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7 read somewhere o f a shepherd who, when 
asked why he made, from within fairy rings, ritual 
observances to the moon to protect his flocks, 
replied: 'Td be a damn' foot if  i  didn't". These 
poems, with a ll their crudities, doubts, and 
confusions, are written for the love o f Man and in 
praise o f God, and Td be a damn' foot if  they 
weren't”.

Dylan Thomas 1956
Preface to his collection “Adventures in 
the skin trade and other poems”.
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PhD Thesis: Studies in Ancient Erotic Mythology

Summary

In the following study myths chosen for their prominence and their erotic 

context will be examined with regard to their origins and their literary 

treatment throughout antiquity. The relationship of ritual to certain mythic 

patterns that often reflect rites of initiation from puberty to adulthood will be 

discussed. For example, Atalanta, the cruel heroine who refused male 

contact is discussed as a byform of Artemis who would typically precede this 

sort of rite. The features of Atalanta are used to associate her and Artemis 

with Near Eastern deities of analogous character such as Cybele and 

Inanna. In this connexion, the role of the apples with the help of which 

Atalanta entered matrimony is significant. Apples had a significant role in 

Greek weddings and ancient fertility rites and they appear very often in Near 

eastern magical spells. The erotic element of the tale then, implied as early 

as Hesiod, is focused on the apples that could inflict love. This argument is 

reinforced from the treatment of the myth by later poets including 

Callimachus and Propertius. The tale that appeared in the first poem of the 

Monobiblos may have significantly influence the character of love as 

featured in elegiac poetry.

The myth of Daphnis was initially treated in the bucolic poetry of 

Theocritus. Although ancient sources support that the genre derived from 

rites in honour of Artemis Phacelitis, they have been given little credence. 

The key to the understanding of the bucolic may lie in the character of 

Daphnis, the first bucolic singer according to legend, who dies tragically in 

the first Idyll of Theocritus. The traditional comparison of Daphnis with 

Hippolytus, the Euripidean hero who scorned love, is rejected. On the other 

hand, the association of Daphnis with Adonis and the eastern consorts of his 

kind is supported. In particular the similarity between the third scene on the 

cup described in the first Idyll and the Song of Solomon, a Hebrew song of 

unusual erotic content, is discussed. The song which is presented in purely



bucolic terms may have belonged to the cult of a fertility deity, most probably 

Tammuz, who was worshipped even in Jerusalem. The association of 

Daphnis with consorts of the eastern fertility goddess is seen as lending to 

the bucolic genre the cultic dimension implied by the ancient sources.

Vergil was also familiar with the myth of Daphnis. However, in the 

Eclogues he seems to draw from bucolic in order to describe the terrible 

disruption that the civil wars and especially the proscriptions brought to his 

fellow countrymen. In this context he found in the character of Daphnis a 

trailblazer of the new future that arose for Rome during the Augustan era. 

Daphnis poses in the fifth Eclogue like a second Orpheus endowed not only 

with the singing ability of the latter but also with his civilising force. Vergil 

envisions a second Golden Age that will soon commence with the birth of a 

child. The description of the birth in the fourth Eclogue reminds us of the 

supernatural birth of Dionysus, a god who played an important role in Orphic 

religion. Vergil is seen as drawing from the heritage of teleology rites like the 

Orphic and the Eleusinian mysteries in order to attribute to the pastoral ideal 

the philosophical depth and credence of ancient religions. In this context 

Daphnis is no longer a naive cowherd but the hierophant of the new era.

In his tenth Eclogue Vergil attempted to relocate the centre of bucolic 

tradition from Theocritus’ Sicily to Arcadia. This was done to facilitate the 

notion of a second Golden Age because according to legend the Arcadians 

had experienced the primal Golden Age as described by Hesiod. In the 

same poem Vergil described his good friend Gallus, an important poet of 

whose writings little has survived, as dying in Arcadia unable to find 

consolation for his unresponsive love in the pastoral world. This raises the 

question about the position of poetry and love in this new age that will be 

based on agricultural labour. This chapter explains Vergil’s views on love as 

a cosmic energy that when channelled appropriately could bring nature to its 

primal condition, the Golden Age. In this era when people will have to work 

hard to restore nature to its original condition, Vergil wishes to see himself 

as the ‘vates’, the spiritual leader to this path to progress.
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Vergil describes in more detail the agricultural new age in his second 

collection of poems, the Georgies. In particular, in the fourth book of the 

Georgies, he returns to the rites necessary to enable the world to recover 

under the Jovian theodicy, by describing the art of Bugonia that was 

bestowed to Aristaeus. The fourth Geòrgie has challenged scholarly 

perceptions because of the rare version of the story of Eurydice and 

Orpheus that appears in it. It has been argued that Vergil invented the story 

in order to replace verses in honour of Gallus after the latter’s suicide that 

displeased August, a version doubted in the thesis. The relationship 

between Orpheus and Aristaeus is discussed and the traditional view, that 

Orpheus failed because of his weak, emotional nature unlike Aristaeus who 

was successful thanks to his sense of practicability is disputed. On the 

contrary, the similarities between the two heroes based on their cultural 

achievements, are pointed out. The identification of Aristaeus and Aristeas 

of Proconnesus is seen to encourage the comparison of Aristeas and 

Orpheus, since they had both shown intensive theologian interest. In 

employing the story of Orpheus and Eurydice Vergil drew from ancient rites 

that perceived the initiate as ‘dying’ before being resurrected to the new 

stage of life that initiation represented. It is noted that Orpheus as the 

Dionysian hierophant had first to suffer this initiation; in the new era in which 

Zeus reigns Aristaeus is destined to experience regeneration.

The treatment of the myths mentioned above is seen to reinforce the 

association of cult and mythology on a literary level. Literature appears as 

an important source of evidence which alongside archaeology can serve to 

confirm the cultural interaction between Greece and the Near East; learned 

poets seem to recognise this extensive contact and manipulate it in their 

works for their own purposes. Hence an initiation pattern is seen to suggest 

a metaphor for falling in love, for getting married or even for holding a 

philosophical argument on human nature and progress.
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Introduction

The myths

For many years the study of Greek mythology as a major aspect of Greek culture 
was haunted by the aura of a superlative society that almost stood alone among 
the other peoples of the Eastern Mediterranean and had practically invented every 
value related to human development. As a result of this view our appreciation of 
Greek myths was doomed to remain limited and our understanding of their social 
function could not proceed further than the safe speculation but they must have 
played a significant role in ancient social structure1. In more recent days the rising 
of comparative studies2 that coincided with the discovery and examination of more 
Near Eastern texts has led to the appreciation of the similarities that Greek myths 
exhibit in comparison with Eastern mythic specimens3. The work of W. Burkert and 
his pupils4, as well as the studies of G. Nagy, C. Penglase and others have given 
more completed answers regarding the central position of myth in Greek society 
and religion. Greek civilisation is now understood as a complex institution which 
had to absorb many traditions from its interactions with other social and religious 
entities5. In this vast cauldron of ideas about man and god the Greeks had to

1 F. Graf 1987a: 3-4 argued that “a myth makes a valid statement about the origins of the world, of 
society and of its institutions, about the gods and their relationship with mortals, in short about 
everything on which human existence depends”. According to Graf myth is considered valid only at 
a particular time and place by the community in whose tradition it has taken shape. During antiquity 
the rhetoricians would define myth as a “fictitious story that illustrates the truth”; cf. Theon 
Progymn.3; however, see Cic.De invent.1.27 and Isidore of Seville Etymol.1.44.5 who argued that a 
myth is a tale that was neither true nor plausible. Plato excluded myths from truth, but he 
recognised their expressive power.
2 Scholars have detected Indo-European rituals and an Indo-European narrative tradition in the epic 
poetry of the Greeks, while comparative linguists studied the elements of an Indo-European poetic 
language. They have discovered that Greeks, Indians and Iranians employed the same metaphors 
for poetic creation and have taken this fact as proof of the existence of an Indo-European poetic 
tradition. The narration of myth in the epic poetry of the Greeks can be seen in a historical context 
extending as far back as the 3id millennium BC, to a time long before the height of Mycenaean 
civilisation. See F. Graf ibid.: 74-5.
3 M. Grant 1962: 94-103 confirmed that the Greek theogony might have preserved reminiscences of 
extremely ancient religious tales such as the Babylonian epic of Enuma Elsih. Though comparable 
to the Gilgamesh epic as one of the most significant expressions of Mesopotamian religious 
literature, the Enuma Elish has not come down to us in any text earlier than the 1st millennium BC. 
Yet its origin is assigned to the Old Babylonian period of the 2nd millennium. Indeed its inclusion of 
non-Semitic names suggests that the story may go back from this Semitic (Akkadian) literature to 
non-Semitic, Sumerian original two thousand years earlier.
4 See F. Graf 1998 for the contributions of M.L. West, K. Pestalozzi, J.N. Bremmer, A. Flenrichs, P. 
Blome, R. Flagg, N. Marinatos, E. Simon, G. Baudy, J. Scheid, Ph. Borgeaud, H.S. Versnel, H. 
Lloyd-Jones, E. Krummen, C. Calame, Ch. Riedweg, H.D. Betz, Th.A. Szlezak.
5 R. Buxton 1999 (Intr.): 1: “It has often been maintained, and it is still widely held, that the 
civilization of ancient Greece underwent a development from myth to reason, or -to adopt the
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decide about their own stance as members of the social and cultic group that the 

city-state represented, as citizens of a state that lived with the guilt of giving birth to 
ephemeral creatures and under the heavy responsibility of preparing them to 
accept their mortality.

Myths originally set out to explain the encounter of primitive man with the 
sacred and the divine* 6. In this process amatory tales were often placed right at the 
core of religion. Erotic myths held a vital role in ancient theology and excited poetic 
imagination from an early stage. They appear in numerous poetic genres from 
Greek Lyric poetry to Latin Elegy. The story of Persephone is a significant example 
of how, according to tradition at least, an erotic abduction occasioned the 
institution of mystery rites. To deal with these issues the Greeks had devised 
initiation rituals often designated as mysteries7. A number of rites that dealt with 
the passage to adulthood were closely associated with sexual initiation for both 
sexes8. In fact sexual activity had a profound importance in cult and ritual 
copulation or its enactment was regarded as a sanctified means of communicating 
with the divine. Often in the framework of these rites the initiate was understood to 
die to the condition of previous existence, for example as an adolescent, and 
experience rebirth in his new form as a citizen or as a married woman, (certainly) 
as a member of the newly-initiated. The mysteries of Artemis and Dionysus were 
most usually appropriate for this kind of rites of passage9. In the East the

Greek- derived terms which have sometimes assumed talismanic status in relation to the debate- 
From Mythos to Logos”. This view is held nowadays to be simplistic as Buxton also argued.
6 J.N. Bremmer op.cit.n4: 31 demonstrated that “the terms ‘religion’, ‘ritual’ and the opposition 
‘sacred vs. profane’ originated or became redefined around 1900”. This happened thanks to pivotal 
works at the end of the 19th century when religion was emerging as a field in its own right. Bremmer 
drew the attention to the historically conditioned meaning of these terms.
7 A. Henrichs op.cit.n4: 33-7 observed that although Greek culture was extraordinarily rich in rituals 
it also was very secretive about their nature and purpose. The author attempted to “take the 
Greeks’ statements on rites seriously as products of their ritual self-understanding” by exploring a 
number of ancient literary works. [Eur.Bacch.200-03; Fleraclid.Perieg.fr.2.9 (Pfister); Hes.Th.535-41 
and 553-57; P.Derveni col.6.5-10; Arist.Nub.298-313; Thuc.2.38.1; [Xen.]Ath.Pol.2.9; Strab.10.3.9; 
PI.Leg.910b8ff.; Aretaeus 3.6.11; Sallust.De dis et de mund.16],
fi R. Seaford 1981: 52-67: “And yet for two generations it has been recognised by some that certain 
elements of Greek civilisation are best understood in the context of comparative anthropology. The 
Greeks are not after all set mysteriously apart. I am not a comparative anthropologist; and yet my 
study of the particular subject of tribal initiation has convinced me (and I am not alone in the 
conviction) that among the ancient Greeks, a people no longer wholly primitive, we find rituals 
which are both strikingly similar to ‘tribal initiation’ and different from it in precisely the respect that 
the observable development of ‘tribal initiation’ leads us to expect at an advanced stage of that 
development”.
9 Artemis who had originally nothing to do with Apollo posed in the Iliad as the daughter of Zeus, 
lady of wild things (11.21,470f). She appeared in this capacity on an Athenian vase of c. 800 BC and 
her worship seems to go back to the mistress of animals in Cretan, non-Greek religion. On a 
Cnossus seal a goddess of this kind is accompanied by lions, just as lions at Mycenae (where the
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goddesses that preceded these rites were Cybele10, Inanna or Ishtar, ail aspects of 
the highly sexed and dangerous primordial fertility goddess who ruled over the 
creation and often extended her authority from the realm of the living to the 
Netherworld11. Furthermore, there were rituals that dealt with the citizen’s anxiety 
regarding death. Man has always regarded the mystery of death in a paradoxical 
fusion of astonishment and fear for what lay or what he hoped that lay ahead. In 
most ancient theogonies and cosmogonies death was explained as a direct 
consequence of man’s relation to the gods and more specifically as a demarcation 
of their different nature12. The mysteries of Demeter and the Orphic mysteries 
often promised to their initiates in antiquity forgiveness of sins and a secure place 
in the Isle of the Blessed after death13. These mysteries had certain similarities 
among them and customarily Orpheus was regarded as a hierophant of the 
goddess14. Furthermore, Dionysus whose mythology associated him with the 
Underworld, and who had reputedly experienced rebirth, was also invoked to save 
the souls of the initiates; the mysteries of Dionysus were actually preoccupied with

name of Artemis occurs on an inscription) flanked a pillar which symbolises her cult. She played a 
rather inglorious role in the Iliad and it has been suggested that this may be because she was, to 
the Greeks, the goddess of a conquered race; see M. Grant op.cit.n3: 126; cf. N. Marinatos 
op.cit.n4: 114 argued based on iconography that “the Greeks created a deity of peculiar harshness 
and anti-sexuality” under Near Eastern influence.
10 See P. Pachis 1996: 193-222 for the orgiastic cult of Cybele during the Hellenistic years. Also 
see J. Rein 1996: 223-39 regarding the non-Greek origins of Cybele. She argued that Miletus had 
probably an important role in the adoption of the worship of the Phrygian mother by the Greeks in 
the late 8th through the 6th cBC. Archaeological evidence from Miletus is also discussed.
11 The idea about the cult of the Mother Goddess was mainly developed by scholars like J.J. 
Bachofen 1967, E. Neumann ?1963, M. Gimbutas 1989 (also see 1999: esp.131-97 where she 
collected Information about the goddess cults from the Minoan Religion through the Etruscans and 
the Celts to the Baltic cults of the Goddess) and P. Monaghan 1999: 7-25. However, the majority of 
scholars reckon that matriarchy does not correspond to any historical reality, but was an erroneous 
invention of modern scholars. See L. Goodison 1992: 294-300 who argued that there was never 
one goddess. However, this is not to say that the various cults are not comparable or that a certain 
amount of syncretism did not happen; See M.E. Voyatzis 1999: ch7 who addressed the question of 
disjunction between the archaeological and literary evidence and concluded that we lack a clear 
record of the powers attributed to each of the gods.

Pind.Pyth.8.95-7: “EndpEpoi- xi 8c Tig xi 8' ou Tig aKiaq ovap /avBpomog clXX' oxav ai'yA.a 8ioa8oTO<; eWJt|, A.ap7tpov 
pEyyoi; ehecttiv avSpiov kou peiAixot; aiuv” (Sandys).
15 Demeter was believed to have shown to Triptolemus her rites: “aepvd,xax' oi5no*;e o t in a p s q ip]ev [ou­ts m)0£00a i,] /out' ¿xeeiv- [lEyayap ti 0euv OEfiai; ia x “ V£i  auSfjv. 6A.(3io<; bg tcc8' oreorev E7iix0ovi(ov av0pcSraov-/ bg 5' cae- 
M |i; iepaiv, 6g x' appopog ou itoO' opoirnv /a ia a v  syei (|>0i(uev6g rep u ro  ^opco eupcoEVTi". Hom.h.Dem.478-2. Demeter 
was according to Euripides identified Demeter with earth and at Athens Demeter and Earth shared 
the same shrine; Eur.Bacch.274; cf. Themist.ap.Stob.218h (Farnell).
14 M. Grant op.cit.n3: 312: “This promise of rewards in the afterlife, a response to men’s longing 
which made a wonderful change from the traditional gloom of Hades, was the keynote of post- 
Homeric, archaic Greek religion in the 6th cBC: and particularly of the Mysteries of Demeter, and the 
movement called Orphic”. Aristophanes made the initiates speak of themselves as “us who have 
been initiated and have led a righteous life” (Arist.Ran.154-8, 455-9). Notice that at Eleusis an 
added element was the glorification of agriculture as the basis of civilised and peaceful life, with 
Triptolemus as its hero (lsocr.Paneg.28-9).
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man’s relation to nature as an indestructible part of the natural cycle of birth- 
maturity-decay15. These mysteries were repeated throughout the Near East, and 
particularly in Egypt, where Isis had assumed the role held by Demeter in the 
Eleusinian mysteries16. The similarities between the mysteries could be attributed 
either to cultural interaction or to their analogous character, since they were all 
designed to give hope to mortals regarding their fortune after death17.

These rituals were reflected in the legends and the local mythology of the 
Greeks18 and soon occupied a place in the center of their literary production19. In 
several cases the myths preserve or allude to the cultural origins of the rituals and 
often they indicate later interpolations to which rites were perhaps subjected20.

15 F. Zeitlin 1982: 129-58 discussed the rites of Dionysus and Demeter regarding the ancient 
perception of female sexuality as dangerous.
(> K.M. Summers 1996: 337ff. discussed the public cult practice at Rome in the mid-first cBC; the 

author argued that Lucretius (“De Rerum Natura”: 2.600-60) described a real cultic event as he 
witnessed it at Rome, an event distinctive to Roman practice. S.A. Takacs 1996 discussed Cybele’s 
arrival at Rome in the following article: 367-86.
17 R. Seaford op.cit.n8: ibid, argued that in the Greek mysteries we particularly find two kinds of 
tribal initiation: The Mysteries of Dionysus and those of Eleusis. Yet these mysteries were quite 
similar with the mysteries of imported Oriental gods such as Sabazios and Isis. Seaford 
commented on the similarities of the various mystery cults: “All these initiations, because they are 
all derived ultimately from the same kind of ritual, resemble each other, and because they resemble 
each other they tend to fuse with each other: one initiatory cult may contain features drawn from 
another initiatory cult sacred to another deity (an obvious example is the peripheral association of 
Dionysus with the Mysteries of Demeter at Eleusis)”.
18 However, it should be clarified that one does not expect all myths to be an allegory of ritual; see 
F. Graf op.cit.n1: passim for the various theories that tried to analyse the majority of myths under a 
singular pattern scientific or psychological or social or ritual. According to the mythologists of the 
eighteenth and nineteenth centuries the origins of myth lay in the childhood of mankind. Therefore, 
the successful interpretation of myths relied on the reconstruct of the life of early man (33-6). The 
Myth and Ritual theory at the beginnings of the 20th century explained the creation of myths as an 
instinctive reaction of the ancient groups towards incomprehensible rites they had inherited. See E. 
Durkheim, B. Malinowski, L. Strauss for variations of the theory (39-45). R. Barthes introduced the 
semiotic approach of mythology which viewed myth as a ‘metalanguage’, a linguistic version of the 
reality behind the myth (53). Also see p.68-75 for the theory of M.P. Nilsson who argued that all 
myths were traceable to the Mycenaean period. In p. 110 Graf wrote: “the relationship between 
myths and the institutions that they purport to explain requires closer explanation. Not every ritual, 
cult statue or temple was explained by an aitiorl'.
19 In Lyric poetry we often read about the love life of gods or heroes and we must assume that it 
was a source of knowledge for Alexandrian scholars who were interested in rare versions of the 
Homeric myths. So, the wedding of Peleus to Thetis inspired Alcaeus (poem 42), while Sappho 
composed a thirty-four lines poem (fr.44) in order to describe the marriage of Hector to 
Andromache. Hence, lyric poets had indeed included in their poetry mythological descriptions and 
more specifically myths narrated about the love of gods and heroes. Stesichorus, the greatest 
choral lyric poet, was considered the greatest teller of myths between Homer and tragedy; cf. 
Anonym.On the Sublime 13.3 and fr.217PMG. F. Graf ibid.: 147-8 wrote: “archaic choral lyric poetry 
influenced not only the subject matter of tragedy but also its form, as is immediately apparent from 
the meter of its choral songs and from the fact that the Doric dialect was artificially used in them”. 
Also the use of myth as paradigm was borrowed from choral lyric poetry.
20 See M. Meslin 1970: 138 for the reflection of social structures, values, and self-images in rituals; 
also D. Baudy 1986: 212-27; S. Shechter 1975: 349 remarked that Ovid’s topics all pertain to the 
Calendar; yet at bottom they are similar to those adverted to by the Propertian “sacra, dies and 
cognomina’ (4.1.69) (cf. Opening lines of Fasti: ‘tempora cum causis Latium digesta per annum/ lapsaque sub
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Furthermore, once these myths were introduced to literature they acquired an 
existence of their own as literary texts, which have invited criticism, comparison 
and interpretation since antiquity itself* 21. F. Graf has written22:

“myths are narratives and as such they obey the conventions o f the literary genre in which 
they are told. They are also assembled from narrative patterns which migrate from one 
myth to another. Just as narrative patterns sometimes migrate from one myth to another, 
so whole myths sometimes migrate from one cult to another”.

Nevertheless, the mythic crystallization of these rituals as well as the literary 
imprinting of the myths bear the traces of the social and religious beliefs of the 
ancient Greeks and of the peoples that influenced them23. In addition, the cultural 

impact that the Greeks had on Roman values, a merging that produced Greco- 
Roman civilization, was particularly based on the embracing of myths about Greek 
Cosmic theory24. The various poetical treatments of myths could possibly shed 
more light on the tradition25 to which these myths were understood to belong

terras ortaque signa canam/...sacra recognosces annalibus eruta priscis/ et quo sit merito quaeque notata dies”). As in 
Propertius cult and geography are implied.
21 M. Grant op.cit.n3: 145: “The Greek hymns of the 8th and later cBC, which we know as the 
Homeric hymns have come down to us in a form which is literary rather then devotional. They are 
closer to ritual than the epic poems were, yet they are not in themselves a part of ritual: the 
elements of praise, thanksgiving and prayer are perfunctory, and the main content is the narration 
of myth. The ancient attribution of these hymns to Homer and their careful imitation of his style, 
suggest that they belong to the aristocratic epic tradition”. The Iliad includes a reference to a hymn 
(11.1.472). See the Hom.h.Dem.; cf. M. Grant ibid.: 137; as far as we know, the Homeric Hymns 
were not mentioned as collection before the 1st cBC. Of their authorship, apart from the Hymn to 
Apollo little can be said, though there was a tradition that the founder of the genre was Olen and 
that it was he who brought the worship of Apollo and Artemis from southern Asia Minor (Lycia) to 
Delos.
22 F. Graf op.cit.n1: 96-110. Cosmogonical and cosmological speculation after Hesiod followed two 
separate paths. One was that of mythological poetry, the other that of philosophical reflection- in 
short, Orphism and Presocratic philosophy. See M.L. West 1983.
23 M. Grant op.cit.n3: 159 investigated the relation of myth and ritual. He argued that ritual gives 
myths their names, a lot of detail and much of their explanatory character. Myth acts more slowly 
upon the conservatism of rites-interpreting (rightly or wrongly) their elements, and gradually 
imposing features of its own. Yet myth is also potentially inherent in ritual from the beginning, not 
only as the spoken correlative of what was performed, but as a translation of the real, static, 
temporal, immediate ritual into terms of the eternal and transcendental. Myth is the projection of 
rites on to the plane of ideal situations. See pp. 159-160 about the different stages of ritual to which 
myths correspond.
24 However, see J. Scheid 1995: 15-31 opposed to the sterile viewing of Roman piety through the 
adoption of Greek rites. The author argued that the Romans reworked the Greek borrowings 
through their own aesthetic appreciation of religiosity; cf. J. Champeaux 1989: 263-279; Livy 39.8ff.
25 See F. Graf op.cit.n1: 178-93 mentioned that the sophists were the first to question the validity of 
myth fundamentally and they even invented their own myths. In their myths tradition was employed 
as a stable point of reference that facilitated the understanding of the audience. After them Plato 
and other philosophical movements like the Pythagoreans and the Stoics employed mythological 
allegories for the purpose of their doctrines. Allegorical interpretation proceeds from the assumption 
that the poet deliberately situates his meaning not at the literal level, but at a deeper level, beneath 
the veil of literal. In Plato’s day the allegorical interpretation of myth had already been practised for 
over a century. Yet even the philosophers relied on certain mythic patterns and well-known myths 
transmitting along with their objections traditional motifs.

5



during antiquity, and on the perceptions that already existed regarding the issues 
these legends debated26. It is the purpose of this thesis to argue that certain 
myths, which enjoyed much popularity in Greek and Roman literature, refer or 
allude to rites of initiation. Furthermore, the literary manipulation of these myths by 
ancient men of letters will be discussed with the intention of outlining and 
explaining the ideas that the Greeks and later the Romans shared regarding 
society and cult. The origins of these ideas and their affiliation with notions treated 
in Near Eastern texts will also be explored27. Doubtless the most controversial 
power that captured the ancient social and cosmic order was Eros; although the 
Greeks, as well as the rest of the so-called ‘primitive’ cultures did not place on 
sexual interaction the sense of guilt that later religions did, they could perceive 
Eros at two levels: as the creative force that released life into beings and as the 
tedious necessity for the human race, which thus depended on women for 
procreation28. This second aspect of love was associated with pollution and was 
strictly banned along with birth and death from every sanctuary. Myths that reflect 
initiation rites often had an erotic character, which could partly explain their 
popularity29; therefore, the myths analysed in this thesis have been chosen for their 
erotic content, which continued to fascinate different audiences throughout 
antiquity. In addition, these myths were employed in programmatic works which

26 It could be argued that the Hellenistic poets like Callimachus and Apollonius of Rhodes focused 
on the aesthetic perfection of mythical narration. In addition, it has been remarked that since 
Hellenistic poets were in their majority scholars as well, mythography could be seen as the result of 
their readings of myths. Parthenius of Nicaea dedicated to his friend Cornelius Gallus, the Roman 
politician, poet and friend of Vergil a small collection of erotic myths taken from local stories, as raw 
material for “epics and elegies”. See F. Graf ibid.: 191-2. In addition, the Hellenistic authors often 
employed myths for the sake of entertainment and in certain cases the mythographers would go as 
far as inventing ancient authors, whose work they claimed to have copied (Euhemerus). However, it 
must be noted that the more scholarship on myth develops the more the tendency of ancient poets 
and scholars to invent mythic details is doubted (Philo of Byblos).
27 See C. Penglase 1994: 5 (also n8); According to the author there were three periods of contact 
between the Greeks and the Near Eastern civilisations. The first period of contact was in the late 
Mycenaean times of the 13th and 14th cBC, when Greeks had colonised Tarsus and northwest 
Syria. The second period of extensive contact was in the 1st millennium; in particular from 800 or 
850 BC onwards the Greeks were especially influenced by the Near East including the 
Mesopotamian cultures. The third period of contact is the one quoted above; cf. W. Burkert 1979: 
52, M. Robertson 1975: 21; J.M. Hurwit 1985: 125-32.
2f' Pherecydes of Syros (c.550 BC) wrote that when Zeus was about to accomplish the creation he 
transformed himself into Eros; Procl.ap.Pl.Tim. (Diehl 3.156a). Empedocles who lived in the 4th cBC 
was a Sicilian philosopher-scientist and miracles-worker. He named the natural basic forces of 
binding and separation as Love and Strife. Pausanias (9.27.1) confirmed that there was a very 
ancient ‘unwrought stone’ of Eros at Thespiae. Hes.Th. 120-2 also wrote: “1)6' "Epo<;, oq KdliUaxot; ¿v <x-
Bavaxoicn Geoiai, 7idvx(ov xe 0ea>v 7t<xvxa)v x' dv0pa>7ta>v /Sapvaxca, ¿v axrjOecrai voov Kai £7ti<|)pova (3ov>.rjv”l
also see M. Grant op.dt.n3: 111.29 1On the purely metaphorical employment of nature in erotic poetry as well as the poets’ power to 
alter details of myths based on their own experience see C. Calame 1999: 166-7.
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stamped the literary history of antiquity, and whose echoes sounded clearly in 

European literature until the 19th century. The myths that will be investigated are: 
the myth of Atalanta, the myth of Daphnis and the myth of Orpheus.

The poets

Of course, myths were treated by poets who had a specific literary orientation and 
followed literary conventions with reference to the genre they had favoured30. The 
reason why, despite the changes in literary fashion, these myths would attract the 
interest of both authors and audiences over and again must lie in the universal 
truths that were supposedly captured in them31. Furthermore, one cannot neglect 
the key role of Hellenistic scholars in the transmission of Greek literature to the 
Romans, a point often raised in the thesis32. In the 3rd century BC, because of the 
great political and historical changes which had intervened, many ancient works 
had already been lost, and confusion arose in the field of literary tradition. The 
classification of the material was indeed necessary for the edition of ancient works. 
Nevertheless, it seems that Hellenistic scholars kept this strict generic division only 
in their editions of others33. As regards their own literary production they did not

B.H. Fowler 1984: 119-149 focused on the preference of the melic poets for the “noiKaa”: ‘the 
variegated nature of the objects of their senses’. Flence, the melic poets relied on this aesthetic 
principle for their understanding of the world or even for their era’s perception of the world. They 
regarded Eros as a bittersweet agent of the gods whom one can avoid. See C. Calame ibid.: 13ff. 
for the differences between the Eros of the Melic poets and the Eros of Epic poets. Various literary 
genres employ different semiotics and symbols or interpret them differently; in p.142 Calame 
argued that the Greek tragedians were particularly interested in girls fated to be sacrificed before 
reaching maturity and beautiful wives tragically destroyed by their second marriages. Their attack 
focused on the implacable sexual force personified in Eros and Aphrodite, a force that cannot be 
avoided.
31 C. Calame ibid.: 99 opposed the feminist studies of Sappho’s poetry arguing that the “gendered 
dimension of Sappho’s poems in truth depends rather on the social and pedagogical function of the 
poems sung and danced on ritual and communal occasions”, instead of on “the erotic sensibility 
and sexuality of the author”.
32 S. Shechter op.cit.n20: 348-9 discussed Callimachus’ Aetia: the narratives in this work are 
labelled ‘aetiological’ or ‘aetia’ and are thought of as offering causal or temporal explanations for 
topics bearing upon, as E. Rohde would have it “customs, sacred and profane, obscure 
appellations for places and gods, and other curiosities” (see E. Rohde 1960: 84-5). From the outset 
Rohde’s definition was applied to non-Callimachean works. The tales are sometimes classified 
further, though still mainly by their topics, and Rohde for instance divides them into “regional 
legends”, which are chiefly about cult and names, and into “transformation myths”, which largely 
concern peculiarities of nature, although both categories may be found in tandem, as he also 
observes (pp. 84 and 91-2).
33 Two closely related but distinguishable critical notions which took shape during this period -and 
which found their clearest and most definite expression in the canonical lists of the foremost 
authors drawn up for each of the literary genres by Aristophanes of Byzantium at the end of 3rd cBC 
- are especially pertinent to the understanding of Theocritus’ theoretical formation and principles of 
poetic practice: they are the metrical criterion for generic classification and the doctrine and
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hesitate to diffuse the material they had inherited from the archaic period into 
various poetic forms* 34. R. Pfeiffer described the double quality of the Alexandrians 
as scholars and poets35:

“The new generation o f about 300 BC living under a new monarchy realised that the great 
old forms also belonged to ages gone forever...poetry had to be rescued from the 
dangerous situation in which it lay, and the writing o f poetry had to become a particularly 

serious work o f discipline and wide knowledge, ‘rexvil ' and ‘crotpiq The new writers had to 

look back to the old masters, especially o f ionic poetry, not to imitate them -this was 
regarded as impossible or at least as undesirable- but in order to be trained by them in their 
own new poetical technique. Their incomparably precious heritage had to be saved and 
studied. This was felt to be, first o f all, a necessity for the rebirth and future life o f poetry, 
and secondly an obligation to the achievements o f past ages which had given birth to the 
masterpieces o f Hellenic Hterature...Thus a novel conception o f poetry, held by the poets 
themselves, led the way to the revival o f poetry as well as to a new treatment o f the ancient 
poetical texts and then o f all the other literary monuments...for the new poetical technique 
could not be successfully practised without the constant help o f the old masters. 
Glossaries, invaluable in the first place for the choice o f words, helped also to give an 
understanding o f the great poetry of the past”.

The work of the Alexandrians secured the continuity of literary motifs as well as of 
ideas from the archaic to the Roman period, and appreciated intertextuality36 by 
inserting in their works word-plays and obscure allusions to particular lines and 
notions introduced in Homer, Hesiod or any of the ancient Greek Lyric poets37.

separateness and fixity of the literary genres. In archaic Greece, different kinds of poetry were 
closely bound to the contexts in which they were performed; the specific occasion determined the 
choice of music, theme and diction, and furnished as appropriate name for the type of poetry as 
well (M.L. West 1974: 1-39, C. Calarne 1974: 117-21).
34 A. Henrichs 1999: 223-251 examined the blurred boundaries between history and myth in the 
Hellenistic period through a study of human sacrifice. In the Hellenistic period the distinction 
between the human and divine, myth and ritual becomes less obvious. Hence, Phaenias of Eresus 
(320 BC) foisted myth into ‘history’, making it prose fiction. Gods increasingly became culture 
heroes while men became deified. In addition, during the Hellenistic period the violence of the 
Dionysian myths seemed to get transposed onto the worshippers; a phenomenon that also signifies 
the conflation of myth and ritual at that time.
35 R. Pfeiffer 1968: 87-90. Strab.14.657: “7toiTixf|i;<x|iakoùKpmKòg”, for Callimachus. D.M. Halperin 
1983: 195: “The first representative of this new age was Philetas of Cos, revered by Theocritus and 
by Callimachus as well, who articulated the aesthetic idea, if not the name, of leptotes or finess in 
poetry (fr. 10 Powell), whose compilation of glosses immediately became famous throughout the 
Greek world...”.
36 T.K. Hubbard 1998: 15 argued that ancient functioned as especially expert readers who 
responded to an equally learned predecessor: “authorial intent is certainly not irrelevant. . . .What is 
needed for a fuller understanding of allusion in poetry is thus a symbiotic union of intertextual 
theory with reader-response criticism”.
37 According to the later tradition Philetas was appointed to undertake the education of Ptolemy II 
Philadelphus (308-246), the second ruler of Hellenistic Egypt, and he numbered among his pupils 
the poets Theocritus and Hermesianax as well as the scholar Zenodotus; the latter initiated the 
systematic study and recension of the Homeric epics and eventually succeded his teacher in the 
office of royal tutor. About the time that Zenodotus was engaged in editing the text of Homer,
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Indeed the ritual and religious aspect of love as described in the mythic versions 
discussed in this thesis is overlaid with the personal seals of a series of authors 
who were inspired by each of the myths.

The Structure of the thesis 

Chapter One: The myth of Atalanta

The myth of Atalanta was initially treated by Hesiod but it often reappeared in 
poetry until the late Augustan period. The popularity of the myth in antiquity is 
additionally confirmed by its survival in the scripts of I. Tzetzes, a scholar of the 
12th century AD38. The erotic element of the myth was underlined during the 
Hellenistic period although it was also implicit in the archaic versions. There were 
two main versions of the myth, an Arcadian that focused on the heroine’s hunting 
skills and a Boeotian that referred to the foot race that she had set as a 
prerequisite for her marriage.

Atalanta as a heroine particularly hostile to marriage is compared to 
Artemis. Consequently, it will be argued that the myth should be understood in the 
context of rites of passage from adolescence to adulthood. Details from later 
versions of the myth such as those of Apollodorus, Aelian and Ovid are discussed 
in relation to the cultic processes in honour of Artemis at Brauron, Haloa and other 
locations. Atalanta is perceived as a by-form of the goddess who, as her mortal 
reflection confirms, exhibited many similarities with Near Eastern goddesses like 
Cybele and Ishtar. Although Artemis was regarded as a strictly virginal deity her 
role as protector of the young of every species also gave her aspects of a fertility 
goddess.

In this framework the apples that were employed in the myth of Atalanta not 
only underline the association of the myth with fertility (and so, indeed, with pre­
nuptial customs) but they also stress the erotic character of the myth since the 
early days of its circulation. The role of the apples in Near Eastern rites and 
magical spells is investigated with reference to widespread ideas about love. The

Callimachus undertook to devise a system for arranging all the works currently being assembled in 
the libraries of the Alexandrian Museum, a task which resulted in a “critical inventory of Greek 
literature”, called the Pinakes or tablets “of all those who were eminent in any kind of “raxiSeia” 
(intellectual or artistic culture) and their writings in 120 books” (as Hesychius and Suda describe it). 
See R. Pfeiffer op.cit.n35: 126-8.
38 I.Tzetz.Chil.453.928-42 (Leone).
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circumstances under which the Greeks were influenced by Near Eastern cultures 
are also covered.

The myth of Atalanta was treated by Propertius in the programmatic elegy 
of his ‘Monobiblos’, a poem that has raised many debates regarding the nature of 
Latin erotic elegy and its origins. The allusions employed by Propertius seem to be 
explained more effectively through the recent reading of the myth in association 
with fertility rites. The understanding of love in Latin elegiac poetry was plausibly 
derived from this thread and still bore the Near Eastern conviction of love as 
madness and disease. Propertius’ preference for the myth stresses the erotic 

implications of certain motifs within the myth such as the motif of running in the 
wild. Furthermore, the association of love and marriage with agriculture, a relation 
often imprinted in ancient metaphors is also pointed out.

Chapter Two: The myth of Daphnis (Theocritus)

In the previous chapter the agricultural aspect of love was merely touched upon. 
This chapter more precisely explores the views of Theocritus on love as rendered 
through the myth of Daphnis. The myth was favoured by Theocritus’ ancient 
editor(s) as the most representative of his Bucolic poetry and was therefore placed 
at the beginning of his collection. The stance of Theocritus among the Hellenistic 
poets and the longstanding aphorism of Bucolic poetry at the fringe of Hellenistic 
literary production will be presented. It has nowadays been accepted that 

Theocritus did not invent the Bucolic genre, although the question regarding the 
origins of the genre remains unanswered. The claims of the ancient sources, which 
refer to as yet unattested fertility rites, will be examined through the indications 
contained in the tradition of Daphnis.

According to the traditional version of the myth, Daphnis, the Sicilian proto­
shepherd cheated on his divine beloved and was blinded in return before falling off 
a rock into a river. The tragic death of the hero is also treated in the first Idyll. The 
argument that Theocritus followed another version, which allies Daphnis with the 
Euripidian Hippolytus, is here refuted. The association of Daphnis with cult is 
investigated and motifs already detected in the myth of Atalanta, like that of a girl 
wandering in the wilderness, are brought to discussion. It is held that Daphnis was
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in love and therefore, he could be viewed as a prototype of the Propertian elegiac 
lover.

In the first Idyll Theocritus offered certain clues about the mythic affiliation of 
Daphnis with heroes such as Adonis and Gilgamesh who had their origins in the 
Near Eastern cults of the consort of the fertility goddess. It is argued that 
Theocritus, who in Idyll fifteen described the celebration of the Adonia at 
Alexandria, probably employed elements from the worship of Adonis to describe 
the death of Daphnis. Consequently, Daphnis should be understood as another 
version of the sacred shepherd/ hunter that was annually lamented throughout the 
East as Tammuz, Dumuzi or Adonis. The cult of those heroes was part of the 
fertility rites in honour of the goddess. Evidence to support the cultic substance of 
Daphnis is also derived from the bucolic poems of Moschus and Bion.

The description of a Cup that Theocritus described before the death of 
Daphnis in his Idyll enters the forum of debate. Its epic tradition will be covered in 
one of the thesis’ appendices. The third scene on the Cup is especially analyzed in 
relation to eastern religious motifs that Theocritus might have adduced from 
contemporary literature. The death of Adonis was celebrated by the Greek 
Adoniazousai of Idyll fifteen as much as by the women of Jerusalem. The scene is 
compared with the Song of Solomon, a profoundly and unusually erotic poem 
included in the Old Testament. The poem was probably contemporary with 
Theocritus (3rd century BC) and its central figures could be identified with 
Aphrodite and Adonis. The usual argument that Theocritus influenced Hebrew 
literature is reversed with additional evidence from Bion and Moschus. It is held 
that the Song was probably derived from the cult of Adonis and could be included 
in the same tradition as Greek bucolic poetry. Daphnis should be identified with 
Adonis and be incorporated in the tradition of eastern fertility deities such as 
Tammuz and Dumuzi.

The last part of the chapter examines the actual description of the death of 
Daphnis who is said to have ‘gone [to the] river’, an expression that has been 
much discussed. The report of Daphnis drowning after falling off a rock is 
compared with famous legends of lovers to whom literature attributed a similar 
death. It will be argued that Daphnis, as a lover who totally submitted to love, had 
to experience death symbolically, much like the death that sexual initiation would 
customarily bring upon the consort(s) of the goddess.



Appendices:

Three appendices relate to this chapter:

Appendix I: The Epic Tradition of Idyll 1; Achilles, Heracles and the death of love.

The description of the Cup included in the first Idyll of Theocritus is regarded as a 
typical sample of ecphrasis, a technique of delaying the plot by inserting a detailed 
description of an object of art. Hellenistic writers in their extensive use of it followed 
the tradition established by Homer with the description of the Shield of Achilles 
which was later imitated by the author of the Shield of Heracles, often attributed to 
Hesiod. It has been argued that the Cup of Theocritus should be included in the 
epic tradition from which it was inspired.

The two epic shields and their mythic owners are compared with Daphnis. It 
seems that the erotic adventures of Achilles and Heracles could actually provide a 
convincing framework for the adventures of Daphnis. Heracles, who was reputed 
to have saved Daphnis and his beloved from the hands of the spiteful king 
Lityerses according to Sositheus had notoriously died as a lover (rather than a 
soldier) before being reborn at a higher level. Achilles, who was also identified with 
excessive lust and grief, was relieved by his sufferings after death in the Isles of 
the Blessed where he lived happily married to Iphigeneia.

The fortunes of the two heroes are discussed in the context of ritual 
transformation and compared with the death of Daphnis. The latter was definitely 
not an epic warrior; yet he seems to have been a competent epic lover.

Appendix II: The Cup of Theocritus

The three scenes depicted on the Cup are described in relation with the erotic 
torture of Daphnis. It is argued that the first two images on the Cup treat well- 
known erotic motifs that refer to the dangers of love. A link between the tale of 
Daphnis and common ideas about love is established in confirmation of the 
argument that Theocritus opted for the traditional version of the story.

In the first image motifs regarding the dangerous character of women are 
treated. Theocritus seems to have inherited his views on the nature of women from 
Hesiod. In addition, Daphnis’ affliction of a woman is probably reflected in the 
suffering of two young men that pose in the first image on the Cup.
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The second image refers to a fisherman. In antiquity the dangers that 
fishermen face when at sea were often compared with the adventures of lovers. 
The love of women was also compared to the various moods of the sea itself. 
Furthermore, the sea was also associated with the waters of death and Charon 
was imagined as a boatman. The possibility that the silent fisherman of the second 
image alludes to the death of Daphnis out of love is examined.

Appendix III: Fishermen: lovers of death?

In the second scene on the Cup a fisherman is depicted and his possible 
connotations with the erotic adventure of Daphnis will be presented in Appendix II 
summarized above. There the links between the sea and erotic danger are 
explored and it is argued that the fisherman stands as a reminiscence of the erotic 
traps that tantalize lovers and indeed Daphnis by the end of the poem.

Furthermore, evidence from Greek drama and Hellenistic epigram is 
gathered in support of an association between fishermen and their implements 
(nets, hooks etc.) with deaths resulting from or attributed to erotic misconduct. The 
cases of Agamemnon and Heracles in particularly are discussed.

Chapter Three: The myth of Daphnis (Vergil)

The influence that the work of Theocritus has exercised on Vergil is undoubted. 
The latter introduced Daphnis, Thyrsis, Menalcas and the rest of the Bucolic 
personae in his Eclogues, a collection of poems which along with his Georgies 
have laid the foundation for a major part of European literature from the days just 
after Vergil’s death until the English pastoral poetry of the 16th century and 
following with Schiller on the continent. The modern criticism on the literary relation 
of Vergil with Theocritus will be summarized and the view that Vergil showed more 
understanding of Theocritus than has been assumed will be pursued.

Hence, it will not be regarded as accidental that Vergil presented the death 
of Daphnis in his Eclogues with close reference to Theocritus, yet also described 
the apotheosis of Daphnis in terms similar to the apotheosis of Heracles. The 
comparison of Daphnis with Heracles further developed in Appendix 1 will be 
briefly debated here along with the hero’s likening to Caesar, whose apotheosis 
had recently taken place.

13



Furthermore, attention will be drawn to Vergil’s technique of attributing to 
Daphnis features traditionally ascribed to Orpheus and Prometheus, two heroes 
renown for their sufferings and their contribution to civilization. It will be argued that 
Vergil cast Daphnis in the role of a culture hero with civilizing and spiritual powers 
with the purpose of promoting the pastoral “locus amoenus” as the ideal place for the 
spiritual regeneration of the Romans that his poetry anticipates.

Vergil transferred the place of Daphnis’ suffering from Sicily to Arcadia, a 
location that according to the tenth Eclogue could accommodate the erotic 
unhappiness of lovers like Daphnis, Gallus and Orpheus. The myths that associate 
Arcadia with early civilization and the Golden Age are discussed. In his fourth 
Eclogue Vergil predicted that Arcadia can be restored and that the Romans will 
experience a second Golden Age.

The identity of the child whose birth, according to Vergil, will bring the 
realization of the second Golden Age is examined in the context of rites regarding 
the absolution of sins and the promise of rebirth. The Orphic and Dionysian 
mysteries are particularly discussed, on the strength of two factors: Vergil referred 
to the cradle of the child that will blossom automatically, a motif mentioned in the 
birth of Dionysus. In addition, at the end of the fourth Eclogue Vergil compared 
himself with Orpheus and Linus, who were also associated with the mysteries of 
Dionysus. Vergil’s comparison is discussed in detail and the conclusion reached is 
that the poet favoured ancient rites in which the birth of a child was regarded as 
the obvious sign for the gratification of the devotees. In this context the Eleusinian 
mysteries are also brought into discussion.

It is held that the importance of these mysteries for Vergil lies in their 
agricultural character, an indication that complies with Vergil’s approach of linking 
the Golden Age with agriculture. The last part of the chapter argues that in doing 
so, Vergil does not contradict Hesiod who also referred to the Golden Age 
conditions preserved in the righteous cast of the farmers.

Chapter Four: Poetry and Vergil

The comparison of Vergil with Orpheus brings to light the question of Vergil’s 
stance in this New Order of things that he prophesied. Traditionally poetry was 
associated with erotic passion and as covered in the previous chapter, Arcadia
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seemed hospitable to both notions. Nevertheless, art and intemperate lust as 
ideally combined in the legendary figure of Orpheus were radically opposed to the 
hereditary views of the Romans. This short chapter deals with the basic 
inconsistency of suggesting Arcadia as the ideological foreground of the Roman 
renaissance.

In a world which according to the first and the ninth Eclogue poetry is 
shown to be ineffective, the answer seems to lie with the farmer that Vergil 
depicted in his Georgies as enjoying some of the advantages of the Golden Age. In 
the third book of the Georgies the farmer was seen as carefully arranging the 
mating of his animals, imposing his iron will over irrational sexual instinct. Vergil’s 
view of love is presented as a creative force, sexual as much as spiritual.

It has been put forward that the farmer represents the ideal statesman of an 
ideal state as reflected in the society of the bees of the fourth Georgic. The bees 
have a special claim in the Golden Age as well as in poetic tradition. The view that 
Vergil did not refer to the bees association with poetry because he wished to 
banish it from the new society to arise is challenged.

On the contrary, Vergil’s posture as the bard of the new era is examined. 
Vergil like Hesiod, Orpheus and Silenus, moves between legend and universal 
truth, and restores the role of the ancient “vates” to its previous status. Vergil poses 
as the hierophant of the new era, who finds in poetic tradition the solutions for a 
secure future. Vergil’s appreciation of poetry anticipates a more optimistic reading 
of the fourth Georgic.

Chapter Five: The myth of Orpheus

The fourth book of the Georgies treated the story of Orpheus and Aristaeus. The 
argument that Vergil invented the story where Aristaeus is responsible for the 
death of Eurydice is questioned. This book has raised a great many discussions 
regarding Servius’ comments according to which Vergil had included in the last 
part of the book praises for his friend Gallus, a poet and politician who after losing 
favour with August committed suicide. The view that August ordered Vergil to 
change the “laudes Galli” with the verses that now contain the epyllion of Orpheus 
and Aristaeus is disputed. The more moderate view that Vergil probably changed a
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few verses in the second edition of the book (if there was ever a second edition) is 
adopted.

The importance of the bees has already been discussed in the previous 
chapter in association with the poetry of Vergil and the Golden Age. However, in 
this chapter the bees are examined as a bridge between the Hesiodic Golden Age 
and the agricultural version that Vergil puts forward. Through their association with 
the cult of Zeus the bees pose as the tangible example of Zeus’ theodicy. Bugonia 
is examined as Aristaeus’ reply to the sacrificial codes of Prometheus which 
brought about the separation of man from god. Aristaeus is seen as a heroic 
embodiment of the justice of Zeus.

However, the expiation of guilt, which Aristaeus secured through the 
Bugonia, has been the preoccupation of several mystery cults in antiquity, pre­
eminently of the Orphic mysteries and those of Demeter at Eleusis. The 

association of these cults with bees and honey is stressed. Furthermore, the 
Orphic views on sexuality and justice seem to have been in close compliance with 
the morals of the new era according to which Aristaeus is punished for his lust.

The claim of Aristaeus, Orpheus and Eurydice in the tradition of bees and 
honey seems to link them with an initiation context regarding prenuptial rites. 

Aristaeus’ stance as a solemn husband and pious beekeeper, the bees’ hostility 
towards adulterers, and the rape of Eurydice by Aristaeus are all brought into 
discussion. A comparison of Eurydice with Persephone, which originates from the 
relation of bees with the cult of Demeter and Kore, seems to support this 
conclusion. It is argued that the story of Orpheus and Aristaeus is employed as an 
example of restoration within the new order of Zeus, a restoration that Vergil 
wishes for the total of the Roman nation that has just emerged from civil war.

Throughout the chapter a parallelism between Aristaeus and Orpheus is 
constructed with the intention of emphasising their similarities. Initially Aeneas and 
then Prometheus are invoked as a reference point for the comparison. According 
to the evidence presented Aristaeus and Orpheus shared a number of similarities 
in their legendary aspects as culture heroes and as deities.

Orpheus, who was additionally reputed as author of cathartic poetry and 
magic spells, had repeatedly attracted the criticism of Plato who despised all 
miracle-workers, and indeed Orpheus as much as Pythagoras, who was accused 
for passing off his writings as those of the legendary poet. This aspect of Orpheus
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does not seemingly correspond to the character of Aristaeus as depicted in Vergil. 
At this point of the analysis the name and legend of Aristeas of Proconnesus is 
also discussed.

His identification with Aristaeus is argued on the basis of three 
comparisons: firstly, on Aristeas’ similarity with Prometheus as it emerges through 
the similarities of pseudo-Aeschylus’ Prometheus Bound and Aristeas’ epic about 
the Arimaspeans. Secondly, on Aristeas’ association with Egypt and magicians; 
Vergil significantly suggested Egypt as the place that Bugonia was practised while 
a combination of the traditions of Aristaeus and Aristeas survives also in late 
literature. Thirdly, on Aristeas’ connection with Pythagoras and his rites which were 
in essence Orphic. It is argued that even if syncretism should be suspected in 
Vergil’s treatment, the poet understood these rituals as similar in essence and as 
functioning within the new order of Zeus. The message conveyed is that under the 
new theodicy salvation is possible as long as disordered eros, as represented by 
Orpheus, is replaced by methodically channelled energy dedicated to the 
recreation of well being.

Appendix IV: Orpheus, Pythagoras and the Egyptians

The fourth appendix discusses the connection of Pythagoras and Orpheus with the 
Egyptians based on Herodotus 2.81, a text where special reference is made to the 
prohibition of wool in burials. The custom, which applied to the initiates of specific 
rites, is traced to Egypt but also to Greece, and its origins raised many disputes in 
classical scholarship. Herodotus employed four adjectives to describe the rites in 
which this custom was observed, although interpolation by a later commentator is 
very possible. The rites are described as Orphic, Bacchic, Egyptian and 
Pythagorean. Despite the longstanding debate over the meaning and the syntax of 
the lines it would be useful to accept that already in antiquity the rites mentioned 
above were understood to be similar. This is additionally confirmed by the 
syncretism that is noticed in the treatment of these rites by a series of ancient 
writers. Apuleius and Vergil are mentioned as two of them. Hence, the comment of 
Herodotus (or indeed of a later scholar) would simply reflect the affinity of the rites 
as already understood in antiquity.
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Chapter One

The myth of Atalanta in antiquity

Ancient literature: its principles

As scholars have often argued1, ancient literature seems to be ruled by principles 
considerably different from those which modern literary criticism has established. 
Originality in ancient poetry has always been a major point of debate and 
especially during the previous century2, Hellenistic and Augustan poetry did not 
enjoy much appreciation by critics3, mainly because the various literary genres of 
these periods drew their inspiration from ancient classical poetry. In addition, both 
Hellenistic and Augustan poets openly confess and repeatedly name their literary 
predecessors in their works4, a practice that was regarded as a scholarly technique 
of claiming affinity with a certain literary tradition.

Callimachus in his ‘Aetia’ effectively argues the evolution which occurred to 
poetry in the 3'd century BC5, where he states his preference for short and elegant 
poetic forms. Callimachus and the poets who followed his literary manifesto 
believed that Homer had uniquely set his seal on epic composition and that there 
was nothing to be added to epic tradition. Any attempt at rivalling Homer was 

sentenced to be condemned as lofty pretensions6. Of course epic poetry, mainly 
represented in ancient Greece by Homer and Hesiod, would remain the literary

1 C. Segal 1968b: 1-2; Also G. Nagy 1990a: 52-81 and D.M. Hooley 1990-1: 77-92 with relevant 
bibliography. The discussion on literary imitation begins already with Lyric poetry; see P.A. Miller 
1994, on lyric tradition and T.G. Rosenmeyer 1992, on the mimesis of Anacreon in antiquity. 
Hellenistic authors had meticulously referred to the works of Homer (P. Murray 1981: 87-92) and 
Hesiod (M. Griffiths 1983: 46-7 and ibid.: 1990: 198) in their poetry (see chs 3 and 4 for relevant 
bibliography). Their literary example was revered by the Latin poets of the Augustan period and 
Ovid for instance, was largely thought to have derived his inspiration from previous literary works; 
e.g. S. Hinds 1987: 8-17. For a negative approach to Ovid’s poetic methods see B. Otis 1938: 188- 
229.
2 D A. Russell 1979: 1-16; also, F. Cairns 1979: 121-130. Regarding Roman elegiac poets, see G. 
Williams 1968: 513-525. On Ovid’s imitation not only of Propertius but also of Hesiod, Lucretius and 
even Vergil see J.F. Miller 1983: 26-34. For Ovid and Callimachus see D. Lateiner 1978: 188.
3 Of course, scholars’ partiality towards epic poetry had its roots in the belief that epic was the 
proper kind of verse for the encomium of heroic deeds. Homer already in Aristotle, Poet. 1449a, was 
considered as a representative of ‘serious poetry’.
4 See Prop.3.1; Ov.Am.1.15; etc. Even Tibullus, who generally avoided naming his models, referred 
to “doctus Catullus”. See K. Berkman 1972: 107ff.; F. Solmsen 1961: 273-9.
5 C.A. Trypanis 1975: Callimachus described his “AeTrraÀériv Moùcav” in the Prologue of the ‘Aetia’. 
Also see T.D. Papanghelis 1990: Introduction: R. Pfeiffer 1968: 88-92.
6 A.H. Couat 1931: 413-415.
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source of their works, but the general feeling was that poets should come up with 
something better than clumsy imitations. This view refutes the charge that in 
antiquity originality was not regarded highly7. Furthermore, Aristotle had already 
defined that discovery can be a form closely connected with the plot and the action 
of a play and this observation reveals a wider concept of literary originality in 
antiquity8.

Throughout ancient works, motifs, initially introduced in epic poetry, are 
systematically reworked. Mythology and legendary incidents from the life of gods 
and heroes, as exploited by Homer or Hesiod, are used as stock material that 
nourishes poetic inspiration for all later times9. Ancient Greek lyric poetry had dealt 
with all aspects of human life -including love in very personal tones-, centuries 
before10. In addition, Lyric poets seem to exploit along with the heroic myths, 
legends favoured for their erotic content11. Ancient Greek lyric poets have treated 
love in all its nuances, a tradition which Hellenistic writers seem to continue since 
in their works love gradually gained ground as a poetic theme12. This tendency is 
further developed by Latin elegiac poets who almost exclusively celebrate in their 
works the joys and sorrows of love13.

One of the most versatile erotic myths during the Hellenistic years is the 
myth of Atalanta. The course of the myth from its first appearance in literature to

' D. Lyons 1997: 30 argued that so pervasive was the interest in ‘being the first’, that it has been 
said that in Greek culture ‘everything had to have an inventor’. For heroes mentioned as 
“npoyrcx; eupETriq” (first inventor) see A. Brelich 1958: 166-7; also M. Robertson 1991: 4 and D.W. 
Lucas 1968 who remarked that the general tendency of the Greeks to record the inventor of every 
artistic innovation and others indicates their appreciation of the avant-garde on the arts. Also 
W.K.C. Guthrie 1969: 301-2 discussing Critia’s catalogue of inventors.
8 Arist.Poet.1452a-b.
9 E.g. A.R. Sharrock 1988: 406-12; J. Griffin 1977: 43-9 on the uniqueness of Homer. R. Garner 
1990: 24 and passim; A. Adkins 1985: 21-9 (cf. Adkins 1990).
10 D.A. Campbell 1967: Alcaeus treated the marriage of Hector and Andromache (poem 357) as 
well as the love of Thetis and Peleus as manifested during their legendary wedding (poem 42) in 
comparison with Helen’s wedlock to Menelaus, two examples that could verify that mythology was 
already a literary source for the archaic poets. See M.S. Cyrino 1995: 7-69; A. Adkins 1982: 292- 
326; E. Bickerman 1976: 229-54; A. Carson 1986: 41 and A.L. Keith 1914: 43 commented on the 
lyric perception of love as a violent entity that attacks humans in ‘epic terms’; in other words, Greek 
Lyric poets employed Homeric vocabulary to render their erotic images; also see R.L. Fowler 1987: 
39-50.
11 It has been argued (A.H. Couat op.cit.n6) that mythological elements were introduced in erotic 
poetry by Antimachus (end of 5th cBC) and more widely treated later by Hellenistic writers who 
followed his example. However, one can readily observe that erotic connotations in ancient Greek 
lyric poetry were often rendered through well-known Homeric myths. For the role of Antimachus of 
Colophon in the formation of later poetry see V.J. Matthews 1996: 1-15.
12 Hellenistic writers composed so-called ‘objective’ elegies, which dealt with the amatory 
adventures of heroes or gods, but they also attained very personal tones in their epigrams. See N. 
Krevans 1993: 150-4 explored the similarities between Callimachus and Antimachus.
13 E.g. F.O. Copley 1956: 56ff. Also R.O.A.M. Lyne 1980: 73ff.

19



Hellenistic and Roman poetry will be observed in the following pages. The myth is 
not simple or straightforward but has many variants which reflect the richness of 
traditional concepts associated with it. Its possible symbolism and its indentation 
on the ancient reception of love will also be examined.

The myth of Atalanta: a reflection from ritual?

The legend was initially introduced into Greek literature by Hesiod (2nd half of 8th 
century BC), who presented the heroine as the daughter of the Boeotian 
Schoeneus and as a keen foot-racer. The myth is structured on Atalanta’s aversion 
to marriage. To this purpose the heroine had set as a prerequisite for her hand a 
foot race that her suitors had to run against her. Atalanta would normally win the 
race and she would persecute the defeated. Her successful lover was 
Hippomenes, who managed to beat her with the help of the apples which 
Aphrodite had given him.

In the Catalogue of Women a detailed account of Hippomenes’ device has 
survived. Aphrodite’s protégé delayed Atalanta by throwing at her the divine apples
one by one14:

• ] • [ • I..... apl
6e£,uepni 5‘ ap...ei[

Kjai LUV ETta'icaCOV £7t[f|%’ imoxcopncraa’ • où yàp îa[ov ccp<()OT£poiaiv àOArv eiceiO’ - r} pév pa 7i[o5cÔKr|ç 8î’ ' Ara/Uxvrri 
tel’ àvaivo|aévT| 8côpa [%pi)af|ç ’ A(|)po5ÎTT|Ç, tan 5è 7iepi i|n)%f|ç néA.£[xo Spôgoç, gè àJuôvai r)è <|n)yEÎv tcoi koci pa 5oA)[<|)povécov jipoaéeuiev “cô 9ÛYaT£p Exoivf|oç, àp[£ÎAxov rjxop ë^ouacx, 
ô]é£,o Ta§’ àyA,a[à] §côpa 9e[âç xpaariç ’ Ac|)po8ÎTnç,
................... KO p|....]C0£9of

...............................]pcov 7ca[

...............................]v KccpPaXc..........................................]erç XP^I^■ [................................... ] • [ • ] Kr)7ia[
14 Merkelbach-West 1985: fr.76; cf. I.M. Cohen 1989-90: 12-27. There has been much dispute on 
the dates of Hesiod who according to the Parian marble lived one generation earlier than Homer, in

20



Tu<t>. [............. ] . [ . ]x«na
aUTCtp 6 [....... TtOjSeOGl p[f) 8’ a iy ’ cog0’ " Apmua pexlaxpovioioi rtoSeooiv eppapv)/'- ai>xa[p 6] xap i to Seuxepov qfice xapa^e-
Kai Sf] eyev Suo pf|7,a tcoSuktu; Si’ ’ Ax[aA,avxr|- 
tffbq  5’ rjv xe^eoq- 5 8e xo xpixov qK£ xfocpa^e- 
oi)v xwi 5’ ei;e<|n)'yEv Bavaxov Kai icfjfpa peXaivav, 
ecxq 8' apTtvettov Kai [...] ..crop . [

In the lines cited above Hesiod describes Atalanta as having “¿ p [ea ixov rixop”15, an 
adjective which in cult is profoundly attached to Artemis16. Additionally, the 

devotees of Artemis are described as “anopeiJuocropevcxi xf)v eeciv” during the Arkteia at 
Brauron, an initiatory festival which at some point every Athenian maiden should 
have undergone before marriage17. Hence, it could be assumed that Hesiod 
addressed Atalanta as “apjeifaxov” in a nuptial context of similar character with the 
ritual festivities in which Artemis preceded18. Atalanta, as well as the girls who 
sought to appease the goddess, was bound to get married19 and arouse the anger

the late 10lh century; see the Oxford Classical Dictionary 31999, s.v. Hesiod: “Hesiod’s absolute 
date is now agreed to fall not far before or after 700 BC”.
15 The expression “apetttxov ffrop” is Homeric (II.9.572) and it was also attributed to Hades (11.9.158). 
The adjective is well suited to Atalanta who was proven deadly to her suitors. However, notice that 
this remark is based on an emendation on the text by West/ Merkelbach ibid.
16 S.G. Cole 1998: 27-43 esp.30-5; also K. Dowden 1989: 169-70. Paus.7.18-21 reported a legend 
according to which the city of Patras was punished with plague (/oimos) and famine (,Umos) 
because a priestess of Artemis entertained her lover in the sanctuary of the goddess. Later sources 
such as Ovid attached to Atalanta and her spouse a similar offence against the Mother of the Gods 
which resulted to their transformation to lions; cf. J. Redfield 1990: 115-134, esp.116 and 130-1; G. 
Baudy 1996: 143-67; also see R. Parker 1983: 66 who supported that “by banning birth, death and 
sexuality from sacred places, the Greeks emphasised the gulf that separates the nature of god and 
man”. In Euripides’ Hel.10-5, 865-72, 876-91, 939, 1006-8 Theonoe was a virgin priestess who 
could submit herself to the gods because similar submission was not required of her by a husband. 
R. Parker ibid.: 93 argued that there was a kind of analogy between such a woman and sacrificial 
animals, or sacred land, ‘let go’ by mortals for the use of gods (cf. Eur.Troad.41-2).
17 Schol.Leid.Arist.Lysist.645. There has been several disputes regarding the age and the numbers 
of the girls who would undergo this initiation ritual: Suda s.v. “apictoqfi Bprropmvioic: ¿\|/T(<|>foavTo oi Aen- 
vaioi (if) Ttpotspov auvoiKiTeaeai av8p\ jtapOevov £i (if) apKTEiioEiE xfj 0£a>”: Plut.Amat.Narr.772b, Suda S.V. “npoTe- 
aeio(”, pre-marriage sacrifice to the nymphs, schol.Theocr.2.66 appeasement of Artemis by those 
about to marry or pregnant for the first time, Apostolius 10.96. See K. Dowden op.cit.n16: 26-31; 
T.C.W. Stinton 1976: 11-13; L. Kahil 1977: 86-98; C.S. Guettel 1984: 233-44; E. Cantarella 1987: 
20-3. Apart from Brauron, girls’ initiation rites were held at Aulis, Mounichia and Halai, ibid.21-23 
and 32-4.
18 J. Larson 1995: 78. The epithet Mei/ichios /MeHichia is also associated with chthonic cults. At 
Thespiai In Boeotia Zeus Meilichios was paired with Meilichia, and Zeus Meilichios was also paired 
with the chthonic figure Einodia in Thessaly (also see nn15 and 84). However, as argued below 
(jn73), Einodia has been identified with Artemis.
9 Of course, Artemis could fulfil her desire to remain unwed due to her divine nature, unlike 

Atalanta (and other human counterparts of Artemis discussed below) who was obliged to succumb 
to the norms of human society. S. Blundell 1998: 67 referred to Athena, another virginal deity who
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of Artemis* 20 who was accounted for having asked her father, Zeus, to grant her 
eternal virginity21. The abhorrence at the idea of marriage that the divine huntress 
represented in antiquity seems to be well personified by Atalanta who was offered 
in marriage by her father, presumably against her own wishes22, in a scene with a 
rather strong Homeric setting23. The parallelism between Artemis and Atalanta, 
which is only implicit in the Hesiodic poetry, is further fostered by later sources and 
becomes more explicit in the Ovidian text as it will be argued24.

The confirmation that Hesiod names Atalanta’s husband Hippomenes 
comes from a Homeric scholiast, who additionally specifies that he was depicted 
as competing with her naked25:“vecoxepog ouv ' HoioSoq yogvov eiodytov ' Irnropevri aycovi^opevov ’ AxaXavxr|r”.
assumed the role of the “Virgin Warrior”, ‘the loyal daughter who in the ideal world of the gods could 
resist all pressures to marry’. J.P. Gould 1980: 38-59.
20 Artemis was always associated with female attendants who like Atalanta would prefer roaming in 
the mountains and would spurn marriage. Usually for reasons confined to failed sexual 
transgressions heroines such as Callisto, Comaetho or Cyrene aroused the anger of the goddess 
who subsequently destroyed them: J. Larson op.dt.n18: 116-121, K. Dowden op.cit.n16: 24.

Sapph.44A.5-11 (Campbell): “"ApXEgn; 8e Geuv peyav opKov araogoae- /vf] xav aav K£(|)a>.av, ai irapBevoc; eocto- 
pai /a8|xq<; oicm6A.cov opEtov Kopupaia' eni /Gripeuoia'- ayi kcu x<x]8e vsuaov Epccv xapiv. /coq exit'• aiixap eve\)]cte Gecov paica- 
pcov Ttaxrip. /jrapGevov 8' ¿A.a<|)ap]o>.ov aypoxipav Geoi /avGpowtoi xe Kâ Jeicnv Eretovupiov piya. KTjvai kuaipe-krn;] vEpo<;
ou8apajtavaxai”. In the Hom.h.Ven.16-17, the goddess was admitted to have been unable to tame 
Artemis in love: “ouSetox’ ’ ApiEpiSaxprxrrikaKaxov KeA.a8£ivr)v/ Sapivaxai ev (jnkoxrixi $iA,og|j£i8f]<; ’ A(|)po8ixr|”.
22 In Hyg.Fab.185 (2nd cAD) Atalanta asked her father not to force her in matrimony: “Schoeneus 
Atalantam filiam virginem formosissimam dicitur/ habuisse, quae virtute sua cursu viros superabat. Ea petiit a patre/ ut se 
virginem servaret”. Apollod.Bibl.3.9.2 mentioned that Atalanta was convinced by her father to get 
married. Hyginus only innovation was that he clearly stated that Atalanta’s father actually wanted 
his daughter to get married. Although this was efficiently implied even in Hesiod, Hyginus 
underlined the fact that Schoeneus conceived the games precisely because he wished 
Hippomenes to marry his daughter: “Cui [Hippomene] Schoeneus ob industriam  libens filiam suam/ Dedit uxorem”. 
^my italics)
3 See M-W; the scene bears much resemblance with the Odyssey, where Penelope’s intentions to 

set a competition for the suitors was officially announced at the meeting of the City Council. Also 
notice that Penelope like Atalanta (in most versions) set the rules for the competition of their suitors 
themselves. The motif of deception was also present in both stories: Penelope delayed her 
wedding by deception (she supposedly weaved a shroud for Laertes) and Hippomenes used the 
apples in order to delay Atalanta. A. Amory 1963: 100-21 commented on Penelope’s motivation in 
setting the contest of the bow in a context of revenge rather than as a (re-) marriage initiation 
pattern. On the importance of the role of Penelope also see J.J. Winkler 1990: 129-61. Notice that 
the contest for Penelope’s sake ended in utter bloodshed as much as the contest announced by 
Atalanta.
24 The argument is an old one: J.A.K. Thomson 1914: 51 was willing to observe that probably 
Atalanta was a ‘replica’, a human other-self of Artemis. However, scholars like L.R. Farnell 1921: 
56ff. and P. Clement 1934: 396-409 believed that heroes often assumed the characteristics of 
gods. However, this study focuses on the interaction between myth and cult rather than with the 
problem of their time sequence.
25 See Schol.T.Hom.vi/683 (vi.435 Maas). It appears that in Greek mentality the primary association 
of nudity was with the educational and social values of the gymnasium. Culturally it represented the 
ideal of belonging to a particular social and age group that in the archaic period reflected young 
aristocrats. Of course, beauty and virtue were associated with it, both of which were defined 
through the gymnasion. On the meaning of gymnos see M. McDonnell 1991: 183 and nn.3-4 with 
bibliography.

22



This testimony could mean that already from the archaic period a definite erotic 
element and perhaps an erotic symbolism existed in the myth of Atalanta. It is 
interesting to notice that in art, Hippomenes is depicted naked or almost naked 
from a very early period, while Atalanta does not appear naked before the 3rd 
century BC, that is, not before the Hellenistic period when the erotic element of the 
story is also found more explicit in literature. The race in which Atalanta and 
Hippomenes competed with each other underlines the possible initiatory character 
of the myth and apparently it held an essential part in the mythic plot already in the 
Hesiodic poetry26. Races between girls27 were often mentioned as ordinary 
occupation of those who participated in initiation rites in the context of Artemis’ cult 
at Brauron28. The girls were sometimes dressed in short, rather ragged tunics, 
sometimes they were competing nude29. Later authors such as Callimachus and 
Ovid depicted Atalanta dressed in a similar fashion30. According to Pausanias, the 
initiation included isolation from the rest of the community similar to the isolation

26 A chase between male and female Initiatory groups was a standard feature of several local 
festivals throughout the Doric and Aeolian parts of Greece -including the Aeolian Boeotia, where 
the myth of Atalanta was also preserved. Often these festivals were held in honour of Dionysus, 
who in cult is closely associated with Artemis, during the spring month Agrionios /Agrianios, which 
sometimes followed directly on the month for Artemis’ ceremonies. K. Dowden op.cit.n16: 84-5.
' '  Also see G. Sissa 1990: 343-6 who discussed Hdt.4.180; in this passage the historian described 
that the inhabitants of lake Tritonis in Libya celebrated an annual festival in honour of a local deity 
whom the Greeks called Athena. During the festival the girls were divided into two groups and they 
attacked each other with sticks and stones. Those who died of their wounds were called 
‘pseudoparthenoi’, “false-virgins”; cf. S. Ribichini 1978: 39-60. For athletic contest(s) as part of the 
wedding process see R. Seaford 1994: 60-1.
28 Paus.5.16.2-8; see K. Dowden op.cit.n16: 161. Generally, races and sports are typical activities 
in the education of the age group. Girls themselves race in memory of Flippodameia at Elis or in the 
Attic Arkteia. There were, of course, races between the boys as well. There is evidence that 
initiation rites for both girls and boys were often held in sanctuaries of close proximity from each 
other (e.g. Brauron and Flalai); ibid. 33-4.
29 See I. Clark 1998: 13-26, esp.20-1: The girls also participated in ritual races for Hera at Olympia 
as part of the process of acculturation that leads them from childhood to sexual and social maturity. 
These races have a close parallel with the festival of Artemis Brauronia in Attica; several vase- 
paintings of girls engaged in races in honour of Artemis survive: L. Kahil 1963: 5-29 and ibid. 1965: 
20-33; E.D. Reeder 1995: 321-35; J. Kontis 1967: 160-73. The statues are to be seen in the 
Brauron Museum.
30 In Classical iconography Artemis was depicted as a youthful figure with a short chiton and a girl’s 
hairstyle. She normally carried her bow and a quiver of arrows; like her bother Apollo, she was 
often accompanied by an animal; W. Burkert 1985: 150. Cf. Xen.Ephes.1.2.2-7 who described a 
local beauty during a festival at Ephesos where the cult of Artemis was prominent; [see Strab.4.1.5 
for the transmission of the cult from Ephesos to Massilia and then Rome); According to Xenophon 
Anthia was dressed in a ‘knee-length tunic, purple-dyed, girt, reaching the upper arm and over it a 
deerskin; attached was a quiver, she carried bow and arrows and spears [like the Arcadian 
Atalanta], and dogs followed her’. The Ephesians often worshipped her as Artemis.
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for which famous attendants of Artemis such as Callisto and Cyrene yearned and 
by comparison similar to the hunting isolation that Atalanta preferred31.

Apollodorus32 was obviously aware of Hesiod’s treatment to which he 
directly referred in order to note his differentiation from him regarding the name of 
Atalanta’s successful suitor. Contrary to Hesiod, Apollodorus introduced the name 
of Melanion: “....rj8r| 5e n o X X w v  a n oXo[i6voyv MeAxvioov auxfji; spaaBeig rjicev ¿7ii tov Spopov, ypuaea gfjiLa Kopi^cov 7xap’ ’ Appo- Sixriq, Kai SicoKopevoq xaOxa eppi7ixev. rj 8e avaipcu- pevri xcc purroilpeva tov Spopov ¿viKtiBq. sYppev ouv ai)Tf)v MeAxvicov. Kai 7ioxe X e y E x a i peciqpppiouvTac; au - xoijq eiaeXBeiv rig to xepevoc; Auk, kkkiT crovoDoia^ov- xag rig ^.¿ovxag aMaxyfjvai. ' HcrioSog 8e Kai xiveg exepoi xt]v ’ Axa^avxr|v ouk ’ laaou33 a X X a  I%oiV£(i>g ei7iov34, Eupi-TtiSrn; 8e Maiva^oo, Kai xov yrjpavxa auxriv ou MeAx-

35vicova a X X ' ' l7i7topEvr|v...
Apollodorus added some new elements to the tale and his narration is very 
important in order to establish how ancient scholars perceived the myth of 
Atalanta. It could be suggested that Apollodorus tried to combine the traditional 
Hesiodic material with a Hellenistic innovation regarding the exposure of Atalanta 
by her father when she was an infant. Allegedly the heroine was exposed in the 
wilderness because her father preferred a male child, a detail repeated later by

1 K. Dowden op.cit.n16: 31. Also see p.37 quoting the scholiast of Pausanias. The cult of Artemis 
would normally take place outside the borders of the city, where the majority of her sanctuaries 
were located. See S.G. Cole op.cit.n16: 27-43, esp.27-9; R. Osborne 1994: 143-60.

Apollod.Bibl.3.9.12; also cf. 1.9.16. Apollodorus is dated at around 180BC, but his dates are 
highly debatable, (Oxford Classical Dictionary s.v. Apollodorus). Please, note that Melanion is 
quoted here as the transliteration of the Greek “MeAaviwv”; similar in page 57 where Aristophanes’ 
text is cited. In Latin the name becomes Milanio.
33 For the names attributed to Atalanta’s father see K. Dowden op.cit.n16: 121-2: ‘it is an old 
suggestion that lasos means “Ionic” and one that presents some difficulty both in phonology and in 
application’. Apollod.3.9.2 mentioned that lasios, ‘a man of Arcadia’, won the footrace at an 
Olympic Games in legendary times. Also see Paus.5.8.4; Val.Flacc.4.353 who referred to Atalanta 
as “virginis lasiae”; cf. Prop.1.1.10 [as lasis] and Theogn.1288 [as “’ lacriou Koupriv, mpeevov Tacmjv”].
34 The name Schoeneus was probably derived from “axoivoiwhich means rush, reed but it also 
signified the basket, an implement especially sacred to initiation rites; see Lysistr.638-47: ‘...then in 
yellow I acted the Little bear at Brauron,/ and growing taller/ and lovelier, took car el of the Holy 
Basket- it was heaven!’: “k<xt' cxowa tov kpokmtov apKTOt; r| Bpavpwvion;- /KccKavr|<|>dpouv tot' ovaaJ nalc, Kakf] 
'^oua'/ iaxaScov oppaGov”.
5 The only other tradition associated with the name of Hippomenes was that of an Athenian noble 

who enraged with his deflowered daughter, shut her up in a sealed room with a mad horse that 
eventually devoured her. J. Larson op.cit.n18: 98. The story has survived in Aesch. In Tim.182; 
Ov.lb.333, 457; Suda, s.v. “napi7ntov xa\Kopri”; Callim.fr.94Pf.
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Apollodorus (3.10.2). Some hunters came to her rescue and hence, Atalanta’s 
inclination towards hunting could be explained by her rustic upbringing:"... ’ Ictcou 5e m i KTopEvrig trig Mivuod ’ Axa7.avxr|¿yeveTO. xauxrig 8e 6 rraxiip appevcov nai'Scov £7U0x>pa)v e^e0t|kev auxrjv, aptcxog 8c ^oixcbaa raAA,dicig 0r|/Vfiv ¿SiSox), p,£%pig oi> eupovxeg Kwriyoi nap' sauxoig av£- xpe<()ov. xeTeia 8c ' Axa^avxr| yevopEVTi nap0Evov ¿axixfiv£<|)uXaxxe, Kai 0r)peuo'uoa ev ¿pppi'a Ka0conAia|j.£vr| 5re-

„36T8A£l...
This attachment to the myth occurred initially in Hellenistic writers and it has an 
affinity with the popular comedies of Menander in which babies were often 
exposed or lost only to be recognised by the end of the play36 37. However, the motif 
was previously treated in epic and in tragedy and Apollodorus was familiar with 
both genres38. In addition, the suckling of the baby by a bear could imply again the 
heroine’s association with the sphere of the huntress Artemis39. Apollodorus 
specifically mentioned that Atalanta preferred roaming armed in the wilderness and 
Artemis “in her manifestations as huntress, shooter of the bow and arrow and ruler 
of wild things, particularly animals, is associated not only with the virgin figure but 
also with the female gender”40. Consequently, his initiative to add this detail to the 
heroine’s adventures could reveal the tradition to which Apollodorus understood 
the myth to belong. The author joined the two stories rather abruptly because, 
although he otherwise seems quite preoccupied with rendering inner coherence to

36 The genealogy of Atalanta seems to associate her with inauspicious figures; Apollodorus named 
her mother Clymene, which in the masculine form [Clymenos] was a typical epithet of Hades; J. 
Larson op.dt.n18: 78, 87 and 180n4. This detail emphasises Atalanta’s reputed cruelty (n82) as 
well as her kinship with Artemis, the goddess that was reputed to bring death to women (n71). Also 
the name Minyas comes from the verb “liivuew” which means to diminish, [to lessen, to weaken], 
“MivuvedSiog", therefore, designated a short-lived person, as indeed Atalanta and Hippomenes 
proved to be. Besides K. Dowden op.cit.n16: 3, 36-41 and 46-7, referred to marriage in terms of 
female sacrifice and death; also K. Stears 1998: 119.
37 Also cf. Long.Daph.&Chl.3.5 where Dryas discovered Chloe while she was sucking one of his 
goats.
8 Cf. Soph.Oed., Eur.lon, Hom.h.Aesculap. 3 dedicated to Asclepius. Apollodorus seems to have 

exploited the motif at some extent in his work: see Apollod.3.12.5 for the exposure of Paris; also 
2.7.4 and 3.9.1 forTelephus’ similar fortune.
39 Apollodorus described in every detail how Atalanta survived by suckling a bear before the 
hunters found her. Atalanta could be paralleled to Callisto: the latter turned into a bear under the 
auspices of Artemis and her tale belongs to the southern Arcadia (K. Dowden op.cit.n16: 181-4). 
Similarly Atalanta is exposed by her father and suckled by a bear (K. Dowden ibid.: 24). On the 
relation of Artemis with Callisto see W. Sale 1962: 122-41 and 1965: 11 -35.
40 L. Beaumont 1998: 71-95, esp.85; E.D. Reeder op.cit.n29: 123-94; also see J.-P. Vernant 1991; 
195-219 who associated the importance of Artemis in sacrificial process with her role as protectress 
of initiation rites and marriage.
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his narration, he mentioned nothing about the circumstances that led Atalanta to 
meet her parents:"... aveupouca Se uoTepovTouq yoveaq, cog 6 rtaxrip yapeiv auxijv E7ret0ev...”.
The scenery changes suddenly and we are transferred in the Hesiodic setting 
where Schoeneus is depicted to have convinced his daughter to set a speed race 
for her suitors41.

Apollodorus’ addition to the story of Atalanta could be compared with the 
similar childhood adventures of several natural deities such as Daphnis or Adonis 
or even initiatory cult heroes such as Melampous who were also allegedly exposed 
as babies42. Daphnis who was raised by shepherds, but is also mentioned as a 
hunter seems to have had a similar upbringing with that of Atalanta43. The fact that 
the myth of Daphnis became very popular just during the Hellenistic years in the 
poetry of Theocritus, who also treated the myth of Atalanta in his Idylls, makes the 
comparison more substantial.

Artemis and Atalanta: eastern associations

However, while Atalanta has been associated with Artemis, the adventure of 
Daphnis (as well as that of Adonis) was mainly part of Aphrodite’s tradition44. The 
two goddesses were patently juxtaposed in Ovid’s narration of the myth of Adonis. 
There, Aphrodite is described as roaming the wilderness truly in the fashion of

41 For the tradition of winning a bride after a kind of race in Greece and other places, see K. 
Dowden op.dt.n16: 84, 114-5, 157 where he discussed Pindar’s treatment of the second marriage 
of the Danaids. According to Pindar (Pyth.9.194-206) Danaos announced that the suitors had to 
decide by foot race which of his forty-eight daughters each one of them would marry; Fr. Graf 1974: 
116. A second marriage is possibly implied in Aesch. Danaids, A.F. Garvie 1969: 226f. The suitors 
of the Danaids could be compared with those of Atalanta and Hippodameia.
42 According to Hygin.Fab.70, 99, 270 Atalanta herself exposed her son, Parthenopaios. See T. 
Gantz 1993: 337. For a tradition of Melampous’ exposition as a child and his upbringing by a goat 
which resembles Zeus’ rustic infancy see K. Dowden op.cit.n16: 96-115, esp.107. Notice that 
Melampous was worshipped in Arcadia M. Jost 1992: 173-84; LIMC s.v. “Melampous” (E. Simon).
43 D. Lyons op.cit.n7: 65: “heroines, as women, are so constantly associated with the maternal 
function that the mythic material never shows them as infants in need of sustenance. The one 
exception, the suckling of Atalante by a bear, suggests that she is unnatural and serves to show 
how much she is like a male hero. She is, after all, the only woman to participate in the voyage of 
the Argo and the Calydonian boar hunt”.
44 Apollodorus only mentioned that Atalanta was suckled by a bear before the hunters found her, 
but the bear is a major symbol of the goddess especially in Boeotia. K. Dowden op.cit.n16: 21-3; C. 
Sourvinou-lnwood 1988: 111 -48. Also cf. M. Walbank 1981: 276-81.
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Artemis in her frenzied passion for her short-lived beloved45. Atalanta who is 
directly compared with Aphrodite, although she was attributed a clearly Artemis- 
like spirit, seems to be trapped between the two goddesses’ influential spheres46. 
Nevertheless, the heroine’s wavering underlines more emphatically the integral 
affinity between Aphrodite and Artemis47. Artemis, as a mistress of wild nature, has 

been associated with fertility and procreation almost as much as Aphrodite48. 
Although strictly virginal herself, she takes the utmost interest in the young of all 
species and she is particularly venerated as the goddess of childbirth49. In the 
historical period, Artemis whose rites were prohibited to men, had her sanctuary 
outside the borders of the city50, which is precisely the area that heroines attached 
to her usually preferred. Atalanta is also said to have preferred the wilderness and 
Theognis described her exactly as abandoning her father’s house and taking to the

45 See Met. 10.534-41 quoted below. Also see C. Sourvinou-lnwood 1991: 60-78 who analysed a 
large number of artistic representations in which the motif of youths pursuing running girls often had 
erotic connotations.
46 From this point of view it would not be an exaggeration to compare Atalanta with Hippolytus, who 
was also framed between the two goddesses; for Hippolytus as victim of Aphrodite see D.J. 
Schenker 1995: 1-10; F.l. Zeitlin 1996: 219-84. However, U. Wilamowitz 1927: 169-70, commenting 
on Aristophanes’ Lysistr.781-96 (cited below) compared Melanion with Hippolytus.
47 For Artemis as a divinity of wedding see R. Rehm 1994: ch.5, esp.74; of. Soph.Tr. 214-15 where 
the chorus called on the unmarried girls to sing in praise of Artemis “who holds a torch in one hand 
and is accompanied by the Nymphs’’. Callim.HymnDian.128 argued that those on whom the 
goddess smiled had rich fields, healthy herds and long life. However, the unjust on whom the 
goddess frowned would suffer. Plague would destroy their cattle, frost would destroy their fields and 
their women would either die in childbirth or, if they survived they would give birth to infants unable 
to stand “on upright ankle”.
48 For the similarity in the functions of Aphrodite and Artemis at the level of myth (at least) see G. 
Nagy op.cit.n1: 250-3. For the association of Artemis with Aphrodite as evident in Euripides’ 
Hippolytus play see B.S. Thornton 1997: 63-4 and 148-150. In p.64 Thornton wrote: “the linkage of 
the goddesses reflects in part some of Artemis’ functions that perhaps are holdovers from an earlier 
earth-goddess incarnation. She is a mistress of the beasts like the Aphrodite of the Homeric Hymn. 
Women in labour call upon her. Like Aphrodite she is ‘queen of arrows’ and she is linked to the sea 
in the guise of Artemis who roams the waters of the Lake and travels on the eddies of the salt sea”. 
See Eur.Hipp.165-9; and 167 for the goddess’ arrows (cf.530-4). For Artemis and animals cf. 
Aesch.Ag.140-3.
49 B.S. Thornton op.cit.n48: 59. In the Homeric hymn the pleasure that Aphrodite took in the 
sexuality of wild animals reflected a version of the Earth Goddess called the Mistress of the Beasts, 
a type of which was worshipped on Crete (Horn.h.Ven.5.68-74). For Artemis as a kourotrophic 
figure see T. Hadzisteliou-Price 1978. About Artemis and childbirth see S.G. Cole op.cit.n16: 34; H. 
King 1983: 119-120. Also see D. Lyons op.cit.n7: 152: “that Artemis, although herself a virgin 
goddess, has jurisdiction over childbirth is easily explained by her role as potnia theron, the 
mistress of animals (see also ns83 and 126)”.
50 S.G. Cole op.cit.n16: 27-31: “Sacred space on a border defined the limits of a city’s territory and 
protected the transitional area that divided one community from another. Official festival calendars 
of Greek cities regularly required women and young girls to perform important public ceremonies at 
remote sanctuaries. These women were especially attractive targets for harassment, whether the 
sanctuaries were located in mountain areas, in the countryside or where the land met the sea. The 
risks of unprotected ritual were a necessary feature of the worship of Artemis”. See K. Dowden 
op.cit.n16, J-P. Vernant op.cit.n40 and N. Loraux 1993: 58-68 and 71n175. For archaeological 
evidence see N. Marinatos and R. Hagg 1993: 31.
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mountains in order to accomplish her ideal of avoiding marriage51. It is plausible 
then that Atalanta should be understood to belong to the wide tradition of tales 
associated with fertility and the relative rites of an initiatory mainly character. 
Although Hesiod had already presented her with all the decency of a Homeric 
heroine52, Apollodorus’ rather clumsy effort to join the aforementioned traditions 
indicates that the origins of Atalanta were to be found in nature. Furthermore, 
Hellenistic scholars enjoyed the advantage of having access to sources lost for us, 
which allowed them to develop a deeper understanding of the myths. The 
exposure of Atalanta as an infant might be a Hellenistic innovation but it could as 
well mean that Apollodorus understood the myth to belong to the same category 
with the myths of other natural deities such as Daphnis and Adonis both of whom 
have been associated with Aphrodite despite being keen hunters53. Atalanta never 
posed as a deity, yet she has been interpreted as a possible by-form of Artemis, 

who in the Calydonian story had sent the boar to ravage the country because 
allegedly king Oeneus had omitted her harvest offering54. The reference to the 
harvest offering in honour of Artemis underlines the association of the goddess 
with the natural world and it could explain further Atalanta’s comparison with 
fertility deities such as Adonis. The goddess of fertility rules over nature and she is 
a symbol of the natural forces. The propagation of all fruits and animals depends 
on her55. Hence, fruits were regarded throughout antiquity the most appropriate

51 Theogn. 1287-94. Notice that Aristophanes seems to have employed the very same motif in the 
story of Melanion, a name which Propertius would later attribute to Atalanta’s successful suitor; 
However, cf. R. Seaford 1986: 50-9 (esp.n78) on the girl’s reluctance to leave her father’s home as 
a result of getting married, a notion plausibly implied in Schoeneus’ effort to convince his daughter 
to choose a husband in the other versions of the myth (cf.n22 above).
’2 See n23 above.
53 Notice that in the much later novel of Longus, Daphnis was precisely discussed as an initiate to 
adulthood which was regarded as synonymous with his initiation to sexuality. This example 
underlines the ancient division according to which adulthood rites were mainly kept in honour of 
Artemis, while sexual awakening was traditionally attached to Aphrodite (for more on Aphrodite’s 
relation to Daphnis see ch3). C. Calame 1996: ch1 (on eros in lyric poetry where the author was 
careful to associate all the words that express sexual desire with Aphrodite). Also see chs5 and 6 
on the purpose of social education that eros served through the rites of Artemis particularly for 
young women.
°4 M. Grant 1962: 393-4 believed that there were two Atalantas, the one associated with 
Hippomenes and another who was the subject of a lost play of Euripides. The play supposedly 
narrated how after the failures of Jason, Peirithous and others, Atalanta was the first to wound the 
monstrous boar of Calydon in Aetolia. The myth was treated by Ovid in Met.8.414. However, the 
initiatory character of both tales could perhaps excuse a more wide tradition associated with the 
heroine who was then attributed various adventures locally.
55 For the perception of the fertility goddess as a symbol of fruit-birth, see E. Neumann 21963: 55- 
74; for the identification of Artemis with Leto see D. Lyons op.cit.n7: 135 esp.n2; cf. 
Hom.h.Apoll.118: “And Earth beneath smiled”. According to C. Penglase 1994: 83-4 Leto is likened 
to Earth: “The motif of the Earth’s mouth agape as she smiles is a highly poetic representation of
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wedding presents56. Therefore it is not surprising that Hippomenes, as a suitor of 
the heroine, offered Atalanta apples in order to win her over57.

Hesiod’s description of Atalanta’s allurement is very important in order to 
understand the frequent appearance of “^ a ” as love tokens in elegy, amatory 
epigrams and romances58, and to realise that apples and other fruits -usually 
quinces or pomegranates- originally played the role of engagement or wedding 
gifts59. Hesiod referred twice to golden Aphrodite and described her gifts as “ayXad", 
-that is, splendid, bright-, a quality which resembles the shine of gold60. Later 
writers, like Apollodorus and Catullus, clearly stated in their account of the myth 
that the apples were golden.

Catullus61 62, who wrote one generation before Propertius, in his version of the 
myth mentioned the apples, obviously influenced by his Hellenistic patterns. He 
also implied that Atalanta consented to her matrimony thanks to the power of the 
golden apples:

“...tam gratum est mihi quam ferunt puellae
pernici aureolum fuisse malum,

62quod zonam solvit diu ligatam ”.

the open interior of the earth goddess, directly beneath the open womb of Leto, and it is at this point 
that Apollo leaps forth like the young Cretan Zeus leaping forth from the earth on the mountain -in 
fact, the same word is used (“geope”, line 119)- and like Zeus’ birth from the cave within Earth on Mt 
Aigaios (482-4)”.
56 Apples, pomegranates and other sexual fruits were offered to Artemis as well; S.G. Cole 
op.cit.n16: 34-5 referred to a relief from a sanctuary of Artemis at Echinos, a border town between 
Malis and Achaia Phthiotis, in northern Greece. The relief depicted the dedication of clothes to the 
goddess after giving birth, a practice confirmed by the scholia on Call.h.Zeus 77.
57 Cf. Apples played an important role in ancient wedding ritual as several sources testify; e.g. the 
romance of Acontius and Cydippe as well as that of Daphnis and Chloe discussed below. Also cf. 
Sapph.105a (Campbell) comparing the bride with an apple: “olov xo■yX.-uKupôov ¿peueexai dKpcp in' OaSw, 
atcpov in' aKpoxaxu, >.eA.a0ovxo 8e po$.o8pojtri£<;-/...”.
58 C. Faraone 1990: 219-20 and 230-8 for apples as means of sympathetic magic; A.P. Burnett 
1983 connected the apple/ quince with the apples of Atalanta and of the Hesperides and with the 
apple of virginity in Sappho 105V. The ‘apple of discord’ makes an ironically fitting gift for Strife to 
give at the marriage of Peleus and Thetis. Other explanations for apples at weddings involve their 
(purported) resemblance to female breasts; also see R.D. Griffith 1989: 58 and D.E. Gerber 1978: 
203-4.
59 Notice that another word for the wedding gifts was “xd psiAixia” which possibly echoed the role of 
Artemis in the prenuptial ceremonies. “MeO-ixo;” was also the new name that Eurypylos gave to the 
local river at Patras where the most beautiful maiden and youths were sacrificed, after putting an 
end to the custom. These clues along with the names attributed to Atalanta’s successful wooer 
encourage the possibility that the tale should be included in the tradition of initiation rites.
60 The association of gold and Aphrodite is very old; Horn.h.Ven. 1-3 (Athanassakis 1976):
“Moucra poi Evve7ie Epya raAuxpuaoi) ' A<|)po8xxr|i; / KimpiSoi;, rj xe Oeoicnv eni yVuicuv ipepov <Lpae/ Kai x' ESapaaoaxo
(|>iUa K(xxa0vrixa)v dvepc37uov”. Aphrodite was already described as ‘golden’ in Homer: 11.2.64; Od.8.338, 
342 etc. Also see B.S. Thornton op.cit.n48: 52. Sophocles referred to her golden reins.
61 See poem 2b (J. Michie 1969).
62 As Eileithyia, protector of childbirth, Artemis was often invoked by women in labour as Lysizonos 
(e.g. Theoc.17.60-1; Eur.Hipp.166-9; Soran.Gyn.2.6.1); after childbirth the girdle may be dedicated 
to her (e.g. A.P.6.200, 202, 272). See H. King op.cit.n49: 122ff. for the reflection of the zone or
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The golden quality of the apples employed in correspondence to the divine 
quality of golden Aphrodite which is almost exclusively attributed to the goddess in 
ancient mythology, can be easily understood63. However, at the same time, the 
thought that since golden Aphrodite is the goddess of love, in the same way her 
golden gifts could cause love is intriguing. In Hesiod, the foot race is set as a 
prerequisite for the marriage and so the apples that Hippomenes threw at Atalanta 
should be regarded as wedding presents64. Stesichorus, who writes in the first half 
of the 6th century BC and is, therefore, closer to Hesiod, must have mentioned 
Atalanta in two of his works65, the Suotherai and the Athla epi Peliai, since the 
heroine was testified to have participated in both of these myths. In the Athla epi 
Peliai Stesichorus definitely mentioned the wedding presents which every suitor 
offered to Atalanta because Athenaeus, a writer of the 2nd century AD, comments 
on Stesichorus’ work66 67:“Tteri|j.dxcov 8e rtpunov <|>r|cn.v pvTipoveiioai navuaaaiv I eXeukoc;, ev olq rcepi The nap’ Aiyunxioiq avBpGOToBxicnaq SiriyEiTcci, noXXa pev erciBeivai Xeycov jceppaxa, ‘noXXaq 8e voaaaS aq  opviq’ (fr.26 

Kinkel), npoxEpou Exr(m%6pox) rj ’ I(3ukox) ev xoiq ” ABiLon; ¿7uypa(|)0- pevoiq eipriKoxoq pepeaBar xfj napBevw Sclrpaa) aaoapiSaq x °vSpov xe Kai eyicpi8a<;
67a X X a  xe Ttegpaxa m i peA %X©pdv” .

girdle on the stages of a Greek woman’s life. The phrase luein ten zonen, to release the girdle, was 
also used for defloration (A.P.7.164, 324; Eur.Alc.177); Also see G. Kaibel 1958: 319.3, 684.3; C. 
Daremberg 1887: 142 and L.R. Farnell 1896: 444; D. Lyons op.cit.n7: 152. See A.S.F. Gow 1952:
336 on Id.17.60: Ap.Rhod.1.288 wrote: “Xuouai yap xaq t,covai; ai itpioxioi; xiKxovaai Kai avaxiGiamv ’ ApxepiSr 
6etv Kai Avaî covov ' ApxepiSof; iepov 6v ' AGrjvaie”. For loosing the girdle in this sense see Pind.OI.6.39; 
Call.Hec.1.21,4.209 and 222; Opp.Cyn.3.56.
6j In Horn.h.Ven.61-5 and 161-3 the goddess dressed in beautiful clothes and adorned herself with 
golden jewels and necklaces. The shining of the gold clearly aroused Anchises’ desire (86ff.); see 
C. Penglase op.cit.n55: 169-176 for Near Eastern parallels of the scene; for the association of the 
myth with Ishtar and Cybele see ibid.: 173, esp.n33 quoting S. Ferri 1960: 294ff. and W. Burkert 
op.cit.n30: 154. For the comparison of this scene with the Inanna-Dumuzi tale see S.N. Kramer 
1969: 59, 63-5, 73-7. Also R. Mondi 1990: esp.147-8.
64 See n57; cf. Long.D&C.3.34 where Daphnis offered a rare apple to Chloe. His reward was a kiss 
that the hero thought to be much better than a ‘golden apple’. At 1.23 Longus referred to erotic 
apples while at 1.24 the couple was described as throwing apples at each other and Daphnis 
compared Chloe to the fairest apple.
65 Stesich.2 (2-3 B.et.D.) and Athen.(om.E) 4.172 D seq. Athenaeus, who was quite careful in his 
citations, made sure that the text on which he commented belonged to Stesichorus. He
wrote: “oxi 8e xo 7ioir|(ia xovxo Ixtiaixopou eoxiv iKavcjxaxoi; papxix; /XipcoviSrii; 6 7toirixr)<;, oc, 7iepi xoii MeXeaypov xov 
Xoyov noioupevoi; /<J>t|ctiv (Sim. Fr. 59 infra)...o yap £xr|Gixopo<; oiixcoi; sipr|K8v ev xu /7tpoKei|i£V(oi aapaxi xoic;" A0Xoi<; 
/ep<i>aK(nv |iev yap ' Apc|iiapao<;, aKovxi 8e viKaaev MeXEaypoi;”.
66 Athen.Deipn.bk 4.172d-e (Kaibel 1961).
67 Honey sealed Aristaeus’ marriage to Autonoe on mythological level (see ch5) and an Athenian 
bride would be fed wedding cakes made of sesame and honey: Plut.Mor.138D, 279F and Sol.20.4. 
For the wedding cakes see R. Flaceliere 1965: 64.
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Stesichorus’ testimony makes it clear that indeed wedding gifts were offered 
to Atalanta, who is referred to as “roxpeevoq” and even that choice fruits were 
obviously considered as suitable wedding gifts68. It should be also noticed that 
Athenaeus enumerates among the presents various “%6v8poD<;”, that is grains. This 
habit seems to have had its origins in ancient fertility rites69. In addition, Atalanta is 
clearly described to refuse “the presents of golden Aphrodite” by the use of 
“avouvopou”, a verb which expresses rejection strongly70. The parallelism between 
golden Aphrodite and the ‘shining’/ ‘glowing’ apples which would probably carry 
her erotic qualities is already obvious in Hesiod. So, by refusing the presents of 
Aphrodite, Atalanta refuses love.

Hesiod had been a great master for Hellenistic poets and therefore the myth 
became very popular during the Hellenistic period. Callimachus who treated the 
story in his Hymn to Artemis (v. 215-224) confirms the association of the heroine 
with the goddess and makes their comparison even more plausible71. According to 
his account, Atalanta is the daughter of lasios and she is involved with Meleager in 
the Calydonian Hunt in Arcadia72. The role of Artemis in the mythical design of the 
Calydonian Hunt has been already mentioned. In other accounts of the same 
version of the story, an erotic relationship between Atalanta and Meleager is 
convincingly implied73. Callimachus does not mention anything about the foot race

K. Dowden op.cit.n16: 2-3; parthenos 'm Greek does not necessarily signify a virgin, but rather an 
unmarried girl. Also see G. Sissa 1984: esp.1125-30; H. King op.cit.n49: 113; N. Loraux 1981: 
241n183. Although Soran.Gyn.1.29.6 clearly applied it to girls before menarche, the term can be 
applied to older unmarried women: PG 2.127.
6 Notice that Adonis was believed to be the representation of the growing grain; 
Euseb.Praep.Evang.3.11.12; Damu who belonged to the goddess-consort strand and was identified 
with Dumuzi and Adonis according to Apollod.3.14.4, was also responsible for the fertility of 
vegetables; see T. Jacobsen 1976: 63; S.N. Kramer op.cit.n63: 159. In addition, in one of the 
episodes Dumuzi and Inanna were described as coupling at an apple tree; as a result, Inanna gave 
birth to vegetables and grain; see S.N. Kramer 1979: 93-4.
70 In Eur.Hel.364-6, the heroine lamented for her sexual beauty, the ‘gifts of Aphrodite’, which bore 
much blood, much weeping, grief upon grief, tears upon tears; also see Cypr.6E-W; Pin.OI.7.11; 
Hes.Theog.910-11; Hom.Od.18.192-3. Equally Atalanta’s cruelty towards her suitors has been 
sufficiently attested in literature. In addition, it seems that the erotic element of the tale became 
more explicit from the ancient years already.
71 K. Dowden op.cit.n16: 73-80; Artemis was often associated with female groups such as the 
Erechtheids, the Minyads, Thespiads, Danaids, Proitids; normally these women refused marriage 
and in punishment they roamed the mountains inflicted by divine madness. These legends, which 
probably reflected local customs, were often interpreted as allegories for initiatory groups. As it will 
be argued, the myth of Atalanta could be plausibly explained within this tradition; to this direction 
the accounts of the myth by Theocritus and Callimachus discussed below, could offer additional 
evidence.
72 For another account of the Calydonian Hunt also see Horn.II.9.524-99.
73 Eur.TrGF frs.515-539 and 632.
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or the apples. In addition, his treatment of this variant of the story follows the 
preference of the Hellenistic writers for less popular mythological versions.“fjvriaag 8’ e n  7tayxo n;o5oppcópr|v ’ AxaA,avxqv Koupiyv Iaoiovo ctuokxóvov ’ ApicocaiSao, kcu é Tcuvr|À,aair|v xe koù eùaxoxmv éSiSa^ag. oi3 piv È7u'kXtixoi Ka/VuScovioo àypeoxrjpeg pé|j.<|)Ovxai Kanpoio- xà yàp armfjra vìkt|c ’ Apm5ir|v eicf^Oev, é%ei 8’ èxv 9r|pò<; òSóvxaq- oi)5è pèv ' Ytaxióv X8 Kai acjrpova ’ Poìkov èoXna où5è 7tep ¿xOaipovxag év ” A'i5i licoprjaacjOai xo^óxiv- où yàp a(|)iv Xayóveg m)V£7U\|/£iiaovxoa, xàcov MarvaXiri vdev c|)óvcp àKpópera”.
Callimachus also refers to the Centaurs Hylaeus and Roecus74, who are supposed 
to have tried to rape the heroine75. Atalanta killed them both with her bow. In the 
so-called Arcadian version of the myth the character of Atalanta as a hunter is 
more prominent than her erotic adventures. This version of the story seems to 
promote and further reveal the association of the character of Atalanta with the 
tradition of Artemis76. According to Callimachus Atalanta received, as a prey for 
her success in the Calydonian Hunt, the teeth of the boar. As such, Atalanta bears

74 For the Centaurs as an antipode of civilisation see Theogn.541-542: “Seiriaivco pf] rrjvSe mtt.iv no^u- 
TtaiSri iippn;/t) 7tep KevTaupoxw;(brroiiKxyovK; 6A.Eori”. Also see W. Burkert op.cit.n30: 209 and 232; P.E. 
Easterling and J.V. Muir (eds.) 1985: 78, 82 and 179-80. The Centaurs were closely associated 
with violent marriage attempts through the incident with the Lapiths; cf. 11.1.263; 2.742; Od.21.295; 
[Hes.]Sc.178ff.; cf. Nessus’ attempt to violate Deianira in DioChrys.60; Soph.Trach.passim. The 
battle against the Centaurs represented in the Acropolis held an important role in the Greek 
religion; R. Rehm op.cit.n47: 38; R. Osborne 1998: 39-40; P. DuBois 1982: ch1 examined the 
Centaurs as the opposite of humans (therefore, beasts). The author argued that this polarity along 
with the differences of male/female and Greek/barbarian were compared by the Greeks to be found 
identical. Hence, the Centaurs were believed to be hostile to marriage as a result of their bestial 
and unnatural character. These polarities underlined the importance of marriage to the foundation 
of the Greek culture. For Centaurs also see n225.
/5 Rape as a form of marriage was greatly associated with Artemis; in many of her sanctuaries 
several stories reported rapes of her priestesses; see Diod.16.26.6; Paus.8.5.11-12. Also K. 
Dowden op.cit.n16: 132 and C. Sourvinou-lnwood op.cit.n45: 99-143; cf. the myth of Theseus 
abducting Helen from a sanctuary of Artemis Ortheia (Plut.Thes.31); also the Dioscouroi raped the 
Leukippides (Apollod.Bibl.3.11.2): in vase-paintings of the incident the cult image of a goddess was 
sometimes depicted nearby. S. Wide 1973: 329 quoted by J. Larson op.cit.n18: 65n38; W. Burkert 
op.cit.n30: 150; F.l. Zeitlin 1986: 122-51(nn.261-4); A. Stewart 1995: 74-90; cf. W. Sale 1975: 265- 
84 (cf. see n198). See M.R. Lefkowitz 1995: 32-8 and 1933: 17-38.
76 In Od.6.102-9 Nausica was compared to Artemis: “As Artemis the arrow-showering moves across 
the mountains, over long Taygetos or Erymanthos, delighting in boars and swift running hinds, and 
with her play the nymphs, daughters of aegis-bearing Zeus, who range in the wilds, and Leto 
rejoices in her heart”. Also cf. Eur.Hipp.201-25 where queen Phaedra wished to go hunting in the 
wilderness like Artemis. The imagery was explicitly erotic and could sustain further the romantic 
character of the myth of Atalanta.
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a striking closeness with the negative aspect of Artemis77 and of other kourotrophic 

goddesses who resemble her. Artemis is a goddess who very often demanded 
bloodshed78 and she has been long ago identified with Hecate;79 so was her most 
famous protégé, Iphigeneia80. It is perhaps of particular significance that the 
confirmation of this detail comes from the Catalogue of Women, where the myth of 
Atalanta was also originally treated81. Hecate of Greece82, Ishtar, Isis and 
Artemis83 have been identified as darker aspects of the divine female that often 
extends her authority in the realm of the underworld and the dead84. Gorgon(s) of

N. Loraux 1995: 30-1 discussed the twofold personality of Artemis: “motherhood is regarded as 
the feminine war which is waged under the redoubtable protection of Artemis, whose rejection of 
marriage readily associates her with the universe of warfare, in which she sometimes appears next 
to Ares. However, Artemis is also the Lokhia, the midwife...Her protection is of fearsome nature 
where giving birth is less glory than defilement”; cf. Callimachus in his hymn to Diana mentioned 
that in the cities of the wicked men, women die in childbirth as if struck by a sudden blow. Artemis 
brings death to women in 11.21.483, Od.20.61-5.
hj E.g. Iphigeneia in Aesch.Ag.184f. Also cf. Hdt.1.65 and Eur.lph.Taur. for the cult of Artemis 
Tauropolos; see, H. King op.cit.n49: 109-27. For Iphigeneia as a double of Artemis see D. Lyons 
op.dt.n7: 141-149, esp.144: “...Iphigeneia’s new life (after her miraculous saviour) includes, in 
different versions, priesthood, death, burial in Artemis’ sanctuary, posthumous marriage, 
apotheosis, the assumption of Artemis’ role in childbirth and some connection with the Underworld”. 
Also see H. Lloyd-Jones 1983: 87-102 and J. Larson op.cit.n18: 101-9.
/() L.R. Farnell 1896: 2.506. Paus.2.22.7 mentioned that Helen dedicated a temple to Eileithyia,
beyond or next to which there was according to him a temple of Hecate. Also see Callim.fr.461
(Pfeiffer). Callimachus narrated the story of the Ephesian woman who was transformed into a dog
because she refused hospitality to Artemis. However, later the goddess took pity of her and, placing
adornment around her neck called her Hecate. Notice that the dog was sacred to Hecate
[Eur.fr.968 (Nauck) and Paus.3.14.9], For ‘Artemis Hecate’ in the precinct of Hecate see
Aesch.Suppl.676; Eur.Phoen.109; IG i2 310.192-4; LSCG 18 B II.
80 ' 'Some scholars interpreted Iphigeneia as the personification of Artemis’ cruel side. Dissenting 
from this view were A. Brelich 1969: 275 and P.H.J. Lloyd-Jones op.cit.n78: 96. For Hecate as a 
kourotrophic deity see Hes.Theog.41 Iff. and D. Lyons op.cit.n7: 152: “...whether she becomes 
Einodeia or Hecate or Orsilochia, Iphigeneia becomes an aspect of Artemis”.
01 Paus.1.43.1 = Hes.fr.23b M-W: “oi8a Se ' HaioSov 7toifjaavxa ev KCCTakoycp yuvaucuv ' Î iysveiav ouk ct;io0a- 
vetv, yv“ HTi 8e ’ Ap-remSoi; 'Ekottiv rival”. The main version of the tale came from Proclus’ summary of the 
Cypria of Stasinos: 104.14f (Allen). Artemis was also known as Einodeia and for Hecate’s 
connection with Einodeia see T. Kraus 1960: 78-83 and 87. For Hecate as a goddess of transitions 
see S.l. Johnston 1990: ch2; Hecate was regarded as the “key-holder priestess” that was present in 
birth as well as in death. She was the goddess that was assigned to lead Persephone’s way from 
the Underworld back to Heaven. See C.M. Edwards 1986: 307-18.
82 For the interpretation of Hecate as the feminine equivalent of Apollo’s epithet Hecatos see G. 
Nagy, op.cit.n1: 76. Also notice that Nagy remarked that both Hecate (as negative aspect of the 
divine) and Hesiod’s prodigal brother are named Perses (h.Apoll.1 and Theog.409). On Hecate’s 
portrayal in the Theogony see D. Boedeker 1983: 79-93 and J.S. Clay 1984: 27-38.

For cult associations of Artemis with the Near East: Hdt.1.105; Paus.1.14.7; K. Dowden 
op.cit.n16: 196. For Artemis’ association with the eastern Aphrodite see M.P. Nilsson 21950: 432- 
50; also M.A. Dandamaev and V.G. Luconin 21994: 269-70, 328, 357: Anahita, an ancient Iranian 
goddess whose cult was reinforced by Artaxerxes II had been identified with Artemis. C. Penglase 
op.cit.n55: 74, 128 and 242: although the mythology of Artemis has strong Mesopotamian parallels, 
one cannot argue for the Mesopotamian origins of the goddess. For the Spartan Orthia of Anatolian 
origins see G. Thomson 1978: 271 ff. (Notice that Hecate was also believed to have eastern origins; 
S.L Johnston op.cit.n81: 162-70 on Hecate in the Chaldean Oracles and W. Berg 1974: 128-40); cf. 
ns49 and 126.
84 E. Neumann op.cit.n55: 80ff.; cf. Horn.II.9.158, where Agamemnon suggested that Achilles’ 
failure to be moved by the offer of gifts could possibly make him hated in the way Hades was hated

33



the pre-Hellenic age was also regarded as a nature goddess who belonged to the 
darker sphere of natural powers. Her traditional depiction with a belt of boar teeth 
around her waist* 85 recalls Atalanta’s prize in the Calydonian Hunt86. Gorgon’s 
association with Artemis is confirmed by the latter’s magnificent temple at Kerkyra 
built a few years after 600 BC87. The temple is wholly built of stone and its 

pediments show the formidable Gorgon, flanked by her children Pegasus and 
Chrysaor as well as by a pair of vast lion-panthers88. Atalanta’s relation with the 
traits of these goddesses of the destructive nature is underlined in the cruelty she 
showed towards her unsuccessful suitors89. Similar tales are associated with 
initiation rites in honour of Artemis and with the myths in which these rites are 
reflected90. Hyginus, a writer of the 2nd century AD writes91:

“Ut ille inermis fugeret, haec cum telo insequeretur; quern intra 
Finem termini consecuta fuisset, interficeret, cuius caput in stadio 
Figeret. Plerosque cum superasset et occidisset, novissime ab

for being ameih'chos, ‘implacable’, an epithet discussed in relation to Artemis. Notice that “iiei/a-yua” 
in the plural signifies propitiation offered to the dead (cf. nn15 and 18).
85 Fles.Th.270; cf. The Hesiodic Shield where upon contrasted scenes of peace and war were 
hammered. There the demons of death (Fear 146, Gorgon 235, Fates 160 and 249, Snakes 164) 
were imagined as having horrible teeth which they would often gnash inspiring fear to their mortal 
victims. The Gorgons were three monstrous sisters, the children of Phorcys and Ceto, and the most 
terrible of them was the Medusa. They were ugly (In the Hellenistic years Medusa is depicted in art 
as beautiful; Verr.4.124. When Perseus beheaded the monster a lot of blood ran and it is said that 
Asclepius used the blood of one of her veins to revive people and of another to harm them 
(Apoll.3.10.3). A hope of regeneration lies in this tradition and even at the moment of her death 
Gorgo-Medusa gave birth to Pegasus and Chrysaor. The beheading of Medusa is parallel to 
Daphnis’ version by Sositheus discussed in ch2).
86 W. Burkert op.cit.n30: 151: “As part of their initiation over which Artemis precedes girls may ‘wear 
grotesque masks such as those discovered in the Ortheia sanctuary at Sparta. The girls, like their 
goddess, may assume the aspect of a Gorgon: in this way their exceptional status in the wild is 
played out even more drastically”. For Potnia Theron as Gorgon see GGR PI.30.2; also B. Goldman 
1961-3: 1-22 on the eastern origins of the Gorgon belief.
87 J.D.P. Bolton 1962: 6 commented on the image of a winged Artemis, lions, boars and other 
creatures that were represented on a silver mirror of the second quarter of the 6th cBC; Ibid. 89: 
winged Artemis was found in Greek Art as potnia theron long before the date of the mirror. See 
M.P. Nilsson 1956: 19, 28. Also M.S. Thompson 1909: 286ff.
88 J.N. Coldstream in Easterling and Muir op.cit.n74: 73-4. For the birth of Pegasus and Chrysaor 
from the head of the dying Gorgo see Hes.Theog.280; Paus.2.21.5.
89 For the ritual meaning of the decapitation of the suitors and the similar sacrifices to the 
Underworld deities see K. Dowden op.cit.n16: 159. The Danaids slaughtered their spouses on the 
wedding night and Hippodameia’s suitors were also savagely beheaded. Generally, beheading is 
the way they sacrificed to chthonic deities.
90 Apollod.2.1.5 and Paus.2.21.1 and 19.6 reported that the Danaids cut off the heads of their 
suitors in the manner of Atalanta according to Hyginus. Hypermestra was the only Danaid who did 
not kill her husband (either because he had left her a virgin or because she loved him). Danaos had 
her imprisoned for this and he later persecuted her. However, she won and dedicated for her 
saviour the temple of Artemis Peitho as well as a xoanon of Aphrodite Nikephoros in the temple of 
Apollo Lyceios; K. Dowden op.cit.n16: 155-6.
" Hyg.Fab.98; cf. Amm.Marcel.22.8.34 (Rolfe 1956) recording human sacrifices that Iphigeneia 
offered in honour of Artemis after her transportation in the Tauric peninsula: “Deos enim hostibus litantes

34



Hippomene Megarei et Meropes filio victa est”.

Callimachus also describes the heroine as living in a cave located on a 
mountaintop92. Caves are places where it is usual to find initiatory cult such as the 
caves at Brauron, Eleusis and the cave of Cheiron93. It is plausible then that the 
myth of Atalanta belongs to one of these wilderness rites, since time spent in a 
cave represents the wild counterpart of the civilised precinct and it is therefore the 
perfect location for a transition ceremony. Both at Brauron and Eleusis, girls would 
go through rites of passage in order to make the transition from maidenhood to 
adulthood similarly to Atalanta whose story is sealed with the heroine’s marriage to 

her successful suitor. As mentioned, these rites would take place in sanctuaries 
located outside the borders of the city, where the girls could prepare themselves 
for their complete incorporation to the civic corpus. In addition, the mountain poses 
as the original place of worshipping the primal fertility deities as it combines the 
symbols of earth, cave, bulk and height94. The mountain was the immobile, 
sedentary symbol that visibly rules over the land95. Aelian who also treats the 
Arcadian version of the story gives an extensive description of the cave in which 
Atalanta lived96:

“Ti yap f|pag Arnei Kai avTpov ’ ATaAdvxri? aKoOoai, cog to xf|g KaA-mi/oug to 

ev ' Oprjpcp; Kai rjv ev KoiAr| tt) papayyi onrjAcaov peya Kai fSocBij navo, kcctcc 

rcpooamov 5e PaOci Kpripvo) cb%dpcoro. kittoi 5e ccuto nepieipKov, Kai

humanis et immolantes advenas Dianae, quae apud eos dicitur Orsiloche, caesorum capita fani parietibus praefigebant,
velut fortium perpetua monumenta facinorum”.
92 Notice that the Proitids who were cured by Artemis (Eur.Bacch.11.95-105) had reportedly spent 
thirteen months roaming in the wilderness, like many devotees of Artemis and like Atalanta herself. 
Bacchylides related his myth with two different rituals, one at Tiryns (of Hera, characteristically of 
the Argolid), the other at Lousoi (of Artemis, characteristically of Arcadia). Bacchylides also 
mentioned that before their release at Lousoi the Proitids were in a cave in the Aroanian Mountains. 
K. Dowden op.dt.n16: 91-4 (cf. n128). Also see R. Seaford 1988: 118-36.
93 For the caves at Brauron see J. Larson op.cit.n18: 170n71; for conjugal episodes in caves see 
ibid. 186n77. For the mother and son motif in a cave which has its origin in the cult of the divine 
female see 90-1. Finally for nymph cults in caves see 19 and 126. Also see W. Burkert op.cit.n30: 
24-6.
94 According to both Greek and Near Eastern mythology the Goddess Earth gave birth to the 
mountains. M. West 1990: 289. Notice that J. Fonterose 1959: 47esp.n5 identified Melaina with 
Gaia who according to mythology hid her son, Cronus, from his father. However, Melainis was a 
cult adjective attributed to Aphrodite; Paus.2.2.4; 8.6.5; 9.27.5.
95 For the identification of the mountain with the Underworld in Near Eastern stories see C. 
Penglase op.cit.n55; 25, 36, 40 and 89; the author associated the Damu myths with the Hymn to 
Apollo, where the birth of the god was described. He interpreted the myth of Apollo as one of the 
goddess-and-consort strand in which the god normally suffered death and resurrection. The region 
of the netherworld from which the god rose was symbolised by the mountain. Also T. Jacobsen 
1975: 86; W.L. Moran 1970: 102-3.
96 Cf. Paus.8.35.8, where he described the tomb of Callisto as a high mount of earth, with many 
trees of varieties that would bear no fruit and many cultivated ones. At the top of the mount there
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¿v£7xA.skovxo oi kixxoi (ia/axKG)c <xoiq> 8ev5pou; Kai 8i' auxcov aveip7tov.KpoKoi xe qaav 7tep\ xov xorcov ev ga^aKfj p-oopevoi kou PaBeia xrj n o a ..." .

Artemis is at home in the mountains* 93 * * * 97, while Aelian compares Atalanta with 
Calypso, a nymph whose name means ‘she who conceals’98. The cult of the divine 
female as the one who conceals life in her body both as a woman and as earth 
creates an analogue with the nymph who promised immortality to Odysseus99. In 
addition, Calypso as a nymph should be regarded as a representation of the forces 
of the natural world on which Artemis prevails100.

Aelian seems to follow the version of Apollodorus because he also refers to 
the exposure of the heroine as a baby101 and her suckling by a bear102. In addition, 
he makes it very clear that the heroine was looking for peace at the highest peak of 
the mountain where many primitive altars dedicated to fertility goddesses have 
been found103.

was a shrine of Artemis Calliste. For the identification of Artemis with Callisto see K. Dowden 
op.citn16: 184.
93 J.-P. Vernant 21985: 30 also cited by J. Redfield op.cit.n16: 129n13; the goddess was at home in
the mountains and marshes like Dionysus with whom she often shared her cult; e.g. to Artemis
Limnatis corresponded Dionysus Limnaios. Although Artemis was associated with initiation,
Dionysus was rather not. Artemis was connected with animals, while Dionysus appeared to have
been an animal.
98 Calypso offered immortality to Odysseus as often eastern deities do: M.S. Cyrino op.cit.n10: 21- 
2; P. Vidal-Naquet 1981: 88-9. For Calypso as a hypostasis of Aphrodite herself, in her aspect as 
Melainis, ‘the black one’ see G. Nagy op.cit.n48: 242n68 quoting FI. Giintert 1909: 189. For 
Calypso’s name L. Slatkin 1991: 43; generally see G. Crane 1988.
99 About the comparison of goddess and Earth see C. Penglase op.cit.n55: 80-4; for Gaia and 
Demeter see Eur.Bacch.274. Socrates (PI.Cra.406B) derived the name of the virgin goddess 
Artemis from “apoxov pureiv”, she who hates ploughing (i.e., sexual intercourse). According to Plato, 
woman imitates the Earth and at all events the comparison of motherhood with the ploughed soil 
was very ancient and widespread; for marital sex likened to ploughing see Soph.Oed.Tyr.270-1, 
1211-12, 1257, 1485, 1497-8; Eur.Troad.135, Ph.18. In Aesch.Niob.frs.99.5-9, Europe described 
Zeus’ extramarital ‘ploughing’ that led to their joint ownership of children. Also P. DuBois 1988: 72- 
3. For the marriage formula of ‘sowing legitimate children’ see J.C. Kamerbeek 1978 on Ant.569; IG 
14.1615; and Men.Dysk.842-3, Mis.444-6, Pk. 1013-4, Sam.726-7, fr.682 (Korte and Thierfelde 
1959); Fab.lncert.29-30 and fr.dubious 4-5 (Sandbach 1972).
109 Already In 11.21,470f. Artemis was known as the daughter of Zeus, lady of wild things; for Artemis 
as leader of the Nymphs see K. Dowden op.cit.n16: 102; J. Larson op.cit.n18: 33. Also see 
Soph.Tr.214-5 where the chorus called on the unmarried girls to sing in praise of Artemis quoted 
above n47; J.-P. Vernant op.cit.n40: “in the case of Artemis the wilderness is symbolised by the 
nature of the goddess and by the location of her sanctuary”.

“Aoyo<; outoi; ’ ApraSiKoc; unEp xfjq ' Iaaicovot; ' AxaA4vrr|<;. xauxriv 6 jcaxf|p yevop£vr|v e!;e0TiKEV ê eye yap ou 0uya- 
TEpcov akX1 appEvcov SsiaOai. 6 5e EK0eivai Aapiiiv ook ootekteivev, eAOuv 8e ehi to napOsviov opo<; eGtike Tcryyfj«; 7tAr|CTiov
Kai i)v EvxauOa(ijtavTpoq 7tetpa Kai ETOKEito <juvripE(|)f)(; 8pt)|ic3v”. Aelian 13.1; notice that Aelian names Mount
Parthenion where Propertius also located the heroine’s adventure.
102.............

“Kai too |jev PpEijioix; Kaxei|/rjc()i(TTO 9avaxo<;, oo ppv otto xfji; Toxrp; Jipoo8o9r|- oAiyco yap oaxepov 0716 KovriyExuiv oc<j)r|pTi— 
pEVT) xa Eavxfji; pp£(|rr| apKxoi; f|Ke, OTjipiyiovxmv aoxfj xuv pai^aiv Kai papavopEViov vnb too yaLaKxoq. elxa Kaxa xiva 0eiav 
7rop7tf)V TjaOeiaa xip Ppecpei E0fjA.aaEV aoxo, Kai apa to Bripiov EKOTxjna0r| xfji;  o8ovt|(; Kai (opE^E xpo^pv xco ppecpEi. Kai oov 
Kai aoOn; E7iavxAou0a too yalaKToi; Kai Eixoxexeoovaa £7xei tuv Eavxrji; prjxT|p ook EpEiVE.XTji; ppSEV oi 7tpocrr|KooaTii; xpo-
<j)6p¿yivexo”. Aelian 13.1.
03 In Eur.FHipp. 141-69 the chorus were trying to speculate which of the gods had afflicted Phaedra: 

they mentioned that it must have been Pan or Hecate, the Corybantes or the Mountain Mother, or
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“xai3xr|v oi Kwqyéxai 7tap£c|>iiXaxxov oi Kai èi; àpxrjç ÈmPoiAeilaavxeç xô Bipiq) éç xà ëicyova aù- xrjç, Kai aùxà em axa xôv Spcogevcov KaxaoK£i|/à|i£voi, àneWIoiJCTriç Kaxà auvriBeiav Kaxà xe àypav K a i  vogqv xrjç àpKxou, xqv ’ AxaXàvxqv ù<|)£ÎÀ,ovxo, KaXoupévriv xoûxo ouSenco- aûxoi yàp sBevxo cxùxf) xô ôvoga. Kai éxpépexo un '  aùxoîç [év] ôpeiw xrj xpoqfj. Kaxà giKpôv §è aùxr) xà xoû oôgaxoç |i£xà xfjç qXiKÎaç àvéxpEXE Kai fjpa 7iap0£viaç Kai xàç xôv àvSpôv ôpiXiaç ëqeuyE Kai épqgiav ètioBei, KaxaXa(3oûaa xôv ôpôv xôv ’ ApmSiKÔv xô ù\|rr|X6xaxov, ëvBa rjv Kai aùXcôv Kaxàppuxoç Kai pEyàXai ôpûç, exi 5è Kai nEÙKai Kai (3a0£Îa r] èk xouxcov aiaà”.
The Greeks used to worship the fertility goddess as “Meter” or “Meter oreie”, which 
means mother of the Mountain104, or according to the name of the particular 
mountain105. Pindar composed for the Meter cult in Thebes and according to 
legend, introduced the cult locally himself106. Generally, the Greek fertility goddess 
is identified with Aphrodite whose affiliation with Near Eastern deities has been 
long ago argued107. Often Aphrodite is equated with the Phrygian Cybele,108 a 
goddess often addressed in cult as “matar”, mother109. Aelian’s reference to the 
music of pipes which filled the scenery of the wilderness where Atalanta used to

Dictynna; all were possible because the queen’s strange behaviour seems associated with the 
wilds. Archaeological evidence confirmed the preference of the primordial goddesses for hilltop 
altars: a Cretan seal shows the goddess standing on a mountain while a youth worships her; see 
M.P. Nilsson, GGR i2 (Tafel 18, nr.1). Also W. Burkert: op.dt.n30: 26-8. In Hes.Th.129 the Earth 
brought forth the mountains which were described as haunts of the gods e.g. Eur.Bacch.951 (the 
nymphs), Hel.1301ff. (Rhea who was curiously identified with Demeter); also cf. Aphrodite and 
Anchises mating on a mountain peak (Horn.h.Ven.61-90 Aphrodite travels to Mt. Ida; 155-84 
Anchises invites the goddess to his bed). Paris’ judgement is also placed on Mount Ida (II.24.27-30; 
Eur.Troad.357-59, 676-78; Andr.274-92).
104 The divine Mother was not surrounded with any mythology of her own. The Greeks transferred 
the myth of Demeter onto her (cf.Eur.Troad.1323-7 Demeter made her way to Mt. Ida rather than to 
Eleusis as in the Hymn to Demeter, and there she cast her blight on the earth). When Demeter 
became the Mother of Zeus as well, then the siring of Persephone was transformed into an act of 
incest. See Melanipp.PMG764; Eur.Hel.1301-68; also W. Burkert op.cit.n30: 178 and J. Chadwick 
1976: 95.
105 For instance, ‘Meter Dindymene’, ‘Meter Sipylene’, ‘Meter Idaia’ etc. See W. Burkert ibid.: 
Hdt.4.76 gave evidence about the festival of the Mother in Kyzikos from where the cult spread. 
There have been found many votive reliefs showing the goddess frontally enthroned in a naiskos. 
See M.J. Rein 1996: 223-39. Votive niches containing images of a similar type were also carved in 
rock faces. The cult was mainly private and was sustained and carried abroad by itinerant 
mendicant priests, metagyrtai, who were themselves also called kybeboi.
106 Aristomach.FgrHist.383F13; Pind.frs.80, 95; Dith.2; Pyth.3.77f. The divine Mother was 
celebrated as mother of all gods and all men, and doubtless mother of the animals and of all life as 
well; Generally, the Mother does not fit easily into the genealogical system of Greek mythology. 
Homer and Hesiod name Rheie as the mother of certain gods. However, see N. Robertson 1996: 
241 argued: “that the Mother was always a principal deity in Greek cities, and had a function as 
practical and important as the other principal deities”.
07 Notice that in contrast to the Greek Aphrodite the Roman Venus was a domesticated goddess of 

love propagating socially acceptable (marital) desires; see E. D’Ambra 1996: 219-232.
108 For Aphrodite as identified with Cybele see Charon FGrHist.262F5. For Aphrodite and Astarte 
see Hdt.1.105; Paus.1.14.7. Also W. Burkert op.cit.n30: 152-6.
109 W. Burkert 1979: 103-4, esp.n5 for Cybele standing between lions. Cybele was often referred to 
as ‘Mother’ according to the inscriptions. Another image of the goddess, enthroned, attended by
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wander, enhances the allusion to the orgiastic cult traditionally associated with the 
divine Mother110. In the Homeric Hymn to the Mother of the Gods we read: “she is 

well-pleased with the sound of rattles and of timbrels with the voice of pipes and the outcry of 

wolves and bright-eyed lions”111. Lions, another important symbol of the fertility goddess, 
as the Mistress of wild animals, are often employed in the myth of Atalanta112. 
Meter was often celebrated with wild rousing music which could lead even to 
ecstasy and therefore her power extended over the Corybantic society of men113. 
Her advent is accompanied by the shrill sound of the pipes, the dull thudding of 
drums and the ringing of small brass cymbals. In mythical imagination the wild 
beasts of prey, leopards and lions especially, join in her procession114. The

two male musicians comes from a doorway in Bogazköy. Also see F. Naumann-Steckner 1996: 
167-92.
110 J. Travlos 1971: 352-6; Towards the end of the 5th cBC, a statue by Agorakritos showing Meter 
with tympanum and lion was set up in the old Bouleuterion in the Agora in Athens.
111 E. Neumann op.cit.n55 argued that the worship of the divine mother often included orgiastic 
dance; cf. P. Pachis 1996: 193-222 who commented on resistance that the cult of the goddess 
faced due to its orgiastic character. The archaic goddess of Boeotia stood in the centre of the ring 
of dancing women. And on the headdress of the Cyprian goddess, adorned with heads of Hathor 
and floral rosettes, fauns and women were engaged in an orgiastic round dance. Notice that 
Artemis was quite popular in the periphery of Boeotia since the Mycenaean times. The cult of 
Artemis at Amarynthus in Euboea/Boeotia was observed during the Mycenaean Bronze Age while 
in the classical times Amarynthus had a famous temple of Artemis (also see n44). See N. Chadwick 
op.cit.n104: 99.
112 Artemis is a lion to women in 11.21.470-83 (cf.n77). There was a statue from Crete where the 
goddess stood on a mountain and two lions accompanied her. E. Neumann op.cit.n55: 273-6; a 
similar type of goddess appeared in Phrygia with Attis between two lions. She was worshipped in 
Lydia, Lycia, Thrace, Syria, Phoinicia. At a later period she stood on a lion in Sparta; held lions in 
the character of Capuan winged Artemis; strangled them as Gorgon, as Cybele (Diana of Ephesus 
had castrated priests just like Cybele). And thousand of year later as Fortuna she sat in a chariot 
drawn by lions. For the Mesopotamian Inanna and lions see G. Färber-Flügge 1973: 97ff. (also see 
nn49, 83 and 126).
113 For Aphrodite and orgiastic cult see Horn.h.Ven.68-74: “”i8riv 5' travev KoXvmSaKa, i^repa öripcov, pfj 5' 
i0ü<; axaöpoio 8i' oüpeoc;- oi 8e psx' auxfiv /aaivovxsi; nokioi xe Xükoi xaP0ITOi te Xeovxei; /apKxoi 7tap8<x?aE<; xe 0oa\ xcpo-
kä8(ov <xKöpr|xoi /rjiaav- r| 8' öpocoaa p£xä (])p£ai xspnEXO 9upc>v /Kai xoi<; ev oxfj0Ecicn ßäV üpspov, o i 8' äpa  nctvxEi; /aovSoo
Koipfjaavxo Kaxägkiöevxo«;Evaukow;”. In line 68 Aphrodite is referred to as “pfjxEpaöripüv”. However, in the 
Orph.h.54.13 Aphrodite was addressed as goddess of marriage, a notion attested by Diomedes in 
II.5.429 who stated that Aphrodite’s purview was the “desirable works of marriage”; cf. 
Pind.Pyth.9.13; II.22.470; according to Sapph.fr.112C Andromache’s bridal veil was a present from 
Aphrodite herself.
Also see N. Van Der Ben 1986: 8; cf. Circe in Od.10.210-20 where the famous witch of antiquity 

was depicted similarly to Aphrodite as taming wild animals; C. Segal 1968a: 419-42.
114 Since Pindar’s time at least, the retinue of Mother Cybele was seen as one with the Dionysian 
throng. The abandonment of ordered existence, the procession to the mountain, and the ecstatic 
dancing go to establish the identity; W. Burkert op.cit.n30: 178-9. The association of Artemis with 
the precinct of the fertility goddess was also underlined by the cult of the Thracian goddess Bendis 
who was officially introduced in Athens during the Peloponnesian War in fulfilment of a vow. She 
was portrayed as a kind of Artemis, with hunting boots, torch and pointed Thracian cap.
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confirmation that the virginal Artemis is associated with this sphere of orgiastic 
dance comes from the Homeric Hymn to Aphrodite115:“kou yap xrj &8e xo^a teat, oupeci 0f|pa<; evaipeiv,(t>6p)ixtyyeq xe %opoi xe Siandpaioi x' 6A,oVoyai 

a X a z a  xe OKioevxa Simiwv xe nxo'kiq av5pwv”116.
The reception of myth in Latin literature: Ovid

Ovid, who treated the myth of Atalanta twice in the Metamorphoses, seems to 

have been aware of the possible associations of the myth with the precinct of 
Artemis and the fertility sphere in which she preceded. It is interesting to notice 
that the poet treated the Boeotian version of the story in association with Venus 
and Adonis117. Venus fell in love with Adonis, the child who was enclosed in the 
tree-trunk, when she was wounded by accident with one of her son’s arrows. Ovid 
(Met. 10.534-41) clearly parallels Venus (Aphrodite) with Diana (Artemis) because 
he wrote118 *:

119“Hunc tenet, huic comes est , adsuetam semper in umbra
indulgere sibi formamque augere colendo,
per iuga, per silvas dumosaque saxa vagatur
fine genus vestem ritu succinta Dianae
hortaturque canes tutaeque animalia praedae
aut pronos lepores aut celsum in cornua cervum

aut agitat dammas: a fortibus abstinet apris
raptores lupos armatosque unguibus ursos
vitat et armenti saturatos caede leones”.

115 Horn.h.Ven. 18-20. Notice that the description of Artemis was included in the Homeric Hymn to 
Aphrodite which could imply that the association of the two goddesses had already been made in 
antiquity.
116 Cf. P.H.J. Lloyd-Jones op.cit.n78: 91: “as in myth Artemis has her entourage of Nymphs...so in 
cult she is honoured by young girls” who would dance around the cult image of the goddess.

In the exempla of Ovid.Herold.4.93-100 Phaedra cited the love affairs of Cephalus, Adonis and 
Meleager in her attempt to woo Hippolytus. However, they all ended in disaster. For the parallelism 
of the Venus-Adonis myth with the Near Eastern goddess and consort strand see C. Penglase
op.cit.n55: 178-9.118Venus once disguised as a huntress and wore Diana’s high boots: Servius A.1.337; W. Clausen 
1994: 225. As far as the names of the goddesses are concerned the pattern followed is to refer to 
them with their Greek names when an author writes in Greek and to use their Latin names when the 
author writes in Latin. However, because the comparison attempted here involves both Greek and 
Latin poets both names are indicated.

See Ovid Met. 10.553-9: “sed labor insolitus ¡am me lassavit, et, ecce,/ opportuna sua blandltur populus umbra/ 
datque torum caespes: libet hac requiescere tecum;/ et requievit humo pressitque et gramen et ipsum/ inque sinu iuvenis 
posita cervice recllnis/ sic ait ac mediis interserit oscula verbis”. Also cf. ch3 where the beauty of Adonis and of 
the king in the Song of Solomon are discussed as rendered in similar terms.
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This hunting image seems to suit not only Diana (Artemis) but also Atalanta who 
according to the Arcadian version of the story was the only woman to participate in 
the Calydonian hunt120. However, although Ovid employs a direct likening of Venus 
(Aphrodite) to Diana (Artemis), he is careful to distinguish the influence areas of 
Venus and Diana by adding that Venus would hunt safely and she would keep 
away from wild animals such as ‘sturdy wild boars, thieving wolves, bears armed 
with claws or lionb [my emphasis], Venus appears to hate all wild animals because 
of Atalanta, who thus, seems to be more attached to Diana121.

“Forsitan audieris aliquam certamine cursus 
veloces superasse viros: non tabula rumor 
¡lie fuit (superabat enlm), nec dicere posses, 
laude pedum formaene bono praestantior esset.
Sclantl deus huic de coniuge ‘coniuge’ dixit 
‘nil opus est, Atalanta, tibi! Fuge coniugis usum! 
nec tamen effugies teque ipsa viva carebis’. 
territa sorte dei per opacas innuba silvas 
vivit et instantem turbam violenta procorum 
condicione fugat ‘nec sum potienda, nisi’ inquit 
‘victa prius cursu. Pedibus contendite mecum: 
praemia veloci coniux thalamique dabuntur, 
mors pretium tardis. Ea lex certaminis esto!’”.

Ovid’s choice to include the story in the adventures of Venus indicates that he also 
understood it to belong to the tradition of the Divine Mother whom he clearly 
names in association with the punishment of Atalanta and Hippomenes (see 
below, pp. 43). Venus praises Atalanta’s speed but also her beauty underlying the 
resemblance of the heroine with the goddess herself122. Venus later will also say 
describing the figure Of Atalanta: “ut faclem et posito corpus velamine vidit, / quale meum, vel 

quale tuum, si femina fias”123. Already from the first lines of her speech she mentions

120 In Od.6.102-9 Nausica was compared to Artemis: “As Artemis the arrow-showering moves 
across the mountains, over long Taygetos or Erymanthos, delighting in boars and swift running 
hinds, and with her play the nymphs, daughters of a/jg/s-bearing Zeus, who range in the wilds, and 
Leto rejoices in her heart: Artemis holds head and forehead above them all and is easily known, but 
all are beautiful: so excelling her handmaidens shone the unbroken virgin”.
121 Ov.Met.10.560-680; it is not perhaps an exaggeration to say that Ovid presented Atalanta as a 
female counterpart of Hippolytus, trapped between the two goddesses, Artemis and Aphrodite. Also 
see C. Segal 1986a: 165-221 and 1986b: 268-93.

Cf. ch2 where in the Song of Solomon the girl is addressed as “the fairest among the women in 
the city”.
123 Ov.Met.10.578-9. For the similarities in female and male bodies before puberty see K. Dowden 
op.cit.n16: 53-5, 65-7, 102, 176f.; also P. Vidal Naquet 1981: 156-7. Various stories of initiatory 
transvestism assist the argument: Theseus being laughed at because of his girlie features, Achilles
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Apollo’s prophecy that forced Atalanta to avoid getting married124. Thus, Atalanta 
frightened by Apollo’s oracle imposed inhuman terms on her suitors125.

Ovid presented Atalanta under a different light compared to the other 
versions of the story. She is no longer the independent spirit who prefers the 
wilderness to matrimony. Here, Atalanta totally willing to obey to the gods is 
presented as a tender woman who anticipates becoming a bride126. As the rest of 
the narration shows, Ovid casts plenty of light to her female side and his heroine is 
a rosy figure that could ideally play a leading role in a Hellenistic novel127.

“ilia quldem inmitis, sed (tanta potentia formae est) 
venit ad hanc legem temeraria turba procorum.
Sederat Hippomenes cursus spectator iniqui 
et petitur culquam per tanta perlcula conlunx?’ 
dixerat ac nimios iuvenum damnarat amores; 
ut faciem et posito corpus velamine vidlt, 
quale meum, vel quale tuum, si femlna fias, 

obstipuit tollensque manus ‘Ignosclte’, dixit 
'quos modo culpavi! Nondum mihi praemia nota, 
quae peteretis, erant’ laudando conclplt Ignes 
et, ne quls iuvenum currat velocius, optat 
Invidiamque timet, ‘sed cur certaminis huius 
intemptata mihi fortuna relinquitur?’ inquit 
‘audentes deus ipse iuvat’”.

dressed as a girl among the daughters of Lycomedes in Scyros etc. The custom was observed 
since the Minoic times; see D. Leitao 1995: 130-63 and 1999: 247-77.

W.S. Anderson 1972: 10.565-6: “Nil opus est, Atalanta, tibi! Fuge coniugis usum!/ nec tamen effugies teque Ipsa 
viva carebis”. Ovid, who was clearly influenced by the Hellenistic poets, possibly followed Callimachus 
in employing an oracle as the reason of the heroine’s anti-social attitude. The former had narrated 
the story of Acontius and Cydippe in which an oracle enforced the union of the two youths and 
forbade Cydippe’s marriage to another man. Cf. M. Grant op.cit.n54: 392.
125 K. Dowden op.cit.n 16: 23-4; in all the mythic variants of Artemis’ association with a female 
protégé, it was the death of an animal that aroused the goddess’ anger. Usually a prophet or an 
oracle revealed that a daughter should be sacrificed. Fortunately, in the end, an animal was 
substituted for the girl. This is another clue that oracles and prophesies were frequent devices in 
the mythic tradition of Artemis and therefore, Ovid was not unwise in inserting an oracle in the myth 
of Atalanta.
126 Ovid has employed the Euripidian technique of describing in detail the psychological shifts of the 
characters which allowed them more spiritual depth than the conventional treatments of the story.
127 Notice that in the 11.21.470-514 Artemis was not a conspicuous divinity but was rather described 
as an immature, childish almost goddess; M. Grant op.cit.n54: 126 supported that the cult of 
Artemis as mistress of animals was imported to Athens from Crete where the religion of the potnia 
themn often flanked by lions was popular; the goddess appeared as such on an Athenian vase of c. 
800 BC, while her name was found on an inscription from Mycenae, a temple that had plausibly a 
strong association with Cnossus (notice that in both sites lions were very important for the cult of 
the goddess). Based on this evidence Grant explained the rather inglorious role of the goddess in 
the Iliad as well as the perception of the Greeks that Artemis was the goddess of a ‘conquered 
race’, i.e. of women.
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In the above lines (Met. 10.573-586) Ovid introduces Hippomenes to the audience. 
He is depicted as a quite practical young man who sees no point in sacrificing his 
life for a woman. Until the very moment he lays his eyes to Atalanta and falls in 
love with her128. Atalanta later will also say pitying his youth (Met.10.632): “A! miser 

Hippomene, nollem tibi visa fuissem!”129. The motif of falling in love through the eyes of 
the beloved is very old in literature and deeply rooted in Hellenistic and Elegiac 
poetry130. It is famously employed in the first elegy of Propertius who wrote: “Cynthia 

prima suis miserum me cepit oceiiis”. Ovid who seems to follow this tradition does not 
omit to mention that Atalanta was inexperienced in love as Propertius appears in 
his first elegy: “contactum nuiiis ante cupidinibus”131. In addition, Atalanta commenting 
on Hippomenes persistence to compete with her says (Met.10.629-30): “...utinam 

desistere velles!/ Aut, quoniam es demens, utinam velocior esses!”. The perception of love as 
madness is very ancient and, as it will be argued, Ovid seems to follow Propertius 
and his Hellenistic patterns in this detail as well132.

As mentioned, Atalanta is compared to Venus. Furthermore, the beauty of 
Hippomenes is paralleled to that of Adonis who is repeatedly addressed in the text 
as a young boy. Atalanta says (Met. 10.631): “A! quam virgineus puerili in ore est!”133

128 Cf. The second Proem to Daphnis and Chloe: “ndvzwqyap ouSeig "Epuixa EijruTEV fi <(>eui;£xai, pe'xpi oiv KaX- 
Xoi; i] kou 6<|>eaL|ioi plenwcnv. f|piv 8e 6 9eoi; napaoxoi amppovoCai to xd>v aXXwv xpapeiv”; cf. Hom.h.Ven.59 where 
the goddess falls in love with Anchises as soon as she set eyes on him: “xov 8f| taxa  tSoOaa <|>a.oppEi- 
5ric ' AppoSixri /lipacrax', ¿KKayXcot; 8e Kaxa (¡tpsvocc; ipepoi; elLev”.
123 For the motif of the “miser amator” in Latin elegy see P. Fedeli 1980. R. Parker op.cit.n16: 221 
argued that in later antiquity (and probably in earlier times) love was regarded as a condition from 
which the unfortunate suitor might have sought to discard by purification; Tib.1.2.59, 
Nemes.Ecl.4.62-7; cf. Ov.Rem.260. About the ill luck of those who had Iain with the Great goddess 
see the story of Anchises which was modelled on the story of Inanna; C. Penglase op.cit.n16: 170- 
6, 239; N. Van Der Ben op.cit.n112: 20. For Near Eastern Parallels of the story (Ishtar and 
Gilgamesh) seeS.N. Kramer op.cit.n63: 104-6.
130 M.L. West 1966: 409: “Love coming from or through the eyes is a commonplace”. Also M.S. 
Cyrino op.cit.n10: 65. W.S. Barrett 1964: 258 on Eur.Hipp.525-6.
131 This detail also agrees with the possibility that the story of Atalanta may be included in the 
nuptial tradition of Artemis who, as mentioned, was depicted in the Iliad as a young and immature 
goddess (cf.n126).

2 Phaedra was described as literally mad, astounded out of her mind, the word was frequently 
used to describe someone out of control because of fear. She raved in fantasies of hunting and 
horseback riding, all patently sexual. The nurse begged her to stop “hurling words riding on 
madness” and questioned the fantasies she cries out while ‘deranged.’ When Phaedra came back 
to her senses she simply said: “I was mad”: Hipp.38, 141-44, 203-31, 214, 232, 241. However, 
notice that Aphrodite also described her falling for Anchises as madness; Hom.h.Ven.57 where 
desire was said to have completely seized the goddess’ mind and ibid.: 254-5 where the goddess 
confessed that she had been astray from her wits to lay in love with a mortal.

Cf. Ov.Met.10.614-5: “nec forma tangor (poteram tamen hac quoque tangi), sed quod adhuc puer est: non me 
movet ipse, sed aetas”. There were several tales about handsome boys who would be appointed priests 
in a local temple for a period before puberty similar to maiden priestesses of Aphrodite and Artemis: 
Paus.2.33.2, 2.10.4, 7.19.2, 7.26.5, 9.10.4, 7.24.4, 10.34.8, and 8.47.3. See B. Cohen 2000: 98- 
131. Also see Dowden op.cit.n16: 130-1.
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This statement explains why Venus compares Atalanta’s beauty with that of 
Adonis, were he a woman. Hence, it seems the parallelism between the divine 
couple and Atalanta and Hippomenes is substantial134.

Hippomenes prays to Venus for help and she, moved by his passion, grants 
him her divine help. Ovid also mentions the three golden apples, which Venus 
brought for him from a sacred garden located in Cyprus135. However, Ovid is more 
preoccupied with the description of the anxiety felt by the two lovers until the 
victory of Hippomenes that allowed them to marry. Ovid’s treatment of the story 
offers more ground to the assumption that the myth could be possibly understood 
in the context of pubic or pre-nuptial education. Hesiod136, whose Catalogue of 
Women deals with divine erotic adventures, narrated apart from the story of 
Atalanta, the tale of the Proitids in Tiryns (Argos). He mentioned that the seer 
Melampous had to be summoned in order to save the daughters of the king from 
madness in exchange for a share of the Argive kingdom. Their madness, which is 
comparable with the madness of young Hippomenes in Ovid, should be interpreted 
in a nuptial context137. In Bacchylides it is Hera who maddens the Proitids, in 
Hesiod, it is Dionysus, both being important deities in the conjugal and sexual 
precincts respectively. This detail could explain better the disagreement about the 
origin of the apples that Aphrodite gave to Hippomenes, which according to 
Philetas came from Dionysus’ wreath138.

After their union Atalanta and Hippomenes indulged so much into each 
other’s company that they forgot to show any gratitude towards the goddess who 
was accordingly enraged with them139. Venus did not hesitate to punish the 
ungrateful couple (Met.10.686-704)140:

134 Daphnis’ girlish beauty is also praised in the novel of Longus (also see n121).
135 M. Grant op.cit.n54: 393; according to Ov.Met.10.644-5, the apples came from a golden apple- 
tree located in Aphrodite’s temple atTamasus in Cyprus.
136 Hes.fr. 133; also K. Dowden op.cit.n16: 74-105.
137 For madness in association with female puberty and Artemis see Hippocr.Virg.22.526-8 (Kuhn). 
K. Dowden op.cit.n16: 89. Hippomenes passionate character was perhaps anticipated in the 
etymology of his name: Callimachus used the image of a chariot overturned by its horses to signify 
the impact of Eros on the soul. He advised a friend to hold back the ‘maddened horses’ from 
running, (cf. Hipp. 1219-41; Call.lamb.fr.195T).
138 See below (p. 47) for Philetas’ version and it’s possible implications regarding the understanding 
of the myth of Atalanta in antiquity.
1,9 It should also be noticed that Ovid included Atalanta’s story among the myths of lascivious 
women and so, to his account she was also responsible for ingratitude towards Aphrodite. This is a 
new element that has not been clearly stated in any previous source.
140 Vergil included Atalanta among heroines such as Pasiphae, who had experienced an 
exceptional, abnormal passion. See Eclogue 6.60-1 (cited along with the story of the Proitids II.48- 
51) and 8.37-41. In Eclogue 8 Vergil who imitated Theocritus’ 2.82 and 3.42 said that his love was
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“Templa, deum Matri quae quondam clarus Echion 
fecerat ex voto, nemorosis abdita silvis, 
transibant, et iter longum requiescere suasit.
Illic concuitus intempestiva cupido 
Occupat Hippomenen a numine concita nostro.
Luminis exigui fuerat prope templa recessus 
Speluncae similis, nativo pumice tectus,
Religione sacer prisca, quo multa sacerdos 
Lignea contulerat veterum simulacra deorum:
Hunc in it et vetito temerat sacraria probro.

Sacra retorserunt oculos, turritaque Mater141.

An Stygia sontes dubitavit mergeret unda;
Poena levis visa est. ergo modo levia fulvae 
Colla iubae velant, digiti curvantur in ungues,
Ex umeris armi fiunt, in pectora totum 
Pondus abit, summae cauda verruntur harenae.
Iram vultus habet, pro verbis mumura reddunt,
Pro thalamis celebrant silvas aliisque timendi 
Dente premunt domito Cybelei'a frena leones”.

In the lines quoted above, Venus explains to Adonis how the two lovers violated 
the sanctuary of the Mother of the gods because she infused erotic desire to 
Hippomenes142. Ovid has Venus by her divine authority to certify that the story of 
Atalanta and Hippomenes should be associated with the Mother of the Gods whom 
he names Cybele. Actually the two lovers are transformed into the very lions that 
drag her chariot143. Apollodorus who also mentioned the lovers’ transformation into 
lions was probably aware of this connection which he tried to imply in his version. 
Attention should be also drawn to the description of the sacred cave of the Mother 
of the gods which is similar with the description of Atalanta’s cave included in the 

version of Aelian. However, in Greek tradition, it is Artemis whose relation to

an “error”: the word that came to denote mistake initially meant wandering, meander, maze; cf. 
Greek “7iXdvTi". Furthermore, Vergil did not leave any doubt on his meaning by combining “error” with 
“aufero” which means to lead astray, to wander. Vergil’s phrase could be translated as: “by a 
delusion I was led astray”.
141 These lines confirm the religious blending that took place from the Hellenistic period onwards. 
Ovid depicted Cybele with a mural crown, a notorious feature of Isis, the Egyptian fertility goddess, 
whom Herodotus (2.171) identified with Demeter. Isis’ cult in which the ‘sistrum’ prevailed, was 
much related with the orgiastic Mother cult discussed above; S.K. Heyob 1975: 29-34 (esp.nn97- 
101) and passim.
142 See V. Emeljanow 1969: 67-76.

Cf. Hyginus’ shorter version: “Hanc cum in patriam duceret, oblitus beneficio/ Veneris se vicisse, grates ei non 
egit. Irata Venere in monte Par-/ nasso cum sacrificaret lovi Victori, cupiditate incensus cum ea in/ fano concubuit, quos 
luppiter ob id factum in leonem et learn/ Convertit, quibus di concubitum Veneris denegant”.
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female heroines is never fortunate144, and not Aphrodite who is associated with 
lions as potnia therdnu5.

Venus, the Roman equivalent of the Greek Aphrodite, has been long 
identified with Cybele and other variations of the fertility goddess such as Ishtar 
and Inanna146. However, despite this clue, Ovid seems to associate the traits of the 
goddess of procreation with Diana (Artemis) and Atalanta rather than with Venus 
whom he specifically distinguishes as the goddess of soft beauty and tamed 
nature. Atalanta, although compared with Venus at first, seems to join the wild side 
of the divine in the end as one of Cybele’s lions147. In addition, a few lines further 
Ovid presents Venus as establishing for Adonis a cult similar to the annual 
lamentation that Cybele had established for Attis148. Venus’ words are cited below 
(Met. 10.719-728):

“agnovit longe gemitum morientis et albas 
flexit aves illuc, utque aethere vidit ab alto 
exanimem inque suo iactantem sanguine corpus, 
desiluit pariterque sinum pariterque caplllos 
rupit et indignis percussit pectora palmis 
questaque cum fatis, ‘at non tamen omnia vestri 
juris erunt, dixit; luctus monimenta manebunt 
semper, Adoni, mei, repetitaque mortis imago 
annua plangoris peraget simulamina nostri.

D. Lyons op.cit.n7: 98 about Callisto and Comaetho. Also see S.B. Pomeroy 1975: 68-70.
145 However, Aphrodite like Circe of the Odyssey was also the Lady of the Beasts: “they found in a 
dwell the house of Circe, well built with shaped stones and set in a clearing. All round it were 
wolves and lions of the mountains, really men whom she had bewitched by giving them poisonous 
drugs. They did not attack the men, but ramped up fawning on them and wagged their long tails just 
like a lot of dogs playing about their master when he comes out after dinner because they know he 
has always something nice for them in his pocket. So these wolves and lions with their sharp claws 
played about and pawed my men who were frightened out of their wits by the terrible creatures”; 
also N. Marinatos 2000: 30-44 (see n 112).
146 C. Penglase op.dt.n55: 3 (n 1); an example of religious and even cultic influence rather than just 
mythological influence was found in the case of the goddess Aphrodite. The general view of 
classicists is that many aspects of the goddess that the Greeks worshipped in historical times 
appear to have come ultimately from the major Mesopotamian goddess Ishtar. G.S. Kirk 1974: 258. 
W. Burkert op.cit.n30: 152ff. and 1992: 97-9.
147 Hygin.Fab.185 repeated the story (2nd cAD). He said that although the couple deserved to be 
punished they were not denied the privilege to mate. Also Servius ad Aen.397: "... unde irata dea in 
leones eos convertit, et suo currui subiugavit, et praecepit/ ne secum umquam leones coirent. Nam et Plinius in Naturali 
Historia dicit leonem/ cum pardalide [libenter], et pardum cum leaena concumbere”.
148 Adonis was actually killed by a boar, an animal that symbolised the wild side of the goddess. In 
C. Penglase op.cit.n55: 178, Artemis killed Adonis. See ibid.: 32-40 for the ritual search and wailing 
in honour of Damu and for the so-called ‘fertility drama’ in which the story of Adonis and Aphrodite 
should be also understood to belong. Isis also constituted rites for her dead husband and son which 
were widely imitated in the Greco-Roman world: Hdt.2.61; Diod.Sic.1.14. Also S.K. Heyob 
op.cit.n141: 38-44, 53-5.

45



At cruor in florem mutabitur”

Ovid was presumably aware of the similarities between Cybele and Venus 
because the story of Attis, Cybele’s consort is also treated in the Metamorphoses. 
The similarities in the annual lamentation decreed for Attis and Adonis are widely 
accepted by ancient and modern scholars alike150. It could be argued that here 
Ovid tries to present the two sides of the fertility world, the beautified and the wild 
one. An indication for that is Atalanta’s connection with both sides of this world, the 
one represented by Venus (Aphrodite) and the one represented by Diana 
(Artemis)151.

149

The apples of love

Hence, it appears that the myth of Atalanta belongs to the tradition of the fertility 
goddesses whose origins are traced in the cultures of the Near East152. 
Consequently, the role of the apples, which Ovid also mentioned in detail in his 
story, should be interpreted in that light. Apollodorus, cited above153, wrote that 
Atalanta fell in love with Hippomenes as soon as she glanced at the divine apples 
that he threw at her. However, in doing so, Apollodorus in fact quoted Theocritus 

and it is not an exaggeration to assume that Apollodorus had probably a copy of 
Theocritus in front of him when he was writing his rather uncritical summary of the 
myth. Theocritus’ version of the story is very important because it goes back to

149 Aphrodite wept for Adonis in Ovid in similar terms with the girls described in Sappho to mourn 
for the dead Adonis. Sappho in poem (140) was inspired by the death of a lovely youth, Adonis. As 
usual, she and her companions consulted Aphrodite on what they should do: “Kaxevaam, Kueepn', &- 
Ppoi; ” ASwvii;-xi ke/Geipev;/KaxTU7n:eo0E, Kopai, kki KaxEpeiKeoSe Kx'Offlvai;”. The motif of Adonis’ death was also 
found in the poems of Dioscorides A.P.5.53 and 193, which from a point of view continued the 
episode found in Sappho. Here Adonis was described as already dead; women mourned him. 
Aristonoe, in the first epigram, and Cleio, in the second one, were so charming in their sorrow that 
they captured the poet’s heart who wished similar honour at his own death.
1j0 For the eastern parallels to the birth of Adonis see Apollod.3.183-5 and C. Penglase op.cit.n55: 
178-9. For the Phoenician origins of Adonis also see W. Burkert op.cit.n108: 105-11 and op.cit.n30: 
3 and 12; E. Will 1975: 93-105; O. Murray 1980: 85-6.
151 The similarities of Atalanta with deathly female deities such as the Gorgon have been already 
discussed above. It is interesting to notice that Isis was identified with Aphrodite as well as with 
Artemis: S.K. Heyob op.cit.n141: 43, 48-51,66 for Isis and Venus; 67, 70-3 for Isis as Artemis.
152 In addition, as pointed out above, both Aphrodite and Artemis retained some remarkable 
features of their respective or relevant Near Eastern deities. Aphrodite, especially through her 
adventure with Adonis, had been identified with Cybele and Ishtar, while Artemis was associated 
with these goddesses through her kourotrophic qualities, her preference for the wilderness and her 
traditional role as potnia therdn.
153 See p.4. The tale was also treated by Apollonius Rhodius in his erotic epic, the Argonautica. The 
Schol.ap.Ap.Rhod.769-73 (Wendel) argued that Atalanta had participated in the Argonautic 
expedition as the only woman among its crew; cf. Diod.Sic.4.41.2; 4.48.5 who also mentioned
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Hesiod, whom all Hellenistic scholars regarded as their great master. Theocritus 
wrote (ld.3.40-2)* 154:l7utog£vr|q, okoc 8ij xav raxpOevov fjOe/Le yapoa,|i6A' ev ^epow eTTov 8popov avoev- a 8' ’ AxaiLavxa cbq i'8ev, coq egavr|, coq eq Pa0i)V a X a x ' epcoxa”.
Theocritus described the effect of the apples on Atalanta in dramatic terms by 
repeating three times the same syntax, “cbq i'8ev, cog epdv-n, cog eg p«0uv &Xax' epma". He 

chose very strong verbs like “paivogcu” and ‘m dogca”155 which underline the quick 

and radical change in the heroine’s feelings for Hippomenes156. It is accepted that 
in his brief account of the story Theocritus preserved Philetas’ treatment, which 
also goes back to Hesiod157. Philetas who included in his treatment of the myth the 
foot race and the golden apples, clearly stated that it was the view of the apples 
which made Atalanta fall in love158. Since both Philetas and Theocritus followed 
Hesiod, it would not be insubstantial to assume that Hesiod also, regarded the 
apples as responsible for infusing love to the heroine. Philetas’ verses have been 
quoted by a scholiast (II, 120b) of Theocritus who wrote159:“gd/La gev ev koTjioicti Aicoviiooio- x a  epaagra Kai epcoxoq 7ioir|xiKce, Ka0o x a  vn b  ’ A(|>po8iTriq SiSogeva xco ' l7utogev£V gfjiLcc ¿k xoov Aiovuood, xauxa 8e eiq epcoxa
Atalanta’s participation in the Argonautic expedition as well as that she was injured and cured by 
Medea’s magic filters.
154 ^Hyginus also dedicated more lines compared to other writers in describing Atalanta’s reaction at 
the view of the golden apples. She was depicted as being amazed by their glimpse and as staring 
at them with a girlish curiosity: “hie enim a Venere/ mala tria insignis formae acceperat,/ edoctus quis usus Ineis 
esset. Ilia enim/ Dum colllgit et ammiratur aurum, declinavit et Iuveni victoriam/ Tradidit”.
185 For the debate whether Theocritus uses the verb “aM-opai” or “cAaopcu” see the discussion below.

Cf. Alcaios fr.283.3-6: Y  AAivaq ev Gxfj0[e]Giv [¿]nx[6aiCE/ Gopov ' ApTEiaq, Tpota) 5' [u]jc' avSpoiy ¿Kpavetaa 
4[ev]va7tdxa Yi Ttfovxov/eotkto vai”. M.S. Cyrino op.cit.n10: 98; this was the first use of the verb 
“cKpouvw” as denoting erotic madness. The verb was very common in later poetry, especially tragedy, 
where it was employed to portray a severe and powerful feeling of eros that had the capacity to 
control the lover’s mind. Cf. Soph.Tr.1141-2: “Neggoi; mxA.ca Keviaupcx; ê etteioe viv/ xoianSe <|nVrp(m xov oovEKUX|VCXl 7XO0OV” .
157 Notice that in Idyll 3, Theocritus referred to the story of Melampous just after the story of 
Atalanta (v.43). He also mentioned the story of Adonis and Aphrodite thus giving Ovid a model. See 
R. Parker op.cit.n16: 209 who talked about Melampous and other wandering healers of antiquity 
stressing their associations with music and Apollo; Horn.Od.15.245; Hes.fr.261; Apollod.1.9.11. 
They also had Dionysian connections; see Hdt.2.49; Paus.1.43.5; cf. W. Burkert 1983: 190f.
1j8 The Hymn to Aphrodite was probably one of the earliest, if not the earliest, of the Homeric 
Hymns, and its central myth appears to have been of great antiquity, since it was referred to by both 
Homer (11.2.819-21) and Hesiod (Th.1008-10). According to the myth Aphrodite was struck with love 
for Anchises as soon as she saw him. See C. Penglase op.cit.n55: 169. For the early date of the 
myth see E.J. Bickerman 1976: 229; also see T.W. Allen, W.R. Halliday, E.E. Sikes (eds) 1963: 
350-1.
159 There were three groups of commentators on Theocritus: Theon who wrote in the Augustan 
period, Asclepiades of Myrlea who wrote during the 1st cBC and Munatius, Theaetetus and 
Amarantus who wrote around the 2nd cAD. Prose writers such as Lucian, Longus, Alciphron and 
Aristaenetus also took an interest in Theocritus in the 2nd cAD onwards.
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xf]v ' AxaZavxr|v EKivtioev, wq (|)r|mv 6 dnLfjxag-xa oi noxe Kuiipiq ¿Zouaa gf|Za Auovuoot) 5cI)k e v  a7t6 Kpoxacf>a>v”.
Philetas as well as Theocritus exercised great influence on Latin elegiac 

poetry; Propertius in particular, who often mentioned Philetas in his poems, seems 
to have been quite familiar with the work of both poets. As it will be explained 
below, this clue is a strong indication that Propertius, although he did not directly 
refer to the foot race or the golden apples, was familiar with the Boeotian version of 
the story, to which he possibly alluded in his text. Philetas’ suggestion that 
Aphrodite took the apples from Dionysus underlines the association of the myth 
with fertility and the dark powers that normally accompany fertility deities, as 
explained above160. Furthermore, it should be assumed that the Latin poets were 
probably familiar with this natural dimension of the myth which will be emphasised 
in the following pages. Both Philetas and Theocritus already implied that the 
apples had a magical effect on Atalanta and it could be suggested that the magical 
power of love was a commonplace in the Hellenistic poetry, later inherited by the 
Latin elegiac poets. However, it seems that this motif was far from a Hellenistic 
innovation and Aphrodite was frequently described in Homer as exercising her 
magic powers among the other epic gods.

In the story of Atalanta, Aphrodite mediated so that Hippomenes obtained 
the golden apples and generally, during antiquity the goddess has been 

particularly related to magical objects161. Hence, she is depicted in epic as lending 
her magic girdle162 -“Keoxog”- to her sister Hera. The latter pretended that she 
wanted to give it to her parents, Oceanus and Tethys, in order to soften their 
quarrel and to light up the old flame between them163. Hera actually used it to 
seduce her husband, Zeus164:

Hecate for instance was utterly associated with magic; see C.E. Arnold 1989: 24-9 who 
examined Ephesus, the city in which Artemis’ cult was particularly prominent, in New Testament 
times. He connected the cult of the Ephesian Artemis with Hellenistic magic citing PGM 4.2288 to 
show that Artemis-Hecate delivered people from peril involving spirits. However, as remarked 
above Artemis was identified with Hecate since ancient times (see n79). Also notice that Dionysus 
was often worshipped along with Artemis as in Patras; W. Burkert op.cit.n30: 222-225 as well as 
with Demeter, the major fertility goddess in archaic Greece.
161 In the Od.18.192-4 Athena anointed Penelope with Aphrodite’s “balm”, the magic ointment 
bestowing sexual loveliness that “loosened the knees” of the suitors.
162 C. Bonner 1949: 1-6; F.E. Brenk 1977: 17-20; W. Burkert op.cit.n30: 154. M.S. Cyrino op.cit.n10: 
42n28; cf. Od.6.227-37 and 23.153ff. where Athena attributed to Odysseus erotic charm for his 
encounters with Nausica and Penelope respectively.
163 In 11.2.198-217 and 14.215-7 Zeus admitted that he succumbed to the magic of Aphrodite’s 
embroidered girdle: “iiv0a 8£ oi 9eA.KTfjpux navxa tetokto•/ ev0' £Vi |i£V piXo-tri?, ¿v S' fpep0?. ¿v 8' oapvreixy nappaait;,
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“86; vuv poi c|)iA,6xr|xa Kai ipepov, <L xe ou rtavxac;Sapva aBavaxoix; f|8e 0vr|xoi><; avOpamoix;. eipi yap oyopEvri noT.'opdppo'o rceipaxa yair);,’ ilkxcxvov xe, Begov yevEciv, Kai pr|xepa Tr|9uv, oi pe o<|)oim Sopoimv si xpe<|)ov f|S’ axixaZZov,8eJ;dg,£voi ' Peiaq, oxe x£ Kpovov eiipiioTia Zeix; yearn; vep0e KaOeioe Kai axpuyexoio 0akdaoT|c;- xou; sip’ oi|/opEvr|, Kai op’ ccKpixa veiKea kuom- fiSt) yap 8r|p6v xpovov diCVrjXcov a7ie%ovxai Eevfjq Kai piZoxr|xo<;, £7iei xokog ep7i£G£ 0apcp.£i KEivcoy’ ¿718EGGI 7iapai7i£7ii9ouoa C|)iXoV Krjp eiq Euviiv aveaaipi 6pco0f|vai c()iA,dxrixi, ai£.i kg G(f)i xe Kai aiSoir| Ka?i£oi'p^v”.
A cuneiform tablet from Ashur dating to around 1000 BC contains a Neo- 

Assyrian magical spell, which seems to be designed for a situation quite similar to 
that of Oceanus and Tethys* 165. Aphrodite was also narrated as infusing erotic 
desire to Helen for Paris when she became disappointed by her lover’s 
cowardice166. In Hesiod also, Aphrodite is asked to provide Pandora with sexual 
attractiveness167 168:“Kai x<fprv ap<|>ixEai KE^aArj xp"uoEr|v ’ Ac|)po8ixr|v

168Kai tcoOov apyakdov Kai yuipdpoi); pEAxScSvac;-”
r( v ckA,&\|/e voov huk« nep 0poveovxcov”: “...in it is love, yearning, fond discourse, and beguilement”.
4 L. Golden 1989: 5-6. Hera wanted to draw the attention of Zeus from the battlefield of Troy so 

that the Greeks would take priority over the Trojans. Notice that the loosening of hair or girdle 
occurred often in magic and cf. Phaedra’s wish to loosen her hair in Euripides’ play, a movement 
that the Chorus interpreted as a sign of madness or divine affliction. M S. Cyrino op.cit.n10: 13-15 
for the erotic meaning of “Sapd̂ co”, cf. Eros the subduer in Prop.1.1 and Mel.A.P.12.101. See also 
M.S. Cyrino ibid.: 29 for the erotic use of “eayco”; cf. the use of “eÊyco” in the tale of Deianira. P. Pucci 
1987: 191-203 discussed the use of the verb in Homer associating it with beguilement and its 
destructive effects. Also see C. Faraone 1994: 115-36 on the magic potion that Deianira applied to 
adulterous Heracles.
165 It has also been argued that Hera’s tale about the anger of Tethys and Oceanus was itself 
modelled on the Near Eastern myth of Tiamat and Apsu preserved in the Babylonian epic Enuma 
Elish, where the couple appeared as the parents of the gods. See W. Burkert op.cit.n30: 108 and 
132.
166 See 11.3.401-46; the encounter of Paris with Helen that takes place during this episode has been 
paralleled directly with the lovemaking of Hera and Zeus in rhapsody 14, where Hera charmed Zeus 
with Aphrodite’s girdle: M.S. Cyrino op.cit.n10: 9-16.
167 A.S. Brown 1997: 26-47; For Aphrodite as a goddess of sexual reproduction and her Near 
Eastern origins see C. Penglase op.cit.n55: 160-5 and 173. For her role in the creation of Pandora 
see ibid.: 200. Also see C. Leduc 1992: 233-95 which explained the role of Pandora as the first 
bride focusing on the custom of gift offering to the brides during antiquity, a motif also employed in 
Stesichorus’ version of the myth of Atalanta.
168 Hes.Op.65-66 (West).
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The goddess’ commands are carried out by Peitho and the Charites, who 
both as personifications themselves and as qualities of a mistress were often 
praised in Hellenistic epigram and Roman elegy.

As mentioned, the apples in Atalanta’s myth are golden, a quality often 
combined with magic in Greek mythology, as in the tale of Jason’s quest for the 
golden fleece169. It is worth noticing that in myth Medea who is renowned as a 
keen witch, showed memorable cruelty towards her young brother, Apsyrtus, 
whose dismembered limbs she scattered into the sea in order to delay her 
pursuers170. This detail brings to mind the apples, which Hippomenes threw at 
Atalanta in order to delay her. It also matches Atalanta’s remarkable cruelty 
towards her unsuccessful suitors whom she did not hesitate to slaughter. In 
addition, Euripides describes Medea as a woman totally taken by love171, a clue 
that also brings her closer to Atalanta’s depiction in Theocritus. The temperament 
of both heroines was possibly reflected in the character of the dangerous elegiac 
mistress whose rigid love causes serious distress to Propertius and the other Latin 
elegiac poets.

Up to this point it has been argued that magical qualities were often 
attributed to Aphrodite in ancient Greek literature and that often these magical 
objects were golden. Furthermore, it seems that apples, which are usually found in 
poetry as a love token172, were also suitable for magical spells. Hence, apples play 
a significant role in Callimachus’ version of the story of Acontius and Cydippe in 
which remarkably Artemis seems to step in the shoes of Aphrodite. The two young 
people met at a public feast during which Acontius managed to pass an apple to 
Cydippe. He had engraved on it an oath: ‘I pray by Artemis that Acontius shall be 
my husband’. The girl took the apple, and as was the habit of that time, she read it 
aloud173. At the same time she unwillingly took the oath and the goddess demanded 
its fulfilment. So when Cydippe’s parents arranged to have their daughter married to

Cf. the quest for the golden apples of the Hesperides that, according to Vergil, Atalanta lusted 
for. In more recent tales, the story of the magic stand -whether it is mentioned as golden or not- 
seems to reflect the belief about magic objects. The magic stand is able to make true three wishes 
of its holder in the same way in which the apples make true Hippomenes wish to win the race and 
marry Atalanta.
170 Dismemberment recalls fertility rites such as the death of Dionysus at the hands of the Titans.
1/1 Cf. Atalanta’s remark in Ovid that Hippomenes was totally mad. Love was often characterised as 
madness in antiquity and the motif was extensively treated in lyric poetry: M.S. Cyrino op.cit.n10: 
passim.
72 A.R. Littlewood 1967: 48-81. Also E.S. McCartney 1952: 70-81.

A.H. Couat op.cit.n6: 150-4.
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someone else, the girl fell seriously ill and the wedding was postponed. The same 
scenario was repeated three times until her father decided to take advice from the 
oracle of Delphi, which revealed that her husband should be Acontius174.

Apples were used in Greek wedding rituals from the very early years and 
according to Pherecydes, Ge caused apple trees to spring up at the wedding of 
Zeus and Hera as a gift to the new couple 175. Most writers agree that the fruits of 
that tree were golden and that the Hesperides guarded them in a garden placed in 
the West. It is also generally accepted that the apples which Aphrodite gave to 
Hippomenes came from that tree176. Stesichorus again described that quinces and 
flowers were thrown at the wedding chariot of Menelaos and Helen177. Later 
sources such as Strabo and Plutarch cast more light on the actual ceremonies that 
took place in ancient societies and in which apples had a significant role178. Strabo 
wrote that a girl on her wedding day was allowed to eat only apples and camel 
marrow. Plutarch also in his Moralia stated that according to the law about the 
marriage of the Athenian “e7iitAr|poi”, a bride was supposed to eat a quince so that 
her speech to her husband would be sweet from the very start, and then be shut up 
in the bridal chamber with the bridegroom179. The law also defined that the 
husband of an heiress should sleep with her thrice a month as a mark of affection 
to a chaste wife even if they do not have any children. Thus, the law would in a 
way encourage sexual intimacy between the couple180. It becomes obvious that 
the consumption of apples was a customary prerequisite for Greek weddings and

1/4 Hence, Ovid had at least one model of an erotic story where an oracle played a significant role. 
For the importance of oracles in association with marriage in the Trachiniai; see C. Segal 1992: 63- 
92. The play has offered interesting parallels throughout this chapter.
1/5 Frg.Hist3F17; also Dumuzi and Inanna were described as copulating in the apple garden; C. 
Penglase op.cit.n55: 31. Also see M.J. Edwards 1992: 181-203 on the role of apples in the bridal 
imagery in Sappho and Catullus.
176 It is perhaps not accidental that Atlas, who was mentioned as the father of the Hesperides, 
derived his name from the same root as Atalanta, namely from the verb “tTumo”, which means to 
endure or to dare. (Notice that “axaXavxoq-ov” means equal in weight, equivalent or equal to). For 
Atalantos as in the likeness of the gods see Hes.Theog.91 and 11.9.155, 12.312.

1 87PMG:“;toXA.a piv Kt)8(ovia paXa noxeppiTixo'OV roxi. 8i<J>pov avatcxi,/ noXkcc 8e pupaiva <|>u>.A.a/ kol'i poSivoui; oxe- 
diavotu; icov xe KopcoviSat; oiAa<;”.
178 Strabo 15.3.17; Plut.Mor.138d and 279f.
179 R. Rehm op.dt.n47: 17; Bride and groom were seated near the hearth where dried fruit, nuts, 
sweetmeats and/ or seeds were poured over their heads in the “Kaxaxwpaxcx”, a rite to guarantee the 
future prosperity and fertility of the union, performed not long after the couple withdrew to bed. See 
PI.Tht.160e; also N. Richardson 1974: 231-2 and J.P. Gould 1980: 38-59. For this custom in Pindar 
see A. Carson 1982: 123-8.
180 Diog.Laert.8.1.21 recorded that Pythagoras, in a trip to Hades, reported seeing the souls of men 
being tortured because they did not have sex with their wives. As Plato in the Laws put it, marital 
sexual exclusiveness, if it could be universally achieved, would ensure that husbands were ‘loving
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in addition, it was often associated with Artemis as a protectress par excellence of 
marriage* 181. In the myth of Atalanta as well as in Stesichorus’ description of the 
wedding procession of Helen, apples were actually thrown to the bride and one 
can find in the peculiar Athenian expression “to be hit with an apple”182 the survival 
of the custom in a metaphorical phrase which probably meant to become sexually 
excited.

It seems that the presence of fruits in the literary examples cited above had 
its parallels to ancient fertility rites such as the throwing of nuts or the dedication of
“7iavCT7iep|iia” at agrarian festivals183 184.

“Fruit signified abundance and fertility specifically in the context o f agriculture, for fruit
184grows in the orchards created and nurtured with technological skill" .

It has been argued that apples and the other fruits, which contain many small pips, 
were used in weddings as symbols for fecundity but actually they seem more to be 
designed to produce sexual desire to the female185. In the myth of Atalanta the 
heroine totally opposed to the idea of getting married. As our sources certify, it was 
the apples which infused to her love for Hippomenes and as Apollodorus and 
Musaeus argue186, she lost the race or she allowed Hippomenes to win her

and close to their own wives’; Leg.839b; cf.Eur.fr.823N; 1062N, Hec.828-32; Theoc.18.51-2;
Xen.Symp.8.3.181 R. Rehm op.cit.n47: 12-13; offerings and sacrifices from the brides to be were made to other 
divinities: Aphrodite, Hera, Athena, the Eumenides, Ouranos and Gaia (the primal couple), the 
Tritopatores, but particularly to Artemis. For discussion of the evidence see J.H. Oakley and R.H. 
Sinos 1993; B. Zaidman and S. Pantel 1992: 186-88; K. Dowden op.cit.n16: 2-3, 123; H. King 
op.cit.n49: 114-5, 120-22; J. Redfield 1982: 190-1; W. Burkert 1977: 120-1n.29 and 1972: 62-3;
W.S. Barrett 1964: 4n.3 and 192-4.182 Arist.Nub.997; also notice that this is the first time a girl hits a boy with an apple, and not the 
other way round. Also cf. the motif as mentioned in the story of Daphnis and Chloe (see n64).
18,1 W. Burkert op.cit.108: 52-4 discussed the first-fruit offerings. The offerings of aparchai were 
considered by the Greeks to be the simplest and most basic form of uncorrupted piety as Eumaeus 
in Od.14.414-53 confirmed. For the same notion see also Theophr.ad Porph.Abst.2.5, 20, 27; 
PI.Leg.782c; Arist.ENI 160a.
25-7. Notice that the Calydonian Hunt was based on an omission of such an offering to Artemis.
184 B.S. Thornton op.cit.n48: 143; in the end of Aristophanes’ Pax Trygaios married Opora. Their 
wedding song celebrated the return of peace in terms of the fertility of the fields and sexual 
exuberance, both contained by the cultural orders of marriage and agriculture: rich harvests, 
granaries full of grain and wine, plenty of figs (sexual fruit par excellence), and wives who bear off­
spring. The Greek text linked eating, agriculture and sex, as when the Chorus asked: “what shall we 
do with her (Opora)? We shall gather/ strip her”. Opora for sexual ripeness: e.g. Pind.lsth.2.4.5, 
Arist.fr.582K, Chaerem.Fr.12N. Arist.Pax 706-8, 1319-28,1336-9. For sex and agriculture see also 
Pax 1182-1215 and the ending of the Birds. (See also ch4 on agriculture and sex: pp. 208ff.)
185 Girls’ breasts were often compared to apples, as when Daphnis explored Acrotime’s breasts and 
said: “I’m giving your downy apples their first lesson”; Theocr.27.50; also see Canthar.fr.60K; 
Crates fr.40K; Arlst.Ach.1199; PI.Leg.837b, where love was described as “hungering after its 
bloom, as it were that of a ripening peach”.
186 For the story of Hero and Leander as told by Musaeus see M. Grant op.cit.n54: 425-428. The 
work should be dated in the 5th or 6th cBC. Notice that Hero was a priestess of Aphrodite and Eros
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because she was in love with him; thus, by losing the race she publicly consented 
to be his wife187. In addition, as the story of the Calydonian Hunt confirmed, Artemis 
was supposed to receive such crop offerings as a deity of marriage. The 
association of Artemis with magic through her identification with Hecate has already 
been argued. The magical effect of apples as a means of causing love seems also 
to have been a common motif throughout Greek literature.

A magical papyrus found188 in Berlin provides more information about the 
use of apples as aphrodisiacs:“e âyroyf) ¿7uo5a)v ¿k xf)g £up£0£i<xr|c; ev H?uo'o{<;} no'kix ev xrj tepa Pu|3Xa)i xrji kooVou-  pevg ' Eppofi ev xcln aSuxcor Aiyvmxioic; ypdppaaiv kou 5ieppr|V£-u0evxa>v ' EAAr|vi- Koiq ¿Til prj?io[i<;] ¿TicoSrj- xpvq-(3a[T]« ...[±4|5c5oco xo5e <|)ctppoc-

k[ov] Kaipiov a'i ei (3pcox6v 0vr|xov av- 
OpcoTtou; Kai aOavaxoiai Oeoiciv g av 
§¿0 prjAp xe Pa^co prj^a) xe 7iaxd^®

7i:dvxa U7i£p0£pevr| paivoixo ¿71’ epr|i 

<))iA.6xrixi fixe ev xeiPl ^dpo[i]...(|)dyoi.................. rj ev K0̂ 7icoi KdOpxai pf]7iauoaixo (|>î £iv pe- Kimpoyeveia xelet ~ xe^eav ¿7taov8fjv”.
The papyrus is dated to the Augustan period and one must assume that “the claim 
of a specific Egyptian hieratic source is probably tendentious and part of a long 
tradition of assigning mysterious eastern origins for magical spells in order to 
increase their value”189. It has even been argued that this incantation may be a lost

and that the two youths met and fell in love at a festival of Adonis. For the similarity between Flero’s 
searching for Leander and Aphrodite’s searching for Adonis see ch4: pp.208n61.
,8; The association of the legends regarding female groups of initiatory character with the myth of 
Atalanta has already been argued. Aeschylus added to the story of the Danaids fruit-metaphors that 
enhanced the nuptial context of the tale and asserted its suspected connection with the adventures 
of Atalanta from the scope of constituting fertility in the city-state. Danaos said for his daughters: 
“the tender ripe fruit is hard to guard; beasts destroy it and men -why not- and creatures that fly and 
earth-treading ones. Aphrodite announces the dropping fruit”; Aesch.Supp.996-1001;
cf.Arist.fr.582K.188 W. Brashear 1979: 261-69. A comparison of the Neo-Assyrian ‘egalkura’ spells (use of knotted 
cords) and the Greek amulet recipes showed many similarities. Most of them asked for beauty, sex 
appeal and grace and they could be also compared to the Iliad where Hera said: give me 
“0iXdxr|Takcu inepov” (11.14.198), with which you overwhelm mortal men and all the immortals.
169 C.A. Faraone 1990: 234.
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section of the Hesiodic Catalogue itself190, or at least from another Greek poem, 

especially since it appears to have been originally hexametric. The spells on this 
papyrus are possibly of Hellenistic date and the fact that this incantation may come 
from a literary source increases the possibilities that this type of magic spell 
existed at a much earlier period and perhaps even beyond the borders of the 
Greek world. A Near Eastern text191, dated to the 9th century BC, provided us with 
an interesting parallel according to which a strong incantation to help someone 
seduce a woman should be spelled three times to an apple or pomegranate and 
then he should secure that the woman would suck its juices. In the incantation 

which preceded the apple spell, Inanna, the Sumerian equivalent of the Assyrian 
Ishtar, who is often equated with Aphrodite, was invoked as the goddess who loves 
apples and pomegranates192.

The mention of the pomegranate as an alternative fruit in the Assyrian spell 
could also help us to understand at a deeper level the myth of Hades and 
Persephone, especially as it could offer an interesting parallel to the myth of 
Atalanta. In the ‘Homeric Hymn to Demeter’193, Hades gave her a pomegranate 
seed to eat and thereafter she had to remain with him as his wife. One could 
suspect that this action symbolised the efforts of Hades to provoke Persephone 
sexually, especially as this episode was supposed to take place just before Hades 
allowed Persephone to return to her mother. It was a way of reassuring that she 
would come back longing for him. Hades was said to have secretly consecrated194 
the seed and Persephone was described as tasting it without any further comment,

IJU P. Walcot 1966: 11-32.
191 J. Winkler op.cit.n23: 216-45.
192 The story of Persephone has been interpreted in the light of Mesopotamian myths about the 
mother goddess searching of her child. For the parallelism of Persephone with Eastern queen of 
the Underworld such as Ereshkigal or Gestinanna see C. Penglase op.cit.n55: 154-8. Also M. 
Arthur 1977: 7-47. See A. Cohen 1996: 117-35 who understood rape as a metaphor for getting 
married. Also see In Eur.lon 887-96 where Apollo took Creusa (‘by her white wrists’, v.891). 
Creusa’s rape was modelled on that of Persephone. See R. Rehm 1985: 351-55 and N. Loraux: 
1990: 201-3.
'”  N. Richardson 1974: Elom.h.Dem.:371-374 and 411-413.
194 J.L. Myres 1938: 51-2. Also C. Bonner 1939: 3-4.
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although she later told her mother that she was forced to eat it195. The two relevant 
extracts are cited below196:

“ "Clq <])(xto* 7fj0r|CT£v 5e nxpi^pcov nepaecjjoveia,KapraAipax; 8’ avopouo’ imo xappaxoq- auxap 6 y’ auxog porfjt; kokkov  eScoke <j)ayEW p£?ar|8sa MOpp ag.<jn e vcopfjoag, iva pr) pevor rjpaxa ndvxa a i0 i nap’ ai8oir| Ar|pfix£pr icuavonen^«”.
As already commented, Persephone, when asked by her mother, gave her own 
explanation of the incident197:“auxap eywv avopouo’ imo xappaxoc;, auxap 6 TdOpg tip(3aXe poi poiriq k o k k o v , )i£/*ar|5e' eS coS^v , aKouaav 8e (5ir| pe npoarivayKaoe 7tdoao0ai”.
One should pay attention to the parallelism of the phrase “pe4ir|5e’ ¿ScoStiv”, said 
about the pomegranate and Hesiod’s expression “yoipdpooqiieXeSwvaq”, said about 
Pandora’s sexual attractiveness, which could confirm that the pomegranate was 
used as an aphrodisiac. In addition, the text implies that Persephone actually 
allowed Hades to give her the pomegranate seed in the way which Musaeus and 
Apollodorus suggested that Atalanta allowed Hippomenes to beat her198. Hence, 
the myth of Persephone, although it is referred to as the rape or the abduction of 
the goddess, could be interpreted as a proper wedding ceremony for which the 
bride’s concession is desired199.

For the analogy between a wedding and an act of female seduction see Plut.Lyk.15.4-6 referring 
to Spartan wedding customs: “¿yarrow Se §i ' ap;tayT|(;...XT]V 8' apraxaGeiaav r| vori<|>eih:pux Kakoi>|r£vT| jtapakapou- 
aa ...Kax£'K?,ivev ¿7t\ axrpdSa povriv avev ((kotoi; ”. Moreover, the suffering that the bride had to undergo 
before the wedding, especially the darkness in the room she was locked up, could be paralleled 
which the darkness of the Underworld. For this analogy in Latin literature see G. Williams 1958: 21. 
Also see K. Philippides 1995: 272-284.
196 See N. Richardson op.dt.n192 for the aspects of Persephone’s dread power which lie behind 
Hades’ statement of her power on earth and in the lower spheres of the cosmos in lines 360-8: 
Demeter: 270ff.
197 Demeter had good reason to abhor the pomegranate because of its use to trap Persephone, but 
she herself was the apple-bringer; Syll.1122.6 (Ditterberger); Paus.1.44.3; Horn.h.Dem.372. For the 
connection of Hecate, goddess of the Underworld, with Demeter see Claud.De rapt.Proserp.1.Iff. 
and G. Mylonas 1960: 193-200.
198  JFor the poppies as the plant if the Cretan Great Goddess during the Stone Age see L. Lewin 
1998: 32-41. The efficacy of the poppy as a magic potion of forgetfulness was recorded by Homer 
(L. Lewis ibid.: 29). In Sparta Telemachus was Introduced to this nepenthes. Helen of Troy poured 
him the potion and the land of its origin, Egypt: Od.4.220ff. Helen was given this drug by 
Polydamma, the daughter of Thon, an Egyptian; cf. Verg.Aen.4.486: The magical efficacy of the 
poppy was a secret of the woman; thus the priestess put the dragon guarding the temple of the 
Hesperides to sleep with opium (L. Lewis ibid.: 31).
199 As noticed above (see n75), Artemis was particularly associated with Rape and according to a 
version Orion had tried to rape the goddess herself (However, cf. Hom.Od.5.121-4 where Orion 
was punished for having an affair with Eos). Yet, the same term applied to the abduction of Helen, 
although it was generally accepted that she had conceded to follow Paris. However, Helen’s
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In Lucian as well, one of his courtesans (Dial.Meret.12.1) described a way in 
which a man can show his sexual interest in a woman:“xeXog Se tou (ifjA.O'u ctTCoSaKoov, otcoxe xov Aipikov eiSeg aaxoA,oup£vov-eiLdA£i yap 0pdacovi-7tpOKu\|/a(; nax; euoxoxax; 7cpoor)K6vxioat; eg xov koTj io v  auxrjg, ouSe iLa0eiv yE Tceiptopevoq epe- r\ Se pt/Lfiaaoa pexaigi) xwv paaxov \mo xw a7ioSecgcp TiapepuGaxo”.
In addition an epigram attributed to Plato says: (A.P.5.79.1-2)“Tw grj ĉ) pdA-^mae- ci) 8’ ei pev eicouaa priLeiq pe,8e^apevr|, xqq ofjg 7iap0£vir|g pexaSog-”.

Up to this point the symbolic use of the apples in the myth of Atalanta has 
been elucidated by numerous examples found in Greek and Near Eastern literary 
passages. It seems very possible that the Greeks borrowed these customs from 
the more sophisticated at that time eastern society, although we are not able to 
define exactly when this happened* 200.

Hence, as suspected, it seems that Hellenistic writers had in mind the erotic 
symbolism of Atalanta’s myth and they were very familiar with various erotic 
incantations. Propertius, who was thoroughly familiar with the Hellenistic sources 
at least, was probably well informed of those spells that give to love a magical 
character. Consequently, it might be assumed that the image of the elegiac lover 
who was presented in Propertius to be bewitched by his mistress could have 
possibly been inspired by these incantations201.

possession was promised to Paris and devised in due time by Aphrodite. The theme of Callisto was 
employed by feminist scholars like K. Wall 1988: passim who wished to found on the ancient mythic 
tradition the notion of the ‘rape of femininity’ in patriarchal societies. No doubt in antiquity women 
were thought as capable of doing best specific tasks restricted in the household area; yet it seems 
that such interpretations do not do any justice to the metaphoric substance of the myth and of 
Greek religion.
200 W. Burkert 1987: 10-40 and 1983b: 51-6, has argued very persuasively that the 8th cBC was 
characterised by significant cultural borrowing from the Near East, particularly in the area of 
religious and magical ritual. Burkert supported that the Homeric works crystallised efficiently the 
eastern influence in Greek culture and literature. Sappho’s poems, especially, later certified the 
cultural influence that the Near East was still exercising on Lesbian society; cf. the argument that 
the succession myth in the Theogony was borrowed from the Near East; M. West 1997: 288-90 and
W. Burkert 1992: 203-4.
201 A clue about the awareness of Latin authors of mysterious eastern cults in general, especially 
that of Isis, is derived from their own work: Tib. 1.7.28; Ov.Met.9.693 (satiric ref.);
Tert.Adv.Marc.1.13.5; Juv.Sat.8.26-30 (satiric ref.); Firm.Mat.Err.prof.rel.2.6, 2.9, 27.1-2;
Lact.Div.lnst.1.21; Arn.Nat.1.36; Serv.Aen.6.154; Prud.C.Symm.1.624-31; Paul.Nol.Carm.19.110- 
30 etc. The authors referred mostly to the rites constituted by Isis who was also reputed as a keen 
sorceress and healer. Many incantations, especially by pregnant women, were addressed to her: 
S.K. Heyob op.cit.n141: 51n61 quoting W. Drexler 1882-1921: 2.502. Also Isis was recorded to
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A ta la n ta  a n d  th e  e le g ia c  lo v e r

Propertius offered us a third account of the myth, which was treated in his 
introductory poem of the ‘Monobibios’. His version seems to combine various 
traditions about the myth. The poet tried his best in this programmatic elegy to 
acknowledge his patterns and to explain the nature of his poetry as well as the 
nature of the elegiac love. The fact that he chose the myth of Atalanta for doing so 
gives to the myth additional interest. According to Propertius, Atalanta was the 
daughter of lasos. She was wooed and won by Milanio but not in a foot race. 
Milanio was a character already found in drama and apparently his name carried 
well-known qualities which Propertius wished to transfer to Atalanta’s suitor202. His 
choice could cast additional light to the perception of the myth as far as its erotic 
content is concerned.

Milanio was recorded in ancient literature as a renowned hunter and a 
misogynist203. Although Aristophanes in his treatment of the character did not 
mention Atalanta, the features of the hero leave no doubt that he referred to the 
same Milanio who fell in love with Atalanta in Propertius204. The text is cited below:

Chorus: pu0ov PouA.op.oa Aei;ai xiv’ ujj.iv , ov tot’ riKoua’ 

auxoq exi jtaiq wv. 

ouxox; f|v veavicjKo<; MeAavicuv xic,, 

oq (Jjeuycov yapov k(|hk£x’ eq epppiav, 

kocv xoiq opemv cukei 

Kax’ ¿AayoOfjpei 

7t?t£̂ (xjj.£vô  apiax;

have created a magic creature which would bite the Sun until he would reveal his secret name; W.
Beyerlin 1975: 5.
202 The black colour as the first element in the name of heroes had a rich context of initiatory 
associations. The Athenian ephebes wore black and the hero of mythology, marginalized by his 
trickery and alien origins was one Melanthos. Notice that Melanion (Milanio in Latin) also won 
Atalanta’s hand in race, by trickery. Paus.7.19 reported the romance of Melanippos and Comaitho 
in association with Artemis Triclaria. K. Dowden op.cit.n16: 113.
2 0 3 Arist.Lys.781-796 (Hall and Geldart). For the relation of Aristophanes with women in general see 
L.K. Taaffe 1993: 139: “Aristophanes’ portrayal of females, whether abstract concepts in female 
form, real citizen women, young girls, market women, or foreigners, depends on traditional 
stereotypes for inspiration. In ancient Greek thought and literature, the feminine is a theatrical 
phenomenon: women are shifty, transient, insubstantial, deceptive, and imitative”. From this point 
of view, Melanion could be paralleled with Hippolytus. As for Daphnis who was often compared to 
the latter and their possible differences see ch2: pp. 89-92.
704 Notice that Hippomenes in Ovid’s version of the myth was also described as a very sensible and 
rational young lad who had the misfortune to cast his eyes onto Atalanta. Although Ovid did not 
mention anything about Hippomenes’ avoidance of the female, his radical change to frenzy and 
risky daring was strongly underlined in the text.
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KCU KUVCC TW’ evxevkoukexi Kaxf|^0e naXiv oi'icaS’ imo giaoxx;. outco xaq yuvaiicaq e|35eA,ux0il ’KEivog, ggelg 5’ ou5ev grrov to0 MeArvicovog, oi OGo^poveg.
Milanio, who belongs to the same group of heroes as Hippolytus, is related to the 
Calydonian Hunt and his name is often confused with that of Meleager. The 
character of Meleager as depicted in Euripides’ homonymous drama matched 
perfectly Milanio’s description in Aristophanes205. Hunting as mentioned, played a 
very important role in the story of Atalanta and Propertius did not omit to depict 
Milanio as hunting on thick-wooded mountain slopes. In addition, the association of 
hunting with erotic adventures was widely employed by Euripides206, while it 
seems that amatory fowling originated in comedy207. The same motif was traced in 
Callimachus208, in Theocritus209 and in several epigrams of Meleager210. It seems 
to have been equally popular in Latin elegy and it was used by all elegiac poets211. 
It might be suggested that Propertius, who used both Callimachus and the 
epigrammatist Meleager as sources for his first elegy, chose to name his hero 
Milanio for two reasons: firstly because Milanio was as inexperienced in love as 
the poet himself (v.1-2) and secondly because Milanio was ‘captured by Love’ in 
the same way that the poet was ‘captured’ by Cynthia’s eyes212. The only positive 
conclusion that could be drawn up to this point is that the vision or the eyes of the 
mistress seem to paralyse the logic of the lover almost instantly213.

It is beyond doubt that Ovid in his similar depiction of Atalanta, commented 
above, followed Propertius. The parallelism between the expression “cepit oceiiis”

205 The name of the hero should be Melanion in Aristophanes. Euripides has expanded significantly 
in his plays the psychography of initiatory characters such as Meleager and Heracles. For the 
corresponding tradition of the two heroes see Ch. Segal 1990: 7-24.
206 Eur.Cycl.70ff.; Bacch.459 and 688.
207 Arist.fr.666K; Amphis fr.23K; Cratinus fr.216K; Nicophron fr.4K; Men.fr.312K; Eub.fr.84K.
208 A.P.12.101.
209 Theocr.Epigr.3.3.
210 A.P.12.92; 12.125; 12.132; 5.96.
211 Prop.2.32; 3.8; Tib.1.6; 1.9 and Ov.Am.1.8; 2.9; Ars.Am.1.89, 253, 263, 265, 270; 3.554, 591.
212 The employment of amatory hunting by Propertius and his Hellenistic models alludes to the 
initiatory local customs all over Greece in which a battle between men and women was enacted. 
The festivals during which these hunts used to take place were mostly in honour of Dionysus. This 
could explain further Philetas’ version about the origin of the apples given to Hippomenes. Many of 
these customs go back to an Aeolian Boeotia which has also preserved the myth of Atalanta. The 
latter competes with her suitors and in some versions attacks merciless the losers. K. Dowden 
1989: 82-5.
213 Cf. Atalanta’s reaction as soon as she glanced at Hippomenes in Theocritus: “ox; i5ev, «<;¿ndvri”: 
“as soon as she glanced at him, she went out of her mind” [my translation]. For Vergil’s 
understanding of the phrase see n139.
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and the fact that Milanio has been a keen hunter should not be disregarded. Ovid 
imitated Propertius not only in his treatment of the Boeotian Atalanta but also in the 
‘Ars Amatoria’ (2.185-92) where he narrated the story of the Arcadian Atalanta. 
The comparison of love with hunting is there elucidated even more. He wrote214: 

“Quid fuit asperius Nonacrina Atalanta?
Succubuit mentis trux tamen ilia viri.

Saepe suos casus nec mitia facta puellae 

Flesse sub arboribus Milaniona ferunt;
Saepe tulit iusso fallacia retia collo,

Saepe fera torvos cuspide fixit apros:
Sensit et Hylaei contentum saucius arcum:

215Sed tamen hoc arcu notior alter erat

According to the above description, it seems that Milanio cannot be considered as 
an “aduiescens deiicatus” as Fedeli and Bailey put it216. He was compared with the 
elegiac lover in order to be found different to the latter’s weak character. Milanio 
was a hero who did not avoid displaying bravery for the sake of love, although 
tradition had it that he was initially indifferent (if not hostile as in Aristophanes) to 
any notion of falling in love. In the same sense Atalanta, who was also depicted as 
a renowned huntress, did not avoid marriage, although she had tried to217. It 
seems that Propertius paralleled himself with Milanio in order to underline the 
hero’s exceptional character and his adamantine will, which was nevertheless 
bent. Milanio did not manage to resist love and so the reader could easily imagine 
that the elegiac lover, a weak nature by definition, would be devastated by the 
fierce persistence of his emotions218. The frenzy of the passion that obviously

4 Ovid agreed with Hyginus as far as the cruel character of Atalanta was concerned: “Itaquecum a 
pluribus in coniugium/ Peteretur, pater eius simultatem constituit, qui earn ducere vellet/ Prius in certamine cursus cum ea 
contenderet, termino constitute),/ Ut ¡lie inermis fugeret, haec cum telo insequeretur; quern intra/ Finem termini consecuta 
fuisset, interficeret, cuius caput in stadio/ Figeret. Plerosque cum superasset et occidisset, novissime ab/ Hippomene 
Megarei et Meropes filio victa est”.
21j Callisto was also described as Nonacrina in Ov.Met.2.49; also Araithos FGrH 316F2. See K. 
Dowden op.cit.n16: 184. It has been suggested that the adjective did not mean anything more than 
‘Arcadian’. Nonacris was a northeastern area in Arcadia where the River Styx was located. It seems 
that this epithet associates Atalanta even more with the tradition of Callisto and Artemis. Flowever, 
see Evander in Ov.Fast.5.97 described as “Nonacrius heros”. Callisto was also mentioned as “virgo 
Tegeaea” in Ov.Fast.2.167; Ars.Am.2.55. Tegea is also in Arcadia, only in the southeastern direction.
216 P. Fedeli 1980: 75-83 repeated the comments of D.R.S. Bailey 1956: 3-12.
217 E. Kearns 1998: 96-110, esp.102: The heroine’s destiny, often tragic, always different from the 
expected norm, set her apart from the ordinary and differentiates her from the merely human. 
Fleroines of this type were significantly different from both goddesses and women.
218 For the notion of loosing one’s courage after making love with a goddess cf. the weakness of 
Anchises after sleeping with Aphrodite in A. Giacomelli 1980: 1-19. Anchises begged Aphrodite not 
to leave him ‘feeble’, a word Homer used of the dead in Hades (Hom.h.Ven 5.288, 218-38; 
Od.10.521). Also see R. Mondi 1990: 147 fora comparison of Anchises with Attis. The deification of
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afflicted Milanio and the elegiac lover was clearly outlined in Ovid’s comparison of 
the hero with the Centaurs* 219. It could be suggested that the encounter with a 
Centaur represented the emotional excess experienced by a lover220. This excess, 
as the story of Deianira asserted, was often associated with magical powers221. In 
line 538 of the Trachiniai, Sophocles had Deianira to admit that jealousy and love 
blinded her mind when she heard that Heracles was about to marry a new wife; the 
young bride whom she had generously accepted into her home became an 
‘Tcoprixov ¿M7i6Xri(ia xfiq ¿(ifiq ((»pevoq”, a ‘loathsome bargain’ to her mind [my 
translation]222. In other words, Deianira was distraught because of love. 
Furthermore, when Nessus gave Deianira the magical erotic potion that would 
allow her to secure Heracles’ affection, he described precisely the effect that the 
potion would have on his logic. The text is cited below223:“eaxoa (¡jpevoq aor xouxo Kr|A,r|xrjpiov xijq ' HpaxTeiac;, waxe prjxiv’ eiciScbv cxep^ei yuvaim  iceivoq avxi oou nTeov”.
At this point the emotional journey of the “aŵ pwv” Melanion (Milanio) as depicted in 
Aristophanes to the outrageous stage of his irrational self who used to wander, 
very much in the style of the Callimachean Centaurs, under the weeping trees in 
the ‘Ars Amatoria’, becomes clear. In addition, this notion of the wandering lover

the elegiac mistress on behalf of her lover in Latin Elegy is a well-documented motif. See T.D. 
Papanghelis 1989: 54-61.
219 A comparison which the reader ought perhaps to understand in Propertius’ “feras"; Milanio was 
described as having faced the shaggy creatures while roaming the mountains in his passion.
220 In Soph.Trach.1096 the word used for Centaurs, which operate outside the framework of 
civilisation, is “avopov”. Centaur Nessus tried to rape Deianira (to be saved by Heracles) similar to 
Roecus and Hylaeus who attempted to rape Atalanta. In Tr.1095 Deianira described her 
association with the Centaur as “aneiKxov”. Nevertheless, she accepted to keep the erotic filter that 
Nessus entrusted her. See M. Ryzman 1991: 385-98, esp. 390-2.
221 The similarity between the traditions of Meleager and Heracles has already been examined. 
Notice that the name ‘Deianira’ means man slaughterer (B.S. Thornton op.cit.n48: 96) and that the 
rape attempt was followed by her wedding to Heracles. Milanio in Ovid (and possibly Propertius) 
was wounded by Hylaeus before he managed to win Atalanta’s hand. In addition, notice that both 
Atalanta and Artemis were skilful in archery and Atalanta was depicted by Callimachus as fighting 
off the lustful centaurs with her arrows (Heracles had killed Centaur Nessus with an arrow.). 
However, notice that Medea, another famous witch in antiquity, used according to Euripides 
poisoned arrows. The chorus sang to Aphrodite: ‘not against me send from your golden bows the 
unerring arrows anointed with desire’. Eros shot an arrow to Medea’s heart and erotic arrows were 
praised by Meleager. Aesch.Supp.1003-05; also Pr.649; Med.632-4; Iph.Aul.548-51; Tr.577ff, 672ff, 
749ff. Also see Pind.Pyth.4.213; Anacr.fr.445C, Hipp.530-4. B.S. Thornton op.dt.n48: 30-1. F. Graf 
1997: 42 argued that Medea was most certainly associated with initiation rites.
222 It might be suspected that these words withheld a great deal of self-irony on behalf of Deianira 
who initially thought that she could suppress her feelings to a level of absolute tolerance.
223 Soph.Trach.575-77 (Jebb). The idea about the magic effect of love on its victims seems to have 
been particularly old as Ibycus’ verses (287 Campbell) could attest: “”Epô  cake pe kwxveouhv 6716/
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seems to be enriched with a spell of magic. As already pointed out, the Hellenistic 
scholars were probably aware of the various Near Eastern incantations, as well as 
of Greek spells made to sound like Near Eastern, that were sought by the 
enamoured. Still, it seems that the influence of these incantations should include 
the Latin elegiac poems.

Propertius implied that Milanio undertook dangerous adventures in the 
name of love by writing: “¡bat et hirsutas ¡lie videre feras”224. It has been argued that 
Propertius had Greek models in the use of “videre” with the meaning ‘to face up to’ 
and so the function of his structure becomes even more understandable because 
the poet did not seem to ignore the heroic character of Milanio. On the contrary, 
Milanio was presented as a courageous lover and by comparison, his example 
could explain why the elegiac lover’s resistance to love is doomed to be futile. In 
addition, there are plenty of Homeric and Hesiodic expressions as well as an 

example from Callimachus to encourage this use of the verb “opdw” in Greek 
literature225.

The Hellenistic models of Propertius have been long ago identified. It is 
accepted that the poet actually ‘translated’ in his first poem a well-known epigram 
of Meleager (A.P.12.101). In addition, it has been proved that Propertius had in 
mind both the Arcadian and Boeotian version of Atalanta’s myth and wished to 
allude to both of them. As regards the Arcadian version of the story, he seems to 
have followed the Callimachean passage with which his poem shares a number of 
significant features226.

However, despite the fact that Propertius emphasised the Arcadian origin of 
his heroine (as Callimachus), he used in his text the word “feras” which was an 

effort to render in Latin the Greek word “̂ pag”. The variant “̂ fip” for “erp” is Homeric 

and Aeolic, and so it appears both in Thessalian and in Boeotian227. Since one of

pou; T«K£p' oppaai SepKopevoc; taiX-rf/iaoi 7iavxo8a7roic; ¿5 cmeipa Siicrua KxmpiSoi; eaPaAAei” [my emphasis], cf. the 
use of the word “KrjAxipa”, potion or poison in the Trachiniai and Ibycus.
224 We might assume that the hairy beasts described above could be the Centaurs, known for 
roaming forestry mountaintops, for their lust and their association with the myth of Atalanta. Also 
see n225 below.
225 F. Cairns 1986: 31-32.
226 F. Cairns ibid.: 33-37: a) “noSoppopriv” (215)/ “veiocem" (15), b) geographical references: “'ApKocoi- 
Sao” (216), ApKaSiriv” (220), “Mawodir)” (224)/ “Partheniis” (11), “Arcadiis” (14), c) lacrioio” (216)/ “lasidos” 
(10), d) “eripoi;” (Calydonian boar, 220)/ “feras” (Centaur Flylaeus, 12) e) “appovoc” (221)/ “amens” (11) f) “a- 
Kpcopeia” (224) / “rupibus” (14). It could argued that Propertius’ claim to be the “Romanus Callimachus” (3.1) 
was also treated in his first and programmatic elegy.

11.1.260-8: “.. .oi> yap jrco toi'ctoc, i'Sov avEpaq oiiSe i'Scopou,/ oiov PleipiGoov xe Apuavxa xe noipeva Xagov,/ Kaivea x'
' Ê aSiov xe kou avxvGEOv I loASpripov /[©para x' AiyEi8r|v, ¿7ueiKeXov aGavaxouyiv], /Kapxiaxoi 8f) Keivoi emxGovitov xpa-
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the Atalantas was Boeotian, Propertius must have had in mind another Greek 
source which would have narrated the myth of Atalanta the foot-racer, and to which 
he also wished to allude. Thus, he would recognise the Boeotian version of the 
story as well. However, as already discussed, Propertius was extremely familiar 
with the works of Theocritus and Philetas who treated the Boeotian version of the 
story. Therefore, it would be plausible to argue that Propertius drew on their works 
for this particular detail.

Furthermore, in Theocritus’ verses, cited above, Atalanta was described as 
being seized by frenzy as soon as she glanced at the apples and as being 
‘plunged’ deep in love228. In Latin elegy, the motif of erotic insanity was already 
associated with Milanio as treated by Ovid in the ‘Ars Amatoria’, which, of course, 
was modelled on the Propertian portrait of Milanio. It is worth discussing the 
translation of this verse in Theocritus as it could mean that he might have 
conveyed a certain image of erotic frenzy to the Latin elegiac poets. Most scholars 
regard that the verb used here is “aMiopcu” which means leap, jump229. It seems 
that in antiquity there was a poetic tradition which associated leaping with sexual 
relief and the state of unconsciousness230. However, in Idyll 3, Theocritus included 

the story of Atalanta among mythological examples that seem to involve ritual 
wandering in isolated areas rather than leaping231. Hence, he referred to the 
example of Melampous who managed to win Pero as a bride for his brother, Bias

<j)£V oiv8p(iv /KccpucTToi pev Eaav Kai Kapxioxoii; epaxovxo, /(jrnpcriv opecTKcooiai, Ka\ iKnayXmc, anoXtaoav”. Frequently 
the last sentence is normally translated as Centaurs (see A.O. Lovejoy and G. Boas 1997); the fact 
that Ovid described Milanio as getting wounded by a Centaur enhances the possibility.
228 A.S.F. Gow 1952: 1.33. For the metaphorical use of the verb see Eur.Tr.67: “ xi 8' (I)8e 7tr|8a(; aAAox' 
si<;&XA.o\x;xpoitaui;”, the 2nd aorist of this verb, condemned by Cobet (V.L. 206, N.L. 454) occurs at 
5.16, 8.89 (see Gow ibid.: 2.73). The 1st aorist was found only in spurious poems (19.4, 23.60). 
Flowever, it might be suggested that Gow and other scholars such as J.M. Edmonds missed the 
erotic tradition behind this verb which G. Nagy op.cit.n1 spotted. It is plausible that Theocritus 
probably used the imperfect tense of “oaaopou”, formed as “iiA.c5pr|v”, which in the third person should 
be “rjXixxo”, while the third person of the second aorist of “aUopar should be “rjtexo”. It might be 
argued that “rpurto” is closer to Theocritus’ Doric “c&ax”’ than “ijXexo” is (cf.n239).
22gG. Nagy ibid.: 233-5; a basic sexual theme was associated with the Thorikios Petros- Leap Rock 
in Soph.Oed.Kol.1595. Kolonos means ‘summit’ and the significance of mountain peaks in the myth 
of Atalanta has been already discussed in connection with both erotic imagery (Phaedra) and cultic 
practice (fertility deities). It is worth noticing that the suitors of another reluctant bride, Penelope, 
were described as led past the White Rock to the District of Dreams beyond which was the realm of 
the dead (Od.24.11-4).
2 3 0  x 'Notice that the entire myth of Theseus was replete with themes involving names derived from 
skurosl skiros which means white rock. The initiatory character of the myth of Theseus has been 
long ago accepted and hence, the association of leaping with the myth of Atalanta makes more 
sense. The undoubted erotic character of leaping from a Rock was also testified by Anacreon PMG
376: “ap0eii; Srpk' an6 AevncaSoi; /raxprn; cc, noAaov Kupa KoA.-upP(o pe0i>cDv epcoxi".
231 Theocritus actually used the imagery of leaping in lines 25-6, where he in fact mentioned 
jumping off a Rock: “xav pcu'xav cotoSix; eq Ktipaxa xr|v£> oAeupai,/ ojitep xcoq Guvvax; aKomâ exca "OXmc, 6 Yputeuq”.

62



(44-6)232. However, Melampous is also well known for curing the daughters of 
Proitos who, maddened as punishment for refusing marriage, were roaming the 
mountains for thirteen months. The tale combines the motifs of wandering in the 
wild and of erotic insanity, which Theocritus was possibly aware of. Theocritus also 
employed the myth of Adonis (47-8), the annual ritual searching for whom he 
described in detail in Idyll 15233. The story of Endymion and the Moon (49-50), 
which was often associated with Artemis234, has been proved to belong to the 
goddess and consort strand in the fashion of Adonis and Aphrodite235. The same 
could be argued for the story of Demeter and lasion236; the goddess is known for 
roaming the earth in search of her daughter, Persephone.

Based on the tradition of Atalanta that associates her with hunting on the 
mountaintops, it would be more plausible to accept that Theocritus might have 
used the verb “¿Aaopai”, which literally means to ‘wander over the land’ or even ‘to 
wander away from home’. Propertius and Ovid have definitely employed this motif 
into their poetry, as argued. Theocritus gave a number of clues throughout this 
serenade that affiliated his verses with the initiation tradition in which the myth of 
Atalanta is also incorporated. Hence, Polyphemus referred to the cave of lovely 
Amaryllis which recalls the antrum of Atalanta (3.6-7 and 12-4):“d) xapieca' ’ Apap-oZZi, xi p' oukexv xouxo kocx' avxpov 7iapKU7txoioa KaA.ei<;, xov eproxuXov; rj pa pe piaei<;;........................................................................aiBe YEVoipava Poppeuaa peAxoaa Kar tq  xeov avxpov iicoipav, xov kioctov SiaSijq m i xav nxepiv a xu rruKaaSei”.
Theocritus employed lions that are normally mentioned in the story of Atalanta as 
well as in the more general tradition of fertility deities, in a very powerful image of 
Love being suckled by a lioness (15-7):“vuv eyvcov xov ” Epcoxa- Papix; 9eo<;- rj pa 'kza ivaq

232 For a discussion of all three examples see S.F. Walker 1980: 45-6 and D.M. Halperin 1983: 223- 
4. Also see ch2: passim discussing the pastoral colouring of Eros.

The ritual was established as Ovid in the Metamorphoses explained by Aphrodite herself in 
remembrance of her own distressed wandering in the mountains at the news of Adonis’ death. Her 
mourning was described in detail in the pastoral poetry of Bion and Moschus; cf. ch2: pp. 109-111.
234 Selene, the Moon, was identified with Artemis probably before the 5th cBC, perhaps because 
both had been identified with Hecate; Aesh.fr.170; Soph.fr.535. According to the story Zeus cast 
Endymion into an eternal sleep in a cave on Mt Latmus, where Selene visited him.
235 Horn.h.Ven.247-55. Hecate and the Moon in J.D. Rabinowitz 1997: 534-43. For the identification 
of Isis with the moon see S.K. Heyob op.cit.n141:1.
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gai^ov ¿BfjZai^ev, Spoil« xe viv expose paxrjp,
.........................................  „23709 pe Kaxaopu%cov Kai eg oaxiov aypic; iccmn

Furthermore, Theocritus specifically referred to the apples that Polyphemus 
offered to Amaryllis in order to stir her love towards him (10-13)236 237 238:“f|vi8e xoi Sera gaZa tjiepco- xr|vc>6£ KaBeiZov cb p' eiceZet) raBeZeiv xir Kai aupiov a X X a  xoi oio<I>”.
As argued up to this point it seems that Amaryllis matches the description of 
Atalanta as treated in Callimachus and later authors like Aelian and Apollodorus. 
Theocritus included in his poem most of the motifs employed by his predecessors 
and therefore, it would seem more rational to refer to the theme of running in the 
wilderness as well. In addition, in Idyll 13.66 Theocritus employed the participle 

“oAoSpevcx;” for Heracles who is described as wandering in search for Hylas239, a clue 
that confirms that both verbs were known and used by Theocritus. The confusion 
of the editors and commentators since the ancient already times regarding the use 
of this verb and the formation of its tenses is indicated by the critical apparatus of 
Gow’s edition240. Since, Propertius has already been suspected of drawing on 
Theocritus’ poetry, it could be suggested that the Propertian adaptation of 
Theocritus’ version might cast some more light on this point. In addition, an 
important link of introducing the irrational and radical -almost magic- effect of love 
in Latin elegiac thought would have been revealed.

Propertius described Milanio wandering in the mountains in his 
programmatic elegy:

“Milanion nullos fugiendo, Tulle, labores 

saevltiam durae contudlt lasidos. 
nam modo Partheniis amens errabat in antris, 

ibat et hirsutas ¡lie videre feras;

236 laslon was stricken with a thunderbolt by Zeus when the latter found out about his erotic 
adventure with the goddess Demeter. His fate was similar to the fate of Anchises, consort of 
Aphrodite.
237 The motif of kisses (see ch2: pp. 122-3) was treated in v. 18-9; there Amaryllis was addressed as 
an all-stone lady, which matched Atalanta’s widely treated cruelty: “<b to kô ov Ttoeopeuaa, to jtav Xieog ¿>
icuav6<|>pu vbpijHX...”.
Cf. B.S. Thornton op.clt.n48: 93; Medea was also called rock and iron and compared to a lion and a 
bull and a tiger.
2 3 8  °Notice that the Cyclops promised to make for Amaryllis a wreath of ivy (v. 21-3) that might 
suggest an allusion to the version of Philetas about the ivy wreath of Dionysus. Generally, the 
employment of ivy explains the mythical and ritual background on which Philetas plausibly drew.
239 The verb “ctUopai”, which means to leap, to spring or to bound, while the verb “dadogai” is written 
with one T  and a smooth breathing. The editors have been troubled a lot between the two verbs, 
often favouring the first option. (cf.n228)
240 A.S.F. Gow op.cit.n228 ad 42: “¿am:'” Hemsterhus.: W  K Tzetz.Chil.12.948, “a.X(X)ez”  cett.
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¡lie etiam Hylaei percussus vulnere rami 
saucius Arcadiis rupibus ingemuit. 

ergo velocem potuit domuisse puellam”.

One should not miss the adjective “amens” placed as predicative to the subject of 
“errabat” who is of course, Milanio. Especially since in this particular poem 
Propertius’ translating efforts have long ago been accepted by his students, it 
could be assumed that at this point he obviously had in mind the metaphorical use 
of the Greek verb “odaopoa”, ‘to wander in mind’ or ‘to be distraught’, which he tried 
to render as clearly as possible into Latin. It is not clear, if Propertius borrowed this 
image from Philetas or Theocritus, but it could be regarded as a strong indication 
that Theocritus had composed a similar verse where the actual verb that he 
employed should have been read as “cAdogca” and not “dAAopou”. In any event 
Theocritus was, as explained above, familiar with both verbs and he had employed 
both of them in his poetry241. In addition, the expression ‘wander in mind’ seems to 
have been quite widespread among Greek authors242.

More evidence comes from Callimachus who in his account of the myth of 
Atalanta also used the word “dqpwv”, in order to characterise Roecus. The contrast 
between the “aooqpow” Milanio243 who tried to avoid women according to 
Aristophanes and the “a<t>pow” Roecus who tried to rape Atalanta is striking244. 
Although Roecus’ passion cannot be in any case lawful, it should not be 
disregarded that both Milanio and Roecus ended up wandering in the mountains 
because of erotic passion. Mountain areas would be anyway the natural place for a 
Centaur to wander and in addition, the Centaurs’ lustful character was well 
documented in ancient literature by the incident with the Lapiths. Hence, 
Callimachus must have also used “dqpcov” with erotic connotations. In Propertius’ 
version, Milanio was depicted as facing the two Centaurs, which are traditionally 
repulsed by Atalanta. In the same way Propertius reversed the legendary motif as 
treated in Theocritus and he described Milanio instead of Atalanta as taken by

241 One should not assume that Propertius possibly misread the Greek text or that he attempted an 
innovation by combining two images already employed in Theocritus’ poem because the first 
approach is rather oversimplified, while the second rather complicated. In addition, Propertius’ 
innovative tendency in translating Greek verses into Latin is a technique well attested in his poetry.
242 For wander in mind See Hdt.6.37; Aesch.Prom.473; for “Ttkdvri <t>pevuv” see Eur.Hipp.283; 
id.fr.1025; cf. “nXdvov EScoSrjv” Th. 21.43 and A.P.7.702 and “nXava 8<i>pa, n>.dvo<; aypa" Mosch.1.29 and 
5.10.
2 4 3 Of course Milanio not only is wise, but he is actually the pioneer of wise men according to 
Aristophanes.
244 In Ovid Atalanta also characterises Hippomenes as mad.
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love. In addition, the poet tried to keep both the literal and metaphorical meaning of 
the verb “aMogar” by pointing out not only Milanio’s amorous adventures but also 
his heroic deeds while wandering in the mountains245. After all, Milanio was a hero 
and not an ordinary weak lover like the poet himself. Thus, Milanio is said to have 
succeeded in winning Atalanta, while the elegiac lover, an anti-heroic figure by 
nature, was always depicted as failing to win his domina’s affection.

Right after he had narrated Milanio’s labours for the sake of love, 
Propertius addressed the witches to help him face the “malum”. He referred to the 
value of “preces” in love, obviously both Milanio’s and his own (16-26):

“tantum in amore preces et bene facta valent, 
in me tardus Amor non ullas cogitat artis, 

nec meminit notas, ut prius, ire vias. 
at vos, deductae quibus est fallacia lunae 

et labor in magicis sacra piare focis, 
en agendum dominae mentem convertitae nostrae, 

et facite ilia meo palleat ore magis! 
tunc ego crediderim vobis et sidera et amnis 

posse Cytinaeis ducere carminibus. 
et vos, qui sero lapsum revocatis, amici, 

quaerite non sani pectoris auxilia”.

Their prayers could be paralleled with Hippomenes’ prayers to Venus (Aphrodite) 
to help him. Although in the remains of the Hesiodic text, Hippomenes was not 
described as asking for the goddess’ help, it could be easily assumed and in 
addition, later sources like Ovid gave to his prayers a long treatment. Hence, 
Propertius addressed the witches in the same way Hippomenes addressed Venus. 
The comparison of Venus (Aphrodite) to the witches is a difficult one because, as 
seen in Ovid, Venus was often represented as the goddess of sweet love and soft 
beauty. However, Propertius might have derived such a comparison from the 
original character of Venus (Aphrodite) as a fertility goddess. Cybele, Astarte and 
Inanna always posed as alluring and seductive figures of fatal enchantment246. 
Hecate, who has been acknowledged as a form of Artemis, was famous in

245 Both Milanio and Atalanta were hunters and so, wandering away from home would be part of a 
hunter’s life. For Atalanta as the hunter and the hunted see J.M. Barringer 1996: 48-76.
246 Both the Greek and the Latin name of the goddess are also mentioned here as this paragraph 
refers to the comparison between Aphrodite and Artemis in pp.26-33; furthermore, goddess 
Aphrodite had been charged with magic powers already in Homer (see p.48), and therefore the 
identification of Aphrodite with Venus should be underlined. Notice that Astarte is also invoked as 
the goddess of the sea. W. Beyerlin op.cit.n201: 207: “...they stated their case to Lady Ashirat of the 
sea, made their plea to the creator of the gods. And Lady Ashirat of the sea replied”.
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antiquity for her abilities in witchcraft247. Circe and Medea, famous witches in 
antiquity, have been recognised as personalised forms of primordial goddesses248. 
In addition, if Venus (Aphrodite) had magic powers, then the apples she offered to 
Hippomenes must have been also magic an assumption which could explain better 
why they were golden. Since the apples infused love to the heroine as we saw in 
Theocritus, love should be also considered to have a magical character249.

The magical aspect of love

An encouraging factor for accepting the magic power of love in Roman elegy is 
that both Propertius’ and Tibullus’ mistresses are depicted as worshipping 
mysterious eastern deities, such as Isis250 and Cybele, the Lydian goddess of 
fertility. Cybele251 was also the goddess of mountains, a mistress of wild nature, 
and was usually attended by lions252. She had many of the qualities attributed to 
Artemis, of which Atalanta had often been regarded as a representation. So, the 
elegiac lover was actually a personification of the magical influence of love over 
people, depicted in Greek literature since Hesiod’s age and originating in the 
cultures of Near East253.

The magical conception of love seems to have been deeply rooted in 
Propertius’ poetry; and in his fifth elegy254 the poet warned Gallus, a friend who 
also nourished hopes of winning Cynthia’s affection, about the dark side of her

Eur.Med.394ff.; Theocr.2.12 and very often in magical papyri.
248 E. Neumann op.dt.n55: 81; also for the history of Circe as an enchantress see J. Yarnall 1994 
and A.S.F. Gow op.cit.n228: 39.
249 Circe Od. 12.40-46; 18.21 uses the word bewitch for sirens and for the erotic effect Penelope had 
on her suitors; also Cf. Od.18.212-3: “t<jv 5' autoO Auto Youvax', epcmS' apaGopov eGeAxGev,/ reavTEt; 8' liprjaavTo 
reaped Aexeeckji KAiGfjvai”. The scene is similar to the description of Pandora’s sexual attractiveness in 
Hesiod. Euripides also said that love is a sorcerer: e.g. Bacch.404; Tr.354-55; Hipp.1274. Also 
Aesch.Pr.865; Soph.Trach.: only Eros bewitched Hercules into his war.
250 For Cynthia and Delia as devotees of Isis see S. K. Heyob op.cit.n141: 59-60, 116, 127; for 
Corinna ibid, plus 71, 73. The special relation of Isis and of her mourning rituals with women - 
parallel to the cults of Attis and Adonis- is confirmed by the Latin elegiac mistresses’ reverence 
towards the goddess.
51 References to Cybebe or Cybele: Cat.63.20, 35, 84, 91 and 12.68, 76. Prop.: 3.17.35, 22.3 and 

4.7.61, 11.51. Ov.Ars.Am.1.507. Also they refer to the cult of Isis: Prop.4.5.34, Tib.: 1.3.23, 1.7 
(Osiris), Ov.Am.1.8.74, 2.2.25, 3.9.34, Ars.Am.1.75.
92 According to the myth Atalanta and Hippomenes were transformed into lions either by Zeus or 

by Cybele for mating in her sanctuary.
23 Love as an excuse of fertility is represented by Cybele in Ovid’s Metamorphoses. Cybele rules 
all human beings in love and one could assume that the elegiac lover is included among them. The 
elegiac lover is conscious of being a victim of love and willing to undergo every step towards self- 
destruction. Hence, the elegiac lover has understood love’s nature more than anyone else.
254 W.A. Camps 1961: ad 1.5.
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love. He even compared her love to the magic potion of the terribly skilful 
Thessalian witches255:

“Invide, tu tandem voces compesce molestas 
et sine nos cursu, quo sumus, ire pares!

Quid tibi vis, insane? Meos sentire furores?
infelix, properas ultima nosse mala, 

et miser ignotos vestigia feme per ignis, 
et bibere e tota toxica Thessalia”.

Cynthia was described as a dangerous mistress, who bewitched the poet and left 
him helpless in the face of her demands. It should be noticed that Propertius used 
once again (1.1.6) the word “furor” in order to describe his compelling passion256.

He then went on to explain once more the symptoms of his madness. 
Propertius wrote (11-22):

“non tibi ¡am somnos, non ilia relinquet ocellos: 
ilia feros animis alligat una viros. 

a, mea contemptus quotiens ad limina curres, 
cum tibi singultu fortia verba cadent, 

et tremulus maestis orieturfletibus horror, 
et timor informem ducet in ore notam, 

et quaecumque voles fugient tibi verba quaerenti, 
nec poteris, qui sis aut ubi, nosse miser! 

turn grave servitium nostrae cogere puellae 
discere et exclusum quid sit abire domum; 

nec iam pallorem totiens mirabere nostrum, 
aut cur sim toto corpore nullus ego”.

The poet described his love symptoms in extremely dramatic terms and Cynthia 
was depicted as a dark figure that caused all this pain to anyone who would dare 

to nurture hopes for her love; in fact, it was her love that caused fear and even 
moved the poet to tears257. Propertius also complained about insomnia which he 
had already mentioned as a characteristic of the unsuccessful lover in his first 
elegy (v.33-4). There he had protested for his suffering in the following words:

“in me nostra Venus noctes exercet amaras, 
et nullo vacuus tempore defit Amor”.

2 5 5 Sosiphanes fr. 1 (TGrF. ed. Nauck): 819: “nctyou; inabaic, nctaa QeaaaXic, Kopri /i|/£-u8f)<; aeXrjvrii; aiOepoq Ka- 
TaifScaic;”.
' 56 The use of “furor” could be paralleled with mania as employed in Theocritus.
257 Propertius’ fear can be compared with that of Anchises after realising that he has slept with an 
immortal goddess; C. Penglase op.cit.n55: 170.
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In both cases his description is far from the playful way in which Ovid treated his 
insomnia in elegy 1.2 of the ‘Amores’ (v.1-6):

“Esse quid hoc dicam, quod tam mihi dura videntur 
strata neque in lecto pallia nostra sedent, 

et vacuus somno noctem, quam longa, peregi 
lassaque versati corporis ossa dolent? 

nam puto sentirem si quo temptarer amore-
o co

an suit et tecte callidus arte nocet?”

The motif of love which consumes the lover’s body has been also treated 
by Ovid, but in a much lighter style, when in ‘Amores’ 1.6 the lover begs the 
doorkeeper to let him into his mistress’ house (v. 3-6)258 259:

“quod precor exiguum est. aditu fac ianua parvo 
obliquum capiat semiaperta latus. 

longus amor tales corpus tenuavit in usus 
aptaque subducto corpore membra dedit”.

Propertius in 1.5 continued to recount the frightening consequences of 
Cynthia’s love so that to remind Gallus that to escape from this terrible, emotional 
swirl into which this dangerous woman had thrown him would be simply impossible 
(v.27-30):

“non ego turn potero solacia ferre roganti, 
cum mihi nulla mei sit medicina mali; 

sed pariter miseri socio cogemur amore 
alter in alterius mutua flere sinu”.

As already argued this hopeless dealing with love should make one suspect that 
the elegiac lover was considered to be bewitched.

As discussed, Ovid in his ‘Ars Amatoria’ (2.185-92) obviously commented 
on Propertius’ image of the wandering Milanio. Moreover, he specifically referred 
to the “failacia retia” with which Milanio was trying to pass his time for as long as 
Atalanta kept refusing his love. Of course, a reminiscence of the witches’ “faiiacia” 

employed by Propertius (1.19) in his first poem should be recognised behind this 
use of the word.

258 Ibycus fr.6D. lines 6-7: The motif is indeed very old, as Ibycus’ verses testify: “¿poi 6' epoq/oiiSepiav 
KoctaKoiTOi;copav”. For a discussion on erotic insomnia in Ibycus see M.S. Cyrino op.cit.n10: 102-3.
259 P. Brandt 1911: 12 remarked of Ovid: “There is no motive of any importance in the ‘Amores’ to 
which one cannot point out a literary predecessor”. Students of Latin literature have repeatedly 
noticed the imitation of Propertius in the ‘Amores’; R.O.A.M Lyne op.cit.n13: 73ff. In fact it has been 
argued that Ovid parodies Propertius’ verses, giving his own poetry a flavour of burlesque; Ovid’s 
humorous style was not particularly appreciated by the critics; B. Otis op.cit.n1: 188-229.
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Tibullus also included in his poetry an account of dealings with a witch 
(1.2.42-64) and he even attributed to her powers quite similar to those which 
Propertius mentions to have heard about witches in his first elegy. A witch had 
guaranteed to Tibullus that Delia’s “coniunx” would not discover the affair between 
Delia and the poet. Tibullus boosted his belief to her by an impressive list of the 
feats he had seen her perform (v.43-64):

“Hanc ego de caelo ducentem sidera vidi,
Fluminis haec rapidi carmine vertit iter....

Quid credam? Nempe haec eadem se dixit amores 
Cantibus aut herbis solvere posse meos,

Et me lustravittaedis, et nocte serena 
Concidit ad magicos hostia puella deos.

Non ego totus abesset amor, sed mutuus esset,
Orabam, nec te posse carere velim”.

Tibullus, like Propertius, was not inexperienced in the sufferings of love and 
sleeplessness had already troubled his enslaved heart. He wrote (1.2.1-4):

“Adde merum vinoque novos compesce dolores, 
occupet ut fessi lumina victa sopor: 

neu quisquam multo percussum tempora baccho 
excitet, infelix dum requiescit amor”.

Hence, Tibullus tried to get drunk in order to escape the persistent thought of his 
mistress. Cynthia in Propertius 1.5 was attributed magical powers, and more 
specifically she was claimed to bewitch men. In addition, it seems that the other 
elegiac poets had also experienced the effects of this kind of erotic magic.

Celsus, a Latin medical writer and a near contemporary to Propertius, 
offered testimony that some of the symptoms which Propertius described as 
results of Cynthia’s magic over him, were also considered as symptoms of 
madness. He wrote: “omnibus vero sic adfectis somnus et difficilis et praecipue 

necessarius”260. In addition, at another point of his work he treated insomnia not as a 
result of madness but as one of its initial manifestations: “vei nuiio doiore substante 

somnus ereptus continuataque nocte et die vigilia”. Propertius used more than once in his 
poetry the word “furor” in order to describe his erotic passion and although in 
antiquity “furor” was sometimes distinguished from “insania”, the latter could include 
“furor”261. Hence, Propertius enlivened in his first elegy a metaphor equating his

260 Cels.3.18.12; For insomnia as a symptom of madness see 2.7.25.
261 T.L.L., s.vv. “furor”, “insania”. Notice that the word Theocritus employed for Atalanta's reaction to 
the view of Flippomenes was precisely ‘Taivoiia i”, the Greek equivalent of “furo”, “furere”.
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love with madness. This metaphor, which was commonly found in erotic poetry, 
was reinforced in the Hellenistic period by philosophical definitions of any strong 
emotion as disease262. Cicero also provided us with a full analogy of love as well 
as other strong emotions and illnesses263. This remark could explain better the 
reasons that Propertius chose to describe enamoured Milanio as “amens”. 

Furthermore, Theocritus commented on the erotic mania of Atalanta as well as 
Callimachus’ reference to Roecus as “â pwv” could also be regarded as the result 
of the idea according to which love was equated to madness. Nevertheless, the 
relation of madness to magic needs still to be studied.

As mentioned above, in his first elegy Propertius after having sought 
assistance for his “malum” from the witches, addressed his friends in order to 
declare that it is too late now for him to be saved: “quaerite non sanis pectoris auxilia”264. 

Such a despairing outcry could be excused only if Propertius was in love with 
Cynthia beyond any logic, if he was bewitched. Propertius was careful to exploit in 
his poem every symptom which would equate his love to madness265. Thus, he 
mentioned that he was “nullum contactum cupidinibus” in the light of the frequent use of 
“contingere” in order to denote infection with disease266. Aristophanes as well, 
described Milanio (in the way Euripides depicted Meleager) as “nullum contactum 

cupidinibus”, an element which reinforces the initial parallelism between the hero 
and the poet. Although the lack of “consilium” was common for a lover, Celsus267 
mentioned this as a symptom of some “furiosi’: ‘si vero consilium insanientem fallit, 

tormentis quibusdam optime curatur”. In the same sense, Milanio both in comedy and in 
Propertius’ elegy was described as hunting in the mountains without any real plan. 
However, it should be noticed that Propertius clearly said that Milanio was “amens”, 

while Aristophanes described him as “o«<t>pcov” for his determination to avoid 
women. Hence, according to ancient belief, any person troubled by erotic desire 
should be regarded as a madman. This was obvious in Milanio’s case in which his 
situation changes dramatically. As long as he was free from love (in Aristophanes)

262 Also A.W. Allen (et al.) op.cit.n158: 258-64. For love as disease in ancient Lyric poetry see M.S. 
Cyrino op.cit.n10: passim. Also cf. the Stoic and Epicurean views on love: M.F. Williams 1996: 189- 
96; for the passions in Roman thought and literature S.M. Braud and C. Gill (eds) 1997.
263 Cic.Tusc.Disp.4.68f. For love as madness in Latin poetry see M.L. West 1969: 40-5 and 1970: 
262-267.
264 “Auxilia” is a medical technical term for remedies, see T.L.L.s.v.ll 3a, b.
2(’3 For a more detailed discussion see F. Cairns 1974: 102-107.
266 T.L.L.s.v.l B 5;cf with Stoic thinking and Lucretius ideas on love; G.B. Conte 1994 and S.M. 
Braund and C. Gill op.cit.n262.
267 Cels.De medic.3.18.21.
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he was thought to be wise, while as soon as he fell in love (in Propertius) he was 
characterised as mad.

Propertius protested that “...mihi iam toto furor hie non deficit anno”268. Celsus 
distinguished three kinds of madness and of these only the most acute is of any 
long duration. Hence, it could be argued that Propertius claimed to suffer from the 

worst kind of madness and he employed the verb ‘deficit’ to declare that his “furor” 

had not decreased, a verb exclusively denoting decrease in intensity of any 
disease. The word was also used by Caelius Aurelianus269, another Latin medical 
writer, in describing intermittent fevers as “defectivae”: “Diodes ait defectivas febres tutas 

atque innoxias esse frequentius quam sunt continuae”. In his translating efforts Caelius 
obviously tried to render in Latin the Greek medical term for intermittent fevers: 

“5iaXeíTTOVT£<;7rupeToí”270. However, as argued271, the distinction between “furor” and 
“insania” was exactly that “furor” was intermittent while “insania” was constant. Celsus 
again testified that sometimes madness arose from fever or was combined with it. 

Propertius did not quite render this meaning of the Greek verb “Siatei7uo” in his text, 

although he clearly alluded to it by underlying that his disease had not decreased 
for a whole year. The nature of love-madness could be further clarified if we 
remember the case of Cydippe who fell mysteriously ill only when she was to 
marry someone else than Acontius. In that story, however, Artemis was held 
responsible for the disease272. In addition, Propertius, directly after commenting on 
the duration of his passion, noticed how odd it was to be possessed by the 
madness of love and not to be favoured by the gods of love. The notion of a lunatic 
as a recipient of divine favour was very common in antiquity273. Plato in his 
Phaedrus was the first to argue that love was a kind of madness sent by the 
gods274. In Cydippe’s story it was Artemis specifically who demanded the oath by 
her name to be fulfilled and thus, she sent the heroine an illness, which possibly

268 The indebtedness of Propertius to Theocritus could be attested in this verse. The latter already 
had included the image of love consuming continuously the lover in Idyll 30. 21-3:“...tm 8' ó jtótìoc; koù xòv coco iJ.iieA.ov éatìfei /ó|j|ji|jvac>KO|jévcp, itóAAa 8' Spai volerai; évunvux, 7iauoaa0ai 8' éviam o; x«A.£-
7ra;oùKi'<Kavo;vóacp>”. Notice that Ovid also later employed the same notion in his ‘Amores’ (1.3). 
Also see E. Cavallini 1994: 353-55 who compared the image of all-consuming love in Theocritus 
with Sapph.fr.96.
269 Cael.Aurel.Acut.Pass.2.10.60.
270 Arist.Pr.866A, 23: Hippocr.Aph.4.43.
271 W.W. Buckland 1963: 169-171.
2 7 2 Artemis was also accused of inflicting the Proitids with madness, which can be now understood 
as an erotic/ pre-nuptial madness.
273 E.R. Dodds 1951: 64-67.
274 PI.Phaedr.215B; 249D.
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denoted Cydippe’s love for Acontius. In Propertius’ elegy, Venus “exercet noctes 

amaras” for the poet, a clear hint of the insomnia which would trouble both the 
enamoured and the madmen.

At this point the appeal to the witches by the poet should be regarded in the 
light of our new evidence. In the ‘Monobibios’, although the poet expressed some 
slight doubts for the witches’ power (v.23-4), he finally asked for their help. What 
urged the poet to appeal to the witches was the common belief in antiquity that 
madness and kindred disorders could find a resort to magic. After all, madness 
was thought to be caused by gods or spirits inside or outside the madman275. 
Propertius alluded to his appeal to the witches in his third also book (3.24) where it 
becomes clear that in his first elegy the lover should be identified as a madman: 
“quod mihi non patrii poterant avertere amici/ eluere aut vasto Thessala saga mari” (v.9-10)276. In 
line 19 he declared himself free from love and dedicated himself to “Mens bona”277. 

Hence, his previous state in which a Thessalian saga was involved in order to save 
him should be considered as mental disorder278.

One of the actions which the witches were described as carrying out is “in 

magicis sacra piare focis”, which was mentioned both by Plautus and Horace as a 
mode of treating madness279. Propertius asked the witches to make Cynthia go 
paler at his face, which actually meant to become enamoured of him. In addition, 
“pallor” which has been used in ancient literature almost a synonym for love280,

275 F. Cairns 1974: 104; I. M. Lewis 1971: 88-92; In South Italy spirit possession could mediate by 
an event as amoral as the bite of a spider. Dionysus was a well-known foreign spirit who afflicted 
women in this way. Also E.R. Dodds 1951: 77-8; however, by the 5th cBC spontaneous possession 
was mostly attributed to the Corybantes. R. Parker 1983: 247; W. Burkert 1985: 277 and E.R. 
Dodds 1940: 171-4; Pan and Dionysus could send madness and also cure it. Cf. at an initiatory 
level, the madness sent by Artemis Triclaria and cured by Dionysus Aisymnetes.
276 Notice the use of “eluere” and cf. the rites of Artemis at Lousoi where a ritual bathing would signify 
the transition from puberty to adulthood. The purificatory power of water was widespread in 
antiquity. See K. Dowden op.cit.n16: 102-5.
277 Cf. to “oto(|)poauvri” and Milanio (Melanion in Greek) as a rational, “a«<|>pcov” youth.
278 R. Parker op.cit.n275: 221; in later antiquity, love was a condition that the unlucky suitor could 
seek to get rid of by purification and this belief is probably derived from Classical Greece: 
Tib.1.2.59; Nemes.Ecl.4.62-7; contra Ov.Rem.Am.260.
279 Plaut.Men.291, 571; Hor.Sat.2.3.164f. R. Parker ibid.: 222; Bewitchment was seen in antiquity 
as a form of pollution that needed to be purified. This could explain the use of the verb “pio-are” in 
Propertius, which means to avert, to atone. For purification from magic see 
Hipp.Morb.Sacr.148.38J.; 1.40G; also Suda, Photius s.v. “7tEpiKa0aipcov’: “avaLucov xov 7i£<|)appaK£'U|iEV0v rj 
ytyoriTe'upEvov”; for the use of “<t>appaKeuw” as bewitch PI.Leg.932e-933e; for pollution in magic 
Theoc.5.121 with Gow’s notes; also Orph.Lith.591 (585). Arist.Vesp.118-24 mentioned three 
religious treatments for madness: purification, the Corybantic rites and incubation.
280 Prop.1.9.17; Ov.Ars.Am.1.729-735, Amor.3.6.25. In Phaedra 141 ff. the Chorus speculated on 
the queen’s mysterious wasting disease which they see as a form of madness. Later in the passage 
(316-9) the nurse considered whether Phaedra’s frenzy was due to the stain of blood or to 
witchcraft.
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seems to have also posed as a symptom of medical “furor”. Aretaeus281, for 
instance, wrote that “item pallore quodam (nonnuli furiosi) suffunduntur”282. As mentioned 
above, Propertius followed his appeal to the witches with an appeal to his “amici”. 

The presence of friends seems to be well documented in ancient literature in cases 
of madness. Cicero283 while discussing Piso’s “furor” wrote: “si familiam tuam dimisisses, 

quod ad neminem nisi ad ipsum te pertineret, amici te constringendum putarent”. Ovid also in 
his ‘Amores’, where he appeared to repent bitterly for being violent to his mistress, 
addressed his friends: “adde manus in vincla meas (meruere catenas), / dum furor omnis abit, 

si quis amicus ades”. Catullus as well advised the relatives of his girl: “propinqui quibus 

est puella curae,/ amicos medicosque convócate:/ non est sana puella...”. Propertius in his 
appeal employed the terms “revocare” and “lapsus” which were technical terms often 
used of an illness284. Directly after Propertius (v.28) expressed his willingness to 
suffer “ferrum et ignes”, although under the condition that “sit modo libertas quae velit ira 

loqui”. Celsus again offered evidence according to which “ferrum_et ignes” were 
mentioned along with starvation and flogging as remedies for madness: “ubi 

perperam aliquid dixit aut fecit, fame, vinculis, plagis coercendus est”285. In the case of Ovid 
mentioned above, the iron could mean fetters. It should also be noticed that “furor” 

and “ira”286 are almost synonyms287 and that despite Propertius’ insistence on 
expressing his madness, madmen were usually deprived of speech. Tibullus in 1.5 
(v.5-6) writes: “ure ferum et torque, libeat ne dicere quicquam/ magnificum post haec: hórrida 

verba doma”. Hence, harsh treatment and silence is a combination often found in 
elegiac poetry. Sappho’s description of love (poem 31), which was imitated by 
Catullus (poem 51), specifically illustrates the connection between love and silence 
casting more light on the equation of love with madness. In addition, Sappho 

composes about the pale colour of the enamoured and she is admittedly very 
physical in her description of love symptoms (Campbell 31, v.9-16):

281 Aret.De causis et signis morborum: 1.6.
282 For the erotic use of “pallor” see Sappho 31 (cited below) and Catullus 51. Also see O. Thomsen 
1992 about the wedding imagery in Catullus.
283 Cic.ln Pisonem 48.46ff.; also see Ov.Am. 1.7.1-2 and Cat.41.5-7.

Cicero, Epistulae ad familiares 7.26.2: “nam et vlrls et corpus amlsl; sed, si morbum depulero, facile, ut spero, 
Ilia revocabo”. Also Petronius Satyr. 111: “et cetera, quibus exulceratae mentes ad sanitatem revocantur”. For “labor” 
see Celsus 5.26.13: “quaedam mentem labuntur” as well as Val.Flaccus 5.2-3: “Argolicus morbis fatlsque 
rapacibus Idmon/ labitur...”.
285 Cels.3.18.21; the idea of purifying love in similar ways, as madness is very old; Pind.Pyth.4.213- 
9. See C. Faraone 1993: 1-19, about torture implements -including the whip- in erotic magic.
286 In this light, Medea who in Euripides is depicted as “¡rata” at her husband’s unfaithfulness and is 
also said to slaughter her children should be regarded as the case of a mad witch.
287 T.L.L, s .v . “furor" 2b.
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“ ....aXk’ ctKav pév yA,¿>aaa T eaye >k, Aíottov 
8’ aüxiKa xp¿) 7iíip ima8e8pó|rr|K£v, 
Ó7i7tcra£CTcr 8’ oi>8’ ev opr|pp’, É7Uppóp- ßeun 8’ axonal,
xáS Sé p’ íSpax; y/ü%poc; é%et, Tpóp.o<; 8é rcaioav aypei, xiLoopoiépa 8é 7toíat; 
egpi, xe0váKriv 8’ óXíyw ’íaSeúriq paívop’ ég’ aüx|a”.

Hence, the idea that love is a kind of illness is actually very old in literature and 
indeed there is not much distance from considering love as an illness to specifying 
it as madness288. The parallelism between “áypei” in Sappho’s poem and “cepit” in 
Propertius poem should also be noticed. After all in antiquity the tendency existed 
of calling any kind of inexplicable or non-pathological situation as ‘madness’289. 
Catullus in his faithful adaptation of Sappho’s poem mentioned that his tongue is 
simply paralysed when he is in front of Lesbia: “nam simul te,/ Lesbia, aspexi, nihil est 

super mi/vocis in ore,/ lingua sed torpet...”. These remarks are a certain indication that the 
erotic ideas represented in elegiac poetry could have been influenced by ancient 
literary genres such as Lyric poetry. Our evidence shows that Catullus at least had 
definitely read Sappho in order to transmit her poetry into Latin290.

Erotic mania

Up to this point, the equation of love with madness in Propertius’ first elegy as well 
as in the rest of the elegiac poets has been supported with plenty of technical 
evidence. There is no doubt that Propertius intentionally exploited every medical 
advice known in those years in order to convince his audience of the seriousness 
of his situation and his impotence in fighting it. His heroic parallel, Milanio, should 
be also considered as a lover maddened by his passion. However, the image of 
Milanio wandering “amens” in the mountains is a poetic reversal employed by 
Propertius, who has placed Milanio in a position traditionally mentioned about 
Atalanta. Furthermore, the notion of love as madness is already obvious in

J.J. O’ Hara 1993: 12-24, about Vergil’s understanding of erotic relief in the cases of Dido and 
Gallus.
2 8 9 Epilepsy was often thought to be a form of madness. Also see R. Parker op.cit.n275: 221-2.
290 For Vergil and erotic frenzy see ch2: passim and Appendix I.
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T h e o c r i tu s  a n d  n o w  th e  c o n n e c t io n  o f  th e  v e rb  “¿ M opca” w ith  lo v e  c a n  b e  to ta lly  

u n d e rs to o d .  T h e o c r i tu s  p o s s ib ly  e m p lo y e d  th e  e x p re s s io n  in th e  s e n s e  th a t  th e  

e n a m o u re d  h e ro in e  w a s  o b v io u s ly  f re n z ie d  b y  lo v e  a n d  s o  h e r  w a n d e r in g  c a n  b e  

in te rp re te d  e ith e r  a s  a ty p ic a l s y m p to m  o f h e r  m a d n e s s  o r  a s  a v a in  e f fo r t  to  re fu s e  

h e r  e m o t io n s 291. C a ll im a c h u s  a ls o  c h a ra c te r is e d  th e  C e n ta u r  R o e c u s  a s  ir ra t io n a l 

a n d  in  fa c t  th e  f ie r c e  a p p e a ra n c e  a n d  th e  p h y s ic a l s t re n g th  o f  a C e n ta u r  c o u ld  

m o re  e a s i ly  re s e m b le  th a t  o f  a m a d m a n  th a n  th a t  o f  a lo v e r . T h e  c o n f irm a t io n  th a t  

C a ll im a c h u s  w a s  fa m il ia r  w ith  th e  lo v e /  m a d n e s s  m e ta p h o r  c o m e s  f ro m  h is  

t re a tm e n t  o f  th e  s to ry  o f  A c o n t iu s  a n d  C y d ip p e 292. It s h o u ld  b e  n o t ic e d  th a t  a ll th e  

le g e n d a ry  f ig u re s  c ite d  a b o v e  s h a re  a n o th e r  fe a tu re  a p a r t  f ro m  th e ir  m a d n e s s .  A ll 

o f  th e m  h a v e  b e e n  d e s c r ib e d  a s  w a n d e r in g  in  th e  w ild e rn e s s .  M ila n io  w a s  a lre a d y  

s a id  in  A r is to p h a n e s  to  b e  a lo v e r  o f  d e s e r te d  p la c e s  (“¿q ¿pr^to«;”) a n d  P ro p e r t iu s  

a ls o  m e n t io n e d  th a t  h e  w a s  w a n d e r in g  in th e  m o u n ta in s  w h e re  h e  fa c e d  th e  

C e n ta u r  H y la e u s .  O f  c o u rs e , t r a d i t io n a l ly  th e  m o u n ta in s  w o u ld  b e  th e  n a tu ra l 

e n v iro n m e n ts  o f  a C e n ta u r  a s  w e ll a s  o f  a h u n te r . T h u s , A ta la n ta  a s  a fa m o u s  

h u n tre s s  is  f r e q u e n t ly  m e n t io n e d  b y  o u r  s o u rc e s  a s  w a n d e r in g  in  th e  w ild e rn e s s .  

A s  fa r  a s  A c o n t iu s  is  c o n c e rn e d ,  C a ll im a c h u s  d e p ic te d  h im  a s  la m e n t in g  h is  

u n fo r tu n a te  lo v e  a t a n  is o la te d  p la c e . M o re o v e r ,  it h a s  b e e n  a rg u e d 293 th a t  e le g y  

1 .1 8  o f  P ro p e r t iu s  d re w  h e a v ily  o n  th e  C a ll im a c h e a n  h e ro . P ro p e r t iu s  c o m b in e d  

s o l i tu d e  w ith  lo v e  in  s e v e ra l o f  h is  e le g ie s , s u c h  a s  p o e m s  1 .1 7  a n d  1 .1 8 . E le g y  

1 .1 7  w a s  a fa n ta s t ic 294 c o m p o s it io n ,  in w h ic h  th e  p o e t, in  a n  a t te m p t  to  e s c a p e  

f ro m  C y n th ia ’s p a in fu l lo v e , w a s  s h ip w re c k e d  o n  a d e s e r te d  is la n d . H e  w a s  

m o u rn in g  fo r  h is  s itu a t io n  a n d  w is h e d  h e  h a d  n o t le ft  R o m e . P o e m  1 .1 8  s e e m s  to  

h a v e  b e e n  c o m p o s e d  o n  a m o re  re a lis t ic  o r  a t le a s t p la u s ib le  o c c a s io n .  T h e re  w a s  

o b v io u s ly  a m is u n d e rs ta n d in g  b e tw e e n  h im  a n d  C y n th ia .  S h e  w a s  a g a in  a n g ry

291 It could be also understood as bewitchment. Atalanta’s association to magic is also confirmed by 
her association with female groups such as the Danaids and the Proitids which were often 
attributed magical powers in antiquity. See N. Robertson 1995: 193-202.
292 Propertius’ poem 18 and Theocritus Id.9 have been compared on the ground that they both 
employ pathetic fallacy in an erotic-elegiac context. Both poems suggest a variation on the typical 
motif of komos. In Idyll 9 Theocritus developed the thoughts of Polyphemus, the ugly Cyclops who 
tried to understand his rejection as a lover. See A.S.F. Gow op.dt.n226: 86-91. In its “mood from 
despondency to despair to final consolation” (Gow ibid.: 11), the poem agrees absolutely with 
Propertius’ last lines in elegy 18: “sed qualiscumque es, resonent mihi Cynthia silvae/nec deserta tuo 
nomine saxa vacent”. Both poems show the “enfeebling effect of Eros on body and mind”. See A. 
Rist 1978: 19ff. Notice that F. Cairns 1969: 131-4 suggested Callimachus’ Acontius and Cydippe as 
a more possible model for Propertius. This view becomes more possible if we consider that 
Theocritus himself owes a great deal to Callimachus.
293 F. Cairns ibid.: 131-4.
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w ith  h im  a n d  h e  w a s  is o la te d  in  a “vacuum nemus” in  o rd e r  to  th in k  o f  th e  p o s s ib le  

re a s o n s  o f h is  m is tre a tm e n t.  F in a lly ,  th e  p o e t  d e s p ite  C y n th ia ’s  d if f ic u l t  c h a ra c te r  

g a v e  w a y  to  h is  o v e rw h e lm in g  fe e l in g s  fo r  h e r, w h ile  th e  t re e s  re -e c h o  C y n th ia ’s 

n a m e , a s  a p ro o f  o f  h is  lo v e . It is  n o t a c c id e n ta l th a t  b o th  p o e m s  h a v e  b e e n  

s u g g e s te d  to  b e  in v e r te d  “epibateria”. In p o e m  1 .1 7  th e  p o e t a c tu a l ly  a d m it te d  th a t  

h is  in te n t io n  w a s  to  e s c a p e  C y n th ia ’s lo v e , w h ile  in p o e m  1 .1 8  h e  ‘d e p a r te d ’ to  a n  

is o la te d  p la c e  in  o rd e r  to  th in k  o v e r  th e  s itu a t io n .  It s h o u ld  a ls o  b e  n o t ic e d  th a t  

P ro p e r t iu s  c la im e d  to  b e  fu r io u s  a t C y n th ia ’s  b e h a v io u r  b y  u s in g  th e  w o rd  “ira” 

(v .1 4 ) ,  w h ic h  is  a s y n o n y m  o f “furor”. A c tu a l ly  th e  p o e t ’s  “furor” is  m e n t io n e d  ju s t  a 

l in e  b e lo w  (v . 1 5 ). In h is  d is t re s s  a b o u t  C y n th ia ’s  c a p r ic e s  th e  p o e t  a ls o  re fe rs  to  

h e r  f r e q u e n t  te a rs  (v . 1 6 ). H o w e v e r ,  th e  p o e t h a d  a lre a d y  e m p lo y e d  “ira et lacrimae” in 

e le g y  1 .5 . H e re  th e  s itu a t io n  w a s  re v e rs e d  b e c a u s e  it is  th e  p o e t  w h o  c la im e d  to  b e  

iratus”, w h ile  in  1 .5  it w a s  C y n th ia  w h o  w a s  d e s c r ib e d  a s  “¡rata”. In a d d it io n ,  C y n th ia  

w a s  c le a r ly  m e n t io n e d  in  1 .1 8  to  h a v e  h a d  s w o lle n  e y e s  f ro m  c ry in g  w h ile  in  1 .5  it 

w a s  th e  p o e t  w h o  c o u ld  n o t h e lp  c ry in g . In 1 .5  th e  p o e t  im a g in e d  C y n th ia  a s  a 

w itc h  w h o  d r iv e s  h e r  v ic t im s  c ra z y . H o w e v e r ,  in  1 .1 8  P ro p e r t iu s ’ p re te n d e d  to  b e  

fu r io u s  a t C y n th ia  w h ile  h is  b e l ie f  th a t  n a tu re  a c tu a lly  p a r t ic ip a te d  in  h is  s u ffe r in g  

s u g g e s ts  ir r a t io n a l a tt itu d e .

In th e s e  p o e m s  P ro p e r t iu s  a d m it te d ly  t r ie d  to  e s c a p e  h is  e ro t ic  to r m e n t  b y  

is o la t in g  h im s e lf  o r  b y  ‘d a y d re a m in g ’ , s in c e  1 .1 7  is  in  fa c t  a fa n ta s y .  In l ik e  m a n n e r  

th e  re s t o f  th e  m y th ic a l f ig u re s  m e n t io n e d  a b o v e  w e re  s e e k in g  fo r  re l ie f  to  th e ir  

lo v e  t ro u b le s  b y  ‘t r a v e l l in g ’ l i te ra lly  o r  m e ta p h o r ic a lly .  H o w e v e r ,  a m o n g  th e  o th e r  

re m e d ie s  fo r  m a d n e s s ,  w h ic h  P ro p e r t iu s  in c lu d e d  in  h is  in t ro d u c to r y  p o e m , h e  a ls o  

m e n t io n s  fo re ig n  tra v e l,  w h ic h  w a s  th o u g h t  to  b e  a re m e d y  fo r  m a d n e s s 294 295 a s  w e ll 

a s  a re m e d y  fo r  lo v e 296. T h e o c r itu s  in Id y ll 14  (v . 5 3 -5 6 )  w ro te :“ycim to (|>cep|TaK6v eotiv apr)%aveovTO<; epcoroq ouk oi5a- nXav Eipo<;, 6 m q  ¿7Uxa?iKC0 epaaBeiq,KKTt^euaai; uyifit; ¿7tavfjv0', epog aTataoxai;. nXeDoeupoa Kriycov SraTrdvxotg- ouxe KaKiOToq ouxe npaxoc; iacoq, opa^oq 5e n q  6 axpaxiMTag”.
H o w e v e r ,  P ro p e r t iu s  in  a c c e p t in g  fo re ig n  t ra v e l a s  a re m e d y  fo r  lo v e , lin k e d  

it w ith  a s y m p to m  o f  m a d n e s s , w h e n  h e  e x p re s s e d  h is  w is h  to  t ra v e l in  o rd e r  to

294 This clue derives from our belief that the poem’s pattern was Tibullus’ 1.3, where he was 
inspired by Odysseus. See Campbell 1973: 147-57 Of course, Odysseus is a mythological hero.
295 Celsus 3.18.23.
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e s c a p e  f ro m  a ll w o m e n .  A v o id in g  h u m a n s  w a s  re g a rd e d  a s  a s ig n  o f  m a d n e s s  in 

a n t iq u ity .  A r is to p h a n e s  in  ‘P lu tu s ’ (v .9 0 3 )  w r i te s 297:

“Al. recopyoc; el; IY. Me^ayxoXav p’ oirxooq oiei;”

T h e  scholia on th is  p a s s a g e  a re  v e ry  in te re s t in g :

“"Llonep oi pcavopevoi, xpv e v  xoiq u^pOeai Siccxpipfiv auavaivopevoi, sv 

spripiaiq pcpovxoa, 5va xouxo kou xf)v xcov yecopywv SuxxpiPhv pe^ayxpTuav 

wvopaaev, wq ev aypoiq y£vopevr|v”.

S o , w a n d e r in g  in  th e  w ild e rn e s s  w a s  th o u g h t  in a n t iq u ity  to  b e  b o th  a re m e d y  fo r  

lo v e  a s  w e ll a s  a s ig n  o f  m a d n e s s . P ro p e r t iu s  e m p lo y e d  b o th  o f  th e s e  m e a n in g s  o f 

w a n d e r in g  a n d  T h e o c r i tu s  h a d  d e f in ite ly  in  m in d  th a t  t r a v e l l in g  in  fo re ig n  p la c e s  is 

a re m e d y  fo r  u n a c c o m p lis h e d  lo v e . T h ro u g h  th e  te s t im o n y  o f  T h e o c r i tu s  it w a s  

p o s s ib le  fo r  u s  to  d e te c t  th e  ro le  o f  th e  a p p le s  in th e  H e s io d ic  te x t  a s  th e  m a g ic a l 

o b je c ts ,  w h ic h  in fu s e d  lo v e  to  A ta la n ta .  H e n c e , m a g ic  a n d  lo v e  w e re  a lre a d y  

c o m b in e d  in  H e s io d . H o w e v e r ,  h is  a f f in ity  w ith  th e  n o t io n  o f  lo v e  a s  m a d n e s s  

n e e d s  s t i l l  to  b e  a rg u e d . In a d d it io n , A r is to p h a n e s ’ s c h o l ia s t  u s e d  th e  v e rb  

“avaivopai” in  o rd e r  to  re fe r  to  th e  m a d m e n  te n d e n c y  to  a v o id  h u m a n s ,  w h ic h  is 

e x a c t ly  th e  s a m e  e x p re s s io n  u s e d  in H e s io d  in  o rd e r  to  d e s c r ib e  A ta la n ta ’s 

c h a ra c te r :

“73 P. Lond. 486c; P. Oxy. 2488B

]ixoio dvaxxoq 

]ai uoScoKpq 5i’ ’ Axa?ictv[xr|

Xapi jxwv apapuypax exo[x>aa 

npbq av0pw7tcDV ajitavaivexo <|)0Xov opiAfeiv 

avSpcov E7.uop.evri (|)ei3y]eiv yapov aA))riaxcccDv[.

]xav\>a<j)i>[p]o'u eivexa Kou|priq 

].ap[ ]vov evve[

].[.]p§[”.

H o w e v e r ,  A ta la n ta  in  H e s io d  re je c te d  h e r  fe l lo w  h u m a n s  n o t  b e c a u s e  s h e  

w a n te d  to  h e a l a n  e ro t ic  w o u n d , b u t in  c a s e  s h e  fa l ls  in  lo v e  w ith  s o m e o n e . 

N e v e r th e le s s ,  h e r  m a d n e s s  w a s  im p lie d  in  h e r  p e rs is te n t  e f fo r t  to  a v o id  n a tu re .

T h e o g n is ’ v e rs e s  i l lu s tra te  h e r  b e h a v io u r  a n d  h e r  v a in  e f fo r t  to  re m a in  a 

v irg in  e v e n  m o re  (v . 1 2 8 7 -9 4 ) :

“Tn  uai, prj p’ aSixei - exi aoi KaxaOupioq eivoa.

Enk on Propertius 1.1.29.
M. Golden and P. Toohey (eds.) 1997: 59-62 referred to melancholia as a form of madness akin 

to lovesickness.
297
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|3oiAop’-  ¿7u<))po0uvr| xouxo cuveiq ayaGrp [oil yap xoi pe SoXw] raxpa^euoeoa oi)8’ cmaxfjaeic;- vncrjcac; yap e%ei<; xo nXeov ei;o7uaco, 
a W a  a ’ eyco xpcoaco (jieuyovxa pe, &q noxe c^aaiv ’ laaiou Kouprjv fjGeov ' l7utopevr|v, cbpair|v nep eoucav, avaivopevr|v yapov av8p«v (fieoyeiv ^axrapevp 8’ epy’ axcXeaxa xeXei, 

naxpoq voo^iBeiaa 8opcov, ^avGp ’ AxaJicevxri cpXeTO 8’ i)\|/pXai; eq KopG^dq opecov, peuyoua" ipepoevxa yapov xpuGpi; ’ AppoSixpq 8wpa- xeA,oq 8’ eyvoo Kai paX ’ avaivopevri”.
T h e o g n is ’ e v id e n c e  is  v e ry  im p o r ta n t,  s in c e  h e  w ro te  o n ly  a g e n e ra t io n  a f te r  

H e s io d . H is  te x t  h a d  a c e r ta in  e ro t ic  c h a ra c te r  s in c e  h e  a d d re s s e d  th e s e  w o rd s  to  

a y o u th  w h o  o b v io u s ly  s c o rn e d  th e  p o e t, a n d  th u s , it c o n f irm e d  o n c e  m o re  th e  

p re v io u s  a rg u m e n ts  in  fa v o u r  o f  th e  e ro t ic  s y m b o lis m  o f  th e  m y th . H is  v e rs io n  is 

v e ry  c lo s e  to  th e  H e s io d ic  t re a tm e n t  o f  th e  m y th  a n d  e v e n  th e  s a m e  v o c a b u la ry  

re o c c u rs  s u c h  a s  “dvaivopeviiv yapov avSpuv”, which s o u n d s  v e ry  s im i la r  to  “<t>euyEiv ydpov (aA,<|>r|Gxdc0v) av8pcbv”. It is  e v e n  m o re  in te re s t in g  to  c o m p a re  th e  H e s io d ic  

p h ra s e  “avaivopevri Swpa%pt>Gfj<; ’ A4>po8ixri<;” w ith  T h e o g n is ’ l in e s  “..... ipepoevxa ydpov xpVGfiq ’ A())po8ixr|c; 8d>pa ......avaivopevr|”,
w h ic h  s o u n d s  a s  if H e s io d ’s  v e r s e s ’ h a v e  b e e n  s lig h t ly  c h a n g e d . In b o th  te x ts  - th e  

H e s io d ic  a n d  th a t  o f  T h e o g n is ’- th e  p o e ts  c o m m e n te d  o n  h e r  s t ro n g  re je c t io n  o f  th e  

‘p re s e n ts  o f  g o ld e n  A p h ro d ite ’ . A lth o u g h  T h e o g n is  d id  n o t m e n t io n  th e  a p p le s  a t a ll 

a n d  h e  s a id  th a t  h e r  fa th e r  w a s  la s u s  a n d  n o t S c h o e n e u s ,  h e  fo l lo w e d  H e s io d  a s  

re g a rd s  th e  n a m e  o f h e r  s u c c e s s fu l s u ito r ,  H ip p o m e n e s .  A t te n t io n  s h o u ld  b e  d ra w n  

to  h is  re m a rk  th a t  A ta la n ta  k e p t  a v o id in g  m a r r ia g e  a lth o u g h  s h e  w a s  a t th e  r ig h t 

a g e , w h ic h  u n d e r l in e s  th e  im p o r ta n c e  o f m a r ita l s e tt l in g  d o w n  in  a rc h a ic  s o c ie t ie s .  

T h e  u n if ic a t io n  o f  a m a n  a n d  a w o m a n  in  th e  f ra m e w o rk  o f  a m a r r ia g e  w o u ld  b e  

o ff ic ia l,  a n d  it w o u ld  o f fe r  th e  c o m m u n ity  le g it im a te  s u c c e s s o rs  w h o  w o u ld  b e  

s a fe ly  b ro u g h t  u p  in  th e  e m b ra c e  o f a fa m ily 298. M o re o v e r ,  T h e o g n is  c le a r ly  s a id  

th a t  A ta la n ta  t r ie d  to  a tta in  th e  u n a t ta in a b le  b y  a v o id in g  g e t t in g  m a r r ie d ,  w h ic h  

in d ic a te s  th a t  in d e e d  h e r  a t t i tu d e  w a s  c o n s id e re d  a s  u n n a tu ra l a c c o rd in g  to  th e  

a n c ie n t  s ta n d a rd s  a b o u t  a m a n ’s ta s k s  in life . T h is  o b s e rv a t io n  is  n o t c o n f in e d  to

79



th e  ro le  o f  a w o m a n  in  th e  s o c ie ty ,  b u t in c lu d e s  b o th  s e x e s ; a n d  th is  is  p ro v e d  b y  

th e  fa c t  th a t  T h e o g n is  a d d re s s e s  a y o u n g  m a n  nai"- a n d  th a t  in  la te r  t r a g ic  p la y s  

w e  m a in ly  h a v e  e x a m p le s  o f  y o u n g  b o y s  lik e  H ip p o ly tu s 298 299 a n d  M e le a g e r  to  a d o p t  

th is  n e g a t iv e  a t t i tu d e  to w a rd s  fa m ily  life .

In th is  c h a p te r  w e  h a v e  e x a m in e d  th e  m y th  o f  A ta la n ta  a s  d is p la y e d  in  th re e  

m a jo r  a n c ie n t  p o e ts  w h o  re p re s e n t  th e  l i te ra ry  m a in s t re a m s  o f  th e ir  t im e . H e s io d , 

a lth o u g h  h e  w r i te s  a f te r  H o m e r, h a s  a d m it te d ly  e s ta b lis h e d  a n  e p ic  t ra d i t io n  w h ic h  

e x e rc is e d  m u c h  in f lu e n c e  o n  h is  p o e t ic  s u c c e s s o rs .  O n e  o f th e s e  w a s  C a ll im a c h u s  

w h o  d u r in g  th e  H e lle n is t ic  p e r io d  c e le b ra te d  a n  im p o r ta n t  l i te ra ry  tu rn  to w a rd s  

s m a ll p o e t ic  fo rm s . W ith  th e  e x c u s e  o f th e  s p e c if ic  m y th  it h a s  b e e n  s h o w n  h o w  

C a ll im a c h u s  c h a n n e l le d  t ra d i t io n a l ly  e p ic  m a te r ia l in to  h is  s h o r t  c o m p o s it io n s .  T h e  

H e lle n is t ic  te n d e n c y  to w a rd s  e ro t ic  th e m e s , w h ic h  is  o b v io u s  f ro m  th e  p o p u la r ity  

w h ic h  th e  m y th  o f  A ta la n ta  g a in e d  d u r in g  th o s e  y e a rs ,  w a s  fu r th e r  d e v e lo p e d  b y  

th e  L a t in  e le g ia c  p o e ts  o f  th e  A u g u s ta n  p e r io d . A m o n g  th e m  P ro p e r t iu s  h a s  t re a te d  

th e  le g e n d  o f A ta la n ta  in th e  p ro g ra m m a t ic  e le g y  o f h is  f ir s t  c o lle c t io n ,  w h ic h  is  ju s t  

a n o th e r  p ro o f  o f  th e  s ig n if ic a n c e  o f th e  m y th  fo r  e ro t ic  p o e try .  M o re o v e r ,  P ro p e r t iu s  

m o d e ls  th e  e le g ia c  lo v e r  a f te r  M ila n io ,  A ta la n ta ’s s u c c e s s fu l s u ito r .  In h is  p o e try  a 

d e ta ile d  c o m p a r is o n  o f  lo v e  w ith  m a d n e s s  c o n f irm s  th e  a n c ie n t  re c e p t io n  o f  lo v e  

a s  a d is e a s e ,  a th e m e  a lre a d y  tre a te d  in  S a p p h o . P ro p e r t iu s  a c tu a l ly  c o m b in e s  th is  

b e l ie f  w ith  th e  a n c ie n t  s u p e rs t it io n  a b o u t  th e  m a g ic  c h a r a c te r  o f  lo v e , w h ic h  is  w e ll 

d o c u m e n te d  in  o u r  s o u rc e s  a n d  s e e m s  to  b e  o r ig in a te d  in  th e  c u ltu re s  o f  th e  N e a r  

E a s t.  O u r  e v id e n c e  h a s  b e e n  b a s e d  o n  th e  m a g ic a l p o w e r  a t t r ib u te d  to  th e  a p p le s  

w ith  w h ic h  H ip p o m e n e s  w o n  A ta la n ta .  N u m e ro u s  s p e l ls  a n d  r itu a ls  te s t i fy  to  th e  

u s e  o f a p p le s  a s  a p h ro d is ia c s  a n d  th e  id e a  w a s  s o  d e e p ly  ro o te d  in  a n c ie n t  

th o u g h t  th a t  P ro p e r t iu s  d o e s  n o t n e e d  to  re fe r  to  th e  a p p le s  s p e c if ic a lly .

T h e  m y th  in  H e s io d  s e e m e d  to  h a v e  a c e r ta in  s y m b o lis m  c o n n e c te d  w ith  

th e  s o c ia l ru le s  w h ic h  d e f in e d  th e  in d iv id u a ls ’ id e n t ity  in  th e  c o m m u n ity .  H o w e v e r ,

298 For the legal coverage of women at Athens see J. Roger 1989 and R. Sealey 1990. Plato’s 
Republic and his suggestions about a society of better civilians in the 4lh cBC is a crystallisation of 
the philosophical disposition of the ancient world on the theme.
299 The parallelism between Atalanta and Hippolytus is quite obvious. The hero is young and 
beautiful, he likes hunting alone in the wilderness exactly as Atalanta does, and they both have a 
tragic end. Of course, in Euripides’ Phaedra, Hippolytus dies in a horrible way, although he is 
innocent. Atalanta as well is punished, although it was Hippomenes who neglected to thank Venus 
and not she. In both cases, I think, the heroes are punished for being unsociable -Hippolytus until 
his tragic death, Atalanta until Hippomenes beats her. However, in both myths what forbids the 
heroes of participating from the normal social activities are their special and extra-ordinary 
qualities. Hence, they are actually punished for being so good. Also notice that Hippolytus dies by a 
curse of his father which Poseidon fulfils, as Meleager dies by the brand his mother had kept.
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th is  m o t if  is  g ra d u a lly  re v e rs e d  s in c e  in  P ro p e r t iu s  lo v e  d if fe re n t ia te s  th e  p o e t  fro m  

th e  re s t o f  p e o p le  w h o  a re  s t i l l  “sani”. H e n c e , in  e le g y  lo v e  (o r  th e  m a d n e s s  c a u s e d  

b y  it) is o la te s  th e  b e w itc h e d  lo v e r  e v e n  f ro m  h is  f r ie n d s .  H o w e v e r ,  lo n e lin e s s  

t ro u b le d  a ls o  A ta la n ta  w h o  in  H e s io d  is  d e p ic te d  a s  a v o id in g  p e o p le  b y  th e  fe a r  o f 

fa l l in g  in  lo v e . It s e e m s  th a t  b o th  A ta la n ta  a n d  th e  e le g ia c  lo v e r  h a v e  a te n d e n c y  to  

e x a g g e ra te  th e ir  p r in c ip le s  a n d  th e y  b o th  e n d  u p  in g o in g  f ro m  o n e  e x tr e m e  to  th e  

o th e r .  A ta la n ta  d id  n o t a v o id  fa l l in g  in  lo v e  a n d  a c c o rd in g  to  T h e o c r i tu s  h e r  fe e l in g s  

w e re  v e ry  in te n s e . A ls o  th e  e le g ia c  lo v e r  is  s o  m u c h  in  lo v e  th a t  h e  is lo n e l ie r  th a n  

e v e r  b e fo re  (P ro p . 1 .1 8 ). H e n c e , th ro u g h o u t  a n t iq u ity  th e  m y th  o f  A ta la n ta  h a s  it a ll: 

it in c lu d e s  lo v e , a d v e n tu re  a n d  w itc h c ra f t .  In a d d it io n ,  it s e e m s  to  b e  d id a c t ic ,  in  th e  

w a y  s o  m a n y  fa ir y  ta le s  a re .
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Chapter Two

T h e o c r itu s  1 .1 ; th e  m y th  o f  D a p h n is

The theoretical background

A s  a rg u e d ,  G re e k  L y r ic  p o e ts  in c lu d e d  in  th e ir  m u lt i fa r io u s  re p e r to ire  e ro t ic  m y th s , 

w h ic h  w e re  la te r  t ra n s m u te d  in  H e lle n is t ic  l ite ra tu re  (e le g ie s  a n d  e p ig ra m s ) ,  b e fo re  

th e y  d re w  th e  a t te n t io n  o f  L a t in  e le g ia c  p o e ts 1. In th e  p re v io u s  c h a p te r  th e  a n t iq u ity  

a n d  g e n e r ic  f le x ib i l i t y  o f  m y th o lo g ic a l m a te r ia l w e re  e x a m in e d  in  re la t io n  to  th e  

m y th  o f  A ta la n ta .  W e  h a v e  s e e n  th a t  th is  p a r t ic u la r  m y th  in t r ig u e d  T h e o g n is  b u t 

a ls o  C a ll im a c h u s ,  b o th  o f  w h o m  fo l lo w e d  H e s io d ic  t r a d i t io n 2. H e s io d  e la b o ra te d  on  

th e  m y th  in h is  e p ic -s ty le  C a ta lo g u e  o f W o m e n 3. T h e  p o e t ic  fo r tu n e  o f th is  

p a r t ic u la r  m y th  a lre a d y  c o n f irm s  a ta s te  fo r  in te r te x tu a li ty  in  th e  c a n o n  o f  a n c ie n t  

l i te ra tu re .  T h e  lin e  o f  in te l le c tu a l c o n t in u ity  in th e  G re e k  w o r ld  th r o u g h o u t  th e  

c e n tu r ie s  c o m e s  d im ly  in to  s ig h t,  re v e a lin g  th e  c u ltu ra l a n d  l i te ra ry  m e c h a n is m s  o f 

c re a t in g  w e ll- e s ta b l is h e d  t ra d it io n s .  T h e  b o rd e r l in e s  b e tw e e n  th e  v a r io u s  g e n e r ic  

t r a d i t io n s  h a v e  ra is e d  lo n g  a n d  o fte n  fu t i le  d is c u s s io n s  a m o n g  s c h o la rs  w h o  t r ie d  

to  d e te rm in e  s e c u re ly  th e  c o n v e n t io n s  o f  e a c h  g e n re 4. H o w e v e r ,  it s e e m s  th a t  

a n c ie n t  l i te ra tu re  w a s  fa r  m o re  c o m p lic a te d  th a n  th is , a n d  th a t  s k il le d  p o e ts  w o u ld  

a im  p re c is e ly  a t s h if t in g  th e  g e n e r ic  b o u n d a r ie s  b y  re c y c lin g  l i te ra ry  m o t ifs 5.

A  p o p u la r  p o e t ic  t ra d it io n  w h o s e  in f lu e n c e  c a n  b e  t ra c e d  e v e n  in  P la to 6 

u s e d  to  re n d e r  e ro t ic  ic o n o g ra p h y  in b u c o lic  te rm s . P a s to ra l e le m e n ts  h a v e  b e e n

1 See Introduction: pp.2.
2 For the relation between Flesiod and Theognis see G. Nagy 1990: 36-81, esp. 52 and 68-73; For 
the affinity of Callimachus and Flesiod see A.S. Hollis 1990: 9; also cf. H. Reinsch-Werner 1976. 
For the treatment of the myth in Latin poets see ch2.
3 See ch1 ; cf. J.J. Clauss 1990: 129-40.
4 Some general works are cited here: C. Galavotti 1928: 356-66; R. Pfeiffer 1968: 128, 183-4, 204- 
7; F. Cairns 1972; P. Hernadi 1972; C. Calame 1974: 113-28; T. Todorov 1976-7: 159-70; ibid. 
1977: 53-66;
G. Nagy 1994-5: 11-25; F. Hermann 1997. These scholars continued a tradition in literary criticism 
already established in antiquity. For the ancient views on genres see: J.F. D’Alton 1931; J.W.H. 
Atkins 1934; D.A. Russell and M. Winterbottom 1972.
5 D.M. Hooley 1990-1: 77-92; cf. C.M. Dawson 1950: 130.
6 PI. Phaedr.241 DI: “(oçAjkoi âpv’ àyanûo’, üç ranSa (|>ikoûaiv èpaaxca”. See C. Murley 1940: 281-95. For 
Plato’s fascination with herdsmen as the perpetuators of civilisation in times of stress see T.G. 
Rosenmeyer 1969: 42. Aristotle was believed to regard the pastoral as a subspecies of epic, 
although the genre did not exist until two generations after his death; D.M. Halperin 1983: 201-2; 
208-9.
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d e te c te d  in  a rc h a ic  ly r ic 7, in  t r a g e d y 8, c o m e d y 9 a n d  m im e 10. H o w e v e r ,  th e  f ir s t  

G re e k  p o e t  w h o  s y s te m a t ic a l ly  d e p ic te d  lo v e  in p a s to ra l te rm s  th r o u g h o u t  h is  w o rk  

s e e m s  to  h a v e  b e e n  T h e o c r i tu s 11. H e  h a s  o fte n  b e e n  c o n s id e re d  a s  th e  in v e n to r  o f  

b u c o lic  p o e t r y 12, a lth o u g h  a n c ie n t  a u th o r i t ie s 13 e x p re s s ly  d is t in g u is h e d  h im  n o t a s  

th e  fo u n d e r  o f  th e  g e n re  b u t a s  th e  f ir s t  in a c la s s 14. T h e  s a m e  s o u rc e s  d e r iv e d  th e  

B u c o lic  f ro m  re lig io u s  r ite s  in  h o n o u r  o f  A r te m is  C a ry a t is  o r  A r te m is  P h a c e li t is 15, 

a lth o u g h  th e  g o d d e s s  p la y s  n o  s ig n if ic a n t  ro le  in  th e  s u rv iv in g  b u c o lic  p o e m s .

' T.G. Rosenmeyer ibid.: 38: “Some of the earliest choral poets including Aleman, Stesichorus and 
Pindar evidence similar formal and thematic antecedents”; ibid.: 63: “Unlike the subjective, 
confessional lyricism of the archaic poets, the mood of the Theocritean pastoral is public; the 
authorial reticence is comparable to what we find in drama and epic and more appropriately 
perhaps in philosophy. In Theocritus the source of pleasure is not within the man, as the archaic 
lyric had done, but in external stimuli and in the relations between men and all animate creatures”; 
cf. G. Lawall 1967: 82-3. Also D. Pinte 1966: 464-66 for pastoral elements in the poetry of 
Bacchylides and C. Calame op.cit.n4: 124-5 for the opposite view.
8 T.G. Rosenmeyer ibid.: 37 discussed the possibility that the figure of the idle shepherd had its 
parallels in tragedy, especially in Euripides’ Antiope, although the author is rather sceptical. Ibid.: 
38 for the relation of Theocritus’ Idylls with sko/ia. See T.C.W. Stinton 1965: ch1; B. Snell 1964: 73.
9 U. Wilamowitz 1927: 190; A. Lesky 1966: 722. It has been argued that the fifth Idyll of Theocritus 
as well as the fifth Eclogue of Vergil is utterly Aristophanic. T.G. Rosenmeyer ibid.: 36 mentioned 
that Theon, the principal ancient editor of Theocritus was believed to have argued for a kinship 
between pastoral and comedy. J. Lavinska 1963: 286-97 supported that both comedy and pastoral 
originate at the end of the 6th cBC.
10 For the discussion about mime in Theocritus see G. Lawall op.dt.n7: 2, 16, 11,42-53, 57, 66; F. 
Griffiths 1979: 128; D.M. Halperin op.cit.n8: 206-9; on the mimes of Herondas see I. Cunningham 
1971; G. Mastromarco 1984.
11 Suda dates Theocritus at about 300-260 BC. Also G. Lawall ibid.: 120-3. The relative chronology 
of Callimachus and Theocritus has been much discussed and the matter is further complicated by 
the question of the dating of Callimachus Hymn 1: see G. Weber 1993: 213n2, M.P. Funaioli 1993: 
206-15. G.O. Hutchinson 1988: 198 has put a literary argument for the priority of Callimachus.
12 C. Murley op.cit.n6: 283; R. Coleman 1969: 100 and 1977: 1; C. Segal 1963: 53n36 and 1975: 
126-7; J. Barrell and J. Bull 1974: 4; R. Poggioli 1975: 3. D.M. Halperin op.cit.n6: 2 compared 
Theocritus with Homer on the grounds that they were both regarded as the classic author of a 
genre, pastoral and epic respectively.
3 Critics such as Athenaeus (14.619a-d) and Hesychius could recognise certain features of bucolic 

poetry as belonging to it; D.M. Halperin ibid.: 78n7&8 collected all ancient sources which discuss 
the poetic supremacy of Theocritus in the Bucolic (but not his invention of it). See L.E. Rossi 1971a 
on the ancient definition of “Povkoauict̂ ô ": 82-3; cf. “pouiccAida&aear in Theocritus (lds.5&7); K.J. 
Dover 1971: Iv (55), thought that the term was invented by Theocritus; T.G. Rosenmeyer op.dt.n8: 
36 admitted the scholars’ ignorance on the invention of the term; R. Poggioli quoted in the previous 
note and C. Segal ibid. (1975): 115-39 also discuss the development of the genre in connection 
with Theocritus.
14 J. Van Sickle 1975: 67-8 and 1976: 18; Schol.Prol.A: 11-14; Serv.2,14; cf. J.Tzetz.Anec.Est.3,6- 
7; and K.J. Dover ibid: Ix-lxi (60-1). Aelian (VH10.18) offered a unique testimony according to which 
Stesichorus had inherited bucolic poetry from its first inventor, the mythical cowherd Daphnis. K.J. 
Dover ibid.: Ixv (65) accepted Aelian’s testimony unlike A.S.F. Gow 1952: 2.1 and D.M. Halperin 
op.cit.n6: 80 (cf.ns45&48).
15 Sholia in Theocritum vetera (Wendel 1914): 2-20. Three versions were mentioned: a) during the 
Persian wars, countrymen sang in honour of Artemis Caryatis in Sparta since young women were 
hidden away for fear of the enemy; b) In Sicilian Tyndaris the locals honoured Artemis with pastoral 
songs. Orestes adopted the custom after visiting the place; c) In a Syracusan festival for Artemis, 
who brought peace to the city, farmers came and sang. Modern scholars also argued for theories of 
ritual origin: R. Reitzestein 1893: ch. 4.; R.Y. Hathorn 1961: 228-38; G. Wojaczek 1963: 135-150; 
T.G. Rosenmeyer op.cit.n6: 34-5; R. Merkelbach 1988: 37-143.
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In e m p lo y in g  th e  te rm  ‘b u c o l ic ’ , a lre a d y  th e  f i r s t  d if f ic u l t ie s  a re  d u e  to  a r is e  

b e c a u s e  th e  te rm  h a s  n e v e r  b e e n  q u ite  e x p la in e d  a n d  it s e e m s  to  in c lu d e  s o  

m u c h 16. T h e  p re o c c u p a t io n  o f  p o e ts  a n d  s c h o la rs  w ith  th e  d e f in it io n  o f  th e  B u c o lic  

s in c e  la te r  a n t iq u ity  th ro u g h o u t  th e  M id d le s  A g e s  a n d  th e  R e n a is s a n c e  fo c u s e d  

m a in ly  o n  V e r g i l17 ra th e r  th a n  T h e o c r itu s .  V e rg i l w a s  p ra is e d  a s  th e  p o e t  w h o  

u n d e rs to o d  in d e p th  th e  l im ita t io n s  o f  th e  g e n re  a n d  th u s , m a n a g e d  to  g iv e  it u n ity  

o f  fo rm  a n d  th e m a t ic  c la r ity  w ith o u t  m is s in g  th e  id y ll ic  f r e s h n e s s  in  s t y le 18. A n  

e x a m p le  o f  th e  c o n fu s io n  th a t  p re v a ils  in  th e  s tu d y  o f th e  B u c o lic ,  re m a in s  

H a lp e r in ’s s u g g e s t io n  th a t  T h e o c r i tu s ’ w o rk  s h o u ld  b e  d is t in g u is h e d  f ro m  p a s to r a l19 

-a  te rm  u s u a lly  a t t r ib u te d  to  th e  E c lo g u e s  o f  V e r g i l20. H o w e v e r ,  it m ig h t  b e  a rg u e d  

th a t  th e  p ro p o s e d  d is t in c t io n  o f  p a s to ra l f ro m  b u c o lic  w a s  a c tu a l ly  d e c e p t iv e 21, 

s in c e  a c le a r  d e f in it io n  o f  a t le a s t  o n e  o f th e  te rm s  h a s  n o t y e t  b e e n  fu l ly  w o rk e d  

o u t22. H a lp e r in  a ls o  a rg u e d  th a t  a ll th e  c o m p o n e n t  p a r ts  o f  p a s to ra l c o u ld  b e  fo u n d  

b e fo re  T h e o c r i tu s 23 a n d  so , h e  c a n n o t  b e  c o n s id e re d  a s  th e  in v e n to r  o f  p a s to ra l

16 D.M. Halperin op.cit.n6: 7: “so long as the character of the pre-Vergilian tradition remains to be 
identified, no intellectual advantage can be gained by applying to the poetry of Theocritus the 
generic title or the concept of pastoral”. C.W. Hieatt 1972: 24: “neither the poems of Theocritus nor 
of Vergil answer to the Orthodox notions of pastoral”. Also see T.G. Rosenmeyer op.cit.n6: 6 and
17 regarding the moral dimension of the bucolic.
17 T.G. Rosenmeyer ibid.: 4 and 30 mentioned Theocritus as a prominent pastoral poet. He did 
superbly well certain things, which came to be generally accepted as pointing the orientation of the 
pastoral lyric (yet not its final definition or ultimate excellence which was not achieved until the 
Eclogues of Vergil).
18 For long time the Idylls have been received as early specimens of pastoral poetry. T.G. 
Rosenmeyer ibid.: 8-9; B. Effe 1978: 48; R. Stark 1963: 380-3; D.M. Halperin op.dt.n6: ch7.
19 D.M. Halperin ibid.: 10-16, esp.15, thought that ancient literary critics insisted on purely formal 
criteria (not thematic) in classifying a genre. Hence, pastoral qualities were not regarded as a 
measure for distinguishing a poem from other works composed in a similar meter. Consequently, 
“no body of pastoral literature was recognised as such in antiquity”. Halperin believed that the 
bucolic was regarded in the Hellenistic era as a sub-genre of epos.
20 Halperin ibid.: 11-12, discussed the testimonies of Terentian.Maur.2123-6 (end of the 2nd cAD) 
and of Quintilian (10.1.55) in order to point out that they referred to the poetry of Theocritus in a 
descriptive way simply because his work was not included in pastoral poetry. However, it might be 
argued that the translation in both cases was rather pushed to suit the author’s purposes. The 
epigram of Artemidorus of Tarsus (A.P.9.205) in which the editor addressed the Bucolic Muses 
which were scattered before could also indicate a belated intention for literary design; also J. Van 
Sickle op.cit.n14 (1976): 25.
21 It is difficult to specify when was the term pastoral employed for the first time in order to describe 
a literary genre; cf.n16 for the terminology confusion suspected in ancient scholars. Vergil 
characterised his bucolic poetry as “carmina pastorum” at the end of the Georgies; also cf.n13 for the 
term bucolic.
22 In addition, it seems that ancient commentators did not limit the application of the term “bucolic” 
to poems about herdsmen. See B.A. Van Groningen 1958: 293-317; also D.M. Halperin op.cit.n6: 
21: “the silence of Proclus, Tzetzes and Hugh of St. Victor on the subject of classifying bucolic 
poetry has been taken to signify their fidelity to the traditional inclusion of bucolic in the more 
general category of epos”; T.G. Rosenmeyer op.cit.n6: 5.
' 3 D.M. Halperin ibid., indicated the Odyssey as the obvious forerunner of bucolic poetry: 164-7; 
171-6; 239-34. The author faithful to the distinction of bucolic from pastoral poetry referred to the 
relation of the Odyssey to pastoral in 29, 32, 48 and 57. Bucolic is generally considered to be

84



p o e tr y 24. A lth o u g h  th is  o b s e rv a t io n  p u t u n n e c e s s a ry  e m p h a s is  o n  th e  in v e n t io n  o f  

b u c o lic  in s te a d  o f  its  u n d e rs ta n d in g 25, it n e v e r th e le s s  s t re s s e d  th e  in c lin a t io n  o f 

p o e ts  b e fo re  T h e o c r i tu s  to  in c lu d e  b u c o lic  s c e n e s  in  th e ir  w o r k 26. F u r th e rm o re ,  

H e lle n is t ic  s c h o la rs  h a d  d e v e lo p e d  a g e n u in e  ta s te  fo r  m in g lin g  l i te ra ry  g e n re s 27, 

a n d  th e y  h a d  p u t fa r  m o re  e f fo r t  in to  s tu d y in g  th e  a lre a d y  e s ta b l is h e d  o n e s  th a n  

in to  t ry in g  to  in v e n t  n e w  k in d s  o f  l i te ra tu re 28.

T h is  la s t  re m a rk  m ig h t  ra is e  th e  q u e s t io n  a b o u t  th e  H e lle n is t ic  b a c k g ro u n d  

o f T h e o c r i tu s ,  w h o  in  th e  c a n o n  o f a n c ie n t  p o e try  s to o d  o u t  a s  a n  o b s c u re  a n d  

ra th e r  c o n tro v e rs ia l p o e t ic  f ig u r e 29. H is  w o rk  w a s  ra th e r  p u s h e d  to  th e  f r in g e  o f 

H e lle n is t ic  l i te ra ry  p ro d u c t io n ,  p a r t ly  b e c a u s e  o f o u r  s c a n ty  re m a in s  o f  H e lle n is t ic  

l i te ra tu re  a n d  p a r t ly  b e c a u s e  o f th e  n a tu re  o f  h is  p o e t r y 30. In a n  a n o n y m o u s  L ife  h e  

w a s  m e n t io n e d  a s  a p u p il o f  P h i le ta s 31, w h o  a c c o rd in g  to  o u r  e v id e n c e  p la y e d  a n

harsher and erotic in its images, while pastoral, normally situated in ideal Arcadia alludes to more 
gentle and romantic forms of love. In this thesis the two terms are used indiscriminately.
4 T.G. Rosenmeyer op.cit.n6: 4-5 quoted E. Schwartz 1903-10: 154 and G. Rohde 1963 who 

refused that pastoral was an independent genre. During the 70s the “primitivistic” theories argued 
that pastoral was not invented at a particular time, but always existed in the peasants and 
herdsmen of each generation. Theocritus was regarded as a collector and imitator of folk material; 
see R. Mandra 1950: 5-28; F. Kermode (ed.) 1952: 18 and D. Petropoulos 1959: 5-93. T.G. 
Rosenmeyer ibid.: 41-2 supported that Theocritus had probably his literary predecessors especially 
of the 4th cBC, as he would find folk traditions less interesting.
25 J. Van Sickle op.cit.n14 (1975): 49 and (1976): 18: “literary genres are human inventions, which 
have concrete histories rather than an ideal absolute existence. They develop in practice and only 
gradually are theorised; their definitions change and evolve according to the interests, tastes and 
needs of the successive poets, audiences and critics”.
26 T.G. Rosenmeyer op.cit.n6: 32 cited J. Sannazaro’s view who in the 10th book of his Arcadia 
traced the early history of pastoral as a series of personal achievements- from Pan to Theocritus to 
Vergil. J.C. Scaliger traced the pastoral back via Isidore, Donatus, Suetonius and Varro to the 
Epicureans, Dichaearchus and Thucidides. A similar account has survived in Lucretius (Bk5): early 
man along with other basic parameters of culture invented music and pastoral song.
27 R. Coleman 1975: 140, believed that the reference to the anonymous poet of the Lament for Bion 
should be understood as a firm evidence for the acknowledgement of the genre during antiquity. 
For the opposite view see E.R. Curtius 51965.
28 The Hellenistic Age did not produce new literary genres. It rather witnessed the adaptation (or 
distortion) of the archaic and classical forms. Thus, pastoral poetry could also be an earlier 
creation; T.G. Rosenmeyer op.dt.n6: 31. However, see D.M. Halperin op.cit.n6: 200-1 quoting 
Plato 700d, where the latter accused his contemporaries for mingling indiscriminately the poetic 
genres; cf. Arist.Poet.1447b20-3, 1460a. Also see C. Segal 1981: 7 where he characterised 
Hellenistic poets as “bold collagists of heterogeneous fragments”.
29 For the Hellenistic poetics of Theocritus see S. Goldhill 1991: 223-83; A.E.-A. Horstman 1976: 
85-110; R. Barthes 1970: 183; C. Segal ibid.: 224-9 (see 135-48 for the pastoral conventions in 
Theocritus' poetry).
30 Halperin op.cit.n6: 195: “The most productive period of Theocritus’ artistic career, then, appears 
to have coincided with the first, and perhaps the greatest, burst of creative energy in Alexandrian 
scholarship, and it would be astonishing if a poet who demonstrates in so many ways his vigorous 
and self-conscious participation in the contemporary literary movement were unaffected by the 
critical theories both directing and emerging from the work of his colleagues”.
31 See Th.7.39-41 where he speaks of Asclepiades as a master. For Philetas and Theocritus see 
A.H. Couat 1931: 69; R. Pfeiffer op.cit.n4: 88-92; G. Lawall op.cit.n7: 74-5, also see ch1. However, 
T.G. Rosenmeyer op.cit.n6: 40-41 believed that Philetas was not at least in Theocritus’ view a 
bucolic poet.
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important role in the development of the Alexandrian poetic style32. Philetas wrote 
elegies on erotic mythology but it has always been a matter of dispute whether his 
style bore any resemblance to Theocritus’ pastoral images33. Nevertheless, even if 
our conclusions should be confined to the few remaining lines of Philetas34 and to 
the testimony of his pupil Hermesianax35, we are likely to admit that Philetas did 
not reject the pastoral setting36. Hermesianax also wrote about the loves of 
shepherds37, and the main characters of bucolic poetry recur in it: Polyphemus, 
Daphnis, and Menalcas38. Moreover, Theocritus’ literary affinity with his 
predecessors in Lyric and Epic poetry, discussed in several recent papers, has 
been established beyond doubt. In more recent times it has been accepted that

32 Philetas enjoyed admiration by Latin elegiac poets who imitated him. Propertius (3.1) put him at 
the same rank as Callimachus who employed the image of “pure water” as a symbol of poetic 
inspiration. It has been assumed that Philetas had used similar expressive patterns. See G. Lawall 
ibid.: 103-4 who argued about Theocritus’ familiarity with Philetas who also included in his works 
pastoral motifs such as groves, springs sacred to Nymphs and caves.
3 See T.G. Rosenmeyer op.cit.n6: 40-1 argued that in spite of a preoccupation with nature and an 

expressed longing for release from suffering, there is nothing bucolic about the fragments we have. 
The reason Philetas has been ranked with the pastoralists is because the teacher of Daphnis, in 
Longus’ pastoral romance of much later date, bears the name Philetas. His argument that if Longus 
wished to refer to this Philetas he would be singing about Bittis not Amaryllis sounds rather too 
programmatic for Theocritus’ intentions.
14 The claim that he was one of the forerunners of the bucolic is widely accepted. He is among the 
rare company of writers named by name by Theocritus and his extant remains show some 
interesting parallels with the Idylls: cf. The alder tree and the poet. Particularly a couplet about a 
fawn and the prick of a thorn and a loss of heart may have influenced Theocritus’ 10.3-4: F. Cairns 
1979: 25; E.L. Bowie 1985: 67-91 was rather sceptical on Philetas’ actual contribution to the 
pastoral genre; the author disagreed with K.J. Dover op.cit.n13: 148-50 who argued that Theocritus 
acknowledged his debt to Philetas in his seventh Idyll where Lycidas assumed the great scholar 
(esp.68 and 76).
° In a scholium of the Theriaca of Nicander, Hermesianax was mentioned as “<|>ao<;kou■yvupinoi;" of 
Philetas. Hermesianax gave evidence about Philetas’ statue at Cos. The idea that Philetas wrote 
pastoral poetry was also largely based on the later novel of Longus in which a character named 
Philetas posed as the “erotodidaskalos” of Daphnis and Chloe; also see E.L. Bowie ibid.
36 Philetas composed in hexameters [Herm.fr.5 (Powell); Parth.Er.Path.2] and in elegiacs 
(Demeter), and he often treated erotic themes. It is not clear in which of his works he wrote love- 
poetry for Bittis (Herm.7.77-8; Ov.Tr.1.6.2) or treated the subject of Bugonia (fr.22 (Powell); 
Theoc.7.78-89; Verg.G.4.281ff.). Theocritus composed in dactylic hexameter and only once used 
elegiacs (8.33-60).
’ / Hermesianax wrote books of elegies about Leontium; Athen. 13.70.597a: “a7io yap Totutrii epwpevrn; 
auto) yevouevtk, eypayev iXzyzmKa Tpiapipwa”. T.G. Rosenmeyer op.cit.n6: 39-40: One fragment seems to 
be about Polyphemus looking at Galatea from afar (n37). We also know from the scholiast on 
Theocritus Idyll 9 that Hermesianax wrote about the love of Menalcas for Euippe. Menalcas 
disappointed in love through himself headlong from a rock. Sositheus, a younger contemporary of 
Theocritus and a member of the Alexandrian Pleiad, also wrote about Menalcas and Daphnis, see 
A.S.F. Gow op.cit.n14: 1.

T.G. Rosenmeyer ibid.: 38; some poets and poetesses were regarded as instrumental in the 
creation of the pastoral. According to Clearchus of Soloi, who was a contemporary of Theocritus, 
the lyric poetess Eriphanis used to pursue Menalcas on the hillsides, with a desperate passion, 
which made the beasts weep for her. The framework of this story was quite common: cf. Sappho 
and Phaon. She finally composed a song, the so-called nomion, with the refrain: “Large are the 
oaks, Menalcas”; cf. Athen.14.619c.
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Theocritus should no longer be thought as an exceptional case of a poet who 
followed a solitary poetic course.

This view, which represents a long-standing attitude towards Theocritus’ 
work, rested mostly on the character of his unsophisticated heroes39: his poetry 
mainly dealt with the amatory adventures of lusty and often coarse shepherds who 

were least concerned with their pastoral duty40. Most of Theocritus’ Idylls were 
structured on a repeated formula which would usually include the meeting of two 
shepherds in an invariable landscape regularly visited by the Nymphs and other 
rustic deities such as Pan or Priapus41. There, trees in blossom would pleasantly 
offer their shade to the shepherds, who could not resist having a rest next to the 
gurgling springs and taking up their favourite singing contests42. These naive and 
rustic figures43 were often thought of as inappropriate repertoire for a poet of any 
ambition44. However, at the root of every argument about Theocritus’ sharing of 
Alexandrian poetic concerns, which Callimachus embodied in his ‘Aetia’, lies

39 The ancient critics do not often comment on Theocritus’ style, but where they do, they tend to 
classify it as “humilis” or aphe/es. Serv.Proem.in Verg.Bucolicon 3.1-2 (Thilo); Donatus, lun.Philarg., 
Isidor.of Sevil. in C. Wendel 17.26-8, 19.16-8 and 21.18; Demetrius, On Style and Longinus did not 
consider Theocritus worthy of quotation. See D.M. Halperin op.cit.n6: 19; T.G. Rosenmeyer 
op.cit.n6: 51, A.M. Patterson 1970: 59. For the identification of pastoral with rustic see D.J. Gillis 
1967: 339-62. P.V. Marinelli 1971: 8 argued that even today the word “bucolic” “frequently takes on 
a comic aspect as suggesting a rural lack of sophistication, a comic clumsiness”. However, 
Marinelli felt that this nuance of bucolic damaged the idealistic qualities of both Greek and Latin 
pastoral poetry. For the opposite view see C. Segal 1974a: 128-36.
40 Theocritus is usually praised, “for seasoning his idealisation of rustic life with humour and 
realism, but such praise simply confirms the tendency to regard the pastoral as whimsical and 
unreal”: P. Alpers 1972: 356; cf. C. Segal op.cit.n12 (1975): 115.
41 D.M. Halperin op.cit.n6: 249 has outlined the recurring motifs of bucolic as themes taken from the 
lives of ordinary people usually regarding erotic or other minor episodes from myth and epic poetry. 
Most of the Idylls are short, sophisticated and playful or comic in tone. Also see P. Alpers 1990: 20. 
S.F. Walker 1980: 34 has identified seven Idylls as pastoral (1, 3, 4, 5, 6, 7, 11) and excluded the 
others because the figure of the herdsman does not appear in them (cf. C. Segal op.dt.n28: 176).
42 S. Hatzikosta 1982: 35-8: “localities with springs shaded by trees” constitute a topos. T.G. 
Rosenmeyer op.cit.n6: 22, referred to a common view regarding the pastoral vision as soundly non- 
tragic. See A. Parry 1957: 11-12 for the opposite view. Paus.8.5.7 and Polybius 4.20 (dated a 
hundred years after Theocritus) offered evidence for the association of pastoral with Arcadia and in 
particular for the origination of singing contests from there. However, singing contests among 
herdsmen were not attested in Greek scholarship before Diodorus.
43 C. Segal op.cit.n39: 133, commenting on Her.2.17 in relation with the meaning of the term 
bucolic wrote: “for us bucolic has the romantic associations conferred upon it by centuries of literary 
tradition. Bucolic is itself a literary word in our vocabulary. But for Theocritus, who stands at the 
beginning of that tradition, the word evokes still the toil of the countryman and the smell of his 
beasts”.
44 D.M. Halperin op.cit.n6: 243: he acknowledged that Theocritus used the image of the herdsman 
as a “vehicle of poetic self-expression” and a “figure, which could serve as the type of the 
Alexandrian poet”. Also P. Alpers op.cit.n41: 22 and T.G. Rosenmeyer op.cit.n6: 63 mainly referring 
to Idyll 7, but also to Idyll 1, discussed below.
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Hesiod’s evident influence on his work45. Hesiod, who claimed to have been 
endowed with the gift of poetry while serving as a shepherd on the slopes of 
Helicon, was regarded as the great master of the Alexandrian poets46, and his 
prestige over them has been well documented in their poetry. In addition, 
Hellenistic poets would merely address their work to well-educated audiences, 
which could appreciate the allusive use of epic language, and who were also 
familiar with rare versions of myths. Hence, the obscure expressions and puzzling 
hints, which Theocritus has often preferred in rendering his images, should be 
rather understood as an affirmation of his reference to Hellenistic taste.

Daphnis and his tradition in Theocritus

Since the theoretical approaches of modern critics have tended to betray the 
bucolic as one-dimensional, it seems that the key to the understanding of bucolic 
poetry might be hidden in the adventures of certain legendary figures which claim 
close affinity with bucolic life47. Pastoral song accompanied by the pipe can be 
traced in Greece from an early period48, a clue that raised hopes among scholars 
who were engaged in associating bucolic poetry with folklore tradition49. Especially

As a Hellenistic poet Theocritus would follow Hesiod; J. Van Sickle op.cit.n14 (1976): 18-44; R. 
Pfeiffer op.cit.n4: 117. However, see T.G. Rosenmeyer ibid.: 20 for the distinction between 
Hesiodic and pastoral verse. Calpurnius Siculus, Vergil’s successor in the days of Nero, wrote 
(4.147-151): “rustica credebam nemorales carmina vobis/ concessisse deos et obesis auribus apta;/ verum, quae paribus 
modo concinuistis avenis,/ tam liquidum, tam dulce cadunt, ut non ego malim, quod Paeligna solent examina lambere 
nectar”.
46 T.G. Rosenmeyer ibid.: 23-4 argued that the generally physical labour (ponos) was not 
particularly mirrored in pastoral poems, unlike the Hesiodic corpus where it was pervasive; there 
ponos would mark the very nature of man. In this sense, the Georgies should be regarded as 
almost entirely Hesiodic, although Book Two contained large stretches of pastoral interest.
47 In the 17th and 18th centuries it was fashionable to ascribe the invention of pastoral to the earliest 
known shepherds. A common argument of those days was that the Greeks took the pastoral from 
the East and that Isaiah was a more significant pastoralist than Theocritus. See T.G. Rosenmeyer 
ibid.: 31. See also Diomedes and a scholiast on Th. 1.141 in Wendel 17.14-5 and 74.10 rendering 
the invention of the bucolic to Daphnis. For Diomus, another Sicilian cowherd who devised bucolic 
poetry, a version that proved to be the invention of the comic dramatist Epicharmus 
(JAthen.14.619a-c) see K.J. Dover op.cit.n13: Ixv (55).
8 Examples of literary evidence recording pastoral activities prior to Theocritus are cited here: 

11.18.525-6; Soph.Ph.213-4; Eur.lph.Aul.574-76 and Rhes.551-3; Mnasalces A.P.9.324. Also see J. 
Duchehlm 1960: 19-56, quoted by D.M. Halperin op.cit.n6: 80n17. Also see A.A. Day 1938: 19-20; 
E.R. Curtius 1953: 185-90; H. Parry 1964: 280-82; R. Coleman op.dt.n12: 101-3; T.G. Rosenmeyer 
op.cit.n6: 37-44; W. Berg 1974: 1-22, S.F. Walker op.cit.n41: 115-20.
4!̂  R. Merchelbach 1956: 97-133; D. Petropoulos op.cit.n24: ibid., B.A. Van Groningen op.cit.n22: 
ibid.; R.Y. Hathorn op.cit.n15: ibid.; J. Horowski 1973: 187-212, A.D. Pagliaro 1975: 189-93; S.F. 
Walker op.cit.n41: 55-7, 125-28 tried to associate folklore tradition with bucolic poetry. However, 
K.J. Dover op.cit.n13: lx (60), argued that the scholars were misguided by their tendency to define 
the origins of the bucolic in the herdsmen and not in the poets who praised them; cf. D.M. Halperin 
ibid.: 83 and E. Schmidt 1969: 183-200.
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in Sicily, which was regarded as the homeland of the bucolic, pastoral tradition was 
focused on the tragic fate of the mythical shepherd Daphnis50. He was a son or 
favourite of Hermes51 and was loved by the nymph Echenais, who required of him 
to be faithful to her alone52. However, a (mortal) princess persuaded him to lie with 
her after getting him drunk53. Hence, the nymph blinded Daphnis, and for some 
time he would console himself by making pastoral music54. He met his end when 
he fell off a rock -some say that he fell into the sea55 and others add that his father,

Diod.Sic.4.84.2-4 possibly followed Timaeus, a Sicilian historian of Theocritus’ time; 
cf.Parth.Narr.Am.29; Stesichorus ap. Aelian VH10.18. For Timaeus as the source of both Diodorus 
and Parthenius see D.M. Halperin ibid.: 80. According to Diodorus, Daphnis used to hunt with 
Artemis, rendering acceptable service to the goddess, and that he pleased her by playing on his 
syrinx and singing bucolic songs. For Theocritus’ debt to Stesichorus see A. Rostagni 1957: 3-17. 
Flowever, see A.S.F. Gow op.cit.n14: 2n1 where he argued that if Artemis had any role in the poem, 
she should have been present.
51 T.G. Rosenmeyer op.cit.n6: 33; G. Lawall op.cit.n7: 2; B. Snell 1953: 285; at the beginnings of 
the 19th century it was widely assumed that the tale of Daphnis must have been, long before 
Theocritus, the subject of the herdsmen’s songs. Flowever, after Athenaeus’ revelation about the 
share of the poets in the making of poetic tradition (cf.n13&45), scholars became increasingly more 
suspected of the role that the lyric poet Stesichorus might have had in the creation or at least the 
building up of the legend.
52 For Echenais see Appendix II; also PMG F 280 (Davies) and Timaeus FGrH 566 A 83; 
Parth.K0' Gasel.335. In Servius ad Eel.8.68 the nymph is called Nomia (also see Ov.Met.4.277); cf. 
Flermes Nomios (Flom.h.Merc.491-4) but also Apollo Nomios: Daphnis’ name points out to the 
sacred plant of Apollo (daphne), the god who in later tradition at least presided over all herdsmen; 
Serv.Proem.ad Bucolic.1.12-13 and his comments on Ec.5.35; Eur.Alc.568-85; also W. Berg 
op.cit.n48: 12. In later versions of the myth she is also called Thaleia (Verg.Ec.6.1-2; cf. 
Pies.Th.917; A. Lesky s.v. Thaleia’ in Paully-Wissowa 5.1.1205; Paus.9.35.3; Plut.De mus.14) or 
Pimplea (Sositheus, J.E. Zimmerman Lexicon 1964: 81). Finally, see Philarg.ad Eel.5.20 who 
mentioned the name Lyca and cf. Longus’ novel where the married woman who initiated Daphnis to 
sex was named Lycaenion.
53 JThe association of wine and love in literature is a very old one. The notion of being intoxicated 
with lust is found in Anacreon PMG 376. See M.S. Cyrino 1995: 110-12; also 93-4 on Alcaeus: 
“...Alcaeus’ circle of friends... where they not only drank wine, but also shared the verses of sympotic 
song with its frequent focus on the capricious character of love”. The motif was also widely 
employed in erotic Hellenistic epigrams (and is of course a typical feature of the elegiac komos); 
see G.O. Hutchinson op.cit.n13; T.B.L. Webster 1964: 156-77; G. Giangrande 1967. For 
drunkenness in Latin love elegy see G. Luck 1969, R.O.A.M. Lyne 1980, G. Giangrande 1974: 46- 
98.
54 Blinding was a common punishment for offending a goddess; thus Helen was said to have 
blinded the poet Stesichorus for castigating her licentiousness (Her.2.112-20) and Athena blinded 
Teiresias because he accidentally saw her bathing (Call.Hymn5). However, see M.S. Cyrino ibid.: 
150, 162n60, for the use of similar vocabulary for death and erotic blindness in Homeric and Greek 
Lyric poetry. It might be accepted that a general notion interpreted love as blindness, and therefore 
Daphnis’ punishment would only be suitable.
JJ Daphnis was believed to have leapt from a rock into the sea like Sappho for Phaon, a mythical 
ferryman (Menand.Leuk.1 Arnott; Strabo 10.2.9 C452) like Anacreon op.cit.n53. Phot.Bibl.152-53 
quoting Ptol.Chennos (1st cAD) recorded that the first to dive off the heights of Cape Leukas was 
Aphrodite out of love for dead Adonis. Also see G. Nagy op.cit.n2: 223-62 identifying Phaon with 
Phaethon, son of Helios, who fell into the river Eridanus. For a pastoral treatment of Phaethon’s 
death see pseudo-Verg.Cul.140-55. For Polyphemus’ comical intention to jump into the sea 
(Id.3.25), the marine residence of his beloved Galatea see ch2; cf. Id.5.15-6: “Nay, by Pan of the 
shore himself, Lacon, Calaethis’s son, never stripped you of your cloak; else, my good fellow, may I 
lose my wits and jump from yonder cliff into the Crathis” (trans. A.S.F. Gow op.cit.n14).
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Hermes, took pity on him and transformed him into a stone56. This stone, which 
was still shown at the time of Theocritus at the city of Cephalenitanum, should be 
probably associated with an early representation of Hermes57 as a stone with 
human head and a phallus58. It was also reported that Hermes caused a fountain 
called Daphnis to gush up at Syracuse, where annual sacrifices were offered in 
memory of his son. From the aforementioned clues it follows that the myth of 
Daphnis was probably woven around a certain cult which lies at the background of 
Theocritus’ poem59.

Daphnis as depicted in Theocritus’ first Idyll was often compared with the 
character of Hippolytus in Euripidian drama60. Hippolytus was the victim of his 
stepmother’s ardour, which he, being respectful of his father and essentially anti- 

sexual, repulsed. Yet he did not avoid the fierceness of her vengeance. The 
Queen hanged herself, leaving a letter in which she accused Hippolytus of a rape 
attempt. Theseus, furious with his son, whose bombastic protestations he would 
not believe, cursed him with death61. Nevertheless, Hippolytus was regarded as a 
woman’s victim in accordance with the tradition attested for Daphnis. Hippolytus 
was revered as a wedding deity in Troezen, where ritual lament was established in 

his honour62 and Theocritus’ dying Daphnis was mourned by the whole pastoral

,(> According to the lexicon of J.E. Zimmermann op.cit.n52, Daphnis was the name of a shepherd on 
Mount Ida turned to stone by a jealous nymph (Ov.Met.4.277) or a son of Paris and Oenone.
:>/ On Hermes as a pile of stones see M.P. Nilsson 1950: 256-9; W. Burkert 1979: 39-40; 
Paus.1.44.2, 2.31.4, 3.22.1, 7.22.4, 9.24.3, 27.1, 38.1. These “•Eppai” in honour of Hermes were 
usually set up by the roadside in reminiscence of the first bloodshed.
:,s See Xanthos, FGrHist 765 F 29; Anticlides, FGrHist 140 F 19; Eust.1809.38-43. All authors 
narrate how Hermes under the order of Zeus killed Argus, the dog that guided lo. Also see 
Hom.h.Merc.436, where the god is said to have invented sacrifice and is called “po-u<|>6vo<;”.
59 T.G. Rosenmeyer op.cit.n6: 39 argued about the absence of cult and dedications from the 
Theocritean pastoral poem. He held that Theocritus underlined cult only in the epigrams in which 
the position of the gods was prominent. He also supported that unlike Theocritus Vergil was clearly 
more pious; also W. Berg op.cit.n48: 12; cf. M.C.J. Putnam 1970: 166-94 (esp. 179-84) describing 
the apotheosis of Daphnis in Vergil's Eclogue 5 and P. Alpers op.cit.n41: 32-3.
60 G. Lawall op.cit.n7: 3: “...Daphnis’ character and predicament are patterned after the Euripidian 
Hippolytus, and the narrative-dramatic technique of Thyrsis’ song is adapted from Aeschylus’ 
Prometheus” and 20; also see W. Berg ibid.: 13: “Theocritus cast his Daphnis in the role of a 
pastoral Prometheus, a champion of a lofty ideal who is willing to die for his convictions...”.
>1 Euripides presented Phaedra as a strongly modest woman who yet fell the victim of her own 
excessive passion; see D.J. Schenker 1995: 1-10. On the contrary, later Seneca presented the 
Queen as a lustful and totally unscrupulous stepmother.
62 Eur.Hipp.1423-30; Paus.2.32.1-4: Hippolytus received hair-offerings from girls about to marry in 
Troezen; R. Seaford 1994: 320; there was also evidence for lamentation ritual, see K. Philippides 
1995: 277. At Athens Aphrodite had a shrine “ef 'IjotoWtu” on the Acropolis (Eur.Hipp.31-3). For the 
cult of Daphnis see Verg.Ecl.5.29-31 where Daphnis worshipped amid the Nymphs was presented 
as the founder of Bacchic rites: “Daphnis et Armenias curru subiungere tigris/ instituit, Daphnis thiasos inducere 
Bacchi/et foliis lentas intextere mollibus hastas”. W. Berg op.cit.n48: 124.
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world including the cowherd’s animals63. Moreover, Hippolytus was associated in 
cult with Aphrodite and in a Euripidian light he was presented as the victim of the 
goddess who punished him for spurning her power64. Daphnis’ stichomythia with 
the goddess in Theocritus was subsequently interpreted in the same light65: 
Daphnis was seen as an arrogant shepherd who refused to fall in love, and whom 
Aphrodite punished by infusing into him a desperate passion. Daphnis, like a 
Hellenistic version of Hippolytus, remained unrepentant to the very end, and he 
finally died from unsatisfied longing.

Although this comparison -based on the aforementioned, rather superficial 
correspondences between the tales- has been widely accepted by modern 
commentators on Theocritus66, it might be suggested that it relied by and large on 
the assumption that Theocritus’ version of the myth was considerably different 
from the traditional one67. On the grounds of the Hellenistic literary setting with 
which Theocritus wished to affiliate his work, it would not be illogical to presume 
that the allusive way in which Theocritus composed this song implies that he 
treated an already recognised variant of the myth quoted in detail elsewhere68. 
Therefore, he would not need to explain its components too much. It seems that 
the understanding of the story of Daphnis lies in the mythical and literary

63 The fact that Daphnis enjoyed a certain cult is more evident in the fifth Eclogue of Vergil. Mopsus, 
the singer, conveys the rites that Daphnis ordered to the shepherds (5.40-44): “spargite humum foliis, 
inducite fontibus umbras,/ pastores (mandat fieri sibi talia Daphnis),/ et tumultum facite, et tumulo superaddite carmen:/ 
'Daphnis ego in silvis, hinc usque ad sidera notus,/ formosi pecoris custos, formosior ipse”.
64 Eur.Hipp.1-65. Hippolytus was totally devoted to Artemis and the chastity that she imposed on 
her devotees. See J. Gregory 1991: 78; T. Gould 1990: 179-80; D.B. Lombard 1988: 17-27; O. 
Taplin 1978: 71-2, H. Herter 1940: 273-92 etc.
65 For the dialogue of Aphrodite with Daphnis see below. Apollod.Naupactica 3.121 narrated how 
Asclepius restored Hippolytus to life. This led to his identification with Virbius at Nemi, a deity 
associated with Diana, the Latin equivalent of Artemis; Callim.fr. 190 (Pfeiffer); Verg.Aen.7.765-82 
and Servius’ comments on 84 and 761; Ov.Met. 15.544.
66 The conception of Daphnis as Hippolytus was based on G.A. Gebauer’s suggestion who had 
published his dissertation on Bucolic poetry in 1856. Scholars like R. Reitzenstein, Ph.-E. Legrand 
and R.J. Cholmeley have followed him. Also A.S.F. Gow op.cit.n14: 2, who wrote: ‘...this scene is 
evidently no part of story...its obvious interpretation is that Daphnis is here playing a Hippolytus-like 
part, has vowed himself to chastity, and rather than break his vow, prefers to die’; K.J. Dover 
op.cit.n13 ad hoc; C. Segal op.cit.n28: 181 mentioned the denied sexuality of Daphnis in contrast 
with the sexually active countryside where he lived. Of course, the more general fertility background 
in which both stories belong is not to be denied; therefore, similarities between the two traditions 
should be rather anticipated. See R.M. Ogilvie 1962: 106 ns2 and 8-12 for various reconstructions 
of the myth of Daphnis by scholars of the 19th century (eg. Jacoby, F.G. Welcker and K.F. 
Hermann).
67 C. Segal ibid.: 25-65; R.M. Ogilvie ibid.: 106-10. In Idyll 7.73 Theocritus described the fatal love 
of Daphnis for the nymph Xenea; see G. Lawall op.cit.n7: 92-3 where he argued about the 
correspondence between Idylls 1 and 7. However, he noticed that in Idyll 7 Theocritus does not 
explain why Daphnis was wasting, unlike Idyll 1 for which Lawall accepted that Daphnis had vowed 
not to submit to love.
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background that Theocritus shared with his audience, which the modern reader 

can only vaguely assume68 69. A reconstruction of this poetic and cultural framework 
as far as possible will be attempted in the rest of this chapter with the intention of 
reading the myth of Daphnis from Theocritus’ standpoint rather than that of the 
modern reader70.

In his first Idyll Theocritus recounted the death of Daphnis, which was 
mourned by all living creatures and even by the gods. Hermes was the first of 
Daphnis’ divine visitors to enter the scene. His address to the dying hero is cited 
below (77-8): “f|v8' ’ Epgag npaxiaxoc, an ' ¿jpeog, eine Se ‘Adqvi,

xic, to  KataTpu^ei; xivoq, tbya0e, toctoov epaaca;’”.
The presence of Hermes, a god always interested in fertility71, stressed Daphnis’ 
relation with the forces of nature72; in addition, granted the god’s funeral 
associations, his intervention might have underlined the inescapable nature of 
Daphnis’ imminent death73. Hermes seemed well informed about the nature of 
Daphnis’ collapse, which he explained as overstated passion. Daphnis was dying 
because he was too much - “t o o o o v ” -  enamoured and such an avowal leaves no 
doubt that the hero, unlike chaste Hippolytus, did experience amorous affection. 
Inasmuch as Daphnis was dying of love, he could perhaps be compared with the 
typical figure of the komastic lover often depicted as dying on the threshold of his 
beloved74. In addition, there might be a hint that Daphnis either was unaware of his

68 R.M. Ogilvie ibid.: 106: “Thyrsis’ song is, however, far from being a straightforward narrative. It is 
throughout allusive, seeming to assume from the listener familiarity with the story”.
W) In the tradition of modern criticism Theocritus and generally Hellenistic poets were often believed 
to have addressed an audience especially educated and attuned to the various wordplays that they 
attempted in their compositions. Their art was characterised as arte allusiva, an expression 
invented by Pasquali in 1951; cf. G. Giangrande 1970: 46n3 who also adopted the term. G. 
Hutchinson op.cit.n11: 6 was more sceptical pointing that it would be rather simplistic to explain the 
inner sophistication of Theocritus’ poetry based solely on the nature of the his audience.
70 This approach promotes the idea that the poem “creates, shapes, disciplines, and trains its 
proper) reader”; see C. Segal 1984: 201-9, esp.207 and 209n20.
1 Hermes was often reputed to have fathered legendary figures by goddesses related to fecundity: 

Hermaphroditus by Aphrodite (Ov.Met.4.288) or Priapus (Hyg.Fab.160). His relations with Hecate 
or Brimo (Schol.Lycophr.1176; Prop.2.2.11-12) as well as with Herse, daughter of Cecrops, 
^Ov.Met.2.708ff.) were also well known in antiquity.
2 Horn.h.Merc.19: tradition and cult facts combine to make him Arcadian. Hence, by inviting 

Hermes into the scene Theocritus already introduces the idyllic Arcadia in the background. Cf. ch4: 
196ff. about the introduction of Arcadia in the poetry of Vergil.
73 Hermes’ presence at the deathbed of Daphnis is explained both by his position as the hero’s 
father as well as by his chthonic associations as psychopompos. Od.24.Iff; Verg.Aen.4.242ff. His 
magic wand was the characteristic implement of a necromancer. Hermes was also regarded as the 
inventor of the syrinxs'nd the patron of herdsmen (Hom.h.Mer.491-4).
74 See ch1; the motif of Love causing the death of its victim has been widely employed in Hellenistic 
epigrams and Roman elegies. For the similar infliction of love and death in Greek literature see
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situation like in the much later novel of Longus or could not handle his passion due 

to its excessiveness or his own inexperience75. From this point of view Daphnis 
could be perhaps understood as a rather entertaining, farcical version of the 
passionate lover image as depicted in several Hellenistic epigrams and later 
Roman elegies76. It has been accepted that pastoral poetry, from which a note of 
irony and/or burlesque was never lacking, had featured several komastic scenes. 
Daphnis seems to have been as inexperienced in love as Meleager and 
Propertius77 and therefore his comparison to some typical elegiac figures seems 
possible. Every living creature mourned Daphnis’ death, and many of his fellow- 
shepherds came to his aid in vain (80-1):

“r|V0ov xoi (3ouxai, xoi rcoipevet;, qraoA.01 rjvGov-

Ttavxec avipcoxeuv xi 7ice0oi Kaicdv”.

If a komastic element was to be assumed in Theocritus’ first Idyll, it might be 
argued that in the tradition of Daphnis the shepherds and cowherds that represent 
the sympathy of the natural world towards the hero seem to have replaced the 
friends of the lovesick elegiac “aduiescens”78. Their intervention, as seen in the case 
of Propertius, was indeed vain and as ineffective as the presence of shepherds, 
cowherds and goatherds on the side of Daphnis79. Furthermore, Daphnis seems to

M.S. Cyrino op.cit.n53: 74: “certain elements of the Homeric and Hesiodic conceptions of Eros 
resonate powerfully in the lyric phase of literary activity: the association of eros and pothos, in 
actions and characteristics, with the semantic fields covered by limb-relaxing sleep and misty 
death...”. For equating death with marriage see C. Sourvinou-lnwood 1995: 248-51, 265-7, 286-8. 
Also cf. Mel.A.P. 12.74.5: “...8<opov "Epco<; 'Ai8r|”.
/ ' For an analysis of these possibilities see below; G. Giangrande 1971: 101-13 argued about the 
use of irony in Theocritus, which seems to have been based on the manipulation of lexical 
nuances. See below for the characterisation of Daphnis as “Suaepm?m\ ¿niixavoq”. Generally, the 
author talks about the manipulation of Homeric vocabulary by later poets.
76 C. Segal op.dt.n28: 190 argued that “Idyll 1 raises bucolic love, pathetic, but light and humorous 
in the other Idylls, to its highest seriousness and its closest approximation to tragic and heroic 
models”. However, it might be argued that Theocritus ironic mood existed even implicitly in the first 
Idyll as well; cf. G. Lawall op.dt.n7: 19-22 and C. Segal 1974b: 17-9.
77 See Mel.A.P.12.23, 101, and Prop.1.1 (ch1: p.67ff.). Notice that the notion of arrogance which 
lies behind the poems of Meleager and Theocritus could imply an arrogant Daphnis, who would 
then resemble Hippolytus (cf. Straton A.P.12.182); however, both Meleager and Propertius 
described the fatal downfall in dramatic terms. For similarities between the poetry of Propertius and 
Theocritus based mainly on Idylls 3 and 11 which have been accepted as komoi see F. Cairns 
op.cit.n4: 145-152 and passim. See ch1: 55(esp.n292) where Propertius 1.18 was compared with 
Theocritus Id.9.
78 For shepherds in the role of suitors see T.G. Rosenmeyer 0p.cit.n6: 84-5; D.M. Halperin 
op.cit.n6: 130-1. It has been argued that the excuse of love as a source of inspiration could explain 
better the notion of herdsmen composing poetry; cf. PI.Symp.212B3 in which Eros is regarded to 
supply the outer force that infuse poetry to humans. Cf. R. Poggioli op.cit.n12: 16, 54.
79 See ch1: in Prop.1.1 the elegiac lover deplored the vain interference of his friends. Persistent 
erotic passion had already condemned the lover to his destruction. Nature was also depicted to 
sympathise with the elegiac lover cf.esp.Prop.1.17. Notice that pathetic fallacy was notoriously 
associated with Orpheus. F.O. Copley 1937: 194-209 esp.202 argued that early Greek poetry had
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have shared with the elegiac lover the same divine animosity. As Propertius 
declared in his programmatic elegy, the intensity of his undiminished passion had 
provoked the adversity of the gods towards him (Prop. 1.7-8):

“et mihi ¡am toto furor hie non deficit anno, 

cum tamen adversos cogor habere deos” .

Propertius’ Hellenistic background has already been accepted beyond doubt and 
his familiarity with the work of Theocritus has also been maintained satisfactorily* 81. 
Hence, it would not be illogical to assume correspondences between the poetry of 
Propertius and that of Theocritus. In addition, Theocritus has substantiated his 
tendency of ridiculing his rustic heroes, and Polyphemus has already been 
accepted as a mock-figure of the traditional elegiac lover82. From this point of view, 
Daphnis could fit to the image of the “aduiescens delieatus” much more promptly83. 
This notion could possibly justify the anger of Daphnis towards Aphrodite who had 
obviously been unkind to him, a scene discussed in more detail below. The idea of 
divine wrath might also be reflected in the first lines of Thyrsis’ song commenting 
on the hero’s death. Theocritus asserted that while Daphnis was wasting the 
Nymphs were absent from his side (66-9)84:

“n a  tcok' dp' rjc9', OKa Ace^vig i x a x z x o ,  n a  ttokoc, Nuggar.; f) Kcaa rir|veia> icaka Te(i7iea, f) raxa niv5co; ou yap Sf] nmagoio gsyav poov eiyet' ’ Avcctcco,
developed the expressive motifs of pathetic fallacy, though in a limited scale; B.F. Dick 1968: 27-44 
argued that the lament for Enkidu in ancient Mesopotamian literature represented a primitive 
address to the nature to revive the dead; cf. J.L. Buller 1981: 35-52 and J. Van Sickle op.cit.n14 
(1976): 22-4.
0 This explanation seems also to comply with the idea of the Fates who, as Theocritus stated in his 

poem, had stopped favouring the barge of Daphnis’ life (137-41) discussed analytically below. For 
the idea of the annual endurance of love-sickness see the discussion on the first image on the Cup.
81 Propertius employed pathetic fallacy in his elegies, especially in 1.18; it has been accepted that 
in the first elegy of the ‘Monobiblos’ he used the word “faiiacia” possibly in imitation of Vergil G.4.443; 
the word suggests deceit or illusion, and love was traditionally conceived as deception; Cf. Alcaeus 
fr.283 M.S. Cyrino op.cit.n53: 99-100. For the notion of love as deception in Theocritus see below.
82 S. Goldhill op.cit.n29: 247 on Id.3: “the poem parodies the self-representations of a lover: it 
parodies first by the general transposition of a city convention into a bucolic setting...; it further 
parodies the lover by the deliberate trivialization and bathetic articulation of the conventions of 
erotic self-expression in this goatherd’s performance”.
83 Perhaps a rustic version of the urban elegiac lover, yet a lover; Daphnis was definitely depicted 
as inexperienced in love as Propertius in his programmatic elegy, a clue sustained by the later 
novel of Longus. This could also explain more satisfactorily his supposed hostility to Love. On 
parody and genre see F. Cairns op.cit.n4: 143-7, A.-E. Horstman op.cit.n29: 95-110.
4 Although the Nymphs were not present at Daphnis’ death, their primeval sister Aphrodite had a 

dynamic presence throughout the poem. Her association with the Nymphs is recognised by 
Anacreon who described their play in the mountains. Homer (11.16.334) as well as Pausanias 
(10.24.4) testified that at Athens Aphrodite Urania was called the eldest of the three Fates. Hence, 
it seems that Aphrodite should be identified with Fate and her power (that is love) with the means of 
imposing her power.
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oi)5' Aixva<; OKomccv, oi)5' ” AiaSoq iepov i58cop”.
This absence has been often explained as the reason why it was impossible for 
Daphnis to be saved85. A common argument has been that the Nymphs could not 
possibly favour an adulterer anymore86. However, as Greek Lyric poetry could 
attest, the Nymphs were included among the deities that could help a lover win the 
affection of his /her beloved87. It could be argued that perhaps the absence of the 
Nymphs was designed to emphasise the fatal intensity of Daphnis’ love in the way 
Propertius complained about the adversity of the gods88. Furthermore, as argued 
in the previous chapter, the elegiac lover should be understood as a madman and 

the mediation of the Nymphs, in cases of erotic mania was a common motif in 
Greek literature89. The notion of erotic madness was not at all unfamiliar to 
Theocritus’ rustic characters, as Polyphemus testified in Idyll 1 1.7290:“to K ukA,(0I|/ Kuk7,co\|/, na xaq ppevag EKneTro'ccccroci;”

It has often been assumed that they could restore Daphnis back to life; A.S.F. Gow op.cit.n14: 
18. However, this assumption cannot be correct; cf. T.G. Rosenmeyer op.cit.n6: 128. The Nymphs, 
spirits of the nature, although endowed with extreme longevity, are themselves mortal; 
Ov.Met.8.771. Therefore they could not secure immortality to the hero or even a temporary escape 
from death.
86 It seems that the aversion of the nymphs towards adulterers was mainly based on the version 
that Daphnis was blinded by one of them; cf. the tale according to which the Nymphs took revenge 
on Aristaeus for Eurydice’s death, an episode treated by Vergil in his fourth Geòrgie; see ch4.
87 Anacreon 357 (Camp.), addressed his poem to Love, the Nymphs and Aphrodite: “¿>v«E, « 5and)a^
"Epcoi; /koù Nup<|)ai KuavauuSEi; /7top<|)'upfì x' ’ A<(>po8ÌTT| (TU}i7iaî oucnv, é7turcpé(|>£ai /8' i>v|/rA<x<; ópécov Kopu(|>a<;- /youvoC- 

pai ae, av S' Eiipevip; ItX9' f|piv, KexapiapÉvrii; /8' £i>xwVn<; £7taKoueiv /KXeopoiAco 8' àyaBòi; yéveo /aupPo-uXoi;, xòv épóv 
Y epto-/ t', m Aeóvuoe, 8éx£O0cu”.
88 The Nymphs were also benevolent towards the sick and they were associated with Asclepius; 
Paus.6.22.7. However, the notion of love as a disease was widespread during antiquity: see ch1. 
Also Longus 1.13 where Daphnis admitted that he was sick: “vùv Éyw voaù piv, xi St t) vóooc; àyvoco”. 
Although Longus was much later than Theocritus, he seemed to be well aware of the bucolic 
tradition; M.C. Mittelstadt 1966: 162-177 and 1970: 211-227; B. Effe 1982: 65-84. Then the notion 
of Daphnis been enamoured and as such, also sick would not be particularly novel.
89 M.P. Nilsson 1998: 11-18 (esp.13). Hence, the possibility of erotic excess, perhaps to the point of 
mania, in the case of Daphnis cannot be overruled. It will be argued that the reflection of such ideas 
could be found on the Cup of Theocritus. In Longus’ novel the Nymphs teach Daphnis how to 
become a husband; B.D. MacQueen 1990: 76. Also see Id.5.15-6 (cf.n55) where Theocritus 
specifically mentioned the idea of erotic madness in association with jumping into the sea, an 
image that accords with the traditional death of Daphnis.
90 Prodicus (5th cBC) DK84Fr.7 wrote: “desire doubled is love, love doubled is madness”. 
Philosophers of all stripes characterised sexual passion as madness; see PI.Smp.213d; 
Arist.ENI 147a, 1152b, EE 1229a; Gorg.DK82 fr.11.19; Chrysipp.Stoic ap. D.L.7.113; Epic. ap. 
D.L.10.118. Pindar (early 5th cBC) wrote that Ixion conceived in his maddened mind the idea of 
sleeping with Hera (P. 2.26). In Aristotle (HA 572a, 577a) the despondent Thystelis will decry the 
evil madness of ‘eros’ that turns the new bride into an adulteress and causes the virgin to lose her 
virginity. Hence, when Anacreon described sex-madness he did not use simply a metaphor, he 
made a diagnosis (An.fr.359.3: “éranaivoiiai”, 428: “naivonai”, 398: “navica”). [Also Theoc.2.48-51 and 
2.136, fr.446C. “Woman-crazy” Horn.II.3.39; Arch.103.5; Sapph.1.18.3 (“paivóÀaeuncoi”): the poet 
prays for relief for her maddened heart. Also see Aesch.Supp. 109-11; Soph.Tr.988-99, 1142; 
Hdt.1.57-60],
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Therefore, a similar desperate question to the Nymphs -this time addressed by the 
singer- could dramatise Daphnis’ situation91. In addition, Thyrsis’ address to the 
Nymphs might be paralleled by Propertius’ call upon the witches92. The latter 
asked the witches to relieve him from his erotic torment and the nymphs were 
obviously expected to do the same had they come to Daphnis’ aid; they could have 
“saved” him in the sense that they could have consoled him93. Theocritus’ 
treatments of Idylls 2 and 11 seem to promote the poet’s understanding of the 
magical character of love94, a clue also underlined by the employment of apples 
and roses, symbols of the magical effect of love95. Nevertheless, it should be 
noticed that, although, the Hellenistic and later Latin image of lover could elucidate 
some of the aspects of Daphnis’ tradition96, the hero differed from the typical 
elegiac lover in that the latter was often refused the favours of his beloved97. 
Priapus, who would arrive second in the scene, clearly stated that the maiden with 
whom Daphnis was in love was looking for him everywhere (v.84-5). Therefore, the 
fact that Daphnis did not apparently lack response in his love seems to confirm 
that the reason of his death is probably to be found in the excessive nature of his 
love.

11 S. Goldhill op.cit.n29: 252: “there is no sign that ...that this question.Js anything but a rhetorical 
expression of misery”. A.S.F. Gow op.cit.n14 ad 13 argued that the song of Polyphemus was a sign 
and symptom of desire. Similarly a song for Daphnis could indicate the hero’s desire. Perhaps then 
the questions of his divine visitors could be understood in an ironic mood. Cf. Id.2.19 where 
Simaetha asked her maid: “Seaaux, naxa;̂ pivai;¿Krercdxaaca’; and compare it with Thyrsis’ question to 
Daphnis: “na kok' ap' f|O0', oKa Aacjmq ¿xkketo;”.
92 The relation of pastoral with elegy has been argued several times; H.E. Toliver 1971: vii (7); D.M. 
Halperin op.cit.n6: 17, 47 professed that Moschus attributed pastoral colour to the conventions of 
funeral elegy. For the interrelation between pastoral, elegy and novel see ibid.: 57. Also see N.P. 
Gross 1985: 124-78 regarding the amatory dilemmas throughout Greco-Roman literature. Notice 
that Propertius addressed the Thessalian witches and Theocritus also implied that the Nymphs 
vyere detained in Thessalian vales, Peneius or Pindus (Id.1.67-9).
93 This clue agrees with the interpretation of the role of the Nymphs as ‘saviours’. The Nymphs were 
not expected to save Daphnis’ life literally, but they could relieve his passion as the lyric fragments 
indicated. In addition, it would be reasonable to assume that in the countryside natural spirits like 
the Nymphs would replace the urban malevolent witches (depicted by Theocritus in Idyll 2).
94 See ch1. Also Polyphemus referred to a pharmakoniox love (Id. 11.1 &17) that in an erotic context 
acquires the meaning of poison; cf. Eur.Flipp.516; Soph.Tr.685; Od.1.262. For the similarities 
between Idylls 1 and 2 in theme and technique see G. Lawall op.cit.n7: 14-33, C. Segal op.dt.n12 
(4975): 123, J. Van Sickle op.cit.n14 (1976): 24-5 and D.M. Flalperin op.cit.n6: 126-7.
5 For a detailed discussion on the motif in Id. 11 see ch1. Also cf. Pliny the Elder, NA 28.4.19 wrote 

for the common fear in antiquity of being spell bound: “and so Theocritus among the Greeks, 
Catullus and quite recently Vergil among ourselves, have represented love charms in their poetry”. 
96 Mel.A.P.5.140 (the Muses endowed Zenophila), ibid.: 5.195, 196 (the Graces gifted their charms 
to Zenophila); notice that in 5.215 the poet addressed his Muse as “¿priv iKtxriv’’; Mel.A.P.12.122 
where the Graces have embraced Aristagoren with their favour; also ibid.: 12.128 where Daphnis 
posed as the favourite of the Mountain Nymphs.
7 Flowever, cf. Idyll 11 where Polyphemus was indeed refused the favours of Galatea. For a 

discussion on Polyphemus’ profile as a lover see S. Goldhill op.cit.n29: 255-7 and F. Cairns 
op.cit.n4.
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As mentioned, among the deities who visited the dying hero, the poet 
presented Priapus, son of Dionysus by a local nymph or Aphrodite herself98. The 
cult of Priapus was very popular in Alexandria, and his statue used to decorate 
gardens as a sort of divine protector as well as a scarecrow99. However, Priapus 
had an important role later in the song of Thyrsis, and Theocritus seems to have 
derived the god’s character from earlier in his mythical background, before he 
became a grotesque and rather amusing old goblin100. Priapus was regarded as 
the embodiment of lust and his cult originated in the rude wooden phallic images, 
which were often used in the Dionysian orgies101. Certain versions dated from the 
Hellenistic period onwards testified that his father was Adonis, rather than 
Dionysus102. The lustful presence of Priapus103 on the deathbed of Daphnis seems 
to confirm the latter’s association with fertility deities such as Adonis or 
Dionysus104.

n o

Strabol3.1.12; Paus.9.31.2; Scholiast on ApolI.Rhod.1.932. Theocritus’ reference to Priapus 
could very well indicate a kind of representation of the god such as a statuette. See A.S.F. Gow 
op.cit.n14: II. 20-22: “8e0p’ \>no xav nxeXcav eo5cope0a xa> xe npirjroo/ kgu xav KpaviScov Kaxevavxiov, arop 6 06>koi; 
/xrjvô  6 ronpevncoc; kcu xai Spuei;....”. This clue could testify against Rosenmeyer who decreed that 
Theocritus does not relate his poetry with cult in his Idylls unlike Vergil. Cf. S. Goldhill ibid.: 245 for 
the ritual interpretation of the final lines of Thyrsis’ song (143-5).
99 Cf. Tib. 1.3 poem to Priapus; he probably has a dialogue with the god’s statue. C. Campbell 1973: 
147-157.
100 His original cult was important and his mythology associated him with great deities. Priapus, a 
god of fertility, was originally worshipped at Lampsacus of the Hellespont and in that 
neighbourhood. His cult spread in Greece after Alexander, although M.P. Nilsson (GGR i2.594 and 
pi.33.1) tried to find evidence for him on a late 5th cBC Boeotian vase. See Strabo 13.1.12; 
Paus.9.31.2.
101 From this point of view he seems rather close to Daphnis who was also worshipped as a phallic 
stone as mentioned above. W. Berg op.cit.n48: 11, 118 and 125. The poet praised for composing 
the song of Daphnis was characteristically called Thyrsis, which might be a short form for 
thyrsophoros. T.B.L. Webster 1964: 82-5. In the Hellenistic period Dionysus seems to have been 
elevated to a god of poetry: Call.Epigr.8, iamb.1fr.191.7f. Latin poets of course continued this 
notion: Lucr.1.922ff.; Prop.2.30b.38. Propertius especially imagines the “doctus poeta” as holding a 
Dionysian wand instead of the Hesiodic sceptre (Th.22-35), a clue that enhances the possibility of 
Daphnis as an elegiac lover. For Theocritus’ allusion to this scene in Id.7.43-4 see G. Serrao 1971: 
44-5, C. Segal op.cit.n28: 112f.
102 Ap.Rhod.4.914-19; Diod.Sic.4.83; Schol.Theoc.ld.25.100; Tzetzes on Lycophr.831. Priapus’ 
association with Adonis relied mainly on his tradition as a gardener, which alluded to the miniature 
gardens normally thrown in water sources during the ritual mourning for Adonis’ death. See 
Theoc.ld.15. The relation of Adonis with Daphnis will be commented later on.
103 'Priapus and Daphnis had similar genealogies since both Hermes and Dionysus were vegetation 
gods whose festivals focused on phallic themes. Hence, a possible satyric element in the first Idyll 
might be suspected; W. Berg op.cit.n48: 10. All vegetation gods were also related to the 
Underworld. Priapus was associated with human fertility, fishermen in Greek mainly texts and with 
tombs in Roman texts (RE and Kl.Pauly).
104 W. Burkert 1979: 111-22 compared Adonis with Hippolytus as hunters killed in their prime. 
Panyasis ap. Apollod.Bibl.3.14.4: Aphrodite concealed the infant Adonis in a box that she entrusted 
to Persephone. When the latter refused to restore him, Zeus intervened judging that Adonis should 
spent part of the year on earth with Aphrodite and part of it in the Underworld with Persephone. For 
the identification of Adonis and Daphnis see below. Notice that in Idyll 7.78-82 Comatas, possibly a 
by-form of Daphnis (P. Alpers op.cit.n41: 25), had a similar experience: “he will sing how a wide
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Priapus addressed Daphnis but he did not exactly seek to know the reason 
of the latter’s torment. His speech expressed aporia about Daphnis deathly 
distress, especially since, as noted, his love was responsive105. Priapus then in a 
mood of admonition reviewed the unfortunate situation of Daphnis in terms which 
would rather suit a komastic lover106. The hero’s emotional state was rendered in 
rather obscure terms, which still lack a sufficient explanation. Priapus’ words are 
cited below (82-93):“ ............................................................................ f]v0' 6 npiriJTCx;Kfi<|)a "A ap vr xaA ,av , xi xtj x a ice a i; a  8e t o  Ktopa 

ndoaq a v a  Kpavaq, navx' akoea noaoi (Jio p eixai-
C,ctxeio'- a  Suaepooc; xiq a y a v  Ka\ d g r jx a v o q  e a a i .|3ouxaq |xev ¿Aiye-o, vuv 5' ai.7r6Axp a v S p i eo iK aq . drno^oc;, o k k ' ¿ a o p fi xaq pr|Kd8a<; o i a  (3axeuvxai, xaicexar op hakp ajc, oxi ou xpceyoq auxoq eyevxo.
Kai xi) 8' enzi k' eaopfjq xaq 7tap0evo<; oia yzXavxi, xaKeai opOaiLpxoq oxi ou pexa xaicn xopEuer«;." xo.)C 8' ou8ev noxzXcqaO' 6 PouKo^oq, ak'ka xov auxcb avue TtiKpov epcoxa, Kai cq xzXoq avue poipai;”.

Priapus characterised Daphnis as “Suoepox;” and “dpT)xavo<;”, two adjectives which 

could reveal a lot about the hero’s suffering and its possible reasons107. The

box received that goatherd/ alive- through the evil presumption of a king”. See S. Goldhill 
op.cit.n29: 236. The story, a clear parallel of the adventure of Danae and Perseus, confirms the 
association of fertility deities with the Underworld (Apollod.2.4.1-5; Hes.Sh.216-30) and places 
Daphnis' story among these.
Ul!’ Cf. the erotic aporia of Daphnis in Longus’ novel, B.D. MacQueen op.cit.n89: 31-51. Notice that 
in Theocritus Id.1.91 Priapus compared Daphnis with goatherd regretting that he was not born a 
Billy goat. He also stated that Daphnis wept for not been able to dance with the girls. In Longus’ 
story 3.14.5 Daphnis bewails because he is “m l Kpitov <i|ia0E(TT£po<; ei<; xa cpcoxot; epya”. Hence, the 
comparison of Daphnis with the Propertian elegiac lover who was “contactus nuiiis ante cupidinis” seems 
to be sustained.
106 Although Daphnis’ divine visitors repeatedly asked him what was wrong with him, there should 
be little doubt that the hero’s illness was well known not only to Priapus and Hermes, but also 
possibly to Daphnis himself. See B.D. Macqueen ibid.: 40, commenting on Longus’ novel wrote: 
“The lovesick poet, or the lovesick shepherd of the pastoral, usually knows well enough what is 
wrong with him”; cf. Heliod.Theagen.and Charicl.3 where shame prevented the heroine from 
admitting her passion.
107 N. Loraux 1995: 33 in her discussion of the term ponos in Greek wrote: ‘in the feminine arena of 
childbirth, ponos is eclipsed by nosos, “sickness”, anagke, “constraint”, and amekhania, a term for 
“helplessness”, not to mention the derangements of madness’. It seems that amekhania was a term 
particularly associated with femininity (see ibid.: n92) and therefore Theocritus’ intention must have 
been to present Daphnis as afflicted by a woman. See also below ns216-220. Also Pausanias 
recorded a temple to Aphrodite Machanitis, the Deviser, because she would inspire such various 
speeches and devices for gratifying sexual passion. See Eur.Andr.289; Paus.8.31.6;
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adjective “Suaepcoc” has been employed in ancient literature to describe any kind of 
perverse love and the only way in which Daphnis’ passion could be characterised 
as such is to be found in its excess108 109. It has been suggested that the adjective 
used to implicate

“some suggestion that the love is pathological or unbalanced. That sense is developed In 

the Hellenistic period so that ‘Svoepcog’ is standard in the Anthology for someone who is 

obsessed with sex, who is ‘in a bad way’... It will be seen that throughout its history [o f the

adjective] there is a consistent thread o f meaning: the love is always in some way improper
, ,„109or abnormal

The Greeks had always treated passion as a mysterious and frightening 
experience110. Indeed Priapus in his address of Daphnis asserted that the 
unfortunate cowherd was wasting away because of love. Therefore, there should 
be no doubt that Daphnis had not merely been an object of passion, but that he 
had felt passion, and this seems to remain his fundamental difference from 
Hippolytus. The latter underwent an unjust punishment and received an 
undeserved death, but had never experienced erotic passion. Priapus also 
asserted that Daphnis felt like a shepherd who wished to have been born a ram, an 
animal that symbolises lust and sexual hyperactivity. Priapus continued with the 

sad observation that Daphnis could no more dance with the young maidens who 
were laughing at him111. This motif, widely treated in Greek Lyric poetry, underlines

Sapph.fr.200C; Paus.1.22.3. Aphrodite and Peitho linked also at Aesch.Supp.1039-40; 
lbyc.fr.288.3, Pind.fr.122S.
108 A.S.F. Gow op.cit.n14: 19. Also see Id.6.7 where Galatea called Polyphemus as “Suaepo*;”. 
Daphnis sang: “|3dkA£t toi, rioku<|>ap£, to Ttoipviov a rataxteia /paLoiaiv, Stiaepcota Koa ai7ioXov avSpa tcakeucra”; (cf. 
A.S.F. Gow ibid.: 121 ad loc.). The use of the word with the same meaning is also confirmed by 
numerous Hellenistic epigrams: see Meleager A.P.12.23, 79,81, 125, 137 and Strato A.P.12.13. 
R.M. Ogilvie op.cit.n66: 107 who argued that Theocritus followed the traditional version of the myth 
noticed that the epithet is rather rare and that “in its earliest occurrences it means loving that which 
one ought not to love”. Fie quoted examples from Eur.Hipp. 193-4, Thuc.6.13.2, Xen.Oec.12.13, 
Lys.4.8 and Call.Epigr.41.6. His explanation seems to be applied in the case of Polyphemus as 
presented in Theocritus.
109 R.M. Ogilvie ibid.: 108 who continued his interpretation like this: “The point, therefore, must be 
that Daphnis is in love with someone whom he has no business to love and the only situation which 
would seem to satisfy these conditions is if he is already engaged to someone else and is no longer 
a free agent”. The author also quoted examples of later authors who used the word ‘loosely to 
denote anyone who is unbalanced by love’: Plut.Cic.20; Dion 16; Lucian Tim.26.
110 E.R. Dodds 1951: 185 According to the etymology of the word “jtdeo<;”, which the Romans 
borrowed as “passio”, it means something which happens to a man and of which he is the passive 
victim. In Hesiod Eros was discussed as a mere abstraction and the early Greeks pictured him as a 
“Kiip” or winged spite, an image also used for Old Age or Plague.
111 See S. Goldhill op.cit.n29: 252-3; I. DuQuesnay 1979: 213; at the end of idyll 11, Polyphemus 
supposedly cured by his passion for Galatea accounts for the invitations he had from other girls 
who often used to invite him to erotic games amid giggles. This laughter has been explained as a 
seductive enchantment and several examples of its like wise interpretation in antiquity were cited
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Theocritus’ affiliation with his literary models, and it could indicate the use of 
symbolism in his poetry. Polyphemus in Idyll 11, having recovered from his 
obsession with the sea-nymph Galatea, declared his potential of responding to the 
giggling invitation of the girls. Unlike him Daphnis’ weakness to do the same would 
apparently underline the frenzy of his passion; Daphnis should be regarded as 
enamoured and as such, he was sick112. Consequently his professed death could 
be possibly perceived as symbolic113, especially since Daphnis was always 
depicted as dying young and handsome114.

As argued in the previous chapter, symbolic death within the frame of pre­
nuptial initiation was a common mythical theme in ancient Greece115. Fertility 
goddesses such as Demeter, Aphrodite or even the virginal Artemis that usually 
dominated the natural realm and ruled over life and death were also associated 
with the pre-nuptial or coming-of-age rites. Among these, the ancient sources 
indicated a possible association between Daphnis and Artemis, while Theocritus 
had the hero converse with Aphrodite and even accusing her of his death. 
Generally, it might be argued that death seems to have acquired a female face in 
antiquity116. Daphnis, like Adonis and Dumuzi, died because they had the

by A.S.F. Gow op.cit.n14 ad 11.78. However, the maidens might laugh at Polyphemus because he 
was not really out of love. It might be suspected that in Idyll 1 Priapus created the same notion.
112 Cf. Longus 1.17: Daphnis was described as “xXo)pdxepov...rtdai;eepivfiQ” in imitation of Sappho’s 
fr.31.14 (Campbell). Notice that Polyphemus also bore (Id.11.15-6) an angry erotic wound inflicted 
by Aphrodite, which resembles the angry words of Daphnis towards Aphrodite (see below). 
Polyphemus was also depicted as seating on some high rock on the seashore gazing at the sea 
while ‘plaiting’ his musical remedy; cf. the image of the fisherman depicted on the second image of 
the Cup, discussed below; also cf.ld.2 where Simaetha admitted she was lying sick of love for ten 
days on her bed (86).
' L. Rissman 1983: 74-5, discussed the verb “utoieco” in Sappho in the sense that the poetess is 

afraid of undergoing a spiritual death for losing her beloved girl. Daphnis himself referred to 
Anchises, who as explained in the previous chapter, was especially afraid for his fortune after 
realising that he had slept with Aphrodite (C. Penglase 1994: 170). Anchises in Horn.h.Ven.189 
was described as “pioeriXpux;”, viz. without a healthy life.
11 W. Berg op.cit.n48: 12n9; Cf. Verg.Ecl.5.42-4: “Daphnis ego in silvis, hinc usque ad sidera notus, /formosi 

pecoris custos, formosior ipse”. In Longus’ novel Daphnis was 15 years old (1.7), while Dorcon, his older 
rival was described as “apxiyeveioqneipaKioKoi;” (1.15).
1,5 The death of girls was a common mythological and ritual motif symbolising initiation into 
adulthood as well as marital life, especially since these ideas were unbreakably associated for 
women in ancient societies; see ch2; also C. Calame 1977: vol.1.270; R. Seaford 1988: 118-36 and 
1994: 279-80 for the association between the ritual lamentation for the death of Adonis and the 
lamentation of a bride for the loss of her maidenhood as designed by Sappho (frr.140a and 114). 
Also V. Turner 1967: 96 discussed death as a metaphor for the crucial or final stage of rites of 
passage.
16 F.T. Griffiths 1981: 255 discussing the differences between the martial Homeric heroes and the 

heroic substance of Adonis wrote: “Adonis...surpasses paragons of assertive masculinity like Ajax 
and Agamemnon ...for he alone participates in the triumph of the cyclic female principle over death”.

templeman 
library ^

too



misfortune to be loved by a highly sexed goddess117. Of course, divine female love 
was projected on women, the mortal counterparts of the goddesses, a notion 
clearly suggested in the Hesiodic story of Pandora, and possibly implied behind 
the version that a mortal woman deceived Daphnis into committing his lapse118. 

Hence, female love comes once more into the centre of the discussion. Generally 
women and their love were often charged in antiquity with causing men to grow 
old, or with wearing them out119. Hesiod’s views on the effect of taking a wife on 
men almost created a chauvinistic and definitely anti-female tradition in Greek 
literature120, which Theocritus was without fail aware of121. Since Daphnis was 
dying because of love and yet, as Priapus stressed, he wished to have had the 
sexual vigour of a Billy-goat, the possibility that the poet might have wished to 
present Daphnis as the victim of a woman’s love becomes increasingly visible. 
This suggestion, which would actually comply with the tradition about Daphnis, 
seems to enhance the prospect that Daphnis’ death could be a symbol of his total 
submission to love rather than of his refusal of love122. Daphnis was old enough to

117 At least according to the traditional version of the story which Theocritus seems to have 
followed, as argued above. Daphnis was supposedly seduced by a mortal princess thus causing his 
punishment by the nymph. Sappho in 31.7-8 described speechlessness because of acute love: “wi; he <]Xi3vaia' oiiS' ev ex' e im ”. This explanation could suit Daphnis who remained mostly silent to the 
questions of his visitors (92-3); see also the discussion below. For a complete commentary on the 
pre-Hippocratic conception of speechlessness see Y.V. O’ Neil 1980: 13.
118 J. Winkler 1990: 202-4 commented on the misfortune that often befell divine consorts such as 
Adonis, Tithonus and Endymion during antiquity. Odysseus and Anchises in their encounters with 
Calypso and Aphrodite respectively were also perceived as consorts of a powerful female divinity 
that posed threat on their well-being. The author pushed the idea that these stories were women’s 
fantasies. Of. E. Stehle 1990: 89-100 whose article Winkler reworked.119 Anacreon 432 PMG: “Kv-upj xi<;rjSri kou totcipcx yivopcxi/ af)v 8m |i(xpyoauvT|v”. cf. Hipp.Acut.390; A.P.12.9 
and 185. The theme was also popular in Latin elegiac poetry. Anchises begged Aphrodite not to
leave him ‘feeble’, a word Homer used of the dead in Hades (h.Ven.5.288, 218-38; cf. Od.10.521).120 ' ' The consequences of accepting the gift of the gods are fatally inauspicious for the human race.
Hes.Op.702-5 wrote: ‘ou p£v yap xi yuvaiKoi; avf]p \ r \ iC , t z ' apeivov/ xt]<; dya0f|<;, xrji; 8' auxe KocKrjc; ou piyiov a X K o ,

/8eiwokoxT|<;"r| x' avSpa tccd i'pGipov rcep ¿dvxcV euei axep ScoVoio kcu copco yppai Smkev ’ . According to Hesiod 3
woman constituted of a body reduced essentially to a belly, and finery, which is often a veil; see N.
Loraux 1981: 84-6 and J.-P. Vernant 1979: 94-105; cf. Appendix II.
121 In Greek literature the poems that were mostly “preoccupied with defining human life by 
exploring the line that separates men and gods” were those of Hesiod as well as the Homeric 
Hymns. S. Murnagham 1992: 242-64. In these poems the necessity of dying was identified more or 
less with women. In a pervasive way women by giving birth to men were also responsible for their 
death. Often a mother’s capacity to provide nourishment was considered itself as an expression of 
the child's mortality. Hera suckled Heracles, the only mortal who succeeded immortality; 
Lycophr.Alex.39, 1326; Diod.Sic.4.9.7; Paus.9.52.2; Hyg.Poet.Astr.2.49. Similarly a woman was 
thought of bringing death to her husband because she presented him with the child who would 
eventually displace him.
122 R. Hunter 1996: 14-17; besides Philetas and Asclepiades Hunter included Erinna among the 
possible forerunners of Theocritus’ style. In one of her poems, the Distaff, Erinna grieved for a 
friend who was reputed to have died on her wedding day (cf. Hymenaios who died on the first love 
making). It seems that in this work the notion of “death as a marriage with Hades” or “marriage as
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fa l l  in  lo v e  a n d  f ro m  th a t  p o in t  o n w a rd s  It w o u ld  b e  o n ly  s o r ro w s  a n d  d e a th  th a t  he  

h a d  to  a w a it * 123. In T h e o c r i tu s ’ Id y ll E ro s  w a s  d e c la re d  to  h a v e  b e e n  th e  re a s o n  o f 

D a p h n is ’ d e a th  b u t a c c o rd in g  to  th e  p re v a il in g  v ie w  th is  w a s  b e c a u s e  h e  re fu s e d  to  

a c c e p t  lo v e . T h e  w o rd  u s e d  b y  th e  p o e t to  d e s c r ib e  th e  h e ro ’s  s itu a t io n  is  ‘exdKexo’, 

a v e rb  w h ic h  d u r in g  a n t iq u ity  h a d  s tro n g  n o t io n s  fo r  th o s e  in  lo v e , a n d  w a s  ra th e r  

ty p ic a l in  ly r ic  p o e t r y 124. F u r th e rm o re , A le m a n  a s s o c ia te d  th e  m o t if  o f  e ro t ic  m e lt in g  

a w a y  w ith  d e a th 125 *:

126“M im u A e i xe 716001,, xaicepMxepa/ S' u7wo koci aavaxco noxvScpKexai”

H e n c e , th e  a n c ie n t  a u d ie n c e s  w e re  s u p p o s e d  to  h a v e  a lre a d y  re a lis e d  th a t  it w a s  

lo v e  th a t  t ro u b le d  D a p h n is  a n d  th a t  th is  lo v e  w a s  lia b le  to  c a u s e  th e  h e ro ’s 

d e a th 127.

A n o th e r  m o tif ,  w h ic h  c o u ld  c o n f irm  th e  a s s o c ia t io n  o f  th e  ta le  o f  D a p h n is  

w ith  th e  fe r t i l i t y  r ite s  d is c u s s e d  in  th e  p re v io u s  c h a p te r ,  w o u ld  b e  th a t  o f  a  m a id e n  

ru n n in g  in  th e  w ild .  T h e o c r i tu s  in c lu d e d  th is  p a tte rn  e a r ly  in  h is  p o e m  b y  h a v in g

death” was extensively exploited. Also M. Alexiou 1974: 120-2 for laments addressing the bride 
who leaves her parents’ house.
123 Hesiod’s ideas survived in the Hellenistic era; A.P.9.165.1-4; cf.Hes.Op.57: “¿cmyuvf) Txupoc; ¿vxi8o- 
0eiaaJ 8a>pov, aviripov xou 7rupo<; avxiSoxov- /avxpcryap ¿kkou'ei xaii; (jipovxiaiv i)8e pocpaivei /tcai yrjpai; jxpcmexEi; xrj veo- 
xiyn <t»Epei’. Notice that in the novel of Longus Daphnis was exactly described in similar terms: “Aa<t>vi<;
8e uapaivexai”.
124 The verb was established in the nosology of love; as a shadow of the komastic lover Daphnis 
should be thought of as sick. Already Hermes had stated that the hero was wasting (“Kaxaxpdxei”); cf. 
the love symptoms of the young men on the first image on the Cup. Also notice that in antiquity 
Eros was often characterised as “/.uaipE/.fjT, ‘limb loosening’, which could explain the exhaustion/ 
illness of Daphnis; Hes.Th.121, 911; Aleman fr.3.61 (Page); Sapph.fr.44a (Campbell); cf.Archil.fr.85 
(Edmonds) and Hes.Op.66 where Pandora was given ‘painful desire and the limb loosening cares’. 
Notice that in this image love was equated with the battlefield where a fatal injury would loose the 
knees of the warriors; see Od.14.69 and Aesch.Aq.63-4.
125  °Again Alcm.3.61-2 (Campbell); see M.S. Cyrino op.cit.n53: 83, who argued that Aleman 
depicted in his verses the “physically damaging and dissipating nature of eros in a complex 
synthesis of images of heat and liquidity”, cf. The use of “xcckepo;” in Anacreon who used the 
conventional language of nosological eros, ibid.: 111. In epic melting was primarily associated with 
weeping, which characterised Daphnis’ attitude as well. The notion was also found in Hesiod 
Th.910-11. For wetness and women in qeneral see A. Carson 1990: 137-45.

Ibycus (Campbell 287) as well casts even more light in the use of “xfjicw” denoting love. His 
feelings are so strong that almost in despair he cries out: see ch1: n223. M.S. Cyrino ibid.: 107-9. 
Notice that Ibycus also recognised the role of beguilement in love. However, cf. R.M. Ogilvie 
op.cit.n66: 108 who argued that ‘nowhere is it stated that Daphnis actually did die of love. “xdKEaeai”, 
used twice (66, 82), is capable of a wide variety if meaning, from “to be consumed with love for, to 
love passionately”, to “fade, pine away”, but there seems to be no case where the process denoted 
by “xaKEcSai” does actually result in death without the intervention of some other agency. It might be 
argued that from this point onwards Ogilvie despite admitting the allusive character of the poem 
seems to regard the clues offered by Theocritus as word for word.
127 Pindar (fr.123S) wrote that when he looked “at the limbs of blossoming boys” he was melting like 
the wax of the holy bees. Medea (Ap.Rhod.3.1019-21) also mentioned that she “warms and melts 
her mind just as the dew melts around roses when warmed by the morning sun”; cf. Ibycus fr.282 
(xiv)C; A.P.590; Theoc.7.76-77, 11.14, 14.26; Asclep.GA5.210; Mel.GA12.72. Also B.S. Thornton 
1997: 21.
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P r ia p u s  d e c la re  th a t  a m a id e n  w a s  a lre a d y  in  s e a rc h  o f th e  fa d in g  h e r o 128. T h e  

m o tif ,  w h ic h  h a s  b e e n  e x p la in e d  a s  a s y m b o lis m  o f fa l l in g  d e e p ly  in  lo v e , ra th e r  

th a n  re fu s in g  lo v e , s e e m s  to  c o m p ly  w ith  th e  in te rp re ta t io n  o f  D a p h n is  a s  a fe r v e n t  

lo v e r . T h e  e m p lo y m e n t  o f th is  t ra d it io n  b y  E u r ip id e s  w a s  re f le c te d  in  th e  fa n ta s ie s  

o f  th e  q u e e n  w h o , d e s p e ra te ly  e n a m o u re d ,  w is h e d  a s h o r t  re t re a t  f ro m  h e r  w e ll-  

b u i lt  p a la c e  to  th e  h u n t in g  a re a s  o f H ip p o ly tu s 129. H e n c e , D a p h n is  w o u ld  re la te  to  

P h a e d ra  ra th e r  th a n  H ip p o ly tu s .  B a s e d  o n  th e  p a tte rn  o f  ro a m in g  th e  w ild e rn e s s ,  

th o s e  w h o  id e n t if ie d  D a p h n is  w ith  H ip p o ly tu s  h a v e  a rg u e d  th a t  th e  m a id e n  P r ia p u s  

re fe r re d  to  c o u ld  b e  A r te m is 130. T h e  g o d d e s s ,  o fte n  a d d re s s e d  a s  “noxv ia  eripwv” , 

u s e d  to  a s k  h e r  d e v o te e s  to  re m a in  c h a s te . A  f ir s t  o b je c t io n  to  th is  a rg u m e n t  c o u ld  

b e  th a t  T h e o c r i tu s  te n d s  to  m e n tio n  a ll th e  o th e r  g o d s  w h o  w e re  p re s e n t  a t th e  

d e a th  o f  D a p h n is  b y  n a m e , a n d  th e re  s h o u ld  b e  n o  re a s o n  to  n e g le c t  A r te m is .  

B e s id e s  th e  p o s t -T h e o c r ite a n  b u c o lic  p o e ts  a s  w e ll a s  th e ir  L a t in  fo l lo w e r s  h a d  

c le a r ly  d e p ic te d  A p h ro d ite  a s  ru n n in g  o n  th e  m o u n ta in  in  f r e n z y  fo r  th e  d e a th  o f  h e r  

b e lo v e d  A d o n is ,  a n d  T h e o c r itu s  h a d  th e  g o d d e s s  in  d ia lo g u e  w ith  D a p h n is 131. A s  

d is c u s s e d  in  th e  p re v io u s  c h a p te r ,  r itu a l s e a rc h  w a s  o fte n  a s s o c ia te d  w ith  th e  c u lt  

o f  A d o n is  a n d  s im i la r  d e it ie s  s u c h  a s  th e  S u m e r ia n  D u m u z i o r  th e  B a b y lo n ia n  

T a m m u z 132. A t  th is  p o in t  a f ir s t  c lu e  fo r  th e  a s s o c ia t io n  o f  th e s e  e a s te rn  h e ro e s

128 The motif of running in the wild seems to have been particularly associated with the Bucolic 
genre; cf. Id.7.91-3: T..jioXXap£va .̂(VNuppaiKiipE5iTai;av<w’ (opeocpo'OKO/V:ovTaEa0A.<x...”. G. Giangrande 
1968: 509-11 argued that Simichidas was deliberately vague in this verse and he chose to play with 
the word boukoteomai as tending cattle and/or wandering in the mountain. As explained in the 
previous chapter those wandering in the mountains were likely to have supernatural meetings such 
as Anchises whom Daphnis referred to in his speech towards Aphrodite; in this context the figure of 
Daphnis as an enamoured cowherd becomes more comprehensible; cf. Daphnis as a boutas in
Idyll 8.1-2: “ActpviSi xw xapievxi cruvavreTO Podkô eovti/ pr^a VEprnv, cop pav-ti, tear' copea paKpa Mevakicap”. D.M.
Halperin op.dt.n6: 144 quoted the same texts in a discussion referring to programmatic character of 
the Idylls. Also check the meaning of bouko/eomai as ‘be deluded, be beguiled’. In the traditional 
version of the tale, Daphnis is deceived by a promiscuous mortal princess and therefore, he is 
perfectly suitable for the role of a bouko/os.
129 Phaedra called herself to order as soon as she uttered her wishes while comforted in her seat by 
her maids (see ch1: 42n132). Theocritus addressed his poetry to a learned court elite: G.O. 
Hutchinson op.cit.n11: 6; also see ch4 for the discussion about the urban audience of bucolic 
poetry. T.G. Rosenmeyer op.cit.n6: 17 argued that pastoral enables us to return, on our terms to a 
nature we have abandoned. However, Plutarch did not believe that Theocritus would improve an 
adolescent mind or promote the integration of a youth in society; see W.C. Hembold and E.N. 
O’Neil 1959.
130 For Artemis as potnia theron see ch1: pp.44-6. A possible identity of the maiden who is roaming 
the mountain in search of Daphnis will be later based on the comparison of Theocritus’ poem with 
the Song of Solomon; also cf. ch1: p.44n190 and 65-6. This very same motif was also treated in 
Id.13.58-63 where Heracles rages round the island’s undergrowth like a ravening lion in search for 
his favourite Hylas; see K.J. Dover op.cit.n13: 181 and D. Mastronarde 1968: 275-88 commenting 
on Heracles’ heroism in the bucolic.
131 For the similarities between Aphrodite and Artemis as fertility divinities see ch1: pp.40-3.
132 According to tradition the Nymphs were reputed to take with them the ones they would love such 
as Hylas and the same could be argued about Daphnis. According to the widespread version of the
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w ith  th e  t ra d i t io n  o f  D a p h n is  c o m e s  in to  v ie w 133. In a d d it io n ,  d e s p ite  th e  fa c t  th a t  

th e s e  d iv in e  c o n s o r ts  w e re  g e n e ra lly  c o n s id e re d  a s  v ic t im s  o f th e ir  lo v e  fo r  th e  

re le v a n t  fe r t i l i t y  g o d d e s s ,  it re m a in e d  a fa c t  th a t  th e y  h a d  o n c e  s u r re n d e re d  to  th e  

s a c re d  p a s s io n .  If D a p h n is ’ k in s h ip  w ith  th e s e  m y th ic a l f ig u re s  is  to  b e  a c c e p te d ,  

th e n  th e  p r im a l b u c o lic  h e ro  s h o u ld  b e  s a fe ly  re g a rd e d  a s  e n a m o u re d 134.

T h e o c r i tu s  h a d  D a p h n is  c o m p a re  h im s e lf  w ith  d iv in e  c o n s o r ts  o f  th e  fe r t i l i t y  

re a lm , th u s  c o n f irm in g  h is  a f f i l ia t io n  w ith  th e m : b e fo re  b re a th in g  h is  la s t, D a p h n is  

w a s  v is ite d  b y  A p h ro d ite ,  w h o m  h e  a d d re s s e d  a n g r ily .  A p h ro d ite  s e e m e d  to  re g re t  

h is  d e a th ,  a n d  s h e  e v e n  m a d e  a b e la te d  e ffo r t  to  re v iv e  h im 135. D a p h n is ’ d ia lo g u e  

w ith  A p h ro d ite  h a s  b e e n  p a ra lle le d  w ith  G ilg a m e s h ’s  o f fe n d in g  s p e e c h  to w a rd s  

Is h ta r  w h e n  th e  la t te r  p ro p o s e d  to  h im  to  b e c o m e  h e r  c o n s o r t136. In th e  B a b y lo n ia n  

te x t  G ilg a m e s h  a c c u s e d  th e  g o d d e s s  o f  c a u s in g  th e  b a d  fo r tu n e  o f h e r  p re v io u s  

lo v e rs  a m o n g  w h o m  h e  m e n t io n e d  th e  s h e p h e rd  T a m m u z 137:

“which of your lovers did you ever love for ever? What shepherd of yours has pleased you 
for all time? There was Tammuz, the lover of your youth, for him you decreed wailing, year 
after year”.

T h is  c o m p a r is o n  h a s  b e e n  re g a rd e d  a s  a s a fe  in d ic a t io n  th a t  D a p h n is  re fu s e d  

A p h ro d ite  a s  G ilg a m e s h  re je c te d  th e  a d v a n c e s  o f Is h ta r .  In a d d it io n ,  th e  s c e n e

myth, Daphnis was blinded and drowned into a nearby river; it was thought only right for the water 
Nymph he had cheated on to claim back what was hers. Moreover, it seems that those abducted by 
the Nymphs were not considered dead because Ap.Rhod.Arg.1354 testified that in his days people 
would still go on a ritual search for Hylas. For erotic drowning in Greek lyric poetry see M.S. Cyrino 
op.cit.n53: 64, 92 and 116-7; also see below.
13 W. Berg op.cit.n48: 17-8 argued about the identification of Daphnis with Tammuz. For the 
derivation of Daphnis’ name from Tammuz see I. Trencsenyi-Waldapfel 1965: 26-30. A ritual 
search for Daphnis could imply a resurrection like in the case of Adonis: cf. Id.7.72-89 and 
Verg.Ec.5 in which Daphnis died and resurrected. Flence, it might be argued that Vergil clarified for 
the modern reader the obscurities that Theocritus possibly included in his style; not that he 
necessarily advanced the genre.
134 In addition, the cultic background of Theocritus’ poem should be reconsidered, especially as the 
poem is supposed to be a dirge. See T.G. Rosenmeyer op.cit.n6: 89-92, 111-23, 226, esp.119 
where he wrote: “In Idyll 1 the lament is scheduled as a performance, and framed by opening and 
closing sections which give no inkling of tragedy in the delicate courtesies and delights of a chance 
meeting between the performers”.
135 The Sumerian text also refers to the failure of the goddess to save Dumuzi’s life: ‘on that day the 
queen did not save his life, she gave him /Over to the land of no return as her substitute, /the 
spouse of Usumgalanna did not save his /Life, she gave him over as her substitute’. Nothing is 
mentioned in the Theocritean text about Daphnis being a substitute of Aphrodite, although the 
goddess also makes a belated effort to revive the hero: “xov 8' ' AppoSixa /fjeeV <xvop9a>aai- xa ye pav ?ava 
jiavxa kekoirai /ek Moipav, x<8 Aa<|>vi<; efia poov”.
136 Diomedes might be a more plausible parallel for Gilgamesh; see M.S. Cyrino op.cit.n53: 16-7 
where she discussed the aristeiao\ Diomedes: “in a curious reversal, but an important one in terms 
of erotic symbolism, Athena removes the mist from the eyes of the Greek warrior Diomedes in Book 
V...the absence of the cloud of mist over his eyes allows Diomedes to recognise and attack the 
goddess of love, instead of being blinded by the enfeebling veil of Eros and thereby suffering at her 
hands”.
137 N.K. Sandars 1960: 84.
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w a s  in te rp re te d  a s  D a p h n is ’ re je c t io n  o f  L o v e  in  th e  fa c e  o f A p h ro d ite ,  in  th e  s a m e  

w a y  a s  H ip p o ly tu s  in s is te d  o n  re m a in in g  p u re  f ro m  e ro t ic  p a s s io n .  H o w e v e r ,  in  h e r  

s a d  a d d re s s  to  D a p h n is ,  A p h ro d ite  m a d e  th e  a c u te  re m a rk  th a t  a lth o u g h  h e  h a d  

n u r tu re d  h o p e s  to  m a s te r  L o v e , h e  fo u n d  h im s e lf  b e n t b y  L o v e . In h e r  re p ly  to  

D a p h n is  th e  g o d d e s s  fa v o u re d  a d e e p ly  e ro t ic  im a g e  ta k e n  f ro m  w re s t l in g  s c e n e s  

to  d e s c r ib e  th e  d e fe a t  o f  D a p h n is  b y  L o v e . T h e  im a g e , w h ic h  d a te s  f ro m  a rc h a ic  

L y r ic  p o e try ,  c o u ld  b e  a c le a r  h in t  th a t  A p h ro d ite  v ie w e d  D a p h n is  a s  e n a m o u re d 138. 

T h e  m o t if  h a d  n u m e ro u s  p a ra lle ls  in H e lle n is t ic  e p ig ra m s , w h ile  th e  id e a  o f  a lo v e r  

th a t  h a s  b e e n  b e n t  b y  L o v e  w a s  v e ry  c o m m o n  in  L a t in  e le g y . A p h r o d ite ’s  w o rd s  

a re  c ite d  b e lo w  (9 7 -8 ) :

“...tv 0r|v tov "Epcora KaTeuxeo, Active A/oyi^eiv f| p' ouk  aiixoc; ’'Eparcog i)n' apyakeco e?a>Yi%9r|<;;”
H e n c e , it b e c o m e s  o b v io u s  th a t  T h e o c r i tu s  e m p lo y e d  in  h is  im a g e ry  s e v e ra l m o t ifs  

w ith  p o s s ib le  d iv e rs e  a n d  e v e n  o p p o s in g  b a c k g ro u n d s ,  w h ic h  h e  h a s  a p p a re n t ly  

m a n ip u la te d  to  a c h ie v e  h is  o w n  a e s th e t ic  re s u lt .  It m ig h t  b e  s u g g e s te d  th a t  b y  

c o m p o s in g  a G ilg a m e s h - l ik e  a n g ry  re p ro a c h  o f D a p h n is  to w a rd s  A p h ro d ite ,  th e  

p o e t  p la u s ib ly  e m p h a s is e d  th e  ta n ta lis in g  a n d  ir r e s is t ib le  lo v e  th a t  D a p h n is  h a d  

y ie ld e d  t o 139. It is  a ls o  q u ite  p la u s ib le  th a t  T h e o c r i tu s  in te n d e d  h is  c o m p a r is o n  to  

c a s t  l ig h t  o n  th e  s im i la r it ie s  b e tw e e n  D a p h n is  a n d  A p h r o d ite ’s  p re v io u s  c o n s o r ts  

ra th e r  th a n  h is  re la t io n  w ith  G ilg a m e s h . A f te r  a ll, D a p h n is  w a s  d y in g  a n d  h is  fa te  

w a s  m o re  s im i la r  to  th a t  o f  th e  y o u th fu l a n d  u n fo r tu n a te  A d o n is  th a n  to  th e  g lo r io u s  

life  o f  G ilg a m e s h  w h o  m a n a g e d  to  o v e rc o m e  th e  te m p ta t io n  o f  Is h ta r140.

D a p h n is  in  h is  re p ro a c h  o f th e  g o d d e s s  d id  n o t h e s ita te  to  re fe r  to  h e r  p a s t 

a f fa ir s  w ith  m o r ta ls ,  a ll o f  w h ic h  w e re  d o o m e d  to  fa i lu re  a n d  a n t ic ip a te d  a h e a v y  to ll 

fo r  th e ir  a u d a c ity  in  e n jo y in g  h e r  lo v e . D a p h n is  m e n t io n s  A n c h is e s ,  D io m e d e s  a n d  

f in a l ly  A d o n is 141.

138 Anacr.396.3 (Campbell): “eveikov, «<; Sf) 7rpoc; ”Epcoxa TtuKTaŴco”. cf. The Hesiodic Shield on which a 
joyful scene of wrestling during peacetime was described in similar terms (301): 
‘o'i 8' ¿(icixovTo mil, te Km ¿akt|66v \ Erotic metaphors taken from various sports were quite common in 
Hellenistic epigrams. In Hippolytus Theseus describes Eros as marching against his victims and 
laying them waste (Alc.380C, fr.287C; Ar.Ec.963-4, Hipp.527, 542). Deianira also used the image 
of someone boxing against Love for Heracles (Soph.Tr.441-2; Anacr.fr.346b.3).
139 G. Lawall op.cit.n7: 24 noted that Aphrodite’s smile should not be interpreted as ironic, but rather 
as an indication of the goddess’ amusement at the situation of Daphnis.
140 Notice that Gilgamesh was successful in killing the Bull of Heaven that Ishtar sent in punishment 
for her rejection.
141 Diomedes was rumoured to have followed the Greeks to Troy neither for glory nor spoils, but out 
of love for Helen that was never cured. Hence, the Trojan War was for him a personal matter. In 
addition, there was a tradition about his post-Troy era adventures recording that he was carried by 
a tempest to the Libyan seashore where he fell into the hands of Lycos. He was saved from death
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‘où Àéyexai xàv Kimpiv ô PodkxA oç; ëpra rax' ” lSav, ëpra rax' ’ A j x i a a v  xr|V£i Spùeç r|5È icùraipoç, ai 8è raXôv PogPeûvxi raxi agàveaai péAaaai.
cùpaîoç x^Scoviç, ètxei ra i prj/La vopeùei r a t  rtxwraç pdTAei r a t  Ogpia raxvxa Suùkev”.

A d o n is  h a s  b e e n  id e n t if ie d  w ith  T a m m u z  a s  w e ll a s  w ith  th e  S u m e r ia n  D u m u z i 

w h o s e  m o u rn in g  w a s  re n d e re d  in a b s o lu te ly  b u c o lic  te r m s 142. T h e  s h e e p  a n d  

g o a ts  o f  th e  u n fo r tu n a te  s h e p h e rd  w h o  d e s c e n d e d  to  H a d e s  a s  a s u b s t i tu te  fo r  h is  

s p o u s e ,  In a n n a , w e p t  fo r  th e  lo s s  o f  th e ir  s h e p h e rd  in  th e  s a m e  w a y  th a t  th e  f lo c k s  

o f  D a p h n is  m o u rn e d  th e  d e a th  o f  th e ir  m a s te r .  T h e  S u m e r ia n  te x t  is  c ite d  b e lo w 143: 

“your small kids weep bitterly in the feeding-pen, 
your motherless lambs [utter] bitter cries at the wall’s 

encompassing base”.

B y  c o m p a r is o n  T h e o c r i tu s  w ro te  (7 4 -5 ) :“raAAai oi ratp raierai, poeç, raAÀ-ot 8é xe xaûpoi, 
n o X X a X  8è SagccAxi rai rapxieç œôùpavxo”.

T h e o c r i tu s ’ a f f in ity  w ith  th e  re a lm  o f e a s te rn  fe r t i l i t y  d e it ie s  a n d  th e ir  c u lts  is 

e s ta b lis h e d  in  Id y ll f i f te e n  in  w h ic h  h e  o ffe re d  a d e ta ile d  a c c o u n t  o f  th e  a n n u a l 

fe s t iv a l in  h o n o u r  o f  A d o n is 144. T h e  G re e k s  a d a p te d  th e  c u lt  o f  A d o n is  d u r in g  th e  

s e v e n th  c e n tu ry  B C  fro m  th e  a n n u a l la m e n ta t io n  fo r  th e  M e s o p o ta m ia n  g o d  

T a m m u z  o r  D u m u z i145. T h e  g o d  w a s  la m e n te d  in  th e  d ry  s u m m e r  a s  a

by Lycos’ daughter whom he later abandoned. She committed suicide by hanging. C. Miralles and 
J. Portulas 1983: 57-9, paralleled this incident with the fate of Neoboule; however, it might also be 
compared with the story of Ariadne whom Theseus abandoned cf.n173.
147 J.P. Brown 1995: 244-6; this pastoral religious tenet had a long tradition in the Old Testament. 
D.M. Halperin op.cit.n6: 99: “The religious aura surrounding the figure of the herdsman and his 
prophetic colleagues also clings to Orpheus and, in historical times to Hesiod; it can be traced back 
from the Daphnis of Greek lyric poetry and cult all the way to the Sumerian shepherd-god Dumuzi”. 
Cf. J. Duchemin 1960: 70-84; W. Berg op.cit.n48: 15-22.
143 C. Penglase op.cit.n113: 178: “Adonis seems to be the West Semitic derivative of Dumuzi and to 
have come to Greece from the Phoenician religion, an origin which is especially supported by his 
name and his cult in Greece”; cf. M.L. West 1997: 57.
144 W. Burkert op.cit.n104: 105-108; Queen Arsinoe would celebrate the Adonia at Alexandria and 
on this occasion two Syracusan women, Gorgo and Praxinoa, went to watch the majestic 
ceremony. While they were engaged in admiring a tapestry, Gorgo announced that a woman was 
about to sing the song of Adonis. Her song was actually a detailed description of a tableau, which 
Arsinoe had sacred to Aphrodite and Adonis for the celebration. Cf. the tableau that inspired 
Longus’ novel. G. Anderson 1993: 70 underlined the similarities between the story of Adonis, who 
was decreed to share his time between Aphrodite and Persephone, and that of Dumuzi who would 
spent half of the year on earth with his sister Gestinanna and the other half with Ereshkigal in the 
Underworld.
145 The Greeks were totally aware of the fact that the cult of Adonis was a cultural loan from the 
Near Eastern societies. Pseudo-Apollod.Bibl.3.14.4, reported that in the ‘Catalogue of Women’
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p e r s o n if ic a t io n  o f  th e  fa i l in g  c ro p s  a n d  h e r d s 146. E u s e b iu s  e x p la in e d  th a t  A d o n is  

w a s  a  d iv in ity  o f  v e g e ta t io n  a n d  fe r t i l i t y  a n d  th a t  h is  d e a th  m a rk e d  th e  h a rv e s t in g  o f 

th e  c r o p s 147. A s  p o in te d  o u t, a lre a d y  in T h e o c r i tu s  D a p h n is  w a s  a t t r ib u te d  w ith  

e le m e n ts  o f  a d iv in e  w o rs h ip ,  a lth o u g h  th e  m o u rn in g  d e s c r ib e d  in  th e  f ir s t  Id y ll w a s  

n o t c le a r ly  d e n o te d  a s  p a r t o f  a n  e s ta b lis h e d  c u lt148. A  p o s s ib le  re v iv a l o f  s u c h  a 

c u lt  in w h ic h  a h e ro  c lo s e ly  c o n n e c te d  w ith  fe r t i l i t y  w a s  c e le b ra te d  w o u ld  n o t b e  

u n u s u a l d u r in g  th e  H e lle n is t ic  p e r io d 149. T h e  th r iv in g  o f  m a n y  o th e r  e a s te rn  c u lts  

lik e  th o s e  o f  Is is  o r  C y b e le  in  th e  re f in e d  A le x a n d r ia  o f th o s e  y e a rs  h a s  b e e n  

re p e a te d ly  a t te s te d 150. T h e  m a in  re a s o n  fo r  th is  p h e n o m e n o n  is  to  b e  t ra c e d  in  th e  

c o m p lic a te d  s o c ia l a n d  re lig io u s  n e x u s  in  w h ic h  th e  c it iz e n s  o f  th e  v a s t  c o n q u e s ts  

o f  A le x a n d e r  h a d  to  d e f in e  th e ir  e x is te n c e  a fte r  h is  d e a th 151. T h e  d e c a y  o f  th e  

p o l it ic a l d is c ip l in e  o f  th e  c ity -s ta te  c o n fu s e d  p e o p le  w h o  lo s t  th e ir  s o u rc e  o f 

re fe re n c e  a n d  th e y  e v e n tu a lly  b e c a m e  m o re  a n d  m o re  fa ta l is t ic .  H o w e v e r ,  a s  

m e n t io n e d ,  u n t il n o w  th e  a n c ie n t  s o u rc e s  w h ic h  d e r iv e  B u c o lic  f ro m  re lig io u s

Hesiod made Adonis the son of Alphoesiboea and Phoenix, an eponymous representative of the 
Phoenicians in Greek mythology. He also attested that Panyasis of Halicarn.Bibl.2.85-7 ascribed 
his origin to Theias, king of Assyria.
146 Notice that the boy plaits a cricket-cage and cricket is a summer insect. He is also asked to 
guard the vineyards, which are already ripe, but obviously the harvesting time has not come yet; cf. 
Polyphemus’ plaiting in Idyll 11.
147 Euseb.Praep.Evang.3.11.12. Ovid in his account of the myth introduces Adonis as son of Myrrha 
or Smyrna by an incestuous union with her father Cinyras, king of Cyprus (Met.10.298-559; 708- 
39). Aphrodite fell in love with him but he was killed while hunting by a boar or by Hephaestus or 
Ares disguised as a boar.
148 ^The sympathy of nature to his suffering is also found in the ‘Death of Bion’ fashioned by 
Moschus after the ‘Death of Adonis’, which Bion had previously composed. Mourning, of course, in 
honour of Adonis was an established part of his cult; cf. S. Goldhill op.cit.n29: 245 who unlike 
Dover and Halperin argued that the last lines of Thyrsis’ song (143-5) for Daphnis are “typical traits 
of the closure of hymns (the khaire/-te formula)”. Furthermore, note that later Latin elegiac poets 
presented nature as being compassionate to the anguish of the elegiac lover, thus manipulating 
cultic motifs.
149 G. Anderson op.cit.n144: 68: “that Daphnis was a rustic deity in Sicily is also attested: this is not 
the wishful thinking of Menalcas’ ditty, but is reported in both Diodorus (4.84) and Servius ad 
Eel.5.20. The tradition also leaves room for a number of episodes in the life of the divine shepherd, 
and a number of variants of some of them”. Anderson compared Daphnis with culture heroes of the 
stock of Orpheus or the Scythian Anacharsis (for Orpheus as a culture hero see ch4). Also see 75- 
6 for eastern cults relating to ritual mourning for a dying god which were still performed in Seleucia 
at the time of the poet: “Ishtar was still lamenting Tammuz in Akkadian in the age of Theocritus 
himself.
150 For the adoption of these cults by the Romans see ch1.
151 On how the end of the reign of Alexander affected the social structure of the Hellenistic 
kingdoms and what was its impact on the literary production of the times see P.A. Miller 1994: 122- 
3. See P. Green 1993: 52-3; W.A. Bulloch 1985: 543; A.M. Parry 1957: 3-29 esp.14: “pastoral 
poetry might be described as a cover in an age of irony. It arose in Greece at a time when writers 
felt it impossible to deal with strong emotion directly...”.
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r itu a ls ,  d e s e rv e d  lit t le  c re d e n c e ,  e s p e c ia lly  a s  B u c o lic  p o e try  c a n  h a v e  a 

p ro fo u n d ly  e ro t ic  c h a r a c te r152.

T h is  v ie w  is  o p e n  to  c r it ic is m , s in c e  s e x u a li ty  p la y e d  a n  im p o r ta n t  ro le  in th e  

c o n c e p t io n  o f  re lig io n  in  a n t iq u ity ,  a n d  it w a s  e m p h a s is e d  in  c u lt  f ro m  a v e ry  e a r ly  

s ta g e . T h e  g e n d e r  d iv is io n  in  r itu a l w a s  p ro fo u n d ly  s t re s s e d  in  th e  w o rs h ip  o f  

e a s te rn  g o d d e s s e s  a n d  th e ir  d u p lic a te s ,  s u c h  a s  Is h ta r ,  In a n n a  o r  C y b e le ,  w h ic h  

w e re  c h a r a c te r is t ic a l ly  a s s o c ia te d  w ith  m in o r  m a le  d e it ie s  s u c h  a s  D u m u z i o r 

T a m m u z .  T h e  m a le  g o d  w a s  n o rm a lly  d e s c r ib e d  a s  h e r  c o n s o r t  o r  s o n  w h o  fo r  

v a r io u s  re a s o n s  w a s  d o o m e d  to  d ie  w h ile  s t i l l  in h is  p r im e 153. A s  a rg u e d ,  th e  G re e k  

c o u n te r p a r t  o f  th e s e  c u lts  w a s  fo u n d  in  th e  w o rs h ip  o f  A d o n is  a s  c o n s o r t  o f 

A p h r o d i te 154. T h e  id e n t if ic a t io n  o f  D a p h n is  w ith  A d o n is  a n d  o th e r  s im i la r  d e it ie s  

h a s  a lre a d y  b e e n  a rg u e d  in  s e v e ra l p a p e rs .  T h e s e  s tu d ie s  p ro v id e  a u s e fu l 

b a c k g ro u n d ,  w h ic h  c o u ld  a d d  n e w  p o te n t ia l to  th e  a rg u m e n t  o f  th e  a n c ie n t  

te s t im o n ie s .  In a d d it io n ,  it s e e m s  th a t  T h e o c r i tu s  w a s  fa m il ia r  w ith  th e  c u lts  a n d  

p ra c t ic e s  im p lie d  b y  th e  a n c ie n t  s o u rc e s  b e c a u s e  in  Id y ll f i f te e n  h e  o ffe re d  a 

d e ta ile d  d e s c r ip t io n  o f  th e  c u lt  o f  A d o n is  a t  A le x a n d r ia 155. It m ig h t  b e  a rg u e d  th a t  

th e  p o e t, w h o  u n d e rs to o d  D a p h n is  to  b e lo n g  to  th e  s a m e  g ro u p  o f  c u lt  h e ro e s  a s  

A d o n is ,  g a v e  s u b s ta n t ia l c lu e s  fo r  th is  id e n t if ic a t io n  in  th e  f ir s t  Id y ll.  R e c e n t ly  th e  

r e s e m b la n c e  o f  b u c o lic  p o e m s  w ith  a n c ie n t  N e a r  E a s te rn  te x ts 156 h a s  e m p h a s is e d

152 T.G. Rosenmeyer op.cit.n6: 77-8, quoted the testimony of Mnasalcas of Sicyon (author of A.P. 
9.324), which confirmed that even in antiquity bucolic poetry was thought to address itself to erotic 
themes; cf. Prop.2.34.67ff commenting on the Eclogues of Vergil. Critics like R. Poggioli 
(op.cit.n12) did not hesitate to castigate the morals of bucolic poets. For Mnasalcas see A.S.F. Gow 
and D.L. Page 1965: 2.400.
153 C. Penglase op.cit.n113: 165: Aphrodite’s Near Eastern origins were well established already 
since antiquity as the testimonies of Herodotus and Pausanias also confirmed. In addition, the 
goddess’ affair with Anchises has “striking motifs which recall the relationship of Inanna/ Ishtar and 
her young lover the herdsman/ shepherd Dumuzi.Jt may be a significant aspect in the myth in 
which Anchises plays a major role that the motifs are entirely of the goddess and consort strand, 
presenting another parallel with the situation in the Inanna and Dumuzi myths”.

4 At Byblos, a Phoenician dying and reviving god was celebrated by both men and women and the 
Greeks had long identify the couple with Adonis and Aphrodite: cf. Cleitarch.FGrH137 F 3; Lucian 
De Dea Syr.6-7. J. Reed 1995: 318 argued about the difference of the Adonia that the post- 
Classical authors experienced in comparison with the celebration in Classical Athens. For the 
festival at Argos see Paus.2.20.6.
155 There have been many disputes about the authorship of particular Idylls; C. Segal op.cit.n13: 
115, 123, 131-2, classified the Idylls in those written in genuine bucolic style and not; G. Lawall 
op.cit.n7: 14-33 argued that the first seven Idylls form a separate poetry book; cf. M. Grant 1965: 
64-5. Also see R. Coleman op.cit.n27: 140 admitted that there must be other criteria in defining 
bucolic poems than simply their rural setting. Idyll fifteen is regarded as dealing with feminine 
subjects (along with Idyll 2). For the association of Idyll 15 with the themes of the pastoral Idylls see 
C.W. Hieatt op.cit.n16: 26 and D.M. Halperin op.cit.n6: 206-8.
156 I. Trescsenyi-Waldapfel op.cit.n133: 1-31 and G. Anderson op.cit.n144: 65-79 compared 
Daphnis with the Sumerian shepherd-god Dumuzi; T.G. Rosenmeyer op.cit.n6: 31; W. Berg 
op.cit.n48: 14-15: “from religious texts of the ancient Near East, and from the earliest of Greek
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th e  id e a  th a t  a n c ie n t  G re e k  c u ltu re  a n d  li te ra tu re  w e re  e x te n s iv e ly  in f lu e n c e d  fro m  

th e  E a s t * 157. In a d d it io n ,  th e  re lig io u s  s y n c re t is m  w h ic h  w a s  a lw a y s  in  e x is te n c e  

d u r in g  th e  H e lle n is t ic  a n d  A u g u s ta n  p e r io d s  s e e m s  to  c o n f irm  th e  s u s p ic io n  th a t  

a u th o rs  w o u ld  in  th o s e  t im e s  a ls o  a llo w  O r ie n ta l m a te r ia l to  f i l te r  w ith  th e ir  w o r k 158. 

In h is  f ir s t  Id y ll e s p e c ia lly ,  T h e o c r i tu s  h a s  o fte n  ra is e d  s u s p ic io n s  o f  d ra w in g  

h e a v ily  o n  N e a r  E a s te rn  t ra d it io n .

A c c o rd in g  to  T h e o c r itu s ,  A d o n is ’ w e d d in g  to  A p h ro d ite  w a s  c e le b ra te d  in  a 

m a g n if ic e n t  c e re m o n y  a t A le x a n d r ia 159. T h e  n e x t  d a y  w o m e n  w o u ld  c a r ry  h is  

im a g e  to  th e  s e a s h o re  a m id  la m e n ta t io n s 160. T h e  m o u rn in g  o f th e  w o m e n  a n d  th e  

e p h e m e ra l ‘G a rd e n s  o f A d o n is ’161 o n  th e  h o u s e to p s  m a rk e d  th e  fe s t iv a l a t

literature, emerges the figure of the first shepherd-poet, a singer of hymns and oracles. As a 
personification of the year-god and consort of the love-goddess, he stands too, as a great symbol 
for the mysteries of life and death in crops, in animals and in men”; D.M. Halperin ibid.: 83-117.
157 M.L. West 1966: 16-31 and 1978: 26-30 and op.cit.n143: 59-60: “Near Eastern influence cannot 
be put down as a marginal phenomenon to be invoked occasionally in explanation of isolated 
peculiarities. It was pervasive at many levels and at most times. W. Burkert in his brilliant study 
The Orientalizing revolution’ has focussed attention on one particular period, the early archaic age, 
c.750-650. That was no doubt an especially important phase in the history of Greco-oriental 
contacts. But as we have seen, they had flourished productively for centuries before that, and new 
oriental elements continued to surface in the later seventh and sixth centuries...”; J. Griffin 1992: 
189-211.
1,8 M.L. West 1969: 113-34 and ibid.op.cit.n 145: 60: “...At the literary level too we shall find that 

oriental influences cannot be limited to one period. As to the extent to which they may have affected 
Greek poetry of the Mycenaean or early Iron Age, we shall be unable to discover more than 
occasional hints. But we shall see that they are already very extensive in the Hesiodic and Homeric 
poems. In the iambic, elegiac, and melic poets and in the tragedies of Aeschylus we shall find 
evidence of their continuing significance throughout the Archaic period and into the early Classical 
Age”; C. Penglase op.cit.n113: 3-8.
187 A.S.F. Gow 1938: 202 judged Idyll 15 as a mediocre and rather clumsy piece, while K.J. Dover 
1978: 210 charged Theocritus with the intention of showing how badly most people would write a 
hymn. For a discussion of the Idyll as an ambitious poetic attempt that “began as a reworking of 
Sophron”, but finally “lays claim to unexpected literary grandeur” see R. Hunter op.cit.n122: 116-38; 
for the quotations see p.137.
160 B.S. Thornton op.cit.n127: 153-60 argued that agriculture might have set an example in antiquity 
for the decay of things as a natural procedure following their blossom (see ch1: n99). The flowers 
and fruit of the natural world that symbolised the exuberance of youthful sexuality suggested also 
the death that would follow. Possibly the rituals of festivals had the same effect; the mourning for 
the Adonis Garden thrown into the sea would be a symbol of unfulfilled youthful sexual beauty. 
Hence, the institution of marriage would be promoted as the necessary nucleus for the continuity of 
the ‘polis’. However, it might be argued that as explained in the previous chapter ancient Greeks 
viewed life as a total of several deaths symbolising the passage from one stage of maturity to 
another; eg. from puberty to adulthood.
161 J. Reed op.cit.n154: 317-347 esp.321-3: “the Attic Adonia reveal their Mesopotamian origins in 
such features as the summer date and the potted gardens”. Zenob.1.49 (2nd AD) reported that the 
pots were carried out with the dead god and were thrown to the sea, while Reed suggested that this 
custom was probably a “fossilisation of some Near Eastern agricultural magic”. 
Eustath.Od. 1701.45-50 reported that the gardens were thrown into the sea, while according to the 
Alexandrian practice an effigy of the god was committed to the sea (perhaps Osirian influence 
should be suspected here); Theoc.15.133 with schol.; Dioscor.A.P.5.53 and 193; cf. Plut.De Is.13. 
Reed supported that in Athens the Adonia were deprived of the agricultural character it probably 
had once; M. Detienne 1994: 101-22; cf. W. Burkert op.cit.n104: 107; G. Nagy 1985: 62; J. Winkler
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A th e n s 162. In la te r  s o u rc e s  th e re  w a s  e v id e n c e  fo r  th e  c e le b ra t io n  o f  h is  

re s u r re c t io n  a lth o u g h  it w a s  a rg u e d  th a t  th is  w a s  a n  a d d it io n  d u e  to  h is  c o m p a r is o n  

w ith  th e  c u lt  o f  th e  E g y p t ia n  O s ir is 163. T h e  c u lt  o f  D u m u z i a s  w e ll a s  th a t  o f  A d o n is  

w a s  a lw a y s  p e r fo rm e d  b y  w o m e n  a n d  th e  G re e k  A d o n ia z o u s a i d e s c r ib e d  b y  

T h e o c r i tu s  h a d  th e ir  c o u n te rp a r ts  in  th e  w o m e n  o f J e ru s a le m  w e e p in g  fo r  T a m m u z  

a t th e  n o r th  g a te  o f  th e  te m p le 164. E v e n  th e  n a m e  o f  A d o n is  w a s  a n  a d a p ta t io n  b y  

th e  G re e k s  o f  th e  w e s te rn  S e m it ic  a d je c t iv e  A d o n  (=  lo rd )  w h ic h  w a s  p ro b a b ly  

u s e d  a s  a d iv in e  t i t le  d u r in g  th e  g o d ’s m o u rn in g 165. A lth o u g h  a n  a n a lo g o u s  r itu a l 

la m e n ta t io n  w a s  n o t m e n t io n e d  fo r  D a p h n is ,  th e  s o n g  o f T h y rs is  w a s  a  d irg e  in 

w h ic h  n a tu re  w a s  a ls o  d e p ic te d  a s  w e e p in g  fo r  th e  h e r o ’s d e a th 166.

In a d d it io n ,  th e  p o e ts  B io n  a n d  P s e u d o -M o s c h u s  w h o  w ro te  a f te r  T h e o c r i tu s  

a n d  w e re  d e e p ly  in f lu e n c e d  b y  h im  u s e  th e  s a m e  im a g e  o f  p a th e t ic  fa l la c y  to  

d e s c r ib e  n a tu re ’s  e m p a th y  fo r  th e  d e a th  o f  A d o n is .  T h e  n a tu ra l w o r ld  w a s  a ls o  

m o u rn fu l ly  d e s c r ib e d  in  B io n ’s  b u c o lic  la m e n t  fo r  A d o n is 167 (3 2 -3 4 ) :“« p e a  7 iavxa  A,eyovxi, kou  a i  8pue<; “ a ’i  xov " A Sco viv” . rear Tcoxaiioi K X a i o w t  x a  rcevSea ' AcjipoSixaq, 
kcxi 7taya\ xov ” ASooviv ev wpecn. S a K p u o v x i, a v O e a  8' eij, o Su vaq  e p u B a iv e x a i” .

op.cit.n118: 192; E. Stehle op.cit.n118: 92; O. Murray 21993: 87. For the proverbial use of the 
expression as gardens of Adonis see J. Reed ibid.: 324-5.
162 M. Alexiou op.cit.n122: 55-60 grouped Adonis along with Linus, Hyacinthus, Lityerses, Bormus 
and Mariandynus as far as public lamentation was concerned. For Adonis’ lamentation specifically 
by women see L. Deubner 1932: 220 and Arist.Lys.389-96; also see R.S. Kraemer 1992: 30-5.
13 C. Penglase op.dt.n113: 179; Adonis’ birth from a tree had its parallel to the story of Dumuzi, 
who celebrated an annual resurrection symbolised in the vegetation cycle. Hence, Adonis would be 
also expected to rise. The story came from later Apollod.3.183-5 and an influence from the cult of 
Osiris was suspected (Plut.Dio52.372c). However, the rites of Osiris as described by 
Firm.Mat.Err.prof.rel.2.3 have similarities with the cult of Adonis as featured by Sappho fr. 140 
(especially the beating of the breasts). Furthermore, dying fertility deities such as Persephone 
clearly celebrated in antiquity a resurrection; see E. Neumann 21963: 308-314. Adonis remained in 
the netherworld for one third of the year like Persephone. Even if later Influences should be 
assumed Adonis was clearly expected to rise like his eastern forebears.
164 See Ezekiel, 8:14-5. For the parallels of the Dumuzi tale in the Old Testament see W. Beyerlin 
1975: 80, 88 and 160. Also see D.M. Halperin op.cit.n6: 99-100 about the nature of shepherd kings 
who seem to have been a kind of mediators between mortals and gods and their Old Testament 
survivals; cf. B. Alster 1972: 14 who saw Dumuzi as a mediator between nature and culture and 
compare with the role of Enkidu in the epic of Gilgamesh.
165 W. Burkert op.cit.n104: 192n3; also W. Atallah 1966: 310-18; W. Berg op.cit.n48: 18: “For at 
least three millennia Tammuz was mourned annually. One of his Semitic epithets, Adon, became 
his name among the Greeks”; cf. M.L. West op.cit.n143: 57, 448.
166 T.G. Rosenmeyer op.cit.n6: 121 argued that in the fifth Eclogue of Vergil the joy that the 
audience would derive from the song was more substantial than any feelings of sadness the 
mourning of Daphnis would instigate to them. D.M. Halperin op.cit.n6: 164 applied the same notion 
to the first idyll.



P s e u d o -M o s c h u s ,  in  h is  la m e n t fo r  th e  d e a th  o f  B io n , fa s h io n e d  a f te r  th e  la t te r ’s 

la m e n t  fo r  A d o n is ,  in s is te d  in  fa n c ifu l ly  p re s e n t in g  th e  b u c o lic  p o e t  a s  a n  a c tu a l 

c o w h e rd  s u c h  a s  D a p h n is .  H e  e v e n  a d d re s s e d  th e  d e a d  p o e t  a s  “« p o u x a ” in  th e  

w a y  P r ia p u s  a d d re s s e d  D a p h n is 167 168. In a d d it io n ,  h e  d e s c r ib e d  th e  p o e t ’s f lo c k s  a s  

w e e p in g  fo r  th e ir  m a s te r ’s lo s s  (2 3 -4 ) :“wpea 5' eoxiv a(|)cova, kcu at poeq at ram xaupoiq 7i^a^o|i£vai yoaovxi Kai ouk e0eM>vti VEpeaOai”.
It s e e m s  th a t  th e  a b o v e  d e s c r ip t io n  c o u ld  b e  c o m p a re d  w ith  th e  v e rs e s  o f 

T h e o c r i tu s  re fe r r in g  to  th e  m o u rn in g  o f th e  f lo c k s  fo r  D a p h n is ’ d e a th ,  e s p e c ia lly  

s in c e  B io n  d id  n o t m e n tio n  in  h is  p o e m  a n y  a n im a ls  a t a ll.  T h e  p o s s ib i l i ty  th a t  

M o s c h u s  w a s  d ra w in g  on  T h e o c r i tu s ’ d e p ic t io n  o f  A d o n is  a s  w e ll a s  o n  B io n , is 

s t re s s e d  b y  th e  fa c t  th a t  M o s c h u s  a d d re s s e d  B io n  a s  ‘th r ic e -b e lo v e d  m a n ’ (v .5 1 )  

e c h o in g  T h e o c r i tu s ’ a d d re s s  to  th e  th r ic e - lo v e d  A d o n is  in  Id y ll f i f te e n  ( v .8 6 ) :169“auxog 5' cbg 0ar|x6<; in ' apyupEag KaxaKeixai KMopco, npaxov ioiAov ano Kpoxa^cov KaTapdM.GOV,6 xpi(|nXr|Tog ” AScovig, 6 Kf)v ’ A%£povxi <|uTr)0£i<;”.
M o re o v e r ,  B io n  o ffe re d  in  h is  v e rs e s  a n  in te re s t in g  t r e a tm e n t  o f  A p h ro d ite  

w h o  f re e  f ro m  h e r  d iv in e  g ra n d e u r ,  w a s  d e p ic te d  a s  m o u rn in g  th e  t r a g ic  fa te  o f  h e r  

d y in g  lo v e r  w ith  a ll th e  p a in  a n d  d e s p a ir  o f  a n y  m o r ta l w o m a n .  In h e r  g r ie f  s h e  

w o u ld  w a n d e r  d is t ra u g h t  in e v e ry  s lo p e  a n d  g la d e  c a ll in g  h is  n a m e  (1 9 - 2 4 ) 170:“....d 8' ’ A^poSixaToaapsva 7t>tOKapi8ag ava Spupxog aXaA,r|Tai 
m vQ akia  vfj7iMKXog aodvSaAog' ai 5e pdxoi viv ¿pXopEvav Keipovxi Kai iepov a lg a  8pera>vxav

167 See, Bion, The lament for Adonis, v. 32-5, cf. Moschus, The lament for Bion, 11.1-10. In II.93-97 
Moschus claimed that he continued the bucolic tradition. However, D.M. Halperin ibid.: 17, argued 
that he infused literary conventions of the funeral elegy with pastoral colour.
168 Mosch.65; cf. Theocr.86. D.M. Halperin ibid.: 253: “The oppositional relation of bucolic to heroic 
epos is most fully elaborated by the author of the Lament for Bion. The title character and subject of 
the lament is clearly identified as a bucolic poet. He is urged to sing his odes to Persephone in 
language denoting their bucolic status (v.120) and is called a òouko/os (v. 2 and 65). His 
song....purports to belong to the same Sicilian tradition which produced the bucolic song of Thyrsis 
and the Idylls of Theocritus”.
169 Cf. Bion v. 58 : ‘evdoKEiqùxputóerixe’. Three was regarded as a magic number and its multiplies 
have been employed by Theocritus in the structure of Simaetha’s incantation (Id.2; see A.S.F. Gow 
op.cit.n14 on Theocr.2.17-63) as well as by Vergil in Eel.8 (64-109; W. Clausen 1994: 237).
1 0 Ovid rendered Aphrodite’s mourning for Adonis in very similar terms with the fr. 140 of Sappho; 
cf. ch2, a clue, which indicates the antiquity of the motif in literature as well as in religious practice. 
Also compare the reaction of Gilgamesh at the death of Enkidu whose similarities with Achilles’ 
lament for the death of Patroclus M.L. West op.cit.n143: 340-2 has already pointed out: “he was 
tearing out and scattering (his) curjly lojcks,/ he was ripping off and discarding (his) finery [as if it 
were] taboo”. Also see the discussion below regarding the Song of Songs.



o î) 8e KCOKuotiaa 81' ayicea paKpa (j)Opeixca ’ Aaaupiov (3o6oxja noaw  kou raxiSa KaXeCoa”.
B io n  a p p a re n t ly  a c k n o w le d g e d  A d o n is ’ e a s te rn  o r ig in  s in c e  h e  d e s c r ib e d  h im  a s  

th e  ‘A s s y r ia n  h u s b a n d ’ o f A p h ro d ite ,  a n  e x p re s s io n  th a t  p ro b a b ly  re fe r re d  to  th e  

fa m o u s  fe s t iv a l o f  th e  c iv ic  A d o n ia  a t B y b lo s , w h e re  a P h o e n ic ia n  d y in g  a n d  

re v iv in g  g o d  w a s  w o rs h ip p e d  in  th e  te m p le  o f  h is  d iv in e  lo v e r 171. T h e  c o u p le  h a d  

lo n g  b e e n  id e n t if ie d  w ith  A p h ro d ite  a n d  A d o n is .  E v e n  h e r  fa v o u r ite  is la n d  

s y m p a th is e d  w ith  th e  g o d d e s s  b y  e c h o in g  in  e v e ry  c o rn e r  o f  its  s m a ll la n d  th e  

d irg e  fo r  A d o n is  (3 5 -6 ) :“........ a 8c Kt>0rjp(x7xdvxa<; ava Kvapoq, ava nav vccnoq oiicxpov aei8ei”.
It w o u ld  n o t b e  ir ra t io n a l to  c o m p a re  b o th  o f  th e s e  s c e n e s  to  T h e o c r i tu s ’ d e p ic t io n  

o f  th e  u n n a m e d  b e lo v e d  o f D a p h n is  w h o  a c c o rd in g  to  P r ia p u s  w a s  lo o k in g  fo r  h im  

in  e v e ry  fo u n t  a n d  g la d e  (8 2 -5 )172:“......a 8c xt> Kupa
naoaq ccva Kpavag, 7tavx' a^oea noaai cjjopeixoa-.....-£axei o ' ”.

T h e  s a m e  n o t io n  o f a lo v e r , d iv in e  o r  n o t, w a n d e r in g  in  th e  w ild s  in  s e a rc h  o f 

a  d y in g  h e ro , a p p a re n t ly  lie s  b e h in d  th e  tw o  s c e n e s , a lth o u g h  T h e o c r i tu s  in c lu d e d  

it in  th e  m o u rn in g  o f D a p h n is ,  w h ile  B io n  u s e d  it to  re fe r  to  A d o n is ’ d e a th 173. 

H e n c e , a s  fa r  a s  th e ir  l ite ra ry  t re a tm e n t  is  c o n c e rn e d ,  D a p h n is  a n d  A d o n is  s e e m  to  

s h a re  s o m e  o f th e ir  b u c o lic  fe a tu re s :  th e ir  d e a th  h a d  a s im i la r  im p a c t  o n  n a tu re , 

w h ile  th e ir  m is t r e s s e s  re a c te d  in th e  s a m e  w a y  a t th e  n e w s  o f th e ir  t r a g ic  d o o m . It 

s h o u ld  b e  n o t ic e d  th a t  B io n ’s  d e s c r ip t io n  in c lu d e d  m a n y  m o re  d e ta ils ,  w h ic h  c o u ld  

p e rh a p s  b e  a tt r ib u te d  to  h is  o w n  in it ia t iv e .  H o w e v e r ,  b a s e d  o n  M o s c h u s ’ c lo s e  

im ita t io n  o f  B io n  a s  w e ll a s  o n  th e  g e n e ra l ru le s  o f  a c k n o w le d g in g  l i te ra ry  p a t te rn s

171 For the Assyrian influence that the Greeks accepted as far the myth and cult of Aphrodite is 
concerned attested by both Paus.1.14.7 and Hdt.1.105; 1.131 see C. Penglase op.cit.n113: 161-3. 
In addition, notice his remark in 163-4: “they would never be able to demonstrate a completely 
Indo-European origin, because Aphrodite does have aspects which only Semitic derivation can 
properly explain”. Plowever, Penglase immediately added that arguments have often been often too 
speculative. Theocritus was apparently aware of the fame Assyria enjoyed as the native place of 
magic: A.S.F. Gow op.cit.n14: 62.

Ap.Rhodius (4.445-47) wrote: “ExexXi ' 'Epcoi;, (leya nfjiioc, pdya axuyot; av0pu7ioicnv,/¿k  oeOev o iAopEvai x' cp i-  
8ec a xo va xa i xe yooi xe, aXyca x' a W  ¿jri xo ia iv  aneipova xexprjxaaiv” .
173 It should be noticed that Gilgamesh, with whom Daphnis has been already compared, was also 
described as wandering to the ends of earth inconsolable for the death of his friend Enkidu. This 
indication which could possibly point out to an oriental origin of the “wander in distraught” motif was 
also recognised in the adventures of Fleracles and Achilles (see below). In addition, M.L. West



in  a n t iq u ity ,  it s h o u ld  ra th e r  b e  s u s p e c te d  th a t  a ll th re e  p o e ts  h a d  in  m in d  a n o th e r  

c o m m o n  l i te ra ry  s o u rc e (s )  w h ic h  e a c h  re n d e re d  a c c o rd in g  to  h is  p e rs o n a l ta s te .  A s  

m e n t io n e d ,  th e  c u lt  o f  A d o n is  w a s  d e r iv e d  f ro m  th e  c u ltu re s  o f  th e  N e a r  E a s t  a n d  

th e re  s h o u ld  b e  n o  d o u b t  th a t  b u c o lic  w r i te rs  w e re  fa m il ia r  w ith  th e  c u lt  o f  A d o n is ,  

w h ic h  th e y  e x p l ic i t ly  c e le b ra te d  in th e ir  p o e try . M o re o v e r ,  it m ig h t  b e  s u s p e c te d  

th a t  p e rh a p s  th e y  e v e n  h a d  a c c e s s  to  th e  N e a r  E a s te rn  l i te ra ry  s o u rc e s ,  w h ic h  

d e s c r ib e d  s im i la r  c u lts .

T h e s e  c u lts  h a v e  n u m e ro u s  N e a r  E a s te rn  p a ra lle ls  w h ic h  T h e o c r i tu s  m ig h t  

h a v e  b e e n  a w a re  o f174. T h e  p o e t w a s  d e f in ite ly  a w a re  o f l i te ra ry  t ra d i t io n s  a n d  

c o m m o n p la c e  m o tifs  o f  e ro t ic  p o e try  a s  th e  d e s c r ip t io n  o f  a C u p  in h is  f ir s t  Id y ll 

c o u ld  v e r ify .  T h e o c r i tu s  w a s  o fte n  a c c u s e d  o f in s e r t in g  in  h is  w o rk  th is  

d is p ro p o r t io n a te  d e s c r ip t io n  in  c o m p a r is o n  w ith  T h y r s is ’ s o n g  a b o u t  th e  d e a th  o f 

D a p h n is 175. H o w e v e r ,  it m ig h t  b e  s u g g e s te d  th a t  T h e o c r i tu s  e m p lo y e d  th is  

d e s c r ip t io n  a s  a l i te ra ry  m a n ife s to  o f  h is  m o d e ls .  H e n c e , th e  im a g e s  c a rv e d  o n  th e  

ru s t ic  C u p  m ig h t  o f fe r  c lu e s  a b o u t  th e  t ra d it io n  o f  D a p h n is 176. In p a r t ic u la r  it c o u ld  

b e  a s s u m e d  th a t  th e  th re e  im a g e s  o f th e  C u p  c o u ld  a llu d e  to  th e  c ir c u m s ta n c e s  o f 

D a p h n is ’ d e a th 177. F u r th e rm o re ,  o u r  a tte n t io n  w il l fo c u s  o n  th e  o r ig in s  o f  th e  m o t ifs

op.cit.n143: 337 suggested that Achilles’ reaction to the death of Patroclus should be understood 
as excessive grief, which left the hero distraught in mind.
1/4 Eastern goddesses like Cybele who would have power over life and death are often 
accompanied by lions and this should not be considered as a sign of Hellenisation since several 
figures dated in the Mycenaean period (L. Goodison 1989: 81) show a female figure among lions 
exactly as “ttotvuxeripuv”; see ch1: 38-40 (esp.39) and 45. A Cretan statuette which represents a 
woman with a lion head recalls the Egyptian story about the savage lioness Tefnet who was 
transformed into a benevolent goddess. Theocritus seems to elaborate on this idea by arguing that 
a lioness must have been the mother of Eros; moreover, in epigram 22, Theocritus describes 
Heracles with the epithet “Xeovxopdxoi;” which is attached to Acheron by Julius Africanus (A.S.F. Gow 
op.cit.n14: 546).
1 5 Daphnis dies because of a woman. In Appendix II Theocritus’ affiliation with Hesiod’s view on 
women is argued; Pandora was clearly held responsible for all the smashing blows that humanity 
had to suffer and which are identified with basic features of human nature such as old age and the
necessity of death. Hesiod wrote (Op.90-5): “npiv pev yap ¡̂ ¿otkov ¿n\ xQovt avopunmv /voo<t>iv creep xe 
kcckcov Kai deep xaXeitoio rovoio / vouacov x' apyaXecov, ai' T avSpam Kfjpac; iiSwrav. /[ouyaycep ev kockottiti ppoxoi tca- 
xayripaaKovaiv]. /aXXa yuvf| xeipeooi 7ti9oi> peya raip' d^eXouaa /¿OKeSaa', av0pd>7toim 8' eprjaaxo KrjSea Xuypd”. See
Appendix II.
,/r’ D M. Halperin op.cit.n6: 163-4: “whether the relation of cup to song is interpreted as one of 
parallelism, expansion or contrast, there can be no doubt that Theocritus intended each artefact to 
be set against the other as complementary illustrations of the bucolic ‘genre’”. First of all the Cup is 
offered in exchange for the song. Hence, they should be considered of equal value. Second they 
are both rustic artefacts. Third both the cup and the song are ‘sweet’ and ‘pleasant’, (cf. Verses 27 
and 149 with verses 65 and 145 respectively). Finally, they should be both understood as artistic 
‘performances’.
1 7 J. Van Sickle op.cit.n14 (1976): 19 also quoted by D.M. Halperin 1983: 161: “poetic practice in 
Alexandria is itself designed to show the literary interests of the writer. Alexandrian poetry, made by 
poets conscious of their crafts and its traditions, acts as a form of criticism, offering judgements 
implicit but intelligible to careful readers. Thus even without critical writing from Theocritus, we 
should be able to reconstruct his literary ideas”.
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u s e d  in  th e  d e s c r ip t io n  o f  th e  th ird  im a g e  o n  th e  C u p . A s  a rg u e d  in th e  p re v io u s  

c h a p te r ,  it s e e m s  th a t  w e ll- k n o w n  l ite ra ry  m o t ifs  w e re  o fte n  d e r iv e d  f ro m  th e  N e a r  

E a s t.

Three Images on a Cup: Image III

In th e  th ird  im a g e  c a rv e d  on  th e  C u p  T h e o c r i tu s  d e s c r ib e d  a v in e y a rd ,  a s y m b o l o f 

m e r ry  t im e  b u t a ls o  a re m in d e r  o f th e  jo y s  th a t  d e a th  w il l  s n a tc h  a w a y  fro m  

m o r ta ls 178. In h is  d e s c r ip t io n  o f  th e  C u p , th e  a n o n y m o u s  g o a th e rd  s e e m s  to  h a v e  

p re p a re d  th e  a u d ie n c e  e f f ic ie n t ly  fo r  th e  d irg e  th a t  T h y rs is  w a s  e x p e c te d  to  ta k e  

u p 179. T h e  f ir s t  im a g e  in t ro d u c e d  a s e n s e  o f  e ro t ic  d a n g e r ,  a n a lo g o u s  p e rh a p s  o f 

th e  e ro t ic  t ra p  lu rk in g  fo r  D a p h n is  in  th e  t ra d i t io n a l v e rs io n  o f th e  m y th , w h ile  th e  

s e c o n d  im a g e  a llu d e d  to  th e  lo c a t io n  w h e re  D a p h n is  d ie d  (o n  th e  b a n k s  o f r iv e r  

A n a p o s )  18°. B a s e d  o n  th e  b e l ie fs  th a t  a s s o c ia te d  th e  w a te r  e le m e n t  w ith  th e  re tu rn  

o f  v a lu a b le  o b je c ts  o r  d iv in it ie s  (s e e  A p p e n d ix  III), it m ig h t  b e  a rg u e d  th a t  a n o t io n  

o f  re g e n e ra t io n  w a s  im p lic a te d  in  th e  t ra d it io n  th a t  re p o r te d  D a p h n is  a s  d y in g  in a 

r iv e r 181. F u r th e rm o re ,  th e  a s s o c ia t io n  o f  D a p h n is  a n d  h is  ta le  w ith  th e  t ra d i t io n  o f 

e a s te rn  d e it ie s  lik e  A d o n is ,  O s ir is  a n d  T a m m u z  h a s  b e e n  o fte n  im p lie d  a lo n g  w ith

According to Heracleitus (fr.15DK) Dionysus and Hades are identified with each other, lophon 
(TGrF 22 F 3) recorded the god’s descent to the Underworld in order to save Semele (or Aeschylus 
according to Aristoph.Ran.). Dionysian imagery was very common in both Greek and Roman 
funerary art; W. Burkert 1993: 259-75; S.G. Cole 1993: 276-95. The god was especially associated 
with Heracles and vineyard scenes were detected on both descriptions of the epic Shields (see 
below).
179 Dionysus was also believed to have established rites, which secured to the initiates a better lot 
after death. Two of the so-called Orphic tablets refer to a ritual rebirth under the aegis of Dionysus 
and to wine drinking in the after-life. W. Berg op.cit.n213: 13-4 has recognised that Vergil treated 
Daphnis in Ec.5.29-31 [“Daphnis thiasos inducere Bacchi”] as ‘preceptor of the Dionysian worship’ and 
compared Daphnis with Adonis, Osiris and the Thracian Dionysus; Berg suggested that Vergil must 
have had in front of him the verses of Damagetus’ referring to Orpheus as the first hierophant of 
Dionysus (A.P.7.9.5-6 quoted in the following chapter); cf. The celebration of the vintage at Lesbos 
on the estate of Dionysophanes in Longus’ novel; also 1.16 where Daphnis said: “I am beardless 
and so is Dionysus”.
180 Anapos was mentioned along with Acis again at Ov.Fast.4.468. According to Ovid’s version the 
river Acis sprang from the blood of Acis, son of Faunus and rival of Polyphemus for the hand of 
Galatea. Acis that was famous for the coldness of its waters (Solin.5.17) flows into the sea; A.S.F. 
Gow op.cit.n14: 18 (ad 69).
181 As underlined, the riverbank or the seashore situated between land and water functioned as a 
bridge between two antithetical elements and two diverse worlds. As such, it was regarded as 
borderline where divine epiphanies would often occur and therefore, it should not be surprising that 
Daphnis received three divine visitors. It might be argued that the location of his death reflected 
perfectly the substance of Daphnis as a shepherd. A shepherd or herdsman would have to roam 
the mountains as part of his duty and therefore, spend his time on the border between civilisation 
and the wild. Paris met the three goddesses while tending his sheep on Ida (Eur.lph.Aul.573-86) 
and so was Anchises when he met Aphrodite (Horn.h.Ven.5.76-80; cf. ibid.: 54-5). D.M. Halperin



th e  s u g g e s t io n  th a t  G re e k  m a te r ia l d a te d  e v e n  f ro m  th e  H o m e r ic  t im e s  h a d  b e e n  

f i l te re d  b y  e a s te rn  re lig io u s  id e a s * 182. T h e  th ird  s c e n e  s e e m s  to  e x h ib it  s o u n d ly  th e  

p o s s ib i l i ty  th a t  T h e o c r i tu s  a n d  h is  c o n te m p o ra r ie s  w e re  a w a re  n o t o n ly  o f  th e  

c la s s ic a l l i te ra ry  m a te r ia l th e y  w o u ld  d e v o u t ly  s tu d y , b u t o f  th e  re lig io u s  p ra c t ic e s  

s t i l l  p e r fo rm e d  in  th e ir  d a y s  a n d  th e ir  o r ig in s 183. T h is  s c e n e  s e e m s  to  h a v e  h a d  

n u m e ro u s  s im i la r i t ie s  w ith  th e  S o n g  o f  S o lo m o n 184, a J e w is h  p o e m  in c lu d e d  in  th e  

O ld  T e s ta m e n t185. T h e  t ra d it io n  in  w h ic h  th is  p o e m  w a s  in c lu d e d  w o u ld  g o  a s  b a c k  

a s  B a b y lo n ia n  n a r ra t iv e  l i te ra tu r e 186. T h e  p o e m  w h ic h  h a d  a n  u n u s u a l a n d  

p ro fo u n d  e ro t ic  c h a ra c te r  c o m p a re d  to  th e  o th e r  p o e m s  o f th e  H e b re w  l i te r a tu r e 187,

op.dt.n6: 96 noted that Euripides specifically addressed Paris as bouko/os. The notion is dated as 
far back as the Babylonian literature; W. Berg op.cit.n48: 16; J.N. Postgate 1975: 1-21.
182 Near Eastern religious ideas had possibly influenced the Greek as well as the Hebrew literature, 
although it has been proved extremely difficult to argue on specific linguistic or notional loans. It 
would not be exaggerated to admit that the influence of Mesopotamian ideas was so pervasive that 
it had been assimilated by neighbouring civilisations to the level of a common cultural background; 
T. Jacobsen 1976: 152; G. Anderson op.cit.n144. Furthermore, archaeological evidence seem to 
confirm interaction between the Israelites and the Near Eastern cultures; the Nuzu tablets suggest 
that some of the stories in Genesis reflect the laws and customs of Mesopotamian society about the 
middle of the 2nd Millennium e.g. Gen.31:19. Cultic representations of the Eastern fertility deities 
seem to have been adopted by the Patriarchs: the sacred Pillar (Gen.28:18 to 33:20), the sacred 
tree (Gen.12:6, 13:18, 14:13, 21:33); the sacred Spring (Gen.16:14) etc.
183 D.M. Halperin op.cit.n6: 117: “...it is inconceivable that Callimachus, a native of Cyrene in Libya, 
where local pastoral festivals were still taking place more than six hundred years later...could be 
ignorant of such long-lived traditions reflected both in peasant culture and in art”.
1,4 M.L. West op.cit.n143: 95: “this is in fact a collection of two dozen or more disconnected love 
and wedding songs. In its present form it probably dates from the 3rd cBC, but many of the songs 
may be a good deal older”. The Song was included in the in the canon of ‘Writings’ possibly 
because it was regarded as an allegory of Yahweh’s love towards Israel. For pastoral and the Song 
of Songs as an early specimen of pastoral see D.M. Halperin ibid.: 22, 116.
185 The first opposition to this approach could be that the Old Testament initially included the 
national literature of the Jews and hence, it would not include a new song, which had been 
influenced by the Greeks. This view is part of a long-established tradition according to which the 
Greeks had exercised undoubted influence on other cultures and were rarely influenced by them. 
However, the fact that the Song of Solomon is contemporary with Theocritus as well as the 
presence of a big Jewish community in Egypt of those days would rather encourage a Semitic 
influence over the Greeks than the other way round. After all, Adonis’ name is of Semitic origin; 
therefore it would be very difficult to explain how the Jews would have adopted from the Greeks the 
cult of a hero with a Jewish name. Likewise it has been found that divine titles found in the 
patriarchal stories were likely to have been derived from Ras Shamra texts: EI-Elyon[God most 
High] - Gen.14:18-20; El-Shaddai [God Almighty] - Gen.17:1 , 28:3,35:11; El-Roi [God of Seeing] - 
Gen.16:13; El-Olam [Everlasting God] - Gen.21:33; El-Bethel [God of Bethel] - Gen.31:13. The 
evidence suggests interaction between the eastern cultures on linguistic and cultic level:
186 T.G. Rosenmeyer op.cit.n6: 31-2 (also n4 quoting S. Stewart 1966, The Enclosed Garden, 
Madison): “The Orientalising theory is very old. In Boccacio’s Genealogia (Bk 14), the argument for 
the priority of the Greeks in poetry appears to be directed against a rival theory. Voices are still 
heard to claim that the Song of Songs is the prototype of the pastoral and that it was the source 
from which the Greeks derived their bucolic poetry”.
187 The analysis following was designed as an exploration of the tradition which both the Song of 
Solomon and Theocritus’ poetry possibly share. The similarities pointed out between the Hebrew 
tradition and the Greek pastoral poetry are only indicative of the motifs with a pastoral hue that 
seem to have been known and treated in that part of the ancient world. The arguments that will be 
employed form a step further to the realisation of a more concrete Near Eastern background for the 
works of Greek and Latin poets.



w a s  d a te d  in  th e  th ird  a t  th e  la te s t  c e n tu ry  B C  a n d  h e n c e , it w a s  c o n te m p o r a r y  w ith  

T h e o c r i tu s  a n d  h is  w o rk ,  if  n o t a b it e a r lie r .  T h e  p o e m  w a s  a n  e x p l ic i t  a c c o u n t  o f 

th e  lo v e  th a t  a ra th e r  ru s t ic  m a id e n  a n d  th e  k in g  fe l t  fo r  e a c h  o th e r .  F u r th e rm o re ,  it 

a p p e a rs  th a t  T h e o c r i tu s  w a s  n o t th e  o n ly  p o e t  w h o  a ff i l ia te d  h is  w o rk  w ith  th is  k in d  

o f  l i te ra tu re ;  o th e r  B u c o lic  p o e ts  o f  th e  H e lle n is t ic  p e r io d  e m p lo y e d  in  th e ir  p o e try  

c e r ta in  p a t te rn s  d e r iv e d  fro m  th e  e a s te rn  l i te ra ry  t ra d it io n .  A  c o m p a r is o n  o f th e  

H e lle n is t ic  b u c o lic  p o e try  w ith  th e  S o n g  o f S o lo m o n  c o u ld  c o n f irm  th e  id e n t if ic a t io n  

o f  A d o n is  w ith  D a p h n is ,  re p e a te d ly  m e n t io n e d  in  th is  c h a p te r ,  a n d  it c o u ld  p o in t  - i f  

n o t to  th e  o r ig in s  o f  th e  b u c o lic ,  a t  le a s t to  th e  te c h n iq u e  w ith  w h ic h  H e lle n is t ic  

p o e ts  t re a te d  p re -  e x is te n t  l i te ra ry  m a te r ia l.

T h e  m o t if  o f  a m a id e n  ru n n in g  in  th e  w ild ,  a ls o  e m p lo y e d  in th e  f i r s t  Id y ll, 

w a s  a lre a d y  d is c u s s e d  in  a s s o c ia t io n  w ith  lo v e  a n d  p a r t ic u la r ly  w ith  th e  n a tu re  o f 

D a p h n is ' d e a th 188. In th e  S o n g  o f S o lo m o n , w h ic h  p la u s ib ly  b e lo n g e d  to  th e  s a m e  

tra d it io n  a s  th e  ta le  o f  D a p h n is ,  a m a id e n  w a s  a ls o  d e p ic te d  a s  lo o k in g  fo r  h e r  

lo v e r 189. T h e  lin e s  a re  c ite d  b e lo w  (3 ):

“Upon my bed at night 
I sought him whom my soul loves;
I sought him but found him not;
I called him, but he gave no answer.
I will rise now and go about the city,
In the streets and in the squares;
I will seek him whom my soul loves”.

S im ila r ly  to  th e  g i r l ’s  in te n t io n  to  le a v e  h e r  b e d  a n d  g o  in  s e a rc h  fo r  h e r  lo v e r 190, 

B io n  b e g a n  h is  p o e m  a b o u t  th e  d e a th  o f  A d o n is  w ith  a n  a d d re s s  to  A p h ro d ite  to

188 It has been argued that Daphnis may have died symbolically based on the employment of the 
motif in passage rites discussed in the previous chapter (cf. n289). It is not accidental that herding 
was a task for young men before they had reached the age for marriage: Od.22.20-1, 14.64; [cf. the 
age of the young boy featured on the third image of the Cup. The notion was also recorded on the 
Shield of Achilles II.18.587-9], In addition, the cult of Dionysus, particularly worshipped by women 
like Adonis, was widely associated with groups of females roaming the wilderness (Maenads, 
Bacchae: J.N. Bremmer 1984: 267-86; R. Osborne 1997: 187-212. Dionysus’ substance as a 
fertility deity who had experienced death and rebirth according to the Orphics (see ch4) could 
create an insightful parallel as to Theocritus’ perception of Daphnis.
189 W. Berg op.cit.n48: 19 and D.M. Halperin op.cit.n6: 96 noted that Anchises was approached by 
Aphrodite when left alone to wander in the mountains (Horn.h.Ven.5.76-80): “but he alone apart 
from the others, left to the stables, was wandering here and there, playing his resonant lyre”. For 
shepherds and their important role in the religious life of the ‘polis’, attested from a very early period 
all the way until the figure of the Dionysian hierophant see W. Berg ibid.: 15-22 and the relevant 
discussion in ch4. The shepherd was regarded as a mediator between the gods and the cities.
190 The maiden employed the city as a possible distraction from the totally pastoral environment in 
which the two youths enjoyed their love, a motif also discussed in relation with the first image on 
the Cup. There the deceptive urban environment was reflected on the frivolous ways of the woman 
and her elegant and careful clothing. Theocritus cast particularly light on the pep/osmVn which the
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ra is e  f ro m  h e r  b e d  (3 -4 ) .  In th e  S o n g  th e  g ir l c o m p la in e d  th a t  s h e  c o u ld  n o t  f in d  h e r  

b e lo v e d  w h o s e  lo s s  w a s  d is q u ie t in g  h e r  s le e p . W h e n  s h e  m a n a g e d  to  l is te n  to  h is  

v o ic e , h is  c a ll w a s  u rg in g  h e r  to  r is e  (2 .1 0 ) :  “ a r is e , m y  lo v e , m y  fa i r  o n e , a n d  c o m e  

a w a y ” . In th e  s a m e  m a n n e r  B io n  u rg e d  th e  g o d d e s s  o f C y p ru s  to  w a k e  u p  to  h e r  

m is e ry ,  th e  lo s s  o f  A d o n is 191:“ggicexi Txopcjrupéor:; évi ([rdpeai Kunpi kóBeuòe- sypeo Serbata, KuavóaxoXa...”.
It s h o u ld  b e  n o t ic e d  th a t  th e  m a id e n  e m p lo y e d  th e  m o t if  o f  th e  c o n t ra s t  b e tw e e n  

th e  c o u n t r y  a n d  th e  c ity  e x te n s iv e ly  d is c u s s e d  a b o v e  in  a s s o c ia t io n  w ith  th e  f ir s t  

im a g e  o n  th e  C u p  o f T h e o c r itu s .  T h e  m o t if  s e e m s  to  h a v e  b e e n  e s s e n t ia l ly  o ld  a n d  

e v e n  im p lie d  in th e  B a b y lo n ia n  e p ic  o f  G i lg a m e s h 192. T h is  c o n t ra s t  c o u ld  b e  o n ly  

a s s u m e d  in  th e  p o e try  o f  B io n  w h o  u n d e r l in e d  th e  fa c t  th a t  te n d e r  A p h ro d ite  w a s  

ru n n in g  th ro u g h  th e  w ild e rn e s s :  “h^ket' évi Spupoìm xòv àvépa pupeo Kunpi” (68). Y e t  

T h e o c r i tu s ’ Id y ll f i f te e n  h a d  a lre a d y  a tte s te d  th a t  th e  fe s t iv a l h a d  a c le a r ly  c iv ic  

c h a r a c te r  d u r in g  th e  H e lle n is t ic  y e a rs .  In a d d it io n ,  la te r  in  th e  p o e m  th e  y o u n g  

J e w e s s  s p e c if ie d  th a t  a lth o u g h  s h e  w a s  lo o k in g  fo r  h e r  b e lo v e d  in  th e  s t re e ts  o f 

th e  c ity , s h e  w a s  th o u g h t  o f a s  ru n n in g  in  th e  w ild e rn e s s ;  w h e n  th e  k in g  s p o k e  h e  

re q u e s te d  h is  b r id e  to  jo in  h im  fro m  L e b a n o n  (4 .8 ) :  “come with me from Lebanon my

woman was veiled, while the girl in the Song of Solomon loudly asked (1.7) “why should I be like 
the one who is veiled /beside the flocks of your companion?”, (yet cf. 4.1 probably on a wedlock 
setting similar to the notion of sacred marriage: “your eyes are doves /behind your veil”). Generally, 
Near Eastern cultures showed a confidence in the value of life in cities, apart from the ancient 
Israelites; see D.M. Halperin ibid.: 91. Also cf. Longus 1.16 where Daphnis referred to the 
blemishes of his rival Dorcon: “and [he Is] white, like a woman from the city”. In addition, Daphnis 
underlined the fact that he was dark like the hyacinth, while the girl was proud of being ‘black and 
beautiful’ (1.5) because the sun has gazed on her.
191 The possibility that the Song belonged to the same fertility frame like the union of Aphrodite with 
Adonis is implied in the words of the king towards the girl (2.11-13): “[arise, my love] for now the 
winter is past, the rain is over and gone. The flowers appear on earth; the time of singing has come, 
and the voice of the turtledove is heard in our land. The fig tree puts forth its figs, and the vines are 
in blossom”; cf. Longus’ book 3 where a harsh winter separated Daphnis and Chloe; B.D. 
MacQueen op.cit.n89: 64-5: “winter must come, then, so that they may learn how love survives 
death. As winter is the season of death, so spring is the promise and fulfilment of resurgent 
life. both winter and spring bring their own discomforts to the lovers: winter separates them, 
confining them indoors, while spring subjects them to newly regenerated passions they still do not 
know how to assuage”.
192 D.M. Halperin op.cit.n6: 89-97 and W. Berg op.cit.n48; In the Epic of Gilgamesh Enkidu posed 
as the ‘noble savage’ who was introduced to civilisation as well as mortality through female sexual 
experience. His relation with the prostitute disassociated him from nature and the animals and 
already subjected him to a first ‘spiritual’ death: “for six days and seven nights Enkidu comes forth, 
mating with the lass. After he had had his fill of her charms, he set his face toward his wild beasts. 
On seeing him the gazelles ran off, the wild beasts of the steppe drew away from his body. Startled 
was Enkidu as his body became taut, his knees were motionless-for his wild beasts had gone”. The 
narration entailed both the idea of sex as pollution (Hippolytus) as well as the notion of feebleness 
caused by love (Daphnis). However, it was stated than in exchange Enkidu gained wisdom (see 
n297).



bride; /come with me from Lebanon, /depart from the peak of Amana, /from the peak of Senir and 

Hermon, /from the dens of lions, /from the mountains of leopards”193. The mutual erotic 
passion that the girl shared with her king made possible a comparison of the 
couple with the celebrated love of Aphrodite for Adonis. Furthermore, a second 
parallel could be sustained between the love that the maiden announced in purely 
bucolic terms towards her beloved in the Hebrew text and the obvious yearning of 
Daphnis’ mortal mistress for the dying hero194.

In the Old Testament Song the anonymous poet mentioned that for an 
unspecified reason the king195 had to leave suddenly196. The girl who was left 
behind to await his return used to imagine him coming back to her but her illusions 
would only make her desperation even deeper197. Like Aphrodite who ran unkempt 
and unslippered in the woods, the girl was presented as defying every obstacle to

193 The association of mountain peaks with the fertility goddesses and the notion of the sacred 
marriage as in the case of Aphrodite and Anchises on Mount Ida have already been treated above; 
cf. Theoc.ld.3. 15-6: “vCv E-yvcov tov "Epcoxa- paptx; Geói;- f| pa Xsaívac; /|xâ óv é0f¡A.â ev, Spupco té viv £Tpa(|>e párrip". 
cf. C. Segal 1992: 67-71 commenting on the baring of breasts in the representations of fertility 
goddesses and the beating of breasts in the mourning ceremonies of Adonis. Although, nothing is 
said about the beating of breasts in the Song of Solomon, the description of the maiden clearly 
intended to an effect of abundance (7.1-5): “...your navel is a rounded bowl that never lacks mixed 
wine. Your belly is a heap of wheat, encircled with lilies. Your two breasts are like two fawns, twins 
of a qazelle”.

D.M. Halperin op.cit.n6: 101 and S.N. Kramer 1963a: 51, 183, 207; In the Sumerian poetry there 
were hymns for the shepherdship of Inanna in which Dumuzi was addressed as a king, although it 
is still debatable if the invocation was due to his role as a shepherd, a husband of Inanna or as a 
god.
95 For a king and the duty of shepherd in the Old Testament see Sam.16.1-13: Samuel anointed 

king one of the sons of Jesse, him who was a shepherd; D.M. Halperin ibid.: 96-7, argued that 
kingship was regarded as a “corrupt urban institution” that could be purified if the king was derived 
from a rural environment. In addition, although it is still doubted whether Dumuzi was originally a 
historical figure (and later deified) or a god (later given political authority), he was frequently 
addressed in the Sumerian tradition as ‘king’; D.M. Halperin ibid.: 99-101. He was mentioned as the 
5lh ante-diluvian king of Sumer who reigned for 36 thousand years. Elsewhere he was recorded as 
the king of Uruk, the sacred city of Inanna (notice that there he was a fisherman). The notion of a 
king as a shepherd of people was widespread in the East and Homer had applied it to Agamemnon. 
In the Sumerian hymn to Enlil, the god was addresses as a shepherd; it seems that in the hymn the 
names my king, my shepherd and my god have been identified with each other.
196 Perhaps due to a war (v.3.7-9): “Look, it is litter of Solomon! /around it are sixty mighty men of 
Israel /of the mighty men of Israel, /all equipped with swords /and expert in war, /each with his 
sword at his thigh /because of alarms by night”. Hence, even in the Old Testament pastoral duties 
and war could be combined.
197 Song of Sol.5.2: “My soul failed me when he spoke. /1 sought him but did not found him; /1 called 
him but he gave no answer”. Compare the silence of the maiden’s beloved with the silence of 
Daphnis to the questions of his visitors as a motif that seems to reappear in fertility laments. The 
idea was also commented in the Epic of Gilgamesh (Sandars 92): “O my young brother Enkidu, my 
dearest friend, what is this sleep which holds you now? You are lost in the dark and cannot hear 
me”.
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the call of her beloved. She did not hid about her ornaments and paid no attention 
to her hair, her clothes or her naked feet198:

“...for my head is wet with dew, 
my locks with the drops of the night.
I had put off my garment;
How could I put it on again?
I had bathed my feet;
How could I soil them?”

The young girl, who was characterised by the other maidens in the city as the 
“fairest among women”199, celebrated her passion for her lover, whom she 
compared to a king -obviously, king Solomon. She would exchange pathetic 
compliments with her lover whose beauty was incomparable and the dialogue was 
varied by the girl’s addresses to the maidens of the city and their replies200. 
Although the maiden repeatedly stated her failure to find her beloved, there were 
points in the poem where a reunion with the beloved was exulted and even plead 
by the ‘chorus’ that escorted her (6.13): “Return, return, o Shulamite!/ return, 
return, that we may look upon you”201. It is remarkable that every expression of 
affection was rendered in totally bucolic terms, while the lover was clearly said to

198 cf. Bion “XDcraijéva7t̂ oKa)iîSaç” (20) about Aphrodite as well as his references to the 
goddess’slippers (“àaàvSaXoç” 21); the Song has a negative structure: how could I soil my feet? [I 
could not, nevertheless I did], would be the implied answer. Also notice the use of the verb
“ctXdLrixai” wander (cf. ch2). Theoc.15.132-7: “àû0£v S' â|4i£ç viv &|xa 8poao) àBpoai eÇcû /oiaeOpeç rom KÛpax' 
in' caôvi roniovxa, /XSaacrai 8è Kôpav rai èm crijyupà rakreov àveîcrai /axrj0£(ji (Jxxivopévoiç kvyupâç àp̂ eiipeG' àoiSâç. ëp- 
ïieiç, co <|>iV "AScovi, rai évGâSe Kiiç ’ Axépovxa, cbç ̂ avxi, p.ovorrai:oç”; cf. Cyril of Alexandria: ‘While Aphrodite 
wept Adonis’ death, a choir moaned and lamented over her. When she came up from hell and said 
she had found him she sought, they rejoiced with her and began to dance. This scene has been 

to our days in the temples of Alexandria’.
)f Sol.6.2; Aphrodite’s supremacy in beauty among the other Olympian goddesses was 

also confirmed by the aforementioned judgement of Paris on the mountain of Ide. In addition, 
Helen, her most famous protégé was also renown as the fairest among mortals. Sappho recorded it 
in poem 16 (Campbell) cited here: “rox]yxv8'£Üpap£çaûv£xovm5r|(Kxt/7t]âvxiT[o]ûx', à yàp roAu 7t£paK£0OK7(x 
/KâXXoç àv0p(Ô7icov ' EÀéva [xô]v âvSpa/ xàv [roxvâp]uTTOV/ Kakk[i7ioi]a' ëfla 'ç Tpoiav 7tkëoi[aa /kcoù8[è 7ta]î8oç où8è <jn- 
Jimv xo[K]rjcov/ Ttctfpraxv] è|ivâa9ri, àXkà napâyaY aüxav/ ]aav”. Notice that love was held responsible for 
leading Helen astray in mind, but also geographically (hence, the motif of wandering in the sea this 
time could be also implied here).
200 Aelian 10.18: ‘he [Daphnis] was good-looking and young and growing his first beard...’. Cf. 
Longus 1.13 where Chloe specifically described Daphnis as “ra^ôç”, an epithet also attributed to 
Adonis by Bion (1): “àroiXexo kcxX.ôç "aScoviç”. Achilles’ beauty and his comparison to Daphnis is 
commented in Appendix I; also see Hymn.Ven.77 where Anchises was told to have had his beauty 
‘from the gods’; cf. The beauty of the naked Daphnis (1.24) and Chloe (1.32) in the novel of
Longus.
201 Ĉf. Song of Sol.3.4 where the maiden admitted that she found her beloved right after she had 
met the sentinels of the walls: “scarcely had I passed them, /when I found him whom my soul 
loves’. Also in 2.8 the beloved was described as arriving from over the mountains: ‘the voice of my 
beloved! /look, he comes, /leaping upon the mountains, /bounding over the hills”.



carry out pastoral duties202. Amazingly, the girl began her erotic confession with an 
enigmatic reference to a vineyard:

“my mother’s sons were angry with me; 
they made me keeper of the vineyards, 
but my own vineyard I have not kept! 
tell me, you whom my soul loves, 
where you pasture your flock, 
where you make it lie down at noon; 
for why should I be like one who is veiled 
besides the flocks of your companions?”

It might be suggested that the image of the vineyard was employed metaphorically 
to signify the erotic disposition of the young Jewess who sounded rather lovelorn 
and delinquent203. In a playful mood the girl addressed in particular the foxes that 
coveted the blooming vineyards (2. 15):

“Catch us little foxes, the little foxes that ruin the vineyards- 
For our vineyards are in blossom”.

It might be argued that this description was of the same hue with the third image 
elaborated on the Cup that was promised as a reward to Thyrsis. Theocritus 
clarified that the young boy had been allotted to guard a vineyard although he, like 
the enamoured girl, was apparently unwilling to carry out his duties204. This clue 
could emphasise the possibility that the images depicted on the Cup of Theocritus 
allude to the tradition of Daphnis. In addition, the multiple directions of influence 
that probably constructed the tradition around Daphnis are best displayed in the 
third image carved on the Cup Theocritus who rendered Homeric flair to the scene. 
Taking as a starting-point the central role that the description of the Cup had in the

202 Song of Sol.1.8: “if you do not know /...follow the tracks of the flock, /and pasture your kids 
/beside the shepherd’s tents’. Also 4.2-3 (idem.6.5-6): ‘your hair is like a flock of goats, /moving 
down the slopes of Gilead, /your teeth are like a flock of shorn ewes /that have come up from the 
washing...”.
2 0 3  ^The girl specifically referred to the noontime of siesta as a typical feature of the pastoral daily 
routine, a motif also traced in the poem of Theocritus. The sacredness of that time of the day has 
been commented above.
204 P. Alpers op.cit.n41: 23: “if the boy’s situation and activity represent those of the shepherds 
within the poem, and if the plaiting in which he is absorbed represents the art of the cup itself, then 
it does not seem far-fetched to take the boy’s pleasure and activity as representative of the pastoral 
art of Theocritus himself’. Alpers argued that Theocritus played with the audience’s awareness of 
his artistic revamp of Homeric material in the fashioning of the Cup; in addition, he also employed 
the image of akris, a generic name which included the cicada, Callimachus’ symbol of his own 
poetic skill. Cf. C. Segal op.cit.n28: 27 who also argued that the grasshopper was a “palpable 
symbol of poetry” and D.M. Halperin op.cit.n6: 181 who held that the boy symbolised the 
Alexandrian “standards of artistic modesty”. S.F. Walker op.cit.n41: 36 referred to the boy as an 
allusion to “free artistic creativity”. Finally, T.G. Rosenmeyer op.cit.n6: 55 suggested that Theocritus
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first Idyll, a correlation with the accounts of the Shields of Achilles and of Heracles 
had been assumed at least as far as the structure of the ecphrasiswas concerned. 
Furthermore, several qualities, adduced in the heroic reputation of Heracles and 
Achilles, seem to create analogues with the tradition of Daphnis. It seems that the 
vineyard carved in the third image of the Cup bore explicitly the evidence of the 
Homeric coating that covers Theocritus’ poetry* 205. As mentioned, the boy had been 
allotted to guard the vineyard; nevertheless, the youngster seemed more 
interested in plaiting a cricket-cage, although already two foxes coveted both his 
wallet and the grapes206:“nepKvaìcn oxcc<|)iA(xicti kccA,òv (3éppi8ev àiLcoa, xàv ókiyoq xiq Kwpo<; é<f>' aipaaiaicn, <|)iAàoa£i ripevoq- àppi 8é viv Su' à/Lum£K£<;, à pèv àv' òpxcoc; poufi aivopéva xàv tpó^ipov, a 8' ètù rifjpa Tiavta 8óXov xeiixoiaa tò TiaiSiov où rtpiv àvr|G£w pati Ttpiv ri àicpàxioxov ètti Operici KaOi^g. aùxàp òy àvBepÌKOiai rcaXàv n'kéKE.i àKpi8o0rjpav a%oivw ÈpappóoScov- péXexai 8é oi oiixe xi 7irjpa<; ouxe puxwv xoaof|vov òcov Tiepi TiXéypaxi yaOeì”.
A vineyard scene was wrought on both the Shield of Heracles and that of Achilles 
and the repetition of the motif could confirm the association of all three texts with 
fertility and ideas about fertility that originate in the Near East207. This realisation 
would comply with several recent voices arguing that Greek epic was heavily

channelled his perplexed experience in an antithetical mode, through the paradigmatic 
inexperience of the young boy.
205 See T.G. Rosenmeyer ibid.: Tibullus distinguishes between an agricultural scene filled with toil 
(2.3.61) and the pre-agricultural primitivist utopia (2.3.68). In addition, he noted that the difference 
between Hesiod and bucolic was exactly that the Hesiodic tradition prized difficulties and pain, 
while it had little but suspicion for beauty and elegance. Cf. E.W. Leach 1964: 142-154, who related 
the agricultural imagery of the Georgies with Ovid’s ‘Ars Amatoria’. Also erotic and agricultural 
imagery was combined in Sumerian sacred marriage texts (cited by Halperin op.cit.: 105).
206 The scene was imitated by Longus (2-6 AD) 1.9: H pev avOepiaKoix;¿¡vê opevti hoBev ¿̂ Ê eouaa cocpiSo-
0r)Kr| ztiXeke Kai 7iepi xouxo 7iovoup£VT| T(ov 7toipvicov r|pE>.r|CTEV, 6 8e KaLctpouc; ¿KT£|id>v tortoix; Kai Tprjoai; tok; xa>v xovee- 
xcov Sirepnai;, aLA.fĵ oui; xe Kripp paA.0aKa) cxuvapTrjaai;, p£xpi vDKxdi; crupiTeiv ¿pE>.Exa” (Edmonds). Right after the 
poet remarked that while the two lovers were mindless of their duties, Love found the chance to 
contrive a plot against them. Longus definitely underlined the negligence of the youngsters soon to 
be followed by mischief, while he also clarified that their misfortune was of erotic nature.
207 Both shields celebrated the gifts of Dionysus. Notice that wine was regarded as a mark of 
civilisation and the knowledge of drinking wine was a sign of sophistication. R. Buxton op.dt.n203 
(1994): 200 interpreted Polyphemus’ habit of drinking neat wine (Od.9.297) as stressing his lack of 
civilisation. In addition, in the Epic of Gilgamesh the prostitute that initiated Enkidu to civilisation 
taught him specifically how to drink wine.
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influenced by eastern traditions and even literary modes208. The scene Theocritus 
created was rather peculiar: the young boy was depicted as preferring to plait 
wreaths of asphodels than to carry out his duties. However, asphodels used to 
have strong death connotations and Homer mentioned that Achilles after his death 
was wandering in the asphodel meadows of Hades209. Moreover, Theocritus 
described the grapes as “rcupvaia” (46), an epithet that gave ground to a long 
dispute regarding the colour of the grapes. Gow suggested that the correct writing 
should be “7repKvaict”, a conclusion he based on the epic examples since in both 
Shields the grapes were described as having a dark colour 

(“idt'laval pekdveriaav”)210. However, it should also be noticed that both Homer and 

Hesiod had also described their vineyards as golden, a meaning which the epithet 
“jropvaicx;” could convey. The epithet, which was of the same root with “Ttupvov”, a 
short form of “iiupivov”, used to describe the colour of the mature wheat211. Hence, 
the possibility that Theocritus might have actually used the adjective “Ttupvafog” 
instead of the suggested “rceptcvog” cannot be disregarded. At the antipode of this 
intimation lies the argument that the epithet “TiepKvog” was also connected with age 
in the sense of maturity, while a third option could argued that Theocritus might

See M.L. West op.cit.n143: chs 6 (276-333), 7 (334-401) and 8 (402-437); in his conclusion on 
the influence of Homer from the Near Eastern traditions wrote (p.400): “we have seen that the Iliad, 
at least, is pervaded by themes and motifs of Near Eastern character. They are by no means 
evenly distributed. They are predominantly associated with two particular strands in the poem’s 
fabric: the divine comedy, and Achilles’ traged/{m\/ emphasis). Also see p.437 for an account of 
the Odyssey’s debt to the Epic of Gilgamesh. Also see W. Burkert 1987: 10-40; J. Griffin 1992: 189- 
211 on Theocritus’ treatment of epic and eastern material.
209 Od.11.471-540; Scholia on Ap.Rh.4.815; Apollod.Epit.5.5. Also see A.S.F. Gow op.cit.n14: 12 
and 477. Also ibid.: 149 for ancient quotations confirming the anti-aphrodisiac properties of the 
plant which was used at the Thesmophoria. The story of Aphrodite and Persephone disputing about 
Adonis’ infantile beauty was already mentioned. Furthermore, in other versions, the young Adonis 
who had just been reared to manhood was also claimed by the two goddesses: Ov.Met.10.119-28; 
Ant.Lib.34.5; Serv.adVerg.Aen.5.72; Cyr.Alex.Comm. in Is.2.3 (70.440 Migne); Tzetzes on 
Lycoph.Alex.829. It might be assumed that the asphodels imply a deadly danger for the boy, who 
like Adonis was destined to perish before maturity.
210 Theocritus’ expression seems to claim close proximity to the Homeric version: “cyTcx<|mkai0i k«a.6v 
|3e[3pi0ev aA.<fld” ; cf. II. 18.561: “aTa<tmkfjai geya ppiBowav akcorjv/ KaA.f|v xpuaeiriv” and Hes.Scut.296: ‘6p%o<; xpD- 
ot'o c Notice that in both cases the vines were described as golden. See A.S.F. Gow ibid.: 10.
211 For “jnjpvov” see Od. 15.312 and 17.362. A similar adjective describing the same colour is “mjppoq” 
(first attested in Cypria fr. 16 Davies) which Theocritus used with some variation in his poetry in 
order to describe the colour of the hair cf. Idylls 6.3, 8.3; Notice that Deucalion’s wife was also 
called Pyrrha as was Achilles’ son. In addition, Pyrrha is the name by which Achilles himself was 
known in Skyros while hiding among the daughters of king Lycomedes; the hero was famous for 
dying young in the way Daphnis is wasting before his time. Also see A.S.F. Gow ibid.: 172 about 
the description of the young Theseus as blond haired. Furthermore, R. Hunter op.cit.n122: 130-8 
commented on the use of the epithet in Id.15.130 for the description of Adonis’ lips, esp.137 for a 
comparison between Ryrrhos/ Neoptolemos and Adonis. Also see Tib.2.8.31-2: “carior est auro iuvenis, 
cui levia fulgent /ora nex amplexus aspera barba terit". A.W. Bulloch 1973: 77 argued about Tibullus’ debt to 
Theocritus.
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have employed the adjective “n-uppoq” as a mark of youth212. The poet specifically 
mentioned that the boy was of a young age and thus, he would be expected to 
avoid words with connotations of maturity. Furthermore, maybe the golden colour 
of the grapes was not at all designed as a mark of ripeness; according to the 
imagery of the Song of Solomon, a vineyard in full bloom could bear erotic 
connotations, a motif, which seems to have been quite widespread. Perhaps then 
the possibility that Theocritus wished to allude to the boy’s substance from an 
erotic point of view, a notion sustained by the boy’s appointment as guardian of the 
vineyard, should come to the foreground213. This explanation, of course, could 
further create an analogue with Daphnis erotic disaster. A disaster that was rather 
to be expected if the ancient paroemiographer was to be proved right: “The 
watchman must keep his watch; the lover must love”. This saying compares the 
different interests of the watchman and the lover who, however, might run into 
each other since they both tend to be out at night214 215.

The Hebrew text created a simile between a vineyard and erotic disposition, 
a metaphor which was further illustrated in the text when the lover compared his 
mistress’ endowments with vines (7.8.2):

“O may your breasts be like clusters of the vine,
215and the scent of your breath like apples 

and your kisses like the best wine 
that goes down smoothly, 

gliding over lips and teeth”216.

212 For “repKvoi;’’ see Call.Hec.5.75; regarding the young age of the boy cf. ns196-7. Also cf. Adonis’ 
age that according to Th.Id.15.129 was not more than eighteen or nineteen. Daphnis was also 
presented as young and inexperienced in the novel of Longus.
210 Vines and pomegranate fields (for its magic and aphrodisiac use see ch2) were also in blossom 
in the Song of Solomon (7.11-12): “come, my beloved, /let us go forth into the fields, /and lodge in 
the villages; /let us go out early in the vineyards, /and see whether the vines have budded, /whether 
the pomegranates are in bloom. There I will give you my love”.
214 Notice that in the Song of Solomon the maiden who was looking for her lover met the watchmen 
of the walls twice; 3.3 and 5.7: “making their rounds in the city /the sentinels found me; /they beat 
me, they wounded me, /they took away my mantle, /those sentinels of the walls’ This point was also 
made by M L. West op.cit.n143: 524. In page 523 he also wrote: ‘the juxtaposition of the two [the 
watchman and the lover] seems to have been a motif of oriental love poetry. Here are some verses 
from a Sumerian poem: O our son-in-law, as you let night fall.../I unfasten for you bolt and pure lock 
/from the door! Run! Come quickly! /there is (watch on its) round of the wall! /when the patrol has 
passed, /O our son-in-law, when the patrol has gone to rest, /seize the twilight by the hand.../ come 
to our house quickly!”.
215 For the association of erotic eagerness with apples see ch2. In addition, in the novel of Longus 
(3.33) Daphnis offered Chloe an apple after they had just been formally betrothed. In the Song of 
Solomon the beloved was said to be like an apple tree (2.3) and even to have been born under an 
apple tree (8.5): “Linder the apple tree I awakened you. /there your mother was in labour with you”. 
Finally, Inanna and Dumuzi were featured as copulating under an apple tree.
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Hence, the erotic eagerness of a youth could be compared to guarding a vineyard, 
a combination that must have found its origins in the notion that both mature fruits 
and young lovers are full of the juices of life. This notion seems to have been 
widespread in Greek literature although the comparison of youthfulness with a 
vineyard specifically was not found216 217. However, other fruits like figs and apples 
were very common in the metaphors employed by the poets, while Pindar 
confirmed that the young boys who reached the age of ripeness could be 
considered as potential wooers of Aphrodite: “Saxiqetbv teapot; efyev ' A^poSuaq /ei>- 

epovo-u (ivacteipav d5miav oraopav”. In addition, the idea of erotic ripeness and danger 
was already attested in Hellenistic literature. It would be plausible then to assume 
that Theocritus had analogous texts in mind when he composed this programmatic 
poem.218 219 It might even be argued that he must have been aware of eastern 
traditions where the comparison of coming of age with a vineyard appears to have 
been more popular. Consequently, the young boy on the Cup should be 
interpreted as undertaking an erotic risk similar to that, which has led Daphnis to 
the brink of death.

As mentioned above in the Song of Solomon the girl was depicted as 
craving with love for her king to whose charms she had definitely yielded (2.3):

“with great delight I sat in his shadow, 
and his fruit was sweet to my taste, 
he brought me to the banqueting house, 
and his intention towards me was love. 219sustain me with raisins, refresh me with apples ;

216 Cf. The mourning of Dumuzi, in the Steppe of the Early Grass, (quoted by J. Griffin op.cit..n157: 
207): “....my vine will never drink water in its garden bed,/ my vine which is uprooted’. Also Halperin 
op.cit.: 106: ‘Oh lady, your breast is your field, /Inanna, your breast is your field, /your wide field 
which “pours out" plants, /your wide field which “pours out” grain, /water flowing from on high -(for) 
the lord- bread, bread from on high, /[pour] out for the “commanded” lord, /1 will drink it from you”.
217 Pind.lsthm.2.4-5. See A. Carson 1990: 145-8 researching exactly the sense of erotic ripeness in 
Greek literature; cf. Theophr.H.P.3.6.9; in A.P.12.185 young boys were described as figs ripe upon 
a tree and in danger of being despoiled. Another word employed for the fruit of virginity was “omipa”; 
cf. Aesch.Suppl.998, 1015; Alexis fr. 165 (Kock). The comparison of a bride with an apple is very 
ancient and was employed already by Sappho; 105aLP, 105cLP; cf. Diog.Laert.3.32.
218 See F. Cairn 1984: 89 for the definition of a programmatic poem: “...if it contains statements 
about poetry and the art of writing poetry, either implicit or explicit. Such statements can sometimes 
involve evaluations of poetry or of several different kinds of poetry....such poems can sometimes 
use an agreed symbolic language”.
219 The opening of Eclogue three is based on Theocritus 4. Also compare Eclogue 8.37-42 with the 
Song of Solomon: “a child you were when I first beheld you- /our orchard fruit was chilled with dew- 
/you and your mother both apple-gathering: /just twelve I was but I took charge of you. /On tiptoe 
reaching the laden branches, /One glance I gave you, and utterly /My heart was ravished, my 
reason banished- /.../farewell, o my woods. I’ll hurl myself into the sea /from yonder peak. This last 
song for Nysa-”.
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for I am faint with love”.

Bion presented Aphrodite to yearn equally for Adonis’ love. Her passion for the 
charming youth followed a dramatic crescendo when the goddess realised that 
Adonis would irrevocably perish220. Even when his spirit was about to depart form 
his body the goddess desperately tried to snatch some last kisses (v.12-14)221:“Bvacncei kcu to <t>i/Vr|pa, to pf|7toT£ Kunpic; ¿voider.KoTcpiSr psv to <|)iAr|pa rear ou ¿¡«ovto<; ¿pEcncei, 

a \ \ ' oi)K oi8ev ” AScovrq, 6 viv OvaaicovT' s(|>iA,r|CT£v”.
Adonis had already fallen in a coma, as his senses did not respond to the divine 
kiss, a fact that only increased Aphrodite’s anguish. In a mournful outburst that 
matched the sincerity with which the girl confessed her love to her king in 
Solomon’s song, the goddess begged her lover to allow her a last memory, a final 
kiss (v.40-9): “(be; i'Sev, cbc; evoriaev ’ ASooviSoq ¿ a %£tov e^ko; ,

7 r v 222cb<; i'Se (|)oivrov aipa papaivogsv« 7i£pi pipur 
n a / t a q  apro'.Taaraoa KivopETO- “peivov "AScovi,SuartoTpe peivov "AScovi, navijaTaTov cb; a£ Ki%eia>,ax; a£ n e p v n x v ^ M  Kai %eiXea %eiA,eoi pi^ca.eypEo tt)t06v ” AScovr, to 8' ai) nupaTov p£ (jri^ridov,TOddobTov p£ ([liXpoov, oaov t̂br| to 4>iX.ripa,¿Xpi; (XTTOXj/rjxn? ¿frov dTopa K£i<; epov rinap TtvEopa teov perjdri, to 8e d£t) y^xiku (jrî Tpov 
¿peX̂ co,¿k 8e Ttfco tov epcora, ((»iXtipa 8e touto c|nAa^a)...”.

It should be noticed that Aphrodite characterised the kiss as a “prATpov”, a magic 
potion, obviously liquid because right after she declared that she will “drink”

220 Cf. Moschus’ poem “EiqveKpdv "ASwviv”, in which the boar which killed the hero admitted that it 
only wished to kiss him taken by his beauty. J. Reed op.cit.n154: 335: ‘A problem: his boar hunting 
death is not even hinted at until after 400 BC (Araros, fr.tPCG; Dionysius I of Syracuse, fr.lTrGF) 
and is not certainly attested until the early Hellenistic poets Lycophron (Alex.831-3) and Glycon 
(PMG1029)’. Contamination with the tale of Attis should be suspected; W. Burkert op.cit.n104: 108.
21 Similar wording could be found in Inanna’s lament for Dumuzi which goes back to the idea of ill 

luck due to mating with a goddess; See C. Penglase op.cit.n113: 47 (18-26; S.N. Kramer 1969: 
104-6): “my beloved, my man [of my heart[, /1 will bring an evil fate for you, I My brother o f fairest 
face, /Your right hand you have placed on my vulva, /Your left hand you have stretched toward my 
head. /Having approached your mouth to mine, /Having held my lips toward your head, /You, for 
this reason, have been decreed an evil fate, /Thus it is, ‘dragon’ of women, my brother of fairest 
facd'.222 Notice the same syntax in Theocritus’ description of the myth of Atalanta, ch1: 46ff.
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love22°. Moreover, she drew on bucolic language in order to create an image of 
milking love. Similarly the girl in the Song of Solomon asked to be allowed to kiss 
her beloved whose kisses she compares to liquids such as wine and perfume 
( 1. 1):

“Let him kiss me with the kisses of his mouth 

for your love is better than wine, 
your anointing oils are fragrant, 
your name is perfume poured out”.

In both texts an insistence on the physical side of kissing can be detected, while 
the girl had already asked to be refreshed with apples and raisins, fruits often used 
in magic love spells223 224. The notion of being drunk with love, which was discussed 
as a possible allusion in the first image on the Cup, was also treated in the Hebrew 
tradition casting more light in the bucolic simile of milking love from a lover’s lips. 
This time it was the king who addressed his passionate love (4.11-5.1):

“your lips distil nectar, my bride; 
honey and milk are under your tongue.
The scent of your garments is like 
The scent of Lebanon.
A garden locked is my sister, my bride,
A garden locked, a fountain sealed.

come to my garden, my sister, my bride,
I gather my myrrh with my spice,225 
I eat my honeycomb with my honey,
I drink my wine with milk.
Eat friends, drink,
And be drunk with love”.

223 Cf, magic against Dumuzi: “they [the sorcerers of Arali] were seven / they are those who know 
(how to practice) witchcraft in/ heaven, who know how to practice witchcraft on earth,/ in heaven 
they stretch for him the gu-bad-Du/ on earth they stretch for him the gu-bad-Du”. Also cf. Vergil 
Eclogue 8 and Theocritus Idyll 2.
224 Cf. the Sumerian text of mourning for the death of Dumuzi; S.N. Kramer 1979: 80 and 
op.cit.n221: 82-3. Inanna lamented her consort in similar terms with Aphrodite according to Bion 
and the maiden in the Song of Solomon: “you have placed your lips to mine, /you have pressed my 
Nps to your head”.
2 5 Notice that in the Song often the advantages of the beloved were compared with spices, 
frankincense, and myrrh. It might not be accidental that myrrh was one of the most essential 
ingredients in the celebration of Adonis’ festival and that his mother was also named Smyrna by the 
Greeks (Panyasis fr.22aDavies). Adonis was also reputed to have been born by a myrrh tree to 
which his mother was transformed. The same motif was found in a Sumerian text were the mother 
of Damu/ Dumuzi put him to sleep to the bark of a tree; C. Penglase op.cit.n113: 179.
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Hence, it could be argued that Theocritus in his first Idyll treated the story of 
Daphnis in the way Bion treated the story of the death of Adonis and it would be 
plausible that they both had in mind texts similar to the Hebrew Song discussed 
here. In addition, the girl in the Song of Solomon clearly referred to the garden of 
her beloved which could be compared with the custom of the ‘gardens of Adonis’, a 
kind of pots which were especially planted in order to grow quickly and then left to 
wither226.

“My beloved has gone down to his garden,
To the bed of spices, 227To pasture his flock in the gardens”

Theognis of Megara compared the gardens of Adonis with the hero himself in 
order to comment on his possible age: “Like his suddenly and violently growing 
plants, Adonis himself dies before maturity”228 The same remark was made about 
Daphnis and the young boy depicted in the third image of the Cup. Hence, the 
comparison between Daphnis and Adonis goes deeper and Theocritus seems to 
have drawn images for both heroes from the Near Eastern tradition229. In the Song 
the women even suggested to help the girl in finding her lover which could be

In the Sumerian lamentation of Dumuzi called in the Steppe of the Early Grass the hero was 
lamented as such: “my tamarisk which will never drink water in its garden bed, /whose crown 
formed no foliage in the steppe! /my poplar which will never drink its channel of water dry, /my 
poplar torn out by the roots!/ My vine which will never drink water in its garden bed, /my vine which 
is uprooted!”; see J. Griffin op.cit.n157: 207; cf. T. Jacobsen 1987: 61. Similar images of the 
beloved as a fountain of living water, as an (apple) tree and as a garden are also found in the Song 
of Solomon confirming the association of the poem with Near Eastern religious traditions.227AIso: “O you who dwell in the gardens, /My companions are listening for your voice; /Let me hear 
it”. J. Reed 1995: 317-347 referred to the Adonia. For ancient testimonies on the gardens of Adonis 
see Theophr.Hist.Plant.6.7.3; Flesych. and Suda s.v. “' A5o5vi8o<; k̂ hoi”; PI.Phaedr.276B.
228 G. Nagy 1985: 62. The gardens of Adonis gave the instigation for a metaphor regarding all
things of ‘great promise that never reach fruition’; see N. Weill 1966: 390-1; see 
Theophr.Caus.Plant.1.12.2; schol.PI.Phaedr.276B; Epict.4.8.36; Zenob.1.49; Plut.Mor.560C;
Photius lex.s.v. “1 A8uvi5o<;Kfjmu”, etc. J. Reed 1985: 320 suggested that the original importance of 
the gardens in the Near Eastern context must have been agricultural. Reed also cited works 
compiling analogues from Palestine and Egypt; see M. Delcor 1978: 371-94; J.G. Griffiths 1970: 37.
229 In the epic of Gilgamesh, the hero also refers to the love of Ishtar for Ishullalu: “and did you not 
love Ishullalu, the gardener of your father’s palmgrove? He brought you baskets filled with dates 
without end; every day he loaded your table. Then you turned your eyes on him and said: dearest 
Ishullalu, come here to me, let us enjoy your manhood, come forward and take me, I am yours. 
Ishullalu answered ‘what are you asking from me? My mother has baked and I have eaten; why 
should I come to such as you for food that is tainted and rotten? For when was a screen of rushes 
sufficient protection from frosts? But when you had heard his answer you struck him. He has 
changed to a blind mole deep in the earth, one whose desire is always beyond his reach”. Cf. Id.11 
and Polyphemus, and 6 where Galatea woes Polyphemus with apples and he denies her. Also 
Vergil 8.34. Also Song of Solomon 8.5 cited above.
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understood as a ritual search similar to the search for Hylas or even to Adonis’ 
mourning by the women230 (6.1):

“where has your beloved gone, 
o fairest among women?
Which way has your beloved turned,
That we may seek him with you?”

Sappho in her version of the story presented the women, to whom the festival of 
Adonis as well as similar eastern rites had been entrusted, as asking Aphrodite 
how they should mourn for the loss of Adonis. In the Sapphic imagery (140a Loeb) 

Aphrodite was depicted as setting the paste of the dirge. The focus that both the 
Hebrew and the Sapphic lament seem to have placed on the breasts of the 
mourners could underline the ancient associations of these rites with fertility231:“KaT0vdaK£i, Ku0epr|', <x(3poc; ” A8covi<; xi ice Beigev; 232KaixunxeaBe, Kopca, m i  KaxepeiKeoBe KiBcuvag”
In the Song of Solomon a dialogue between the most beautiful girl and a chorus of 
other women also seems to have taken place. In addition, the Song could be 
regarded as evidence of the existence of the cult of Adonis or of a similar deity in 
Hebrew society and literature233.

It would not be irrational to assume that the Song of Solomon or most 
probably texts similar to it had exercised their influence on the structure and style 
of the ritual lamentation of Adonis -whose Semitic appeal the Greeks mistook for

Ap.Rh.Arg.1354. See J. Winkler op.cit.n 118: 199 argued that the women would gather for the 
Adonia (as well as the Thesmophorla) in order to celebrate the excellence of male farmers in 
comparison to their own female tawdriness. W. Burkert op.cit.n104: 107 underlined the possible 
apotropaic character of the festival that was entrusted to the women.
21 See Th.Id.3.46-8 where Aphrodite continued to keep the dead Adonis to her breast:“x a v  Se r a ^ a v  K u S s p e ia v  ev a>pecn p rjX a  vo(i£uo)v/ ou% oiixco^ “ Q S cov iq  c m  n X e o v  a y a y e  X v a a a c /  w a x ' o u 8e (|>0i'pev6v v iv  a -xep p a^ o io  xierixi;”. The scene appeared in Bion (70-3) as well, although the latter does not mention 
the breast of Aphrodite, (cf. Song of Sol.8.8-9 where in a rather teasing way the girl complained 
about her young sister who had no breasts). However, as C. Segal op.cit.n28: 71 argued, both 
poets “exploited to the full the antithesis between the joys of love and the sadness of death”. In the 
Song of Sol.8.6 the maiden sang the power of love which can overcome even death: “for love is as 
strong as death, /passion as fierce as the grave”. It seems that despite the obvious language barrier 
between Greek and Hebrew the same notions and expressive ways are repeated in the texts. Also 
see 4.8 cited above where the king urged his queen to come to him over the wild mountains.
232 See Diosc.A.P.7.407.7-8; Paus.9.29.8. M.L. West 1992: 339-40. cf. the Song of Sol.1.4 where 
the maiden declared on behalf of her companions: “We will exult and rejoice in you; /we will extol 
your love more /than wine; rightly they do love you”. A hint of a cult might be hidden in the lines 
cited above as well especially as we know that Adonis also was publicly mourned in the city streets 
even in Classical Athens: Arist.Lys.393-6; Plut.Alcib. 18.5; Nic.13.7.
2 3 3 As argued in the previous chapter this image of Aphrodite running in the wilderness in search for 
Daphnis was passed to Latin elegiac poets as well. In addition, cf. the Song of Sol.8.5: “who is that 
coming up from the wilderness, /leaning upon her beloved?”.
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h is  a c tu a l n a m e 234. A s  a tte s te d , th e  w o m e n  w o u ld  n o rm a lly  w o rs h ip  th e  A s s y r ia n  

g o d  in  P a le s t in e .  In a d d it io n ,  in  th e  S o n g  its e lf  m a n y  c lu e s  c o u ld  s u g g e s t  th a t  th e  

c o u p le  ta k in g  u p  th e  d ia lo g u e  c o u ld  b e  id e n t if ie d  w ith  A p h ro d ite  a n d  A d o n is 235. A  

p a p y ru s  fo u n d  in F a y u m  a n d  d a te d  n o t la te r  th a n  tw o  h u n d re d  a n d  f i f ty  B C  

in c lu d e d  a s h o p p in g  lis t  fo r  th e  c e le b ra t io n  o f  th e  A d o n ia  a s  d e p ic te d  in  T h e o c r i tu s ’ 

Id y ll f i f t e e n 236. A p a r t  f ro m  th e  w re a th s  o f  A d o n is ,  th is  lis t  in c lu d e d  w in e ,  w o o d s ,  o il 

a n d  f ru its  s u c h  a s  n u ts  a n d  f ig s ,  re fe re n c e s  to  w h ic h  w e re  fo u n d  e x te n s iv e ly  in  th e  

S o n g  e ith e r  a s  c o m p a r is o n s  s u ita b le  to  e x p re s s  th e  b e a u ty  o f  th e  lo v e rs  o r  a s  

m e a n s  o f c o m fo r t in g  th e m  (2 .1 3 ) :

“The fig tree puts forth its figs 
and the vines are in blossom; 
they give forth fragrance...”

S p e c ia l e m p h a s is  w a s  g iv e n  to  f ru its  a n d  a n n o in te d  o ils  ( 4 .1 3 )237:238“your channel is an orchard of pomegranates 

with all choicest fruits 
henna with nard, nard and saffron, 
calamus and cinnamon, 

with all trees of frankincense, 
myrrh and aloes, with chief spices-

Notice that similar dirges existed in the Egyptian religion which often depicted Isis and her sister 
Nephthys as mourning Osiris. See S.K. Heyob op.cit.n195: 38-9: 'A series of chanted solos or duets 
which were part of the dialogue used in the enactment of the passion of Osiris’ was called ‘the 
Songs’. These songs which were dated at least since the Middle kingdom Isis expressed her 
suffering for the loss of Osiris in terms quite similar to the maiden depicted in the Hebrew literature: 
“I am your sister Isis, the desire of your heart, /(yearning) after your love while you are far away... 
(3.14-16)”; “...come you to me quickly, /since I desire to see your face after not having seen your 
face...my heart is hot at your separation;...! yearn for your love toward me. /come! Be not alone! Be 
not far off!”.
2 3 5 A famous Phoenician festival in honour of a dying and reviving god was annually celebrated at 
Byblos. The Greeks had already identified this couple with their own Adonis and Aphrodite; 
Cleitarch. FGrH 137 F 3; Luc.De dea Syr.6-7. M. Detienne op.cit.n161: 143 admitted in the end that 
the Attic Adonia, the festival of Byblos during the Roman times and the Adonia of Alexandria share 
certain essential characteristics despite differences that the historical circumstances could explain. 
One is inclined to accept that in Byblos the Romans, as it was their practice for the places they 
would conquer, they adapted to the local cults; therefore, the Adonia of Byblos would have probably 
maintained some of its original Phoenician character.
236 See Gow op.cit.n14: 2.262. Notice that Longus placed his novel in an equally idyllic landscape
set in the second already sentence of his Prologue: ‘ koXov pxv kou to aXaoc,, ;raA.u8evTpov, ¿vGripov, KaTdppv)- 
to v  p ia  jnyyr] navza ETpe<|>£, kou za avGri kcu ra  SevTpa".
731 Praxilla has been mentioned as one of the possible predecessors of the pastoralists. In a 
fragment from a Hymn to Adonis, the latter is asked what he most hated to leave behind when he 
died. His answer: ‘the finest thing I leave behind is the light of the sun; /next come the bright stars, 
and the face of the moon; and after that-ripe figs, and apples, and pears’. T.G. Rosenmeyer 
op.cit.n6: 57. For the comparison of young men with plants see J. Griffin op.cit.n157: 208-9.
28 C. Penglase op.cit.n113: 33. When Inanna was lamenting for the death of Dumuzi she 
addressed him as a tamarisk that ‘drinks not water in the orchard bed, /the crown of which forms 
not leafage in the desert’.
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a garden fountain, a well of living water, 
and flowing streams from Lebanon”.

T h e  g ir l w a s  c o m p a re d  w ith  liv in g  w a te r ,  a m e ta p h o r  a lre a d y  d is c u s s e d  in  th e  f ir s t  

Id y ll o f  T h e o c r i tu s 239, a n d  g e n e ra lly  lo v e  s e e m s  to  h a v e  b e e n  a ls o  e x p re s s e d  in 

l iq u id  te rm s  in  th e  S o n g  o f S o lo m o n . T h e  c o m p a r is o n  o f a lo v e r  w ith  a s p r in g  

s e e m s  to  h a v e  b e e n  e s ta b lis h e d  th ro u g h o u t  th e  e a s te rn  p a r t  o f  th e  a n c ie n t  w o r ld  

a n d  T h e o g n is  a m o n g  th e  G re e k  e le g ia c  p o e ts  h a d  m a d e  e x te n s iv e  u s e  o f th is  

p a r t ic u la r  im a g e ry 240. It c o u ld  a ls o  b e  a rg u e d  th a t  th e  im a g in a ry  s e t t in g  c re a te d  b y  

th is  c o m p a r is o n  w o u ld  m a tc h  p e r fe c t ly  th e  id e a l b u c o lic  s c e n e ry  in  w h ic h  D a p h n is  

w a s  d e s t in e d  to  m e e t h is  d e a th 241 242. In a d d it io n ,  th e  k in g  w a s  p re s e n te d  a s  ly in g  o n  

a c o u c h  s im i la r ly  to  T h e o c r i tu s ’ A d o n is  in  Id y ll f i f te e n  a s  w e ll a s  th e  d e p ic t io n  o f  th e  

h e ro  in B io n ’s  p o e m  (1 .1 2  a n d  1 .1 7 ):

“while the king was on his couch “our couch is green,
my nard gave forth its fragrance the beams of our house are cedar,

242my beloved is to me a bag of myrrh our rafters are pine”
that lies between my breasts”.

B io n  a ls o  u rg e d  A p h ro d ite  to  le t A d o n is  h a v e  h e r  c o u c h  in  d e a th  a s  h e  u s e d  to  

w h e n  h e  w a s  in  life . H is  v e rs e s  a re  c ite d  h e re  (7 0 -9 ):“Xeiecpov e^oi KuBepeia to cov tcai veKpoq ” AScovu;. kou veiax; tov KcoLoq ¿an , KaXoq vetcuq, ola ra0eu8cov,KcaOeo viv pcAatcoic; evi (jxxpeaiv olq eviauev, a) pexa xeu<; ava vuktoc xdv iepov u7xvov ¿p,6%8ei nayxp'oaecp K>avxf|pr- Tto0ei m i axupvov ” A5cdviv.
2 3 9 The comparison of women with water, which was very old, had survived in the Hellenistic period 
as well. An example is given by an anonymous Hellenistic epigram (A.P.11.220): “' AX<|>eiou crrd|xa<|>eu-  
7E-(|nlei KoX-Ttoxn; ’ ApeGouOTig/7iprivf)i; ¿|j7t{7iTO)v a^nupov ¿i; TO^ayoi;"; cf. MoSCh.Lam. for Bion (77) about 
Alpheios and Arethusa; in Moschus the river featured as a bewitched lover transformed to a deep 
sea diver (trans. A.S. Way); see D.M. Halperin op.cit.n6: 129-30. Also notice that in Id.1.117 
Daphnis before disappearing in the waters offered farewell to this very spring. J. Griffin ibid.: 209 
cited a lament of Dumuzi for himself in which the dead hero compared himself with grass and 
water: “I am not grass; I shall never sprout for her; I am not water; I shall never spring for her”.
240 Theog.959-62; cf. in the Hebrew literature Prov.5.15-6 compared by J.P. Brown 1995: 293 and 
also quoted by M.L. West op.cit.n143: 521n71.
241 The setting described by Theocritus included also many water sources. Notice that in Attica 
Dionysus’ arrival from the sea was celebrated at the festivals of Theoinia and lobakcheia 
(Dem.59.78) during spring time; cf. his cult in Argos. C. Gallini 1963: 61-90 discussed drowning as 
a symbol of transition in Greek myth and ritual.
242 Cf. Ovid.Met. and his description of Aphrodite in the arms of Adonis cited in ch2. Also cf. The 
Epic of Gilgamesh where the hero after realising that Enkidu had died with no hope of return 
announced (Sandars 93): “In the first light of dawn Gilgamesh cried out, “I made you rest on a royal 
bed, you reclined on a couch at my left hand, the princes of the earth kissed your feet. I will cause 
all the people of Uruk to weep over you and raise the dirge of the dead. The joyful people will stoop 
with sorrow; and when you have gone to the earth I will let my hair grow long for your sake, I will 
wander through the wilderness in a skin of a lion’”.
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pakke 5e viv oxe(|)dvoioi Kai av0ear raxvxa ai)v auxA, cbq xqvoq xe0vaKe Kai ccv0ea raxvxa Oavovxcov. paive 5e viv Zupioioiv akeipaai, paive piipoiaiv okki)G0a> pupa 7iavxa- xo oov pupov Akex' ” AScoviq.KeK^vxai ap p o q  ” AScoviq e v  eipacn 7iop()>'up£OU7iv” .
B io n  c o n f irm e d  th e  im p o r ta n c e  o f p e r fu m e  a n d /o r  a n o in te d  o ils  in  th e  c u lt  o f  

A d o n is ,  a d e ta il th a t  th e  p o e t o f  th e  S o n g  o f  S o lo m o n  h a d  o fte n  e m p lo y e d  a n d  

e m p h a s is e d .  It c o u ld  b e  s u g g e s te d  th a t  th e  a b o v e  lin e s  b o re  m u c h  re s e m b la n c e  

w ith  th e  d e s c r ip t io n  o f  S o lo m o n ’s  p a la n q u in  in  th e  S o n g  n a m e d  a f te r  h im , 

e s p e c ia l ly  a s  fa r  th e  re fe re n c e  to  p u rp le  s h e e ts  a n d  g o ld  is  c o n c e rn e d :

“King Solomon made himself a palanquin 
from the wood of Lebanon.
He made its posts of silver,
Its back of gold, its seat of purple;
Its interior was inlaid with love”.

In T h e o c r i tu s ’ p o e try  th e  A d o n ia z o u s a i w h o  a d d re s s e d  A p h ro d ite  a s  ‘th e  la d y  o f  

m a n y  n a m e s  a n d  m a n y  s h r in e s ’ ( v . 1 0 5 -1 1 1 ) ,  a ls o  c la im  th a t  th e  g o d d e s s  h a s  

m a d e  B e re n ic e  im m o r ta l b y  d ro p p in g  a m b ro s ia  in to  h e r  m o r ta l b re a s t243. T h is  

im a g e  h a s  a lre a d y  b e e n  t ra c e d  in  th e  S o n g  w h e re  th e  k in g  w a s  a m a z e d  a t th e  

n e c ta r  th a t  d r ip s  f ro m  th e  lip s  o f  h is  b e lo v e d . T h e o c r i tu s  a ls o  s p e c if ie s  th e  

im p o r ta n c e  o f  A d o n is  fo r  v e g e ta t io n  a n d  h e  e v e n  re fe rs  to  h o n e y  a n d  p e r fu m e  

w h ic h  w o m e n  in c lu d e  in  th e ir  p re p a ra t io n s  (1 5 .1 1 3 -7 ) .“Ttap pev oi Apia Keixai, baa Spuoq aicpa qepovxi, top 5' a7iako\ Karan neqaka'ypevoi ev xakapioKOiq apyupeou;, Iapico8e pupcoxpnaei' akapaaxpa, ei5axa 0' ooaa yuvaiKeq erat raLa0ava) noveovxai av0ea pifxyoioai keuKtp Tiavxoia pakeupw, 
oaaa x' ano y -̂iiKepA peAxoq xa x' ev ¿ypA ¿Xaiw”.

In a d d it io n ,  h e  a ls o  p re s e n te d  A d o n is  a s  ly in g  o n  a c o u c h .  In th e  im a g e  c ite d  b e lo w  

M ile tu s  a n d  S a m o s , tw o  lo c a lit ie s  in w h ic h  th e  in f lu e n c e  o f th e  E a s t  w a s  p ro fo u n d  

d u e  to  th e ir  g e o g ra p h ic a l p o s it io n , u s e d  to  ta k e  p r id e  in  h a v in g  w o v e n  th e  c o v e r le ts

243 Isis also was addressed as “mAunopciKx;”, “mAixovviJoi;” and “pvpiüivupoq”. Cf. S.K. Heyob op.cit.n195: 
37 and 47-52. Isis was often described as representing herself through a series of numerous self­
predications and her identification with Aphrodite was established already in the antiquity. See 
Heyob ibid.: 49: “from an early time the cult of Isis-Aphrodite was in evidence at Alexandria, at 
Delos and in many villages of Egypt and Greece”.
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fo r  A d o n is ’ c o u c h  (1 2 7 ) :  “Eaxpcoxai *Aiva xcb8c6vi8i xu Ka^w agp.iv”. F u r th e rm o re ,  th e  

p o e t  d e s c r ib e d  th e  d iv in e  c o u p le  a s  s it t in g  in e a c h  o th e r ’s  a rm s  (1 2 8 )244:“xov gLv Kunpig e^ei, iav 8' 6 poSonaxu«; ” AScovig”.
A lth o u g h  it a p p e a rs  th a t  T h e o c r i tu s ’ s ta te m e n t  m ig h t  h a v e  in d ic a te d  m o re  a n  

e x p re s s io n  o f m u tu a l lo v e  th a n  p h y s ic a l c o n ta c t ,  th e  g ir l in  th e  S o n g  o f S o lo m o n  

h a d  a ls o  e x p re s s e d  h e r  w is h  to  h a v e  b e e n  in h e r  lo v e r ’s a rm s 245. E s p e c ia l ly  th e  

s t ru c tu re  o f  th e  s e n te n c e  o f Id y ll f i f te e n  s e e m s  to  re s e m b le  m u c h  a s ta te m e n t  o fte n  

re p e a te d  in  th e  H e b re w  S o n g : “ I a m  m y  b e lo v e d ’s a n d  m y  b e lo v e d  is  m in e ” . O v id  in 

A u g u s ta n  p e r io d  d e s c r ib e d  th e  a f fa ir  o f  A p h ro d ite  w ith  A d o n is  in  v e ry  s im i la r  te rm s  

b y  h a v in g  A p h ro d ite  to  in v ite  A d o n is  to  s p e n d  s o m e  t im e  in  h e r  e m b ra c e .  T h e  

g o d d e s s  s p o k e 246:

‘see, this poplar here spreads welcome shade, just where we want it, and the turf provides 
us with a couch. I should like to rest here with you on the ground. She sat down as she 
spoke and, reclining on the grass, leaned against Adonis, and rested her head on his 

breast’.

In a d d it io n ,  in  th e  H e b re w  S o n g  d o v e s , w h ic h  h a v e  lo n g  a g o  b e e n  re c o g n is e d  a s  

th e  g o d d e s s ’ s a c re d  b ird s 247, w e re  o fte n  c o m p a re d  w ith  th e  e y e s  o f  th e  g ir l.  M y rrh , 

w h ic h  w a s  t r a d i t io n a l ly  c o n n e c te d  w ith  A d o n is  a s  th e  n a m e  o f h is  m o th e r248, h a s  

a ls o  b e e n  f r e q u e n t ly  e m p lo y e d  in  o rd e r  to  u n d e r l in e  th e  b e a u ty  o f  th e  lo v e rs . 

A d o n is  a n d  D a p h n is  s e e m  to  h a v e  s h a re  a b ir th  a s s o c ia te d  w ith  t re e s :  a c c o rd in g  to  

O v id  A d o n is  w a s  b o rn  fro m  th e  t ru n k  o f  th e  m y rrh  t re e  to  w h ic h  h is  m o th e r  w a s  

t ra n s fo rm e d ,  w h ile  D a p h n is  h a d  b e e n  e x p o s e d  b y  h is  m o th e r  u n d e r  a la u re l tre e .

Edmonds mistranslated the verse as referring to the coverlets, but just a few lines below (131) 
Theocritus wrote: “vuv psv K07ipn; cxoiaa tov auxâ xaipETcoavSpa”. The mood used is the optative, and it 
would be rational to assume that he had already described the fact in the indicative. Moreover, the 
plural masculine is quite remote and the noun “kXwx” has come in between. And “lOuva” is
feminine singular. He follows Codex E while, mss “rav pev” and “xd\ 5”’.
245 Song of Sol.2.6: “O that his left hand were under my head and that his right hand embraced me”.
246 Ov.Met.10.553ff. Of course, Ovid’s representation might draw heavily on Theocritus’ Idyll 15, but 
Ovid specifically mentions a couch and not a ‘Wvcx”.
247 C. Penglase op.cit.n113: 163. A standard feature of the iconography of Aphrodite was doves. 
Sacrifices of doves were made only to Aphrodite in Greece and Astarte in Phoenicia.
248 Myrrh was a well-known aphrodisiac in the Hellenistic period. See J. Reed op.cit.n154: 329 who 
argued that Adonis’ mother was named Myrrha/ Smyrna due to the eastern origins of Adonis: 
“Because the Greeks purchased myrrh (which grows in southern Arabia) from Phoenician 
merchants and originally thought it native to the Levant”. Also see n51 for the version in which 
Smyrna (instead of the Assyrian Theias) fell in love with the Cypriot king Cinyras; Theodor.SH749; 
Ovd.Met.10; Schol.Theoc.1.109A; Xenoph.FGrH755. Although Adonis’ birth from the myrrh tree 
has not been traced to any Near Eastern source, the motif of leaving a baby in a tree trunk was also 
found in the Sumerian version of the story of Damu; C. Penglase ibid.: 179.
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T h e  m o t if  h a s  s ig n if ic a n t  p a ra lle ls  in  e a s te rn  ta le s  a s s o c ia te d  w ith  r e p re s e n ta t io n s  

o f  th e  c re a tr ix  g o d d e s s 249.

A s  a rg u e d , p o e ts  s e e m  to  h a v e  d ra w n  o n  th e  s a m e  tra d it io n  fo r  th e  m y th ic a l 

a d v e n tu re s  o f  D a p h n is  a n d  A d o n is .  B o th  h e ro e s  w e re  la m e n te d  in  th e  s a m e  

c o n te x t  a n d  e v e n  th e ir  ic o n o g ra p h y  w a s  m a tc h in g . H e n c e , D a p h n is  a s  w e ll a s  

A d o n is  w a s  d e s c r ib e d  a s  h u n te rs 250. A lth o u g h  in  th e  f ir s t  Id y ll o f  T h e o c r i tu s  n o t 

m u c h  re fe re n c e  w a s  m a d e  to  th e  h u n t in g  s k il ls  o f  D a p h n is ,  th e  p o e t  w e n t  th ro u g h  

h is  e q u ip m e n t  in o n e  h is  E p ig ra m s  (E p .2 , G o w ):“Adpvig 6 A.£x>k6x p &x;, 6 KaXa aupiyyi peMoScov PodkoA-koix; tipvoix;, av0exo n avi xa8e, xoix; xpr|xou<; 8ovaKa<;, xo XaycoPolov, o^uv ccKovxa, ve|3pi8a, xav nfjpav a 7iok' ega/Urpopei".
It s h o u ld  b e  n o t ic e d  th a t  a s  a h u n te r  D a p h n is  w o u ld  k ill o n ly  s m a ll a n im a ls  lik e  

h a re s  th a t  s e e m  to  h a v e  h a d  e ro t ic  c o n n o ta t io n s  in la te r  l ite ra tu re .  P ro p e r t iu s  w ro te  

in o n e  o f  h is  e le g ie s  (2 .1 9 ) : “y o u  a re  in th e  c o u n tr y  (a d d re s s in g  h is  m is tre s s ) ,  

p ro te c te d  f ro m  th e  v ic e s  o f  th e  c ity ,  in a q u ie t  e n v iro n m e n t  c o n d u c t iv e  to  re f le c t io n  

a n d  m o ra l g o o d . I s h a ll c o m e  a n d  h u n t, n o t f ie r c e  a n im a ls ,  b u t  h a re s  a n d  s u c h , 

w ith  a re a d y  e y e  fo r  th e  b e a u t ie s  o f  th e  c o u n t r y ”251. H o w e v e r ,  w h ile  D a p h n is  s e e m s  

to  h a v e  f i t te d  th e  im a g e  o f a n  e n a m o u re d  h u n te r  a n d  th e re fo re ,  n o t re a lly  e f fe c t iv e  

in  th e  h u n t in g  o f  w ild  a n im a ls ,  A d o n is  w a s  a ls o  p e rc e iv e d  a s  a fa i le d  h u n te r  k il le d  

b y  th e  b o a r  th a t  s h o u ld  h a v e  b e e n  h is  p re y 252.

249 Cf. the tale of Isis and the trunk in which her husband was reported to have been closed at 
Byblos. K.S. Heyob op.cit.n195: 42. Isis learned that the chest, in which Typhon had enclosed 
Osiris before throwing him to the river, had been cast up at Byblos on a heath tree, which had 
grown rapidly and concealed it. The tree was then used as a pillar in the house of the king. J. 
Griffiths 21980: 319-22.
2 5 0 Even if Epigram 2 two was spurious and the legacy of the hunter was given to Daphnis in 
imitation of Adonis, this would still reveal the associations that the poets used to make between the 
two heroes. See A.S.F. Gow op.cit.n14: ad hoc and T.G. Rosenmeyer op.cit.n6: 135-7 and 241; 
Adonis’ death while hunting was also interpreted symbolically in the framework of a coming of age 
rite where the initiator acted what he actually had to avoid in reality. See D.D. Leitao 1993: 86-141 
argued that hunting should be regarded as an Initiatory idiom in Greek mythology.
251 T.G. Rosenmeyer ibid.: 136 continued his argument: “ironically then the torment of the lover, 
translated into the ponos of the huntsman, readies him for a finer appreciation of what nature has to 
offer”. Also notice the contrast of city and countryside, employed here by Propertius, in relation with 
the discussion on the first image on the Cup.
252 J. Reed op.cit.n154: 337 discussed the image of Adonis as a failed hunter. He argued that 
“Adonis’ boar hunt might brand him as the pathetic antithesis of all a boy must do to become a man. 
On the other hand, death Is also a common motif in initiation rituals and related myths: symbolic 
death In the rituals themselves, mythopoetically transformed into the actual demise of fictional 
youths like Dionysus, Hyacinthus and Orion, followed by resurrection, posthumous honours or 
translation to a higher existence”.
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In D io n y s iu s ’ t ra g e d y  A d o n is ,  a b o a r  h u n te r ,  p ro b a b ly  A d o n is  h im s e lf ,  

s o u n d e d  o v e r  c o n f id e n t  a n d  ra th e r  a r ro g a n t253. T h is  im p lie d  th a t  th e  d e a th  o f 

A d o n is  c o u ld  b e  in te rp re te d  a s  a h o th e a d e d  y o u n g  m a n ’s  h u b r is  a n d  h e n c e , A te  

s h o u ld  b e  s u s p e c te d  to  h a v e  p la y e d  h e r  ro le  in  th e  d e a th  o f  A d o n is 254. H o w e v e r ,  it 

s e e m s  th a t  th is  v e rs io n  o f A d o n is ’ d e a th  b e c a m e  m o re  c o m m o n  a fte r  th e  fo u r th  

c e n tu ry  B C  a n d  it h a s  o fte n  b e e n  s u g g e s te d  th a t  s y n c re t is m  w ith  th e  s to r y  o f  A t t is  

s h o u ld  b e  s u s p e c te d .  A tt is ,  a c o n s o r t  o f  C y b e le  a n d  th e  f i r s t  o f  h e r  e u n u c h  

d e v o te e s ,  w a s  a ls o  k il le d  b y  a b o a r  a c c o rd in g  to  a L y d ia n  v e r s io n 255. A lth o u g h  A t t is  

w a s  ra re ly  h e a rd  in G re e c e , h e  b e c a m e  v e ry  p o p u la r  in R o m e  a fte r  1 5 0  B C , w h ic h  

c o u ld  s ig n ify  n o t a s  m u c h  a p h e n o m e n o n  o f  s y n c re t is m  b u t o f  re d is c o v e r in g  th e  

a n c ie n t  t ra d it io n .  T h e  fa c t  th a t  th is  v e rs io n  s u rv iv e d  in  B io n  w h o  liv e d  a n d  

c o m p o s e d  in th e  f ir s t  c e n tu ry  B C  c o u ld  s u p p o r t  th e  a rg u m e n t  th a t  th e  a s s o c ia t io n  

o f  A d o n is  w ith  h u n t in g  is  e a r l ie r  th a n  th e  fo u r th  c e n tu ry  B C . A f te r  a ll b o th  A t t is  a n d  

A d o n is  w e re  c o n s id e re d  a s  c o n s o r ts  o f  C y b e le  a n d  it w o u ld  n o t b e  s u rp r is in g  if th e  

s a m e  fa te  h a d  b e fa lle n  o n  th e m  b o th 256. In a d d it io n ,  th e y  b e lo n g e d  to  a s e r ie s  o f 

h e ro ic  n a m e s  a s s o c ia te d  w ith  a n c ie n t  fe r t i l i t y  g o d d e s s e s  a n d  in  th is  a s p e c t  th e y  

w e re  jo in e d  b y  th e  h u n t in g  im a g e  o f D a p h n is  a s  w e ll.  In a r t  A t t is  h a d  a lw a y s  b e e n  

d e p ic te d  a s  a n  e f fe m in a te  y o u th  in  th e  s a m e  w a y  th a t  A d o n is  w a s  n o rm a lly  th o u g h t  

o f  a s  a te n d e r  y o u th ; th e  v e r if ic a t io n  o f  th is  c o n c e p t  fo r  A d o n is  c a m e  b y  T h e o c r i tu s  

w h o  d e s c r ib e d  h im  a s  “p o S o ra x ^ ”257. T h is  n o t io n , a lth o u g h  it w a s  a n  id e a l in  p r iv a te  

life , w a s  s t ro n g ly  s c o rn e d  b y  th e  G re e k s  in its  p u b lic  m a n ife s ta t io n .  It h a s  b e e n  

a rg u e d  th a t  th e  s ta tu s  o f A d o n is  a s  a fa i le d  h u n te r  w o u ld  e x c lu d e  h im  f ro m  th e  

s o c ie ty  o f  a d u lt  m e n : “ s in c e  th e  S to n e  A g e , h u n t in g  is  th e  m a n ly  a c t iv i ty  par 

excellence, a n d  it s u c c e s s fu l e x e c u t io n  th e  s u p re m e  te s t  o f  m a n h o o d , b o th  w h e re  

it is  s t i l l  p ra c t ic e d  a s  a s o u rc e  o f l iv e lih o o d  a n d  e v e n  w h e re  it h a s  b e c o m e  m e re ly  

e m b le m a t ic .  S o f t  A d o n is ,  g ro w n  e ffe m in a te  in  th e  c h a m b e rs  o f  A p h ro d ite ,  w o u ld

253 Tr.GF fr.1, cf. Bion 1.60-1. In his hunting skills and his preference to roam the wilderness Adonis 
resembled figures of Greek myth such as Melanion (Milanio in Latin) and Meleager.
254 Ate rests her feet on the heads of mortals the same way often in Hellenistic period love is 
depicted to implant his feet on the heads of his victims. A.P.12.101, Prop.1.1.
255 The story of Atys, son of Croesus, who was killed by the Phrygian Adrastus in a boar hunting is 
an adaptation of this and attests in antiquity, though the Phrygian is probably the older version. See 
Hdt.1.34-45. For Attis, who was mentioned as consort of Agdistis, a clear parallel for Cybele and 
the case of contamination with the tradition of Adonis see J. Reed op.cit.n154: 335.
2jG Cf. Daphnis speech to Aphrodite as well as Gilgamesh address to Ishtar: they both list several 
heroes and shepherds who had similar unfortunate fate due to their relation with the goddess.
257 In some versions Adonis was presented as the lover of Aphrodite who she disputed from 
Persephone -not as a charming baby, as mentioned above, but a young man. See J. Reed 
op.cit.n154: 344 (esp.n105) on Adonis’ representation as a boy in the Athenian society.
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n a tu ra lly  lo o s e  h is  p re y , in  b in a ry  o p p o s it io n  to  th e  s ta lw a r t  ephebes w h o  b a tt le  

b o a rs  in  s o l i ta r y  c o m b a t  o n  re d - f ig u re d  c a s e s ”258. A d o n is  w a s  re c e iv e d  a s  a fa i le d  

h u n te r  a n d  th e  fa c t  th a t  D a p h n is  s h a re d  h is  h u n t in g  e q u ip m e n t  w o u ld  o f fe r  a n  

a d d it io n a l c o n f irm a t io n  o f th e  tw o  h e ro e s ’ id e n t if ic a t io n  w ith  e a c h  o th e r259. In 

a d d it io n ,  th is  n o t io n  s e e m s  to  h a v e  s u s ta in e d  a n o th e r  h in t  th a t  D a p h n is  h a d  

s u r re n d e re d  to  L o v e  in  th e  m a n n e r  o f  A d o n is ’ s u b m is s io n  to  A p h ro d ite  b e c a u s e  th e  

id e a  o f  L o v e  d e p r iv in g  p e o p le  f ro m  th e ir  m a n lin e s s  w a s  v e ry  o ld  a n d  w e ll a t te s te d  

in  l i te ra tu r e 260. T h e  m u c h  la te r  n o v e l o f  L o n g u s , w h ic h  tre a te d  th e  s to r y  o f  D a p h n is  

in  h is  p a s to ra l ro m a n c e  ‘D a p h n is  a n d  C h lo e ’ , c o u ld  a ls o  a d v a n c e  th e  p o s s ib il i t ie s  

d ra w n  u p  to  th is  p o in t.

L o n g u s  w o u ld  g iv e  th e  im p re s s io n  th a t  h e  h a d  a c c e s s  to  th e  s a m e  o r  s im i la r  

l i te ra ry  s o u rc e s  w ith  T h e o c r i tu s  a n d  th a t  h e  c o n t in u e d  a b u c o lic  t ra d it io n  th a t  w a s  

w e ll e s ta b lis h e d  a n d  th e re fo re ,  re m a in e d  u n c o r ru p te d  d u r in g  a n t iq u ity .  It w o u ld  b e  

w o r th  e x a m in in g  th e  fo l lo w in g  e p is o d e :  in  h is  n o v e l L o n g u s  p re s e n te d  C h lo e  a s  

in v it in g  D a p h n is  to  s p e n t  th e  n ig h t a t  h e r  p a re n ts ’ h o u s e . H o w e v e r ,  th is  m o t if  

s e e m s  to  h a v e  h a d  N e a r  E a s te rn  o r ig in s  s in c e  in  th e  A k k a d ia n  s to r y  o f  D u m u z i 

In a n n a  in v ite d  h im  to  s p e n d  th e  n ig h t a t  h e r  p a re n ts ’ h o m e 261. In th e  A k k a d ia n  te x t  

D u m u z i w a s  d e s c r ib e d  a s  a fo w le r ,  a c lu e  th a t  w o u ld  c re a te  a c le a r  p a ra lle l w ith  

D a p h n is  w h o  w a s  m e n t io n e d  a s  h u n t in g  in  th e  a re a . T h e  v e ry  s a m e  im a g e  o f 

h o s t in g  th e  lo v e r  a t  th e  g ir l ’s  h o u s e  w a s  fo u n d  in  th e  S o n g  o f  S o lo m o n .  H e n c e , it 

c o u ld  b e  a rg u e d  th a t  L o n g u s  a ls o  m u s t h a v e  b e e n  a w a re  o f th e  g e n e ra l t r a d i t io n  in 

w h ic h  th e  H e b re w  s o n g  b e lo n g e d , e s p e c ia lly  a s  h e  tre a te d  a n  im a g e  th a t  is  n o t

J. Reed op.cit.n154: 335; cf. S. Ribichini 1981: 108-44; M. Detienne op.cit.n161: 66-67 argued 
that the nature of the gardens of Adonis should be interpreted as a symbol of his infertility; his view 
was further developed by G. Piccaluga 1977: 33-48. The latter argued that Adonis’ tale symbolises 
the end of the hero’s life as a hunter and its beginning as a farmer reflecting perhaps an evolution in 
human development.
259 Notice that the comparison between Daphnis and the boy depicted in the third image on the Cup 
could be further sustained when one bears in mind the representation of the mythical pastoral 
singer in the epigram; Daphnis was described as carrying the same hunting equipment with the 
mindless youth.
260 Cf. Enkidu was convinced to be introduced to civilisation and hence, to join mortal destiny in 
death thanks to a harlot sent by Gilgamesh. Equally Hercules became shockingly effeminate when 
in love with Omphale; see N. Loraux 1990: 33-40.
261 D&C 3.6-11; Also cf. G. Anderson op.cit.n144: 71 quoting a similar incident for Dumuzi, the lover 
of Ishtar: “come in shepherd, Ishtar’s lover, /spend the night here, Shepherd, Ishtar’s lover, /as your 
entering my father is delighted with you. My mother Ningal invites you to recline. She offers you oil 
in a bowl...the women divided up the mirsu-cake in a bowl.../loosen, loosen your sandals/...unpack 
your fowling nets.../we shall eat, o lusty one...”. The text recalls strongly the enthusiasm with which 
Daphnis was accepted in Chloe's house where he shared dinner with the family.
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fo u n d  in  th e  T h e o c r i te a n  c o rp u s 262. T h e  re le v a n t  l in e s  fro m  th e  S o n g  o f  S o lo m o n  

a re  c ite d  b e lo w :

“O that you were like a brother to me,
Who nursed at my mother’s breast!
If I met you outside, I would kiss you,
And no one would despise me.
I would lead you and bring you 
Into the house of my mother,
And into the chamber of the one who bore me. 
i would give you spiced wine to drink,

The juice of my pomegranates”263.

L o n g u s  in  h is  te x t  a ls o  e m p lo y e d  th e  k is s e s  w h ic h  D a p h n is  a n d  C h lo e  e x c h a n g e d  

in  th e  p re s e n c e  o f  o th e rs  w h o  h a d  n o t re a lis e d  th e  y o u th ’s s e c re t  lo v e . In a d d it io n , 

h e  s p e c if ie d  th a t  w h e n  in v ite d  to  s p e n d  th e  n ig h t a t h o m e , D a p h n is  s h a re d  th e  b e d  

o f  D a p h n is ’ fa th e r  w h ile  s h e  s le p t  w ith  h e r  m o th e r264.

U p  to  th is  p o in t  T h e o c r i tu s ’ a f f in ity  w ith  c o n te m p o ra r y  e a s te rn  l i te ra tu re  h a s  

b e e n  s u f f ic ie n t ly  a rg u e d .  It s e e m s  th a t  a ll b u c o lic  p o e ts  in  th e  H e lle n is t ic  p e r io d  

w e re  fa m il ia r  w ith  th e  t ra d it io n  in  w h ic h  th e  S o n g  o f S o lo m o n  b e lo n g e d .  It c o u ld  

a ls o  b e  s u g g e s te d  th a t  th e  im a g e s  o n  th e  C u p  d e s c r ib e d  b y  T h e o c r i tu s  w e re  

d e s ig n e d  in  o rd e r  to  a llu d e  to  th e  t ra d it io n  o f  D a p h n is  a s  a fe r t i l i t y  d e i ty  a n d  

p o s s ib ly  to  h is  d e a th .

262 The motif is repeated in 3.4: “I held him and I would let him go/ Until I brought him into my 
mother’s house,/ And into the chamber of her that conceived me”. Song of Sol.1.7, 2.16. D.M. 
Halperin op.cit.n6: 111 quoted a similar text from the Near Eastern sacred marriage of Dumuzi with 
Inanna: “last night, as I, the queen, was shining bright, /last night, as I, the queen if heaven, was 
shining bright, /as I was shining bright, as I was dancing about, as I was uttering a song at the 
brightening of the oncoming night, /he met me, he met me, /the Lord Kuli-Anna met me, /the lord 
put his hand into my hand, Ushumgalanna embraced me. Come now wild bull, set me free, I must 
go home, /Kuli-Enlil, set me free, I must go home, what shall I say to deceive my mother! /what 
shall I say to deceive my mother Ningal!”.
263 Cf. The story of Hades and Persephone in which the latter was depicted as been seduced with a 
consecrated pomegranate seed. For a more detailed discussion see ch1: pp.54-6.

Long.3.6-8 and 9 respectively: “piKpoii pev ouv iSovxEt; cA.A.rj>.cn)<; eiq xpv yrjv Kctxeppuriaav, psivai 8e Kapxeprj- 
aavxei; op0oi TtpocrpyopeixTav xe koh KaxEcJuTriaav, rat xouxo oiovei speiapa auxoii; xou pf] neaelv Eysvexo. xt>xa>v 8e 6 Aa<|)- 
vi  ̂nap' £̂ .7u'8â  kcu <(>i>ctipicxToq Kav XXorn;, xoi xe reupdi; EKaSecrGr] 7tA.r|cjiov..p£0' rjv xa pev puOoXoyrjaavxei;, xa be aaavxeq 
Eî  u7rvov ¿X(8pow, XXoriv p£xa xrji; prixpoq, Apuaq apa Aa<)>vi8i...Ad(j>vi(; 8e kevt)v X£p\|/iv ETE'praxo- xep7ivdv yap ¿vopî s 
kou naxpi <yuyKoipri0ijvai XXoriq”.
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T h e  d e a th  o f  D a p h n is

A c c o rd in g  to  s o m e  m y th ic  v e rs io n s ,  D a p h n is ,  b lin d e d  b y  th e  n y m p h , fe l l  o f f  a ro c k  

a c c id e n ta l ly 265. H o w e v e r ,  T h e o c r i tu s  s e e m s  to  a llu d e  to  a d e a th  b y  d ro w n in g 266, a 

v a r ia n t  a ls o  s u p p o r te d  b y  th e  c o n te m p o ra r y  v e rs io n  o f  H e rm e s ia n a x 267. T h e  la t te r  

p re s e n te d  M e n a lc a s  a s  s u ffe r in g  w ith  lo v e  fo r  D a p h n is  w h o  s c o rn e d  h im  fo r  a 

n y m p h . M e n a lc a s ,  in  d e s p a ir  fo r  h is  u n re s p o n s iv e  lo v e , g o t  d ro w n e d  a f te r  ju m p in g  

o f f  a ro c k 268. A s  m e n t io n e d  a b o v e , le a p in g  o f f  a ro c k  s e e m s  to  h a v e  b e e n  a 

s y m b o lic  e x p re s s io n  o f  th e  e n ta n g le m e n t  th a t  fe m a le  s e x u a li ty  u s e d  to  c a u s e  to  

a n c ie n t  s o c ie t ie s 269. T h e  p a tte rn  is  f i r s t  a t te s te d  in  ly r ic  p o e try , in  A n a c re o n ,  a n d  its  

a n t iq u ity  is  c o n f irm e d  b y  its  u s e  in  E u r ip id e s ’ s a ty r  d ra m a  “ C y c lo p s ” ( 1 6 3 - 8 )270:“¿>q ¿K7ueiv y  ixv kuA koc |jottvoi|xr|v piav ncxvxcov Kuk^cokcov <|ig> avxiSoijg PooKfjpaTa pixj/ai x' eg aA,pr|v AeuKaSog ntxpaq ano 

anat, peG’uaQeig KaxapaAbv xe xceg 6(j)px>q. ug og 7£ tu'voov pf] yeyiiBe paivexai”.
In a d d it io n ,  d e a th  b y  d ro w n in g  h a d  b e e n  a c o m m o n  fa te  fo r  fe r t i l i t y  d e it ie s ,  w h ic h  

o r ig in a te d  in  th e  E a s t. A c c o rd in g  to  s o m e  v e rs io n s  D u m u z i w a s  d e p ic te d  a s  b e in g  

c a r r ie d  a w a y  b y  th e  s tre a m  o f th e  U n d e rw o r ld ,  w h ile  in A rg o s  D io n y s u s  w a s

265 See Schol.inTheoer.8.93: ‘oiS£kouTOi<|>a0ix\)(|)k(o0Tjvaiaux6vKaiaLu|i£vovKax(XKpi|ivi00Tjvctt’; cf. the tale 
of Polyphemus in Id. 11.60-2 where the Cyclops expressed his willingness to learn swimming in 
order to follow Galatea in the depths of the sea. See G. Nagy op.cit.n1: 223-62 (esp.227-34) where 
he argued that the motif of jumping off a rock had connotations of sexual satisfaction and the 
subconscious. Hence, even in his death Daphnis proved to be lustful.
266 M.S. Cyrino op.cit.n53: 163n64: L. Rissman op.cit.n112: 80 compared the erotic symptom of 
sweat (and later that ‘death sensation’ 15-6) in Sappho to the sweat of Ajax in 11.16.109-10. Also cf. 
Diomedes II.5.796 and Eurypylos 11.11.811-12. Also see C. Gallini 1963: 61-90 who discussed 
drowning as a symbol of transition in Greek myth and ritual.
267 Theseus’ father, Aegeus, is also said to have throw himself from a cliff when he saw the black 
sails of his son’s ship. The daughters of Cecrops are also said in some accounts to have done so 
when they opened the wooden box, which Athena had entrusted to them with the order not to open 
it. Erechthion was kept in this box, the baby which Hephaestus’ semen produced when he tried to 
rape Athena.
268 See Call.epigr.22 where according to R.M. Ogilvie op.cit.n66: 109-110 Daphnis was assumed to 
have fallen from a cliff to the water. Compare this with the later version of Sappho’s death. 
Ov.Her.15, says that Phaon was a charming ferryman of Lesbos whom Sappho had fallen in love 
with. For his sake she jumped from the Leucadian rock.
269 Th.27.27-8. Hesiod’s view of women had found its successors among many Hellenistic poets. 
Palladas of Alexandria for example seems to share Hesiod’s poetic tradition (A.P.9.165:1-5; cf.
Hes.Op.57): “eoxi yuvri 7tup6<; avxiSoOEiocx /88>pov, avnpov xou jtupoi; avxiSoxov /av8poc yap ¿KKCa'ei xaig ((¡povxioiv i)8e
jiocpaivEi/ teat yrjpOK; TtporaxEC, xrj veoxt|xi ijiEpei”.
70 See Anacreon PMG 376 and Menander Leuk.vv.11-16 Arnott: “oi) Sr) Xeyexai 7ipuxr| X(X7k|)g> /tov ujiEp- 

Kopjtov 0r|p8)0(x dxacov' /oioxpuvxi 7td0o> piv|/cxi nexpaq /and xr|ke<|)avoui;. aXka Kax' £i>xf)v /0fjv, Ssanox' avâ , £i)<j>r|p£i00a)
/xe'pevos; jtept aevkccSô aicxiji;”. The text is discussed along with the fragment of Euripides’ satyr drama, 
‘Cyclops’: 163-8, cited above, by G. Nagy op.cit.n2: 227-8. Also cf. the discussion on Polyphemus 
as elegiac lover at the beginning of the chapter.
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c e re m o n ia l ly  s u m m o n e d  “f ro m  th e  w a te r ” w ith  th e  c a ll o f  a t r u m p e t  h id d e n  in  thyrsi 

“ a f te r  th ro w in g  a la m p  in to  th e  a b y s s  fo r  th e  g a te k e e p e r ”271. T h is  p ra c t ic e  o f 

s a c r if ic in g  v a lu a b le  th in g s  b y  th ro w in g  th e m  to  th e  s e a  w a s  o r ig in a te d  in  th e  b e l ie f  

to  a m a r in e  p a ra d is e  d is c u s s e d  a b o v e  in  a s s o c ia t io n  w ith  th e  f is h e r m a n  c a rv e d  o n  

th e  C u p .

A s  e x p la in e d  in  th e  a n a ly s is  o f  th e  im a g e s  o n  th e  C u p , T h e o c r i tu s  h a d  

a lre a d y  c re a te d  a s e n s e  o f  e ro t ic  d a n g e r  b a s e d  o n  th e  f ig u r e  o f  a p re te n t io u s  

v e ile d  w o m a n  a s  w e ll a s  in  th e  m y th ic  im p lic a t io n s  th a t  u s e d  to  fo l lo w  th e  ic o n  o f a 

f is h e rm a n .  T h e re fo re ,  s in c e  D a p h n is  w a s  d e s t in e d  to  p e r is h  b y  d ro w n in g ,  

a c c o rd in g  to  th e  c o n n o ta t io n s  th a t  w a te r  h a d  in  a s s o c ia t io n  w ith  w o m e n , 

T h e o c r i tu s  m u s t  h a v e  in te n d e d  to  e m p h a s is e  th a t  th e  h e ro  w a s  in  lo v e 272. In 

p a r t ic u la r  th e  m y th  h a d  it th a t  D a p h n is  g o t d ro w n e d  in a r iv e r273, a v e rs io n  w h ic h  

T h e o c r i tu s  s e e m s  to  fo l lo w  (“ëKÂ/uce 8iva”) 274.
G. Anderson op.cit.n144: 74 esp.ns 27 and 28. In one of the versions Dumuzi was depicted as 

swimming for his life while Inanna watched him. The goddess in agony for his fate was encouraging 
him from the bank. Anderson argued that this version might be also implied in Dumuzi’s Dream in 
which pirates were reported to have come by water. They kidnapped and murdered Dumuzi like the 
pirates that abducted Chloe in Longus’ novel or Daphnis’ beloved in Sositheus’ version of the tale. 
Also notice that Dionysus as well had adventures with pirates. For Dionysus see The Oxford 
Classical Dictionary 1999 s.v. Dionysus; Plut.Dels.et.Os.35.364f.
' r? At Ephesos the rule of Artemis had replaced the rule of Pan. In the novel Leukippe and 
Kleitophon of Ach.Tatius (8.11-14) the story of Rhodope was narrated. The unfortunate heroine 
was transformed into the spring of Styx. However, before her change she was a huntress devoted 
to Artemis. Aphrodite wished to punish her for her arrogance with an irresistible passion. The 
goddess’ burst of laughter at the spectacle of the virgin brought low by the arrow of Eros enraged 
Artemis who interrupted the pleasures of Rhodopis and her lover. On the spot where she yielded 
her parthenia, the young lady melted into water and from that time on she has verified oaths related 
to sexual misconduct. See n14: ‘yield’ and ‘melt’ are expressed by the same verb tuein and Artemis’ 
cruel word-play can be understood in terms of the tales of deflowering by a river (Od. 11.254; 
Diod.Sic.6.7) and the collective sacrifice of parthenia to the river Scamandros at Troy (Aeschines 
letter 10). Also see R.M. Ogilvie op.cit.n66: 107; it has been argued that Aphrodite’s smile in 
Theocritus is similar to Sapph.1.13-5; also G. Zuntz 1960: 37-40.
2 7 3 There was an actual river Acheron in Thesprotia and another in South Italy. But the Acheron in 
Sappho and Alcaeus is a mythical stream beyond which lies the land of the dead. The etymology of 
the name Acheron is “flowing with woe’’, but is not sufficient. Is it a coincidence that there is a 
Hebrew word ^aharon -almost identical In sound with Acheron- which means among other things 
‘western’, and is applied in this sense to the western sea? We have seen that both Greeks and 
Semites sometimes associated dying with ‘going to the sunset’ (M.L. West op.cit.n143: 153-6), and 
from the Semitic point of view that meant crossing the western sea.
274 Osiris travels in a boat when he dies and the Sun as well is said to travel on the sea in a cup 
when he sets. M.L. West ibid.: 155: From Homer onwards we find the motif that it is necessary to 
cross a river or some other body of water in order to reach the land of the dead; Od.10.508, 11.13- 
22, 7639-12.2. Sapph..95.11-13, Ale.38a.2-3, 8; Aesch.Sept.856. In Arist.Ran, it was a bottomless 
lake that the dead had to cross. A river crossed by the dead also appears sporadically in 
Babylonian literature, named Hubur. Sometimes it stands for death, or the metaphorical condition of 
death experienced by the anguished. In the Old Testament the infernal river is to be found only in 
the book of Job which contains many remarkable mythical motifs. See 33.18.28 (MSS.), 36.12: He 
keeps back his soul from the Pit, and his life from crossing the Watercourse. He has redeemed my 
soul from crossing the Watercourse, and my life will see the light. But if they do not listen, they 
cross the watercourse, and die without knowledge.
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H o w e v e r ,  T h e o c r i tu s ’ lin e s , c ite d  b e lo w , h a v e  ra is e d  m a n y  d o u b ts  re g a rd in g  

th e ir  e x a c t  re a d in g  (1 3 8 -4 1 ) :“xco pev xocra' eiraiiv anenavaexo- xov 8' ’ Ac()po8iTa rjGeX' avop6coaai- xa ye pav Aiva 7tdvxa XeAxtinsi ek Moipav, xw A(xct>viq c(3a poov. etc/Vucre 5iva xov Moiccaq <|)iA,ov av8pa, xov ov NuptjmGiv (mexQfy’-
It h a s  b e e n  a rg u e d  th a t  T h e o c r i tu s  fo l lo w e d  a t ra d it io n  a c c o rd in g  to  w h ic h  th e  h e ro  

w a s  b e l ie v e d  to  h a v e  b e e n  d ro w n e d  in  re a lity :  T h e  w o rd s  “epapoov” h a v e  d e f ie d  

e lu c id a t io n ,  y e t  th e y  c o u ld  m e a n  n o  m o re  th a n  “ h e  w e n t  to  th e  r iv e r ” ; th a t  is, 

D a p h n is  d ie s  b y  d ro w n in g  - l i te ra l ly 275. H o w e v e r ,  it m ig h t  b e  a rg u e d  th a t  th is  

in te rp re ta t io n  ra th e r  fa i le d  to  ta k e  in to  a c c o u n t  th e  f ig u r a t iv e  s ty le  o f  th e  p o e t, a s  

a rg u e d  a b o v e ,  a n d  th e  s u b s ta n c e  o f  th e  p o e m  a s  a u n it,  w h ic h  w o u ld  p re s u p p o s e  

th e  c o h e re n c e  o f its  lin e s . It s h o u ld  b e  n o t ic e d  th a t  u p  to  th is  p o in t  D a p h n is  w a s  

s p e c if ic a l ly  d e s c r ib e d  a s  ly in g  p a s s iv e  a n d  u n a b le  to  o v e rc o m e  h is  to r tu r in g  

p a s s io n .  It w o u ld  n o t b e  i l lo g ic a l to  a s s u m e  th a t  T h e o c r i tu s  u s e d  th e  t ra d i t io n a l 

m a te r ia l in  a m e ta p h o r ic  m a n n e r  to  s ta te  th a t  D a p h n is  w a s  to ta l ly  c o n s u m e d  b y  h is  

l iq u id  e m o tio n s .  A n a c re o n  a n d  S a p p h o  w e re  a ls o  ru m o u re d ,  a s  e x a m in e d ,  to  h a v e  

fo u n d  s im i la r  d e a th s  w h e n  f ire d  w ith  e ro t ic  p a s s io n . L o v e  w a s  re g a rd e d  a s  a m a jo r  

n a tu ra l fo r c e  a n d  th e re fo re ,  D a p h n is ,  a fe r t i l i t y  d e ity , w o u ld  b e  m e r ite d  w ith  a d e a th  

in  n a tu ra l te rm s .

It m ig h t  b e  s u g g e s te d  th a t  w ith  th e  e x p re s s io n  “eicAxie 6iva” T h e o c r i tu s  

s im p ly  w is h e d  to  re n d e r  p o e t ic a lly  a p h ra s e  in  th e  lin e s  o f  “ a n d  th e n  h e  ju s t  d ie d ” o r 

“ th e n  h e  le f t  h is  la s t  b re a th ” . H e n c e , T h e o c r i tu s  e m p lo y e d  a m e ta p h o r  a n d  a s  

a rg u e d  a b o v e ,  a ra th e r  c o m m o n  o n e . A p p a re n t ly  T h e o c r i tu s  e x p e c te d  th e  

a u d ie n c e  to  re c o g n is e  th e  m e ta p h o r  b e c a u s e  n o t m u c h  w a s  s a id  to  th e ir  

e lu c id a t io n .  T h e  k e y  to  th e  in te rp re ta t io n  o f  th e  m e ta p h o r  la y s  p o s s ib ly  a fe w  lin e s  

a b o v e  in D a p h n is ’ a n x io u s  a d d re s s  o f  A p h ro d ite .  In a n g e r  h e  s a id  (1 0 2 ) :

“ri5r| yap <(>pcio5r| 7idv0' aAov appi SeSukeiv;”

In t r a n s la t io n  th is  q u e s t io n  w o u ld  b e : “do you think that all my suns have already set?” T h e  

e x p re s s io n ,  s t i l l  p o w e r fu l in  M o d e rn  G re e k  fo r  th in g s  th a t  d e c l in e ,  is  a lo a n  f ro m  th e

275 R.M. Ogilvie op.cit.n66: 108-9. The author compared the two mainstream interpretations in his 
days: “the school of thought which believes Daphnis to have faded away takes the words as no 
more than a poetical periphrasis for died “epapdov"...if that solution fails, the stream must be a real 
and not an infernal stream. A second approach is to translate “Epapoov” as “he passed away into a 
stream”, i.e., “he turned into a flood” but here the accusative construction is unendurable”. Based 
on his theory Ogilvie went on to explain the absence of the nymphs as an allusion to the hero's
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a c tu a l d a i ly  s o la r  c o u rs e .  T h e  jo u rn e y  h a d  a c e n tra l ro le  in  th e  w o rs h ip  o f  O s ir is  

w h o s e  fu n e ra l s h ip  w a s  b e lie v e d  to  fo l lo w  th e  c o u rs e  o f th e  s u n 276. O s ir is  w a s  

o fte n  c o m p a re d  w ith  A d o n is  a n d  T a m m u z  a s  th e  d iv in e  c o n s o r t  o f  Is is 277. 

A c c o rd in g  to  th e  re lig io n  o f O s ir is ,  th e  e x p e r ie n c e  o f  th e  U n d e rw o r ld  w a s  

s y m b o lis e d  b y  th e  n o c tu rn a l s e a  v o y a g e  o f th e  s u n  o r  th e  h e ro 278. T h e  s e a  s a n k  

d o w n  to  th e  w e s t  w h e re  it w o u ld  d ie  b e fo re  e n te r in g  in to  th e  w o m b  o f th e  

U n d e rw o r ld  th a t  w a s  re p o r te d  to  d e v o u r  it. F u r th e rm o re ,  a B a b y lo n ia n  p ra y e r  fo r  

th e  e x o rc is m  o f a m a le v o le n t  g h o s t  c o n ta in e d  th e  w is h :  “ L e t it g o  to  th e  s u n s e t ,  / le t  

it b e  e n t ru s te d  [to  N e d u ], th e  c h ie f  [g a te ] k e e p e r  o f  th e  e a r th ” . A  H it t i te  r itu a l 

d e s ig n e d  to  a p p e a s e  th e  g o d  T e le p in u  s a id : “ le t it g o  to  th e  ro a d  o f th e  S u n -g o d  o f 

th e  e a r th .  T h e  d o o rk e e p e r  h a s  o p e n e d  th e  s e v e n  d o o rs ,  d ra w n  b a c k  th e  s e v e n  

b o lts . D o w n  in  th e  d a rk  e a r th  b ro n z e  c a u ld ro n s  s ta n d ...w h a t g o e s  in  d o e s  n o t c o m e  

o u t a g a in ,  it p e r is h e s  th e re in ” 279. T h e  id e a  th a t  th e  s u n  w o u ld  s e t  a n d  d ie  in  th e  

w e s t  b e fo re  r is in g  th e  fo l lo w in g  m o rn in g  w a s  la te r  p a s s e d  in  th e  m y s te r ie s  o f  la te  

a n t iq u ity .  T h e  c a n d id a te  fo r  in it ia t io n  s h o u ld  ta k e  a d a n g e ro u s  jo u r n e y  th ro u g h  th e  

U n d e rw o r ld  in o rd e r  to  a c h ie v e  re b ir th  a n d  to  th is  p u rp o s e  h e  h a d  to  fo l lo w  th e  p a th  

o f  th e  S u n . T h u s , in  A p u le iu s  th e  in it ia te  in to  th e  m y s te r ie s  o f  Is is  h a d  to  p a s s  

th ro u g h  th e  tw e lv e  h o u rs  o f  th e  n ig h t c o r re s p o n d in g  to  th e  E g y p t ia n  c o n c e p t io n  o f 

th e  U n d e rw o r ld  jo u r n e y  o f th e  s u n  b a rk . Is h ta r  a ls o  h a d  to  p a s s  th ro u g h  s e v e n  o r

death by drowning because the only death that the nymphs could prevent was that one 
(cf.ld.13.43f.).
76 E. Neumann 21963: 138 (Hercules travelling on the night sea journey) and 85 (the solar barge 

passing into the mountains of the West), cf. the journey of Oceanus who crosses the sea every 
night in his Cup. Mimnermus and Aeschylus talk about the
“fenac,", the Cup, in which the sun was believed to travel during the night. See G. Anderson 
op.cit.n144: 72 who compared the Sun associations for Daphnis and Dumuzi: “...Dumuzi is brother 
in law of Utu, the sun-god, and at one point reminds the latter that he supplies milk and cream to 
Utu's mother Ningal’s house”. According to Aelian again, Daphnis looked after the cattle of the 
Apollo’. Also S.N. Kramer 1981: 164-7.
277 The Sun withdraws every night but thanks to his cup he avoids contact with the water which as 
explained has death connotations. This is the very cup, which Hercules borrowed during his 
adventure in the Garden of the Hesperides, which is located beyond the Atlas Mountains at the 
western border of the Ocean. Hesiod mentioned that the Hesperides were the daughters of night 
and Erebos.
278 It has long ago been suspected that Hercules’ adventure in the Garden of the Hesperides is an 
allegory for the hero’s journey to the land of the dead. The western location of the Garden implies 
an association with the Underworld, which is always located in the West.
2 7 9  JIn the Ugaritic Keret epic, the hero’s wife foresees his death: “Keret will certainly come to the 
goin-in of the sun/ your lord and mine to the hiding of the sun”. The idea might be implied in the 
Odyssey, where the souls of the suitors (20.356) are described as hastening to the lower darkness. 
In Soph.Oed.Tyr.175-8, the souls of the dead are depicted as flying to the western horizon: “you'll 
see one after another, like a fleet-winged bird/ speeding stringer than furious fire /to the shore of the 
god of the west”. For a possible etymology of Erebos from Hebrew with the meaning sunset 
/evening which corresponds to the Ugaritic and Akkadian words translated as the goin-in of the 
sunset see 154.
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s o m e t im e s  fo u r te e n  g a te s  o n  h e r  jo u rn e y  to  h e l l280. It w o u ld  b e  in te re s t in g  to  a llo w  

th e  p o s s ib i l i ty  th a t  T h e o c r i tu s  d re w  fo r  h is  p h ra s e o lo g y  re g a rd in g  th e  d e a th  o f 

D a p h n is  o n  a w e ll- e s ta b l is h e d  t ra d it io n  re fe r r in g  to  th e  s e a  a s  th e  re a lm  o f th e  

d e a d 281. T h e  id e a  o f  a p r im it iv e , m a r in e -p a ra d is e  w a s  v e ry  p o p u la r  in a n t iq u ity  a n d  

s e v e ra l m y th s  c o n f irm  th e  a s s o c ia t io n  o f  th e  s e a  w ith  re n e w e d  h o p e 282.

M o r ib u n d  D a p h n is  c o m p a re d  h is  s itu a t io n  w ith  th e  s u n s e t .  A  le a rn e d  re a d e r  

w o u ld  u n d e rs ta n d  th a t  lik e  th e  s u n  in  h is  d a i ly  t r ip , D a p h n is  h a s  set sails’ fo r  th e  

U n d e rw o r ld 283. T h e  m e ta p h o r  b e c o m e s  m o re  p la u s ib le  s in c e  th e  S u n  a s  w e ll a s  

O s ir is  w a s  v e n e ra te d  lik e  a v e g e ta t io n  g o d . H e n c e , T h e o c r i tu s  s e e m s  to  h a v e  

a p p lie d  to  D a p h n is  e le m e n ts  o f  a t ra d it io n  w h ic h  a f f i l ia te d  h im  w ith  d e it ie s  s u c h  a s  

O s ir is ,  w h o  h a s  lo n g  a g o  b e e n  re c o g n is e d  a s  th e  E g y p t ia n  v e rs io n  o f  A d o n is .  

S in c e  th e  la s t  jo u rn e y  o f  D a p h n is  w a s  s e t o n  th e  s e a , o r  a t le a s t  o n  a w a te r - s o u rc e ,  

th e n  it w o u ld  o n ly  m a k e  s e n s e  to  s a y  th a t  th e  “w h ir lp o o l h a d  w a s h e d  h im  a w a y ” , h e  

p e r is h e d .  A s  fo r  th e  e x p re s s io n  “e(3ap6ov” w ith  w h ic h  th e  p o e t  c l im a x e d  th e  la s t 

m o m e n ts  in  D a p h n is ’ life  it c o u ld  b e  a rg u e d  th a t  th e  in te rp re ta t io n  o f  th e  p h ra s e  

h a s  n o t b e e n  s u ff ic ie n t .  T h e o c r itu s  w ro te  (Id . 1 .1 3 9 -4 0 ) :

“xa ye pav Xiva nccvxa XeXoinei 

e k  Moipcev, Adcjmq e|3a poov” .

280 In the religion of Osiris rebirth is promised to everyone although initially it was confined to the 
Pharaoh. This can also be explained by the solar course. As the Sun re-emerges from the realm of 
the dead every day so the faithful will be resurrected.
281 A clue towards this also indicated by the fact that in early years people would place the Elysium, 
a type of ancient paradise, somewhere under the sea. This belief survives in the story of Enalos as 
rendered by Plutarch. The people of Lesbos ordered by an oracle had to offer a foundation sacrifice 
involving a human being. The daughter of the king had been chosen to fulfil this graceless but 
necessary role. She was decorated with lots of jewellery and thrown into the sea. Enalos, who was 
in love with her, decided to join her by diving into the sea. Amazingly enough, Enalos reappeared 
after some time to tell people that the princess was living with the Nereids and that he himself was 
pasturing the horses of Poseidon. Then in order to prove the truth of his words he dived into the sea 
again and when he emerged he was holding a gold cup “so magnificent, that human gold by 
comparison was just copper” (L. Gerner op.cit.n181: 11-146). Plutarch adds in his version that a 
bull was also thrown into the sea. Plut.Conviv.20.163. Also Anticleides FGrH 140 F4, 
Athen.Deipn.11,15.466c.
282 Theseus was reputed to have had a quarrel with Minos when they were both travelling to Crete 
with the ship, which was carrying the Athenian victims chosen for the Minotaur. In this struggle for 
prestige between the two kings Minos boasts that Zeus, his father, had granted him a ring that 
confirmed his divine descent. Fte challenged Theseus to prove that Poseidon was his real father by 
throwing the ring into the sea and asking him to dive and find it. Theseus indeed accepted the 
challenge and dived into the sea in order to find not only the ring, but also a precious gown and a 
magnificent crown. Amphitrite, Poseidon’s wife gifted the latter to Theseus for Ariadne, his future 
bride. Theseus’ funerary ship was also a parallel of the Cup of the Sun.
283 This kind of funeral ship with which Ariadne chose to travel is similar to the ship of Osiris, the 
dying vegetation god of Egypt with whom all Egyptian men were identified and who also was 
reigning at the realm of the Underworld. For archaeological founding to support this argument see 
L. Goodison 1989: 92. The cup of the sun, which Fleracles used in order to travel to the Garden of 
the Flesperides, is another parallel.
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T h e  s te re o ty p ic a l t ra n s la t io n  o f  th e  p h ra s e  h a s  b e e n  m o re  o r  le s s  th is : “ fo r  th e  

th re a d  o f h is  life  w a s  s p u n  a n d  D a p h n is  w e n t  to  th e  R iv e r ” . In d e e d  th e  re a d e r  

w o u ld  e x p e c t  to  h e a r  a b o u t  th e  R iv e r  b e c a u s e  T h e o c r i tu s  a t th e  b e g in n in g  o f th e  

p o e m  s e t  th e  s c e n e ry  n e x t to  th e  r iv e r  A n a p o s 284. In a d d it io n ,  T h e o c r i tu s  w ro te  

a b o u t  th e  “Xiva" o f  D a p h n is ’ life  w h ic h  c o u ld  m e a n  th e  th re a d  o f  th e  F a te s 285. 

H o w e v e r ,  th e  w o rd  w a s  u s e d  in  th e  p lu ra l a n d  it m a y  b e  a s s u m e d  th a t  th e  p o e t 

in te n d e d  to  re n d e r  a n  a d d it io n a l c o lo u r in g  in  th e  m e a n in g  o f h is  v e rs e s .  It s e e m s  

th a t  th e  w o rd  in  th e  p lu ra l s ig n if ie d  th e  s a ilc lo th ,  a c lu e  th a t  c o u ld  s u s ta in  th e  

m e ta p h o r  a s  e x p la in e d  a b o v e . In a d d it io n ,  th e  v e rb  “A-eiruo” (= le a v e ,  d e s e r t )  w o u ld  

m a k e  m o re  s e n s e  b e c a u s e  a lth o u g h  a c c o rd in g  to  th e  t ra n s la t io n  th e  th re a d  o f 

D a p h n is ’ life  w a s  s p u n , th e  a c tu a l v e rb  fo r  s p in n in g  is  n o t fo u n d  in  th e  te x t .  H e n c e , 

a n  a lte rn a t iv e  t ra n s la t io n  o f  th e  v e rs e  w o u ld  b e  th a t  th e  F a te  h a d  d e s e r te d  

D a p h n is ’ s a ils .  S in c e  th e  h e ro  w a s  th o u g h t  to  b e  o n  a b a rg e , th e  p h ra s e  ‘D a p h n is  

w e n t  to  th e  s t r e a m ’ s o u n d s  ra th e r  o d d . It s e e m s  th a t  th e  in te n d e d  m e ta p h o r  w a s  

th a t  o f  life  w ith  th e  jo u rn e y  o f th e  s u n  o v e r  th e  s e a . T h e re fo re ,  a s e n s ib le  w a y  o f 

re n d e r in g  th e  p h ra s e  “epapoov” w o u ld  b e  to  m a in ta in  th a t  D a p h n is  “ c ro s s e d  th e  

s t r e a m ” , in  th e  s e n s e  th a t  h e  re a c h e d  th e  e n d  o f th e  jo u rn e y  o f  life .

In th is  c h a p te r  a d e ta ile d  a n a ly s is  o f  th e  f ir s t  Id y ll o f  T h e o c r i tu s  s e e m s  to  

e n c o u ra g e  th e  p o s s ib i l i ty  th a t  th e  B u c o lic  g e n re  w a s  n o t th e  in v e n t io n  o f  a p o e t 

(T h e o c r itu s ) ,  b u t ra th e r  th e  l i te ra ry  d e v e lo p m e n t  o f  lo n g s ta n d in g  id e a s  a n d  m o tifs  

d e r iv e d  f ro m  th e  N e a r  E a s t. T h e  a s s o c ia t io n  o f  D a p h n is ,  th e  le g e n d a ry  b u c o lic  

s in g e r ,  w ith  A d o n is  p la c e s  h im  in  th e  p a n th e o n  o f d iv in e  c o n s o r ts  s u c h  a s  T a m m u z  

o r  D u m u z i.  T h e o c r i tu s  w h o  w a s  p ro b a b ly  a w a re  o f  th e ir  c o m m o n  b a c k g ro u n d  d id  

n o t  h e s ita te  to  ta k e  in te re s t  in  e a s te rn  c u lts  a n d  lite ra tu re ,  a lth o u g h  w e  c a n n o t  b e  

s u re  w h e th e r  h e  h e a rd  th e  s o n g s  in  a r itu a l fe s t iv a l o f  th o s e  y e a rs  o r  p e rh a p s  re a d  

a G re e k  t ra n s la t io n  o f  H e b re w  c u lt ic  h y m n s . N e v e r th e le s s ,  th e  p o e t  d re w  h e a v ily  

o n  w o rk s  lik e  th e  S o n g  o f th e  S o lo m o n , a H e b re w  p o e m  o f u n u s u a l e ro t ic  c o n te x t  

w h ic h  a p p e a rs  to  h a v e  s tr ik in g  s im i la r it ie s  w ith  th e  th ird  im a g e  c a rv e d  o n  th e  C u p  

o f  T h e o c r itu s .

284 The identification of the river with Acheron suggested by Edmonds would be plausible if the rest 
of the phraseology could support it. However, I think that Daphnis is described as making a trip of 
his own and not as joining the boat of Acheron. Also see R.M. Ogilvie op.cit.n66: 109. C. Segal 
1981: 180 regarded the setting of the poem next to “songfully plashing water” was “itself symbolic 
of song”. Also see A. Kambylis 1965: 23-30.
A,) It could also signify fishing net, which can be paralleled with the fisherman in image two as well 
as with the image of a marine paradise. Cf. Cat.64.383: “carmina divino cecinerunt pectore Parcae” and
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F u r th e rm o re ,  l ig h t is  c a s t  o n  th e  t ra d it io n  o f  D a p h n is  w h o s e  o b s c u re  d e a th  

in  th e  f i r s t  Id y ll h a d  le d  m a n y  s c h o la rs  to  c o m p a re  h im  w ith  H ip p o ly tu s .  U n lik e  

c h a s te  H ip p o ly tu s ,  o u r  e v id e n c e  s h o w s  th a t  D a p h n is  d ie d  b e c a u s e  o f h is  

e x a g g e ra te d  p a s s io n  a n d  th a t  T h e o c r i tu s  w is h e d  to  a llu d e  p re c is e ly  to  th is  v e rs io n  

o f th e  m y th . T h e  p o e t  u s e d  f ig u ra t iv e  s p e e c h  to  c o n v e y  h is  id e a s  a n d  it is 

s u g g e s te d  th a t  b y  th e  e x p re s s io n  “ D a p h n is  w e n t  [to  th e ] r iv e r ” h e  ju s t  m e a n t  th a t  

th e  h e ro  h a d  p a s s e d  a w a y .

Tib.1.7.1: “hunc cecinere diem Parcae fatalia nentes”. For a discussion of the two lines see J.H. Gaisser 
1971: 223.
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Chapter Three

T h e  p a s to ra ls  o f  V e rg i l - G e o rg ie s  a n d  th e  E c lo g u e s

Vergil versus Theocritus

A s  d is c u s s e d  in  th e  p re v io u s  c h a p te r ,  V e rg i l h a d  a p ro m in e n t  p o s i t io n 1 a m o n g  th e  

s u c c e s s o rs  o f  T h e o c r i tu s ,2 a n d  it h a s  b e e n  a c c e p te d  th a t  h is  “ p a s to ra l iz a t io n ” o f  

b u c o l ic  p o e try  m a y  b e  s e e n  a s  th e  c o n t in u a t io n  o f  a “ p re v io u s ly  e s ta b lis h e d  

in te rp re ta t iv e  te n d e n c y ” 3. T h is  is  n o t to  d e n y  e ith e r  o r ig in a l i ty 4 o r  a l lu s iv e n e s s 5 o n  

V e r g i l ’s p a r t, n o t io n s  th a t  o fte n  re c u r  in  th e  c o u rs e  o f  th e  s tu d y  o f  V e rg i l.  T h e  p o e t, 

w h o  w a s  d e e p ly  in d e b te d  to  T h e o c r i tu s  re g a rd in g  th e  f ra m e w o rk  a n d  th e m a t ic  

ra n g e  o f  h is  E c lo g u e s 6, in t ro d u c e d  in to  L a t in  l i te ra tu re  th e  ru s t ic  a d v e n tu re s  a n d

J. Van Sickle 1976: 35n91 agreed with G. Kaibel whom he quoted (‘Sententiarum Liber Primus’, 
Hermes 15, 1880: 456) that possibly Vergil read Theocritus’ poetry in one place (i.e. Artemidorus’ 
edition). On the influence of Theocritus see S.F. Walker 1980: 133-49. Vergil recovered directly 
essential Theocritean motifs at the centre of the first Eclogue which could justify his claim, at the 
centre of the second, to be Theocritus’ direct heir. However, notice that Vergil formed a tradition in 
which the old master bequeathed his art in a young, talented disciple (Ec.2.38-9), while in 
Theocritus’ first Idyll the dying Daphnis offered his pipe to Pan (Ec.1.123-6).
2 In the formation of the post-Theocritean pastoral tradition it is important to notice that initially 
Calpurnius and Nemesianus were largely ignored. E.J. Champlin 1978: 95-110; G.B. Townend 
1980: 166-74 and R. Mayer 1980: 175-6. For their influence in later years see W.L. Grant 1965: 74, 
112, 371-2. D.M. Halperin 1983: 2; Theocritus’ popularity in the centuries that followed kept varying 
depending on the literary fashion. The audience showed an increased interest in his work since the 
turn of the 19th century and the success of the Romantic Movement.
3 The pastoralist interpretation of bucolic poetry: even in the latter half of the 3rd cBC, readers began 
to place a disproportionate emphasis on the rustic setting of certain Idylls and to reduce the 
multiplicity of bucolic themes to a set of pastoral conventions. See B. Effe 1978: 48 and J. Van 
Sickle op.cit.n1: 25.
4 D M. Halperin op.dt.n2: 17. In addition, it seems that Vergil’s conception of bucolic was 
undoubtedly affected by the post-Theocritean critical tradition as a reading of Idylls 8 and 9 would 
suggest. Cf. J. Van Sickle 1969: 942-6 and J.R.G. Wright 1983: 107-60.
5 P. Fedeli 1986: 17-30 on the art of allusiveness in Roman poetry in general. J. Farrell 1991: 17 
asserted that “allusion in Vergil frequently serves ideological purposes and therefore offers useful 
literary-historical evidence”. Farrell seems to agree with D.O. Ross 1975 who expressed best the 
views of the so-called Harvard school. In addition, see J. Van Sickle 1967: 492-3 who wrote: 
‘pastoral poetry is symbolist in the sense that, far from representing country matters, it uses country 
matters to represent a kind of art, to mediate experience’; also see P. Alpers 1996 and T.K. 
Hubbard 1998.
6 The original title of Vergil’s collection was ‘Bucolica’, which clearly alludes to the Hellenistic 
pastoral production in which Theocritus played a pivotal role. See N. Horsfall 1981: 108; M. 
Geymonat 1982: 17-8. On speculations about the circulation of Theocritus’ corpus in Rome see 
A.S.F. Gow 1952: 59-62 and 66-72. Specific structural imitation or implications to particular verses 
of Theocritus thrive in the Eclogues [the word actually means selections from a larger corpus] Pliny 
the Younger Epist.4.14.9: “epigrammata sive idyllia sive eclogas sive, ut multi, poematia”; W. Clausen 1994: 20 
argued that possibly Vergil had in mind the collected edition of Artemidorus of Tarsus (1st cBC) (he 
actually repeated G. Kaibel 1880 quoted above n1). At the same time Vergil integrated in his poetry 
the Roman tradition of the generations before him; for instance, the influence of Lucretius is evident 
in the Eclogues; see P.E. Knox 1986: 11-26; D.O. Ross ibid.: 25.
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p a s t im e s  o f  h e rd s m e n  s u c h  a s  M e n a lc a s  a n d  S im ic h id a s 7. F u r th e rm o re ,  h is  

t r e a tm e n t  o f  th e  B u c o lic  m a te r ia l h e  in h e r ite d  h a s  b e e n  re g a rd e d  a s  th e  c a ta ly s t8, 

w h ic h  fo rm e d  th e  g e n e r ic  p e rc e p t io n  o f  a ll E u ro p e a n  p a s to ra l p o e tr y  in  la te r  

c e n tu r ie s 9. V e rg i l w a s  a t ru ly  e ru d ite  p o e t  a n d  h e  d id  n o t re s t r ic t  h is  s o u rc e s  to  

T h e o c r i tu s ;  th e  lo n g  G re e k  a n d  R o m a n  t ra d it io n  th a t  p e rv a d e s  th e  V e rg i l la n  

c o r p u s 10 h a s  re n d e re d  a n  in t r ig u in g  to n e  to  th e  in te rp re ta t io n  o f  h is  w o r k 11. In h is  

p o e t ic  c o u rs e  V e rg i l w a s  t ra d i t io n a l ly  re g a rd e d  to  h a v e  g ro w n  g ra d u a lly  to  m a tu r ity  

w ith  e a c h  o f  h is  c o m p o s it io n s 12; th e  E c lo g u e s  h a v e  b e e n  th o u g h t  o f  a s  a ju v e n i le

' Generally, Vergil was perceived as a committed artist: he composed the Eclogues between 42 
and 39 BC in which the anxiety of the small landowner -the “colonus”- of loosing his land to some 
discharged soldiers was dramatically sketched; see C. Segal 1965: 237-66 commenting on the 
historical background on the first Eclogue; also L.A. Mackay 1961: 156-8. Vergil was deeply 
concerned about the political situation of the Empire and his worries found their way into his poetry. 
His work contained several chronological clues, which allowed his poems to be dated more 
accurately; see W. Clausen ibid.: 22. Hence, it was not accidental that Vergil employed in his work 
the threat that the veterans represented for Italian agriculture, especially since after the formation of 
the second triumvirate Octavian was given the task of finding land to settle former soldiers. L. P. 
Wilkinson 1969: 49-55; L. Keppie 1981: 367-70. Obviously people who had spent their lives fighting 
had little if any knowledge at all of agriculture. To them property was a sign of status and a place for 
their honoured resign. They were not interested in making any profit of it and normally slaves were 
put in charge of the agricultural tasks.
" P. Alpers 1972: 352-371; Vergil composed under the spell of the simple mimetic conception as far 
as Theocritus is concerned. Alpers argued that Vergil thus amplified a Theocritean hint into a new 
idea of the genre, yet discussing novelty as a return to the mythic origins - Pan’s home. Vergil was 
given the pre-eminence in European pastoral tradition which functioned as a major impediment to 
the understanding of Theocritus; D.M. Halperin op.cit.n2: 5-6 quoted E. Rohde 1932: 73 to assert 
that the influence of Vergil in poetry is obvious in the bucolic work written before and after him. E.R. 
Curtius 1953: 190 observed that anyone unfamiliar with the first poem of the Eclogues “lacks one 
key to the literary tradition of Europe”.
9 D.M. Halperin ibid.: 3: “Recently T.G. Rosenmeyer has attempted to demonstrate the préfiguration 
in Theocritus of the generic concept of the European pastoral lyric, but he has been unable to 
dislodge Vergil from pre-eminence”. For the opposite view see F. Muecke 1975: 169-80. Halperin 
continued: “The dominant position of Vergil in the pastoral tradition is the result, then, not of any 
unchallenged authority or permanent and unvarying favour among his readers throughout the 
centuries, but of his overpowering influence and prestige during three specific periods of great 
formative significance in the history of pastoral taste” [late antiquity (see n1 )- early Italian 
Renaissance (G. Martellotti 1966: 335-46)- Neo Classisism (J.E. Congleton 1952 passim)].
10 R.M. Rosen and J. Farrell 1986: 242: “Specifically, one finds that Vergil’s bucolic Muse 
accommodates with ease Callimachus, Apollonius of Rhodes, Hesiod, and even Homer- not to 
mention a succession of Roman poets culminating in Gallus himself; also see Z. Stewart 1959: 
179-205; J.P. Elder 1961: 109-125.
11 Scholars throughout the years have impeded an accurate appreciation of Vergil himself by 
obscuring the sources of his inspiration and the literary context of his own far-reaching 
experiments. D.M. Halperin op.cit.n2: 6: “But Vergil, emerging as he did from the Hellenistic 
tradition, may have had something altogether different in mind when he set out to compose his 
“liber boucolicon”, and in blurring over the Greek background of his poetry we forfeit the possibility 
of understanding what Vergilian pastoral actually was and instead reduce it to what it later 
became”. On the Vergilian intertextuality see S. Hinds 1998: 17-25 and R.F. Thomas 1999: 209-14 
and passim (esp.ch7).
12 It has been assumed that individual Eclogues were given to friends for comments after they were 
written and scholars have often attempted to argue on certain dates for the composition of each of 
the poems: K. Büchner 1961: 234; A. La Penna 1963: 491. The problem seems to have sought for 
an answer since antiquity because Servius wrote in the prooemium of his commentary: “De eclogis 
multi dubitant, quae licet decern sint, Incertum tamen est quo ordinae scriptae slnt”.
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w o rk  fo l lo w e d  b y  th e  m o re  s k ilfu l G e o rg ie s  u n t il th e  p o e t  fu l ly  m a s te re d  h is  a r t  in 

th e  A e n e id .  H e n c e , it m ig h t  b e  a rg u e d  th a t  V e rg i l a t te m p te d  a jo u r n e y  in  t im e  a n d  

th ro u g h  h is  c o m p o s it io n s  h e  s e e m s  to  h a v e  p e rs o n if ie d  h is  p re d e c e s s o rs  f ro m  th e  

m o s t  re c e n t  to  th e  v e ry  a n c ie n t  o n e s 13. T h e o c r i tu s  h a s  b e e n  a c k n o w le d g e d  a s  th e  

p o s it iv e  m o d e l fo r  th e  E c lo g u e s 14; in  a d d it io n ,  d u e  to  h is  C a ll im a c h e a n  

o r ie n ta t io n 15, V e r g i l ’s a f f in ity  w ith  th e  w o rk  o f  H e s io d  is  b e y o n d  q u e s t io n 16. In th e  

G e o rg ie s  V e rg i l,  h a v in g  e s ta b lis h e d  h im s e lf  th ro u g h  th e  E c lo g u e s  a s  th e  R o m a n  

T h e o c r i tu s 17, w is h e d  to  b e c o m e  th e  R o m a n  H e s io d , a n d  th e  W o rk s  a n d  D a y s  h a v e

Vergil did announce in his poetry that the focus of his aspirations was Greece (2.486-9); cf. 
M.C.J. Putnam 1979: 148 argued that Vergil explicitly desired to be transported to Greece, his 
spiritual homeland, where he hoped to become intimate with the sources of his passion/ “amor”: 
2.470: 3.285, 292. J. Farrell op.cit.n5: 133-4 argued that Vergil’s plan was, through this pattern of 
allusion, to reintegrate Homer into the line of didactic, or natural philosophical, poetry, based on the 
ancient allegorical interpretation of Homer. Farrell claims that the Georgies should be seen as “a 
tripartite poem as determined by a pattern of allusion, that we have in Book 1 a 'Hesiodic /Aratean’ 
Georgies, in Books 2-3 a ‘Lucretian’ and in Book 4 a ‘Homeric’ one”. Also see P.R. Hardie 1986: 
157-67.
14 A.S.F. Gow op.dt.n6: 60n4 and J. Van Sickle op.cit.n1: 36 argued that Vergil was familiar with 
poems 1-11, perhaps 16-18 and 24 as well as with the works of Moschus and Bion. The second 
and the seventh Eclogue are regarded as the most Theocritean; for their position in the collection 
see C. Gotoff 1967: 67n2. Generally, critics seem to agree that although the influence of Theocritus 
on Vergil is not to be doubted, it was the latter who reinforced the motifs that made the genre 
recognisable to his successors. F. Muecke op.cit.n9: 170. Alexander Pope (A discourse on Pastoral 
poetry, 1717) quoted by Halperin op.cit.n2: 5, decreed that in “nature and simplicity” Theocritus 
“excels all others” and that “Dialect alone has a secret charm in it which no other could ever attain”; 
yet, he also praised Vergil for refining upon his original.
5 In Eclogue 6 Silenus was introduced with rustic and Dionysian associations. According to 

R.O.A.M. Lyne, Vergil wished Silenus to reveal the proper subjects for an “epic” poet, but we are 
talking about a poet of epyllions and not long Homeric epics -Vergil accepts the terms of 
Callimachus: learned didactic, exquisite epyllions on romantic and grotesque themes. See W.V. 
Clausen 1964: 193-6 regarding Vergil’s adoption of the Callimachean slender style’ and D.O. Ross 
op.cit.n5: 18-38. J. Tzetzes in Anec.Est.6 who commented on the Bucolic genre in antiquity 
mentioned three types of discourse, hadron, meson, and ischnon, which would be exemplified by 
Thucydides, Demosthenes and Lysias respectively. Tzetzes said that bucolic welcomes the slight 
discourse as more suitable for it rustic characters; otherwise the discourse would be inconsistent 
with itself (“non sibi conveniens”). Latin commentators on Vergil applied this hierarchy of style on 
the three works of Vergil; see C. Wendel 1914: 55. However, also see J. Farrell op.cit.n5: 318 who 
argued that the approach which sees Callimacheanism as practically the sole motivating force 
behind Vergil’s poetry “makes facile assumptions about the nature of Vergil’s attitude towards 
Homer, Ennius, and Lucretius and leaves unexplained the philosophical element [of] his poetry”.
16 See R.F. Thomas 1988: ad 2.176; D.O. Ross ibid.: 119-20 argued that for the Roman poets 
Hesiod stood as an emblem of Alexandrian poetic ideology. J. Farrell ibid.: 165 suggested that the 
simultaneous presence of Aratus, the poet signalled by Callimachus as the most Hesiodic poet in 
Ep.27 Pf., in G.1 is “an affirmation of the Alexandrian position and a declaration of membership in 
that tradition”. J. Van Sickle op.cit.n1: 23-4 felt that the use of Hesiod by Theocritus and Vergil was 
radically antithetical: Theocritus employed Hesiodic patterns with the intention to affiliate his work 
with epos and give some clues to the generic identity of the Bucolic. On the contrary, Vergil echoed 
both Theocritus and Hesiod to empower his role as a “vates” who recorded the “fata" of Rome to 
eternity.
17 Theocritus works were edited later by Artemidorus, while Vergil conceived his book as a whole, 
and wrote Eclogues for their respective places and roles in the collection. For the importance of the 
publication of Artemidorus’ famous distich thanks to which the rustic subject of bucolic poetry 
'becomes a token of the literary design’, see J. Van Sickle ibid.: 25-7. For the book of the Eclogues 
cf. B. Otis 1964: 131 who is in contrast with J. Van Sickle op.cit.n5: 492-3.
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b e e n  re c o g n is e d  a s  th e  im m e d ia te  m o d e l fo r  h is  w o r k 18. In th e  G e o rg ie s 19 V e rg i l 

a d v a n c e d  th e  im a g e  o f th e  fa r m e r  to  a s y m b o l o f  a p e a c e fu l R o m a n  s o c ie ty ,  w h ic h  

w a s  re g a rd e d  a s  fu n d a m e n ta l ly  a g r ic u l tu ra l20. C a to  h a d  p ro u d ly  e x p re s s e d  th e  

id e a  in  h is  w r it in g s :  “Et virum bonum quom <maiores nostri> laudabant, ita laudabant, bonum 

agricoiam bonumque colonum”21. T h e  p o e t  p ro m o te d  th e  id e a  o f  th e  m o ra l life  a s  b e in g  

p e a c e fu l in  c o m p lia n c e  w ith  th e  E p ic u re a n  a n d  S to ic  d o c t r in e s  th a t  w e re  th r iv in g  in 

R o m e  d u r in g  h is  t im e 22. V e rg i l s u g g e s te d  th a t  m o ra lity  s h o u ld  b e  d e f in e d  a s  v ir tu e  

a c c o m p a n y in g  th o s e  w h o  w o u ld  m a n a g e  to  d is p e l a ll o f  th e ir  fe a rs  a n d  d e s ire s  in to  

a w e ll- b a la n c e d  s e re n ity 23. T h e  fa rm e r ,  w h o  s to o d  fo r  th e  th e n  c o n te m p o r a r y  “civis” 

fa c in g  th e  c h a l le n g e s  o f  th e  t im e s  a n d  th e  o p e n in g  o f  R o m e  to  th e  w o r ld ,  w a s  a b le  

to  a d m it  h is  v io le n t  in s t in c ts ,  w h ic h ,  n e v e r th e le s s ,  h e  m a n a g e d  to  c h a n n e l in to  

p e a c e fu l w o rk 24. V e rg i l in fu s e d  th e  E p ic u re a n  a p a th y  th a t  L u c re t iu s  h a d  a ls o

18 J. Van Sickle ibid.(1976): 36: ‘Vergil echoes Theocritus and Hesiod to signal an opening toward 
expansion and greater ambition: his authority not a reeking goatherd but Roman political figure in 
divine disguise’; cf. J. Van Sickle 1975: 26-8. Despite such general definitions on Vergil’s work, it 
should be accepted that one could not isolate the influences he had and which included both 
contemporary and older authors. J. Farrell op.cit.n5: ch.2, 3 and 4 (esp.316-17). Farrell argued that 
the “Ascraeum Carmen” at G.2.176 signalled the end of Hesiodic influence on the poem.
19 The Georgies is a didactic poem in four books on farming. In this case also the Hellenistic models 
of Vergil should not be disregarded; although Nicander's homonymous work has not survived, 
Callimachus in his ‘Aetia’ recognised it as an influential work. See R.F. Thomas 1983: 92-113. 
Aratus’ Phenomena had even been translated into Latin by Cicero and P. Terentius Varro Atacinus. 
See J. Farrell ibid.: 8 on the influence of epic in the Georgies: “an essay which renders much more 
intelligible the course that Vergil followed in his career”; Ibid.: 188 Farrell emphasized that Hesiod is 
more than a mere symbol for Alexandrian and didactic poetry. Vergil engages directly with the text 
of the “authentic” archaic Hesiod and in G.1 “Vergil’s deployment of allusive contexts suggests a 
structural correspondence with both Works and Days and Phaenomena in their entirety”.
20 W. Richter 1957: ad G.4.125-48 saw in the figure of the Corycian Gardener a rural ideal of the “vir 
bonus Romanus agricola” and therefore an exemplar of the “laudes itaiiae” (G.2.136ff.) and of the 
fundamental value of agricultural life. Richter argued that the gardener could be seen as a symbol 
that balances the agricultural labour described in the first Georgic (1.121-46) with the human 
vulnerability depicted at the end of the third Georgic (3.531-66). It seems that Vergil prepared the 
ground for the emergence of this new Roman figure that combined pastoral and agricultural 
elements already in the Eclogues; R.F. Thomas op.cit.n11: ch6 suggested a Philetean model for 
the Corycian gardener.
21 Cato lntr.Agr.2; notice the identification between “agricola” and “eolonus” implied by the structure of 
Cato. Similarly lntr.4: “At ex agricolis et viri fortissimi et milites strenuissimi gignuntur, maximeque pius quaestus 
stabilissimusque consequitur minimeque invidiosus, minimeque male cogitantes sunt qui in eo studio occupati sunt”.

For an outline of the two doctrines see below n62. F. Klinger 1967: 309 argued that the farmers 
of the second Georgic (as well as the gardener discussed in the previous note) were primarily 
designed as models of wisdom that managed to overcome poverty through serenity and skill. 
Serenity was the desired status proclaimed by the Epicureans and on this basis A. La Penna 1977: 
57 thought that Vergil promoted the gardener as an embodiment of the Epicurean sage. The 
gardener conformed to the Epicurean ideal of identifying utility and beauty. For the opposite view 
see C. Perkell 1981: 168; A. Bradley 1969: 350-3.
23 The final expression of this idea was perhaps achieved in G.2.490-4 which recalls the Lucretian 
Style: “Felix qui potuit rerum cognoscere causas /atque metus omnis et inexorabile fatum /subiecit pedibus strepitumque 
Acherontis avari. /fortunatus et ille deos qui novit agrestis /Panaque Silvanumque senem Nymphasque sorores”. Cf. 
Ec.6.31-40 and Lucr.4.580f.
2,1 Vergil addressed the problem already in his first Eclogue (cf.n.6) in which the unfortunate 
Meliboeus faced exile from his pastures in contrast with Tityrus who was granted the privilege of
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adopted in his ‘De Rerum Natura’, into a more complete and tangible proposal, 
because he presented a detailed project of how apathy could be acquired. Vergil 
seems to have suggested that moral appeasement could succeed through 
devotion to domestic work. He as much as Lucretius had strong feelings against 
civil strife, and in the Georgies war was presented as the destructive alternative to 
moral life* 25. Lucretius, who exercised a palpable influence on Vergil, shows ‘almost 
incidentally’ how Roman ideological and poetic vision can complicate the bucolic 
idea26. Lucretius discards the “bucolic mythology”, which accounts for exotic 
deities inhabiting the countryside27. Nevertheless, in his fifth book he encourages 
the idea that bucolic music and life reflected a more pleasurable and primitive 
stage in the history of civilisation28.

The emphatic interplay between the texts of Vergil and Theocritus as well 
as Vergil’s documented familiarity with the broader Theocritean and pastoral 
tradition, could encourage the idea that Vergil has the key or some of the keys to 
the understanding of Theocritus29. Beyond the mimetic attitude of Vergil towards

enjoying his idyllic world. It is remarkable that although Tityrus has been often perceived as morally 
insensitive (P. Alpers 1979: 67n3) he finally seemed to be moved by the drama of Meliboeus and 
offer him hospitality (even for one night only). M.C.J. Putnam 1970: 65-8 and A.J. Boyle 1986: 17 
believed that the poem depicted the tragic collision of individual and the empire, with the 
ascendancy of Rome marking the loss of creative freedom. Others read the poem as an example of 
the moral development to which Vergil aimed; see C. Perkell 1990: 179; cf. V. Poschl 1964: 63 who 
regarded the end of the Eclogue peaceful, yet dark in the sense that Tityrus’ sympathy towards 
Meliboeus meant that he acknowledged the affinity between them as herdsmen and possibly the 
easy change from one situation to the other.
25 The influence of Marcus Terentius Varro (116-27 BC), a distinctive Roman politician and later 
scholar, on Augustan poets should be also stressed. Varro who was a determined Stoic completed 
490 books including one on agriculture. De Re Rustica was often assumed to have been a major 
influence on Vergil’s Georgies (esp.bks 3and4). T. Baier 1997: 152-64 pointed out some interesting 
structural similarities between the Georgies and De Re Rustica. The author went as far as 
questioning whether Vergil added Georgies 3 and 4 because he was inspired by Varro’s work.
25 J. Van Sickle op.cit.n1: 35; For a Lucretian version of pastoral see A. Betensky 1976: 45: “on the 
infrequent occasions when De Rerum Natura is discussed in terms of pastoral, it is assumed that 
Lucretius describes the typical locus amoenus familiar since Plato’s Phaedrus...”. Betensky was not 
satisfied by the then evaluation of Lucretian pastoral and she alternatively suggested that pastoral 
should be thought as an “unfulfillable longing for a simpler and happier life” if the Lucretian pastoral 
was to claim any sense of originality.
27 For Lucretius rejection of the pastoral see 4.565-594: Pan, nymphs, Satyrs, “silvestris musa”, ‘wild’ 
or ‘woodland’ music were invented by man and falsify nature; cf. Eel.1.1-2 where Meliboeus, having 
lost his property to some retired soldiers, addressed carefree Tityrus: “Tityre, tu patuiae recubans sub 
tegmine fagi /silvestrem tenui Musam meditaris avena"; a hint to the unrealistic world of Tityrus might lie in 
these lines.
28 Lucretius posed the Stoic philosophical ideal for mental serenity and recreation in similar terms. 
J. Van Sickle op.cit.n1: 36 “His imagination thus links timeless ease with an early stage in an 
imagined process of linear development through time, and the bucolic conception with a 
philosophical commonplace. In the expanse of Lucretius’ work, the contradiction between 
philosophical-poetic change remains potential”.
29 Yet see A. Patterson 1987: 6 : “Vergil bequeathed to us...a dialectical structure, an ancient 
poetics no less elliptical than those of Plato and Aristotle, and one that has been, I would argue at
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the Theocritean corpus, possibly the two poets shared common or similar cultural 
inputs (despite the time gap between their compositions), especially after Rome’s 
opening to the world. Vergil was probably familiar not only with the work of 
Theocritus, but perhaps even with his sources30. As mentioned, although Vergil 
was credited with the composition of Rome’s national saga31, his Hellenistic 
orientation is not to be doubted. Vergil placed himself in the ranks of the Hellenistic 
poets and embraced their literary principles in his work32. Consequently, although 
he intentionally emphasised the Theocritean hybrid in his poems33, he seems to 
have based his poetic individuality in the details of the treatment of his pastoral 
characters34 *. In the previous chapter Daphnis’ religious and ritual aspects were 
discussed in association with Theocritus’ poetical sources and the poet’s own 
conception of the hero. As argued, Theocritus seems to have classified Daphnis 
among the dying and reviving gods of the type of Adonis, Osiris and Dumuzi. 
Vergil proved to be more purposeful in his writing and incorporated the tradition of

least as influential”; cf. W. Berg 1965: 11-23.
30 For the importance of the anonymous Lament for Bion as a medium step between the 
Theocritean and the Vergilian pastoral seeT.K. Flubbard op.cit.n5: ch1. E.g. see 8.37-41: “saepibus in 
nostris parvam te roscida mala /(dux ego vester eram) vidi cum matrem legentem. /alter ab undécimo turn me lam acceperat 
annus, /¡am fragllls poteram a terra contingere ramos: /ut vidi, ut peril, ut me malus abstulit error!’’. The lines have been 
recognised as a mimesis of Theoc.11.25-7; yet it might be argued that they belong to a wider 
tradition that could even include the Song of Solomon. Cf. 4.9: “you have ravished my heart, my 
sister my bride, you have ravished my heart with a glance of your eyes”; 4.13: “your channel is an 
orchard of pomegranates with all choicest fruits”; 8.7: “Under the apple tree I awakened you. There 
your mother was in labour with you”. In Ec.8 the repeated appeal to Daphnis to come back and the 
whole treatment of the city-country antagonism could indicate some direct knowledge of eastern 
material.
1 Another reason that Vergil holds an important share in the poetic guidance of western thought in 

more recent days, would probably be because he lived in a historical period that exhibited much 
resemblance to nowadays social and political nexus. For Vergil’s influence in the Renaissance see 
H. Smith 1952: 1-63; also cf. Dante’s Inferno where Vergil was imagined as guiding the poet in the 
Underworld; also cf. the English pastoral poetry of the 17th-19th century e.g. T.S. Elliot or C. 
Williams. The political nexus of Vergil’s days was monopolised by the imposing figure of August, a 
monarch and an emperor whose rule could be easily paralleled with the royal English court of the 
later years.
32 G.B. Conte 1992: 147-59 commented on Ec.6.5, which he paralleled with the opening lines of 
Callimachus’ Aetia. Conte underlined the correspondence between the phrase “deductum Carmen” and 
“MoüaaAenxa/tÉTi” which once accepted proves the affiliation of Vergil with Hellenistic scholars; also S. 
Shechter 1975: 350 who discussed a possible allusion to the Callimachean aetion in Ec.6.72; cf. 
Horace’s characterisation of Vergil’s poetic persona as “molle atque facetum” (Serm.1.10.44-5), which 
complies perfectly with the Hellenistic ideal of poetic composition. Also see W.V. Clausen 
op.cit.n15: 181-96.
33 B. Snell 1953: 290 commented on Vergil’s sources of inspiration: ‘he admired and acknowledged 
the work of Theocritus, he dwelt lovingly on his scenes; but because he read them with the eyes of 
the new classicistic age, he slowly came back to the Classical Greek poetry, with its eagerness, its 
deep feeling, its drama’.
34 W. Clausen op.cit.n6: 19: “yet these few references in Theocritus, together with his own sense of
the sufficiency of the country, enabled Virgil, apparently to include a wider range of experience- 
politics and politicians, the ravages of civil war, religion, poetry, literary criticism- in a pastoral 
definition. And it was this less stringent definition of pastoral, with its manifold possibilities that

149



Daphnis in the Eclogues in order to expand it and project it as a mode of moral 
life35. The character of the revamped Vergilian Daphnis will be outlined in this 
chapter along with the poet’s understanding of the life that could lead to salvation.

Daphnis in Vergil

The most representative hero of Theocritean bucolic poetry was apparently 
Daphnis, the Sicilian initiator of pastoral singing36. The death of Daphnis, famously 
treated by Theocritus and placed at the beginning of his poetic oeuvre, excited the 
interest of the Roman poets and especially Vergil37, who treated his pastoral 
suffering in the Eclogues (1.5)38. According to the literary rules outlined above, 
Vergil39 should be expected to carry on the tradition of Daphnis as employed by 
Theocritus and his followers Moschus and Bion with special reference to aspects 
of the hero that had been overlooked by them40, Indeed Theocritus only implied the

ultimately prevailed”.
5 A. Patterson op.dt.n24: 7 almost compared Tityrus of the first Eclogue (cf.n16) with the modern 

reader: “what people think of Vergil’s Eclogues is a key to their own cultural assumptions, because 
the text was so structured as to provoke, consciously or unconsciously, an ideological response”. 
Also see P.L. Smith 1965: 298-504 and P. Fedeli 1972: 273-300. [cf. Servius ad 1.1: “et hoc lococ Tityri 
sub persona Vergilium debemus accipere; non tamen ubique, sed tantum ubi exigit ratio”].
,fa W. Berg op.cit.n29: 11 quoted M. Desport 1952: 111-118 who argued the prevalence of Daphnis 
as the typical bucolic poet in Greeks and Romans alike. For Vergil’s Daphnis he wrote: “The 
Daphnis of Eclogue 5 not only assimilates the characteristics of his Greek forebear: he surpassed 
and transcends them as well. The novelty of Vergil's conception of Daphnis lies in the harvesting of 
so many ideas from earlier literary, religious and mythological traditions into a harmonious whole, 
the incorporation of several disparate elements into a single symbol which embodies all that is 
significant in the Vergilian bucolic world”.
37 Vergil was born in Mantua around 70 BC; therefore, he must have been around eighteen when 
he followed his poetical ambition to Rome. Rome had already celebrated the first triumvirate in 60 
BC formed by Caesar, Pompey and Crassus and by the end of the 50s Vergil had joined its 
variegated crowd. By then Crassus was dead and civil war between Caesar and Pompey seemed 
very possible. In 44 Caesar was assassinated and the next year a second triumvirate was formed 
by Mark Antony, Lepidus and Octavian. In 42 at the battle of Philippi, Antony and Octavian won 
laurels as the avengers of Caesar when they defeated Brutus and Cassius.
38 The Eclogues consist of ten poems arranged symmetrically around the central fifth poem; see B. 
Otis op.cit.n17: ch4; the fifth Eclogue was an amoebeart exchange that described the apotheosis of 
Daphnis. Notice that in the tenth Eclogue Vergil presented the elegiac poet Cornelius Gallus as 
dying of love in the way Daphnis had expired in Theocritus’ first Idyll. J. Van Sickle 1978 suggested 
some numerological correspondences regarding the position of the poems in the collection and/or 
the structure of certain poems; also W. Clausen 1976: 37-43 argued that Vergil might have followed 
Catullus in the arrangement of his poems; N. Rudd 1976: 119-44 and C. Gotoff op.cit.n14: 76n2. 
Notice that a scholarly fashion had it that the deified Daphnis might have symbolised the recently 
assassinated J. Caesar. See H.J. Rose 1942: 124-135. (cf. M.C.J. Putnam op.cit.n24: 188-9); for 
another division of the poems by three see T.K. Hubbard op.cit.n5: ch2.

1 Donatus (Vita Don.8) mentioned that Vergil had the physic of a countryman: “facie rusticana”. 
However, this information was dealt with suspicion as a possible inference from his poetry; G. 
Brugnoli 1997 ad Enc.Virg. s.v. Vitae Vergilianae.
40 M.C.J. Putnam op.cit.n24: 5: “The Eclogues are no more mere variations on Theocritean themes 
than they are veiled allegories. It is true that the relationship between the Alexandrian master and 
his Roman disciple is an intricate one: Vergil has often absorbed the matter and wording of his

150



apotheosis of Daphnis which became more explicit in Vergil. Karl Büchner wrote 
[my translation]41:

“Daphnis as the embodiment o f beauty, the essence o f the Pastoral world, who had tamed 
the Wild, left the world bereft o f a god, sterile and ugly on his parting. A great symbol that 
bears its own meaning and sees in death the boundary beyond which only memory 
perseveres”.

Daphnis’ apotheosis was clearly celebrated by Vergil and even interpreted as an 
allusion to the deification of the recently assassinated Caesar42. Vergil belonged to 
the generations of poets who dedicated themselves entirely to poetic composition 
thanks to the generosity of a patron, and would therefore be liable to such 
implications in his work43; in this respect also Vergil had an affinity with the poetic 
mentality of Theocritus44. At the end of Mopsus’ song the singer almost under 
divine inspiration addressed the pastoral world, urging them to raise a tomb in 
memory of Daphnis. Through an ambitious assimilation of the voices of Mopsus

predecessor. But a close analysis of the parallels reveals that Theocritus was only a stepping-stone 
for Vergil’s new approach, which pays little attention to Theocritus’ ethical and aesthetic ideas”. 
Putnam quoted F. Klingner’s work 1956: 131-55 on the influence Vergil received from Theocritus.
41 K. Büchner op.cit.n12: 197. Theocritus possibly alluded to Daphnis’ apotheosis by comparing the 
hero with Adonis whose resurrection was part of his rites. Id.15 offers valuable material towards this 
direction. Anchises and Diomedes with whom Daphnis was also compared in the first Idyll were 
also worshipped as heroes. In addition, if Daphnis' identification with Adonis and his eastern 
counterparts was to be accepted, then Daphnis’ substance as a fertility deity who dies and returns 
to life according to the seasons becomes almost self-evident. W. Berg op.cit.n29: 13 wrote: “The 
shepherds who had met tragic deaths, but survived in various Greek cults, such as Adonis and 
Linus, offered a background for Daphnis as receiver of worship from the rural population”.
42 It was even suggested that the apotheosis of Daphnis alluded to the apotheosis of the Caesar; 
W. Berg ibid.: 20-23: “Excursus on Daphnis and Caesar”. H.J. Rose op.cit.n38: 124-34 presented 
the arguments that prevent a direct comparison of Daphnis with Julius Caesar. Scholars like E. 
Pfeiffer 1933: 65 did not attempt a direct comparison, but said that Daphnis was the ‘instrument’ 
through which Vergil expressed his ideas about the deification of the Caesar. Vergil explicitly 
described the incident in the Eel.9.47-9: “Daphni, quid antiquos signorum suspicis ortus? lecce Dionaei processit 
Caesaris astrum”; the reference was to the comet which appeared in the sky in 43 BC while Octavian 
was celebrating games in honour of his adoptive father - see Sueton.Caes.88; on the basis of 
Daphnis and Caesar’s comparison see also n32. W. Clausen op.cit.n5: 282-283; see also J.T. 
Ramsey and A.L. Licht 1997. Generally historical criticism of the Eclogues seeks to read individual 
verses and allusions within a political framework and to identity the characters in the poems as 
actual personages. E.g. J.J.H. Savage 1966: 431-57 and 1967: 415-30.
43 In 39/8 BC Vergil became a member of the poetic circle around Maecenas who introduced him to 
Augustus. Vergil became very close to the emperor and he was even favoured as ‘Minister of the 
Arts’. From that time and until 39, he was engaged upon the Georgies. By the end of the Georgies 
Vergil had already expressed his intention to elaborate on a more ambitious project. The Aeneid 
was designed to praise the glory of Rome and of course, the glory of Augustus. He was the 
undoubted victor of the battle in Actium (31 BC) and the pioneer of a new era of peace and 
prosperity in Roman history. August was officially declared Emperor in 27 BC after the battle in 
Actium. Vergil died in 19 BC and he had not yet finished his most admired work, the Aeneid.
44 Theocritus wrote his bucolic Idylls in the 3rd cBC partly in Syracuse where he tried to win the 
favour of the tyrant Hieran II and partly in the Alexandrian royal court. Theocritus actually shared a 
lot with Vergil as he also wished to excel in his poetry his patron, Ptolemy Philadelphus.
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and Daphnis45, the singer uttered the will of Daphnis, as he would wish it to be 
inscribed on his grave. Even in this conclusion of the otherwise poignant song of 
Mopsus, Daphnis stated that his fame would live in the stars (5.40-4):

“spargite humum foliis, inducite fontibus umbras, 
pastores (mandat fieri sibi talia Daphnis), 
et tumulum facite, et tumulo superaddite carmen:
‘Daphnis ego in silvis, hinc usque ad sidera notus, 

formosi pecoris custos, formosior ipse’”46.

Immediately after Mopsus concluded his lament on the death of Daphnis, 
Menalcas praised his rival’s poetic talent and announced the subject of his poetry: 
his song would also engage with the adventures of Daphnis; Menalcas admitted 
his intention to deliver poetry on his contestant’s footsteps almost as Vergil 
employed Theocritean material in his compositions. However, Menalcas was also 
very conscious of his own contribution to Mopsus’ poetic image (5.51-2): “By way 
of this song, extolling your Daphnis to the stars - yes, I will transform Daphnis into 
a star, for Daphnis loved me too”. Menalcas grasped in his song a vision of 
Daphnis arriving at the gate of Heaven radiant like a star, while the pastoral world 
rejoiced in his ascent (5.56-64)47. Hence, it was not only Daphnis’ fame that would 
live in the stars; Daphnis himself was accepted in Heaven48:

“Me: Candidus insuetum miratur limen Olympi 
sub pedibusque videt nubes et sidera Daphnis. 
ergo alacris silvas et cetera rura voluptas 49Panaque pastoresque tenet Dryadasque pueilas” .

Vergil’s reformation of the character of Daphnis was accomplished by the rising of 
the shepherd-hero to the level of Heracles who was famously accepted amongst

45 This overlap of poetic voices, that of Daphnis, the magister, and of Mopsus that according to 
Menalcas had achieved the poetic standard of his master in both instruments and voice, urged the 
scholars to argue that the apotheosis of Daphnis should be primarily examined as that of the ‘ideal 
poet’. W. Berg 1974: 123 cited E. Rohde, L. Herrmann and M. Desport among them.
46 The obvious model of these lines would be Theoc.1.120-1 (also cf.ld.6.1-5, 44; 7.73-7; 8; 
Epigrams 2, 3, 4.14, 5; Mosch.7.7). Hence, Vergil indeed based much of the character of his 
Daphnis on his Hellenistic treatment. He also referred to the beauty of Daphnis in the Ec.2.26 
where he was presented as the ideal bucolic youth with whom the poet-lover Corydon compared 
his own beauty. Daphnis also posed as the ideal beloved in the second song of the eighth Eclogue 
in which Vergil seemed much influenced by Meleager (A.P.7.535; 12.128) and Callimachus 
(Epigr.22).

W. Clausen op.cit.n6: 167 ad 56 cited examples of the word “candidus” employed to express the 
radiance of stars; Plaut.Rud.3-4: “splendens stella Candida /signum”; Verg.G.1.217-18 “candidus auratis aperit 
cum comibus annum/Taurus”. For the Lucretian (5.163) and Homeric (11.1.591-3) echoes of this passage 
see W. Clausen ibid.
48 Varro LL7.20: “caelum dicunt Graeci Olympum”; cf. Aen.8.280 and Callim.Hymn.6.58.
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the Olympians, and with whom the Theocritean Daphnis shared a common 
background49 50 51. The song of Menalcas had as a starting point the Theocritean 
tradition about Daphnis as it was re-echoed in the lament of Mopsus. However, in 
his lyrics he managed to reverse the fate of the dead hero and consequently the 
impact of his death on the pastoral world. As Putnam puts it,

“in terms o f the most obvious distinctions, Menalcas changed death to life, mortality to 
divinity, earth to heaven, elegy to eulogy. The narrow enclosed elegiac context, tied to a 

dying world whose central symbol is a tomb, is changed into a sphere wide without lim it” . 

As argued in the previous chapter, Theocritus seems to have focused on 
the erotic element that ruled the temperament and fate of Daphnis and he 
presented the hero as ascribing his death to Eros himself52. In the fifth Eclogue 
Vergil seems to have expanded the nature of this erotic disposition to the whole of 
the pastoral world, and it might be argued that Vergil identified his hero with the 
environment in which he lived53. Therefore a glance of Daphnis effected in the 
woods and the rest of the countryside a reaction characterised as “aiacris voluptas”54;

49 Also see Ec.5.51: “Me: Daphninquetuum toiiemus ad astra”, where Menalcas stated his intention to place 
the dead Daphnis, mourned in the song of Mopsus, among the stars.
50 The similarities between the tradition of Heracles and that of Daphnis have been already 
established in the previous chapter. Since Daphnis died of love almost in the same dramatic way 
that Heracles was punished for his excessive lust, they could possibly share deification. It might be 
argued that Vergil understood the tradition with which Theocritus wished to associate Daphnis and 
he advanced it by forcing the comparison. Cf. Od. 11.601-4 where Odysseus sees only the eidolon 
of Heracles in the Underworld, because the actual Heracles had gone to Olympus:“tov 8e ¡je t ' Eiaevorioa fh'riv ' HpaxVr|EiTiv, /ei'SciAov auxo^ 8e [ le i' dPavaxoioi 0soiai Ixzpnzxm ev GaXirn; kou exei xaXXi- apupov ” HPqv Inai8a Avoi; psyaXoio kou ” Hpriq xPw o7t£8iTo'i)”.
51 M.C.J. Putnam op.cit.n24: 181.
52 Vergil did not ignore the amatory character of the Theocritean pastoral tradition, but he made a 
conscious effort to underline its vanity. Hence, Tityrus in the first Eclogue admitted that once he 
was a victim of Galatea’s love, a relation often interpreted in the framework of “servitium amoris”; 
However, Tityrus was proud to announce that he managed to free himself from passion and the 
position of an ill-omened lover; As B.F. Dick 1968: 286-7 argued, “he has found a more congenial 
partner in Amaryllis, who directed his energies from passion to practicality...she has afforded Tityrus 
a contact with reality which he never experienced with Galatea and introduced him to a world where 
the values of the practical life supplant the pangs of amatory debasement”.
53 C. Calame 1999: 177-8 noted that from the Homeric Hymns to the Greek novel, eras’ power 
extends to the entire universe. In fact, Calame asserts that “it was no doubt on the basis of the 
institutional role played by Eros in practices relating to education of an initiatory nature and in the 
rite of passage leading to feminine maturity that a deified Eros acquired a place and a function in 
first theogonical, then philosophical representations of the cosmos”; Calame referred to Hesiod’s 
Theogony where Eros united Gaia and Ouranos creating a bond of phi/otes which enabled them to 
produce offspring. He also discussed Plato’s Symposium, in which the characters reviewed 
narrative, poetic, and philosophical traditions about Eros, and his Phaedrus, a dialogue about the 
function of the state of being in love. Both works propose initiatory ways of progressing toward 
Beauty or Truth through eras’ mediation. Calame also mentioned the role of Eros at the mysteries 
of Eleusis and in Orphism.
54 The word was employed only in the Eclogues and never in the Georgies. See M.C.J. Putnam 
op.cit.n24: 184. In Ec.2.65 “voluptas” was said to have dragged Corydon along. He seemed to 
experience “voluptas” as an urge for search which could lead either to fulfilment or destruction. His 
passion was compared with that of a lioness for wolf, wolf for goat and goat for clover. Cf.
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the very essence of this “voluptas” seems to have shifted significantly compared with 
the passion Daphnis experienced in the first Idyll. As noted, in the Alexandrian 
world Daphnis’ lust and promiscuity were stressed as the main causes of his 
suffering55. It would not be unfair to argue that Theocritus treated Daphnis as a 
purely mythological persona and he did not aim at exploring a new world order 
through the understanding of his drama56. On the contrary, Vergil would give the 
impression of having replaced Man in his cosmic theory with Daphnis as a kind of 
proto-man whose ascent to divination could pave the way to salvation for the 
followers of his example57. The lustful urge that pushed Daphnis to his death in the 
first Idyll was transformed in the Eclogues to a positive and restorative force which 
dictated spiritual awareness58; in addition, Vergil seems to have decisively placed 
the cradle of this spiritual evolution in the pastoral world59. In the Vergilian view of 
the world, herdsmen still suffer as the plot of the first and ninth Eclogues 
dramatically sketched out, but their struggle was mostly related to the unfairness of 
the political tumult in which their world saw its destruction60. Vergil suggested that 
these shepherds who used to live in close harmony with the natural world would 
probably hold the practical methods of putting philosophical theory into practice61.

Plaut.Amph.245 “impetu alacri” and Cic.Ad Att. 1.16.7 “alacris...improbitas” (cf. “Amor improbus” in Prop.1.6).
55 It has even been argued that Vergil faced with irony the melodramatic situation of the lover as 
depicted in erotic poetry of the neoterics often embellished with pastoral details. See C. Fantazzi 
1966: 181 who explored the similarities between the Vergilian pastoral and the elegiac production 
of the Augustan years.
56 C. Perkell op.cit.n24: 180 argued that Vergil’s pastoral as posed in the first Eclogue “...has a fuller 
and more complex vision. Although he too sees a beauty in pathos and loss as reflected in 
Meliboeus’ songs, he also suggests something positive as well as in Tityrus’ invitation and in the 
birth of his beautiful new tone”. The Eclogue begins with Tityrus’ idyllic existence and finishes with 
his hopeful and encouraging words, hence a positive frame engulfs Meliboeus’ drama. Perkell 
spotted the same pleasant atmosphere seems to surround the death of Daphnis in the first Idyll of 
Theocritus. The poem begins with the mutual compliments of the singers and ends with an intense 
scene of animal vitality.
87 As discussed further on, Vergil seems to have explored the cultic associations of Daphnis with 
similar ‘natural’ deities of the past in order to sustain his vision and the potential of his divine 
Daphnis.
58 C. Perkell op.dt.n24: 179 wrote regarding the end of the first Eclogue: “if, however, Tityrus’ final 
speech does reflect moral development and aesthetic responsiveness, then the tragedy of 
Meliboeus’ exile and the loss to the country of his voice is somewhat mitigated by Tityrus’ 
awakened sensibility. Pastoral would have a new voice”. Hence, pastoral poetry has the power to 
effect response and even change values. Cf. C. Segal op.cit.n7: 243-44 who comments on the 
positive account of poetry strategically placed by Vergil at the end of the tenth Eclogue perhaps to 
balance impressions after the description of Gallus’ absolute despair.
59 Cf. Lucr.3.18-22 where he gave a description of Olympus influenced by and large by Homer’s 
relative passage in Od.6.42-6. A few lines below 3.27-8 Lucretius spoke of a “spiritual voluptas”, 
which possibly formed the nucleus of Vergil’s understanding of the idea: “su pedibus quaecumque infra 
per inane geruntur. /his ii me rebus quaedam divina voluptas I percipit atque horror” [my italics].
60 See L. Keppie op.dt.n7: ibid.; G. Williams 1968: 313-27.
61 M.C.J. Putnam op.cit.n24: 190: “It is perhaps the poet’s greatest achievement in Eclogue 5 to 
turn the idea of a literal apotheosis to specifically intellectual purposes. Vergil takes Theocritus’
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Therefore, the serenity and “indifference” that the Epicureans62 and the Stoics63 
would advise their adherents to adopt during the Augustan period were reflected in 
the “otium”64 that the blissful Tityrus was allowed to enjoy in the first Eclogue65. In 
the fifth Eclogue Daphnis seems to have exhibited all the creative attributes 
ascribed to the leader whom Vergil had welcomed to life in his previous poem, a 
point to be further illustrated in the following pages. It might be argued that the 
prophecy regarding the birth of this saviour of humanity actually represented a 
search for a more meaningful order in human life, an order that would perhaps 
satisfy the displaced “coionus” of the first and ninth Eclogues. According to Vergil’s 
portrayal, this new order could be assumed in the apotheosis of Daphnis, an idea 
which would conform with Theocritus’ classification of Daphnis among ancient 
fertility deities whose mysteries promised a better lot after death66. Hence the

Daphnis of Idyll 1, victim of a Liebestod, and turns him into a symbol of a grand scheme of things; 
this Daphnis is not incomparable to the “pauio maiora” of the preceding poem and in many respects 
more humanely inspiriting. Out of love may come death, but from death comes a higher love”.
02 (Epicurus 341 - 270 BC) The Epicureans believed that man is mortal and the cosmos is the result 
of accident. There is no providential god. The criterion of the good life is pleasure although it is 
necessary to distinguish between pleasures because some can cause pain later on. Pain is caused 
by unsatisfied desire. Desires that are natural and necessary are easily satisfied. Others are 
unnecessary and if one views them properly they do not cause distress. The limit of pleasure is the 
removal of pain. To seek for more pleasure spoils the present satisfaction with the pain of an 
unsatisfied desire. The ideal is ataraxia, freedom from disturbance. The best way to achieve the 
ideal is the study of philosophy. If we accept that the soul dies with the body then we are not afraid 
of death or of life after death. The gods do not interfere in our lives, the physical world is explained 
by natural causes, and so we are not afraid of the supernatural. We must keep out of competitive 
life in politics and administration, so we avoid jealousy and fear of failure. We avoid emotional 
commitments so we avoid the pain of emotional turmoil, (“uee puiaaq”)
63 The Stoa was founded by Zeno of Citium (300 BC) and is divided in three eras: The Early Stoa 
(Zeno till first half of 2nd cBC). The Middle Stoa (2nd and 1st cBC), and the Late Stoa (Roman 
Empire). The Stoics believed that virtue is based on knowledge. Knowledge was defined as the 
agreement of one’s mental conceptions with reality. The aim of the philosopher is to live in harmony 
with nature. The main principle in nature is the logos (reason), which is identified with God and 
manifests itself as “einap(i£vTi” (fate, necessity) and “repovoia” (divine providence). To be virtuous, that 
is to live in harmony with reason is the only good, not to be virtuous the only evil. Everything else is 
indifferent ( “a8id<|>opov”). Zeno of Tarsus said that the duty of the philosopher is to help those who 
without aspiring to absolute wisdom are making progress in wisdom and virtue. He tried to adapt 
Stoic ethics to the needs of active statesmen and soldiers.
34 Notice that In Eclogue four the pastoral “otium” is replaced with labour which is necessary for the 
care of the cattle and the tilling of lands. Daphnis incorporates the idea of “decus”, of beauty which 
functions as a life giving force over nature. Eclogue 4 limns the coming alive of the intellectual world 
through the impetus of the poet’s charm. Diana officiates at this spiritual rebirth and Apollo reigns; 
justice returns and the Saturnian age is renewed. Mopsus’ theme in Eclogue 5 is exactly the 
opposite: instead of birth, death comes to nature. With Daphnis’ demise, Pales and Apollo also 
depart.
’ 1.4-5: “...tu, Tilyre, lentus in umbra /formosam resonare doces Amaryllida silvas”. The first Eclogue fired a 

number of discussions regarding social order in the Augustan times: see L. Marx 1959: 90-5, also 
developed in his work in 1964: 19-24; R. Poggioli 1963: 3-24 was also intrigued by the projection of 
society in the pastoral world in Vergilian terms. For the identification of the locus amoenus in which 
“otium” is achievable with Arcadia see C. Segal op.cit.n7: 237-66.
66 Notice that according to the prophecy delivered in Eclogue Four the newborn leader was 
destined to enjoy the love of a goddess, a motif traditionally associated with deities such as Osiris,
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substance of Daphnis seems to have shifted significantly, since his appearance in 
Theocritus or Vergil was perhaps much glossier about aspects of Daphnis that 
Theocritus regarded as self-evident67. He was no more just a legendary lover, and 
although his Hellenistic tradition focused on his erotic suffering, Vergil conveyed 
his religious drama in higher tones68. He appears to have suggested that the 
passion of Daphnis could release the beneficial energy that mobilises the world: 
his suffering would secure progress and his death would proclaim rebirth as 
inevitable69. In addition, the pastoral “otium” could provide the necessary spiritual 
clarity to enable the individuals to take up the conscious effort of harmonising 
themselves with nature, a notion that Vergil put forth more openly in the 
Georgies70. Although, as argued in the previous chapter, Daphnis was regarded as 
the ideal of soft and inert beauty, Vergil advanced him into a patron of agriculture.

Daphnis-Orpheus

In the fifth Eclogue Vergil employed pathetic fallacy possibly as a point of 
reference to Theocritus and as the basis for acknowledging the hero’s mythological 
background71 72.

“Like Daphnis and other shepherds and loved ones o f the pastoral-epigrammatic tradition, 
the Vergiiian shepherd is given the opportunity to die, to be mourned, and to find 

commemoration in nature"12.

Adonis and Tammuz who were always presented as consorts of the fertility goddess. As 
mentioned, in the previous chapter the three deities mentioned above should be considered of one 
kind. For a detailed discussion on Eclogue four see below p. 175f.
67 As discussed in the previous chapter, Vergil even seems to have been aware of the eastern 
sources to which Theocritus alluded in his treatment of the death of Daphnis. Hence, the difference 
between city and countryside, evident already in the Epic of Gilgamesh, was also employed by
Vergil in the eighth Eclogue as well as in the tale of the Corycian gardener in the fourth Geòrgie 
(see Appendix I).
8 Cf.Ec.1 where Meliboeus contemplated on his misfortune and violent exile from his pastures: “hie 

amor, haec patria est”. E.W. Leach 1974: 36 wrote about Vergil’s pastoral vision embodies exemplarily 
by Tityrus in the first Eclogue: “...garden is not an end in itself but an opportunity. Its function is not 
to satisfy but to breed a restlessness that impels man toward some higher end”.
(,!) F.A. Sullivan 1961: 162 and passim.
/u C. Perkell 1981: 171-3 argued that the old Corycian gardener featured in the fourth Geòrgie stood 
by Catonian standards for sterility and uselessness; cf.G.4.127-9 where the land of the gardener 
was described as “[cui] pauca relicti /iugera ruris erant, nec fertilis illa iuvencis /nec pecori opportuna seges nec 
commoda Baccho". However, although he does not produce anything useful, the gardener could be 
seen as an idealised figure alluding to the Golden Age because his garden flourishes with various 
beautiful trees and flowers (G.4.130-8). Also see P.J. Davis 1979: 30. In 4.141-3 the gardener was 
described as the only one who could transplant trees: “and in his transplanting of full-grown trees, 
he anticipates and parallels the poet-singer Orpheus -a clear suggestion that he is a poetic figure”. 
n For a discussion on Vergiiian “umbra” see B.F. Dick op.cit.n52: 35. On the dramatic effect that 
Vergil achieved by employing pathetic fallacy in his poetry see M.C.J. Putnam op.cit.n24: 173-4.
72 W. Berg op.cit.n29: 12. In Eur.Alc.568-85 the god was presented as shepherding the flocks of
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According to Berg, Vergil did not stick to the traditional image of the shepherd poet 
as found in Hesiod73, but incorporated in his representation of Daphnis a number 
of mythological shepherds whose model could be traced back to Apollo Nomius74. 
Vergil wrote (5.20-28)75:

Mopsus: “extinctum Nymphae crudeli funere Daphnin 
flebant (vos coryli testes etflumina Nymphis), 
cum complexa sui corpus miserabile nati 

atque deos atque astra vocat crudelia mater76, 
non ulli pastos illis egere diebus 
frigida, Daphni, boves ad flumina; nulla neque amnem 
libavit quadripes nec graminis attigit herbam.
Daphni, tuum Poenos etiam ingemuisse leones 
interitum montesque feri silvaeque loquuntur”.

Daphnis’ introduction in the company of Apollo could be regarded as a positive 

step towards his attribution of a more spiritual and religious aura77. Furthermore, 
pathetic fallacy was particularly employed in the myth of Orpheus who was well 
known for the establishment of the Apolline religion78. Orpheus who was regarded

Admetus while composing pastoral music: “under the spell of Phoebus’ lyre, lynxes mingled 
peacefully with the flocks of Admetus, lions presented no danger, and the deer moved in delighted 
rhythm to the music of the god”.
73 It could be perhaps argued that according to Hesiod shepherds endowed with the gifts of the 
Muses could become the link between mortals and the divine. M.-Ch. Leclerc 1993: 181-232.
74 An early model of the handsome shepherd-singer was Paris and his looks had become 
proverbial among shepherds in antiquity as a phrase from a tragic adespoton cited by 
Diog.Laert.7.67 asserted: “cjgripianiSaunv ¿n̂ epfii;6 PovkoXo?” (fr.adesp.286 Snell-Kannicht). Also see 
Sext.Empiricus p.302. Vergil treated Paris in his Eclogues 2.60-1: “habitarunt di quoque silvas 
/Dardaniusque Paris”. Also see Anon.A.P.16.166; Hermod.A.P.16.170.
75 Servius, Proem.ad Buc.: 1.12-3 (Thilo and Hagen) recognised Vergil’s poetic intention and wrote:
“Alii...Apollini Nomio consecratum carmen hoc volunt, quo tempore Admeti regis pavit armenta”. In 5.35 Servius also 
said: “Apollinem Nomium dicit, id est pastoralem: nam Admeto regi pavit armenta”.
76 E. Rohde 1960: 125-6 suggested with some probability that Vergil was thinking of the death of 
Orpheus; cf. Antipater of Sidon whose work was available to Vergil throuth the garland of Meleager 
A.P.7.8: “u^eo yap- oe 8e jtoWia KaxmSupavxo Buyaxpei^ Mvagoauvre;, pomp 5 '£!;oxa KaLLioiia”. However, also cf. 
the death of Achilles commented in Appendix I.
77 Until the time of Augustus, there was only one temple of Apollo in Rome; see Livy 3.63.7 (“Apollo 
Medicus”) and Macrob.Sat.1.17.15. Augustus made Apollo his special god either mainly in response 
to Mark Antony’s adoption of Dionysus or perhaps because of the victory of Philippi that the 
Caesar’s heirs had won in the name of Apollo; see P. Zanker 1988: 48-53. In 31 BC, after the battle 
of Actium, Augustus vowed to build a second temple to the god in Rome because the god was 
rumoured to have helped against Mark Antony and Cleopatra. The temple was built in 28 BC.
78 For Orpheus as singer, lover and hierophant see W.K.C. Guthrie 1952 and I.M. Linforth 1973 
quoted in detail in the following chapter. For the antiquity of the figure of a herdsman as prophet 
and theologian which seems to originate in the cultures of the Near East see W. Berg op.cit.n45: 
15-22 where he compared Daphnis with Enkidu, David, Tammuz, Adonis, Attis, Anchises, Paris 
and Orpheus. Berg underlined the role that women (goddesses or not) often played in casting an ill 
fate on these shepherds-poets a notion which confirms more to the point Theocritus’ interpretation 
of Daphnis. Furthermore, it seems that Vergil understood the Hellenistic version of Daphnis as part 
of this ancient tradition which he took on board in order to serve his own poetic ambitions.
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as the first poet79 among the Greeks could tame with his music wild animals and 
change the course of rivers80. According to Vergil, Daphnis’ presence seems to 
have had a similar effect on the natural world (5.60-4)81:

“nec lupus insidias pecori, nec retia cervis 
ulla dolum meditantur: amat bonus otia Daphnis. 
ipsi laetitia voces ad sidera iactant 
intonsi montes; ipsae iam carmina rupes, 
ipsa sonant arbusta: ‘deus, deus ille, Menalca!’”..

Hence, Vergil after rehearsing Daphnis as Heracles in the scene of his apotheosis, 
moved further in stressing the possible Orphic elements in the character of 
Daphnis82. The third Eclogue, in which Vergil offered ample evidence on the 
agricultural side of his pastoral vision, seems to have alluded considerably to the 
association of Daphnis with major religious movements of the past83. According to 
the scenario of the Eclogue, Menalcas and Damoetas, two shepherds engaged in 
a singing contest, were debating about the winner’s reward; out of fear of his harsh 
father and stepmother Menalcas hesitated to offer any livestock and instead he 
suggested that he give Damoetas his beechwood cup, a motif clearly drawn from 
the first Idyll of Theocritus. Hence, on the one hand, the employment of the cup 
alluded to the mythical surroundings of Daphnis and seems to have been stressed 
by the reference to Dionysian symbols of feasting and idleness such as the vine 
and ivy wreaths84. On the other hand, Vergil employed this very Theocritean

W. Berg ibid.: 116, suggested that the use of a cave in the fifth Eclogue as a symbol for poetic 
inspiration was a distinct allusion to Vergil’s Greek sources. Euripides and Homer were rumoured to 
compose poetry in isolated cavities in Salamis and Smyrna respectively, (see Philochor.FGrH328 F 
219 or Aul.Gell.15.20.5 for Euripides and Paus.7.5.12 for Homer). The motif was not at all unknown 
to Philetas and Callimachus and their influence on the Romans is confirmed by Prop.3.1.5; also 
Hor.Od.2.1.37-40 and 3.4.37-40.
80 Cf. Ec.3.46: “Orphea...siivestris sequentis..." where Orpheus was firstly introduced in Latin poetry; see 
P.E. Knox 1986: 48. Notice that pathetic fallacy was also observed upon the death of Julius Caesar; 
according to Sueton.lul.81.2 the horses, which Caesar had consecrated and released at the 
Rubicon, refused to eat shortly before his death and wept copiously. Cf. n48: Eur.Alc.568-85 gives 
a fitting image of Apollo as shepherd and singer whose music could also tame wild animals.
81 Similar powers were also attributed to other shepherds in the Eclogues; cf. 6.27; 8.71; 10.16.
82 Notice that Heracles was reported to have been initiated in the Eleusinian mysteries, while 
Orpheus’ relation with this famous religious institution was well established during antiquity. For a 
detailed discussion on the religious movement of Orpheus, its rivalry and its agreement with other 
religious institutions see ch5.
83 W. Clausen op.cit.n6: 88; the third Eclogue was modelled on the fifth Idyll of Theocritus with 
occasional references to the fourth, first, eighth and third; cf. C. Segal 1967: 279-308. R.F. Thomas 
op.cit.n19: 175-84 commented on Vergil innovations on the ecphrasis of a beechwood cup in the 
third Eclogue apparently in the footsteps of Theocritus [Vergil created a word play with the word 
“medio” which alluded to the traditional location of an image on ancient descriptions of artefact, that 
is in the middle].
84 Ivy patterns were emphatically described in Theocritus’ cup as well; Dionysus’ traditional 
representation as young, tender and beautiful, somewhat feminine in appearance, seems to create
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symbol to refer to agricultural labour* 85; Conon and Eudoxus of Cnidus86, the 
figures carved on the cup, were regarded as master advisers on agricultural tasks. 
Vergil’s lines are cited below (3.35-43):

Menalcas: “verum, id quod multo tute ipse fatebere maius 
(insanire libet quoniam tibi), pocula ponam 
fagina, caelatum divini opus Alcimedontis, 
lenta quibus torno facili superaddita vitis 
diffusos hedera vestit pallente corymbos. 
in medio duo signa, Conon et-quis fuit alter, 
descripsit radio totum qui gentibus orbem, 
tempora quae messor, quae curuus arator haberet? 
necdum illis labra admovi, sed condita servo”.

Furthermore, Vergil clearly seems to have understood Daphnis as the ideal hero 
who could incorporate in his features the musical skill of Apollo (and surely, of 
Orpheus, Apollo’s famous disciple) and the agricultural concerns of the Corn-god 
(Ec.5.32-5):

“vitis ut arboribus decori est, ut vitibus vuae, 
ut gregibus tauri, segetes ut pinguibus arvis, 
tu decus omne tuis. Postquam te fata tulerunt, 
ipsa Pales agros atque ipse reliquit Apollo”.

His death was followed by the fleeing of Pales and Apollo from earth and it could 
be argued that these inversions of the natural world suggest the Golden Age which 
Vergil described in detail in the fourth Eclogue87. It has been argued that Vergil 
was apparently deeply discontent with the present, a notion confirmed by the

a parallel with Daphnis’s mythic image. In addition, the god seems to have had a special relation 
with wild nature which he could easily enchant. His association with Orpheus is further established 
by the Orphic story of the dismemberment of Zagreus by the Titans; he was restored and given new 
birth. Dionysus had instituted a very mystic religious in Greece (see Eur.Bacch.), traces of which 
can be found even in the Mycenaean years. F. Nietzsche, emphasized the opposition between 
Dionysus and Apollo, and viewed him as “the emotional-intuitive force of creativity, as opposed to 
cool rationality”; see D. Morgan 1999: conclusion (web page). This viewpoint could actually comply 
both with Daphnis’ depiction in Theocritus and the traditional image of Orpheus as a sentimental 
and inconsolable lover.
85 On a possible symbolic interpretation of the third Eclogue see C. Segal op.cit.n83: ibid.
86 Conon was a Samian mathematician and astronomer. He lived in Alexandria from where in 245 
he observed a dishevelled brightness in the sky between Leo and Bootes. He named the 
brightness the missing lock of hair of Queen Berenice, an incident that Callimachus referred to in 
his poetry. The poem was translated by Catullus (66.1.-8: “idem me ille Conon caelesti in lumine vidit /e 
Bereniceo vertice caesariem”). As for the second person to which Meliboeus referred to seven names 
have been put forward among which that of Eudoxus; see D.E.W. Wormell 1960: 29-32; C. 
Springer 1983-4: 131-4 and R.S. Fisher 1982: 803-14.
87 Cf. 4.2; Notice that Vergil specifically referred to the absence of any trap ("doium”) from this New 
Age, a word which alludes to the Promethean deception; also see Pind.Nem.3.51: “kteivovt' ¿kaijiouQ ave-u K uvciv Sokitov e'¿pKECDv”. In Latin literature the phrase was found in Plaut.Pseud.941: “meditati sunt 
mihi doli” and Hor.Epod.2.33-4: “tendit retia, /turdis edacibus dolos”.
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repetition of the vision of the Golden Age both in the Eclogues and the Georgies88. 
In addition, it seems that in the withdrawal of Pales and Apollo, Vergil alluded to a 
distinctive Hesiodic motif, that of the fleeing of Justice among the people during the 
Iron Age89.

Furthermore, Vergil introduced into this reformed pastoral and agricultural 
environment Orpheus, a mythical singer who would easily fit into the idyllic setting 
of the Sicilian countryside, but with no particular associations with agriculture90. 
Nevertheless, Orpheus, who was renowned for the introduction of mysteries in 
Greece, was habitually worshipped at Eleusis along with Demeter and 
Persephone, the goddesses who traditionally presided over agricultural matters91. 
Hence, it would not be irrational to assume that Vergil cast Orpheus in the role of 

the god of the countryside, a role assumed by Daphnis in the fifth Eclogue. It might 
be argued then that Vergil by outlining the roles of Orpheus and Daphnis as 
overlapping wished to underline the mythical and religious tradition in which he 
understood the latter to belong. The possibility that it might have been an idea of 
Vergil to affiliate a rustic herdsman with bards of the level of Orpheus and Apollo 
does not obscure the fact that his Greek original had already hinted at the more

E g. G. 1.125-28; 2.336-42, 536-40. There have been efforts to argue that Vergil might have 
personally experienced the loss of property that he describes in Eclogues 1 and 9, see W. Clausen 
op.cit.n6: 30 and 267 (esp.n4).
83 For a detailed discussion on the Golden Age as anticipated and depicted in Vergil’s poems see 
below; it seems that Greek authors during ancient and Hellenistic times had identified the Golden 
Age that their primitive predecessors had experienced with the presence of Justice among them. 
Theogn.1135ff. commenting on this period referred to Hope, perhaps the hope that Lycidas tried to 
inspire to Moeris in the ninth Eclogue. Theognis wrote (Hudson-Williams): “' e Atx̂ ¿ v avepamoim novri
0eo<; ECT0A.fi eveoxiv, /aAAoi 8’ OuAt>|i7x6v8’ EKnpoAiTiovxEC sPav. /co^exo |xev nioxu;, (xeyaAri 0ed<;. cpxexo 8’ avSpciv /£a><J)po— 
CTuvrp Xapixec; x’ , to <|n'AE, yfjv eAuiov . / o p K o i 8’ oukexi tuoxov ev av9p(07toioi Sixaioi, /ouSe 0£oix; ouSe'k;  ai^exai aOavaxoui;. 
/euctePecov 8' avSptov yevoc, £<|>0ix<xi, ou8e 0£|iiCTxa<; /oukexi y iy v co o K o u C T ' ou8e (iev euCTEpiai;’’.
90 Although there is no support in classical evidence for Orpheus as the culture hero who changed 
men from savage to agriculturists, Themist.Or.30.349B included in his work this very legend. O. 
Kern 1922 thought that the legend was engendered in late times by late Orphic poems on 
agriculture. However, Vergil certainly played with the Hesiodic and philosophical connotations that 
by that time Orpheus had been attributed. See P. Kyriakou 1994: 309-19 esp.312. The song of 
Orpheus in Arg.1.498-511 ends with a succession myth which combines both Hesiodic and 
Pherecydean elements. Hesiod’s succession myth to which Apollonius undoubtedly alludes, is 
bristling with generational violence and it cannot be accidental that generational violence is used by 
Empedocles as the par excellence manifestation of the cosmic neikoson the human level.
91 Paus.9.30.4-5: “In my opinion Orpheus was a man who surpassed his predecessors in the 
beauty of his poetry, and attained great power because he was believed to have discovered mystic 
rites, purifications for wicked deeds, remedies for diseases, and modes of averting the wrath of the 
gods...”. The varieties of mystical experience hymned by Orpheus often are related to Demeter, 
Persephone, and Dionysus (translated Ceres, Proserpine, and Bacchus respectively) and refer to 
mystic rites or Telete, which means the celebration of the Mysteries from te/eo, to make perfect; 
see G. Mylonas 1961: 320. Although not necessarily used in the Eleusinian Mysteries, these hymns 
address the gods celebrated in Eleusis, but also Adonis, the Muses and Themis. For a more 
detailed discussion on the role of Orpheus as introducer of mysteries in Greece see ch5: pp. 262ff.
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grandiose background of Daphnis as argued in the previous chapter92. On the 
contrary, Vergil seems to have systematically reworked motifs found in the Greek 
pastoral and he often pulled strings that Theocritus had entrusted to the erudition 
of his audience. Damoetas’ reply to the offer of his fellow shepherd is cited below 
(3.43-8):

“Et nobis idem Alcimedon duo pocula fecit 
et molli circum est ansas amplexus acantho,

Orpheaque in medio posuit silvasque sequentis; 
necdum illis labra admovi, sed condita servo, 

si ad vitulam spectas, nihil est quod pocula laudes”.

It might be argued that Vergil treated his works as an organic sequence associated 
and therefore introduced into the Eclogues certain notions which he further 
regarded as common background in the Georgies, where the myth of Orpheus 
gave a much discussed turn to the ending of the Fourth book. Hence, the 
connection of Orpheus with agriculture seems to have been already hammered out 
in the Eclogues and therefore, the study of this collection becomes essential in the 
understanding of the treatment of Orpheus in the Fourth Geòrgie. Vergil’s 
comparison of Daphnis with Orpheus, a possibility often suggested by scholars, 
seems to find support in the poetry of Lucretius whose influence on Vergil was 
evident93.

In 5.8-10 of his De Rerum Natura Lucretius claimed that the man who first 
lived under the requisition of wisdom was a god94:

92 However, it will be argued that the ancient evidence rather stress the association of Arcadia as 
the ultimate pastoral “locus amoenus” with the Eleusinian mysteries on which the influence of Orpheus 
is indisputable. According to Diod.Sic.5.77: the Cretans recounted several stories of the gods who 
they claimed were born in their land. The Cretans also asserted that the honours accorded to the 
gods and their sacrifices and the initiatory rites observed in connection with the mysteries were 
handed down from Crete to the rest of men, and to support this they advanced the following 
argument which Diodorus found convincing: the initiatory rite which was celebrated by the 
Athenians in Eleusis, the most famous, one may venture, of them all, and that of Samothrace, and 
the one practiced in Thrace among the Cicones (when Orpheus came who introduced them) these 
were all handed down in the form of a mystery primarily known to the Cretans; at Knossos it has 
been the custom from ancient times that these initiatory rites should be handed down to all openly, 
as not to be divulged, a practice that was no secret among the Cretans. Cf. Plut.On Exile607b: 
“What glory remains to Eleusis, if we are to be ashamed of Eumolpus, who, a migrant from Thrace, 
initiated and still initiates the Greeks into the mysteries?”.
93 W. Berg op.cit.n29: 13: “Vergil’s Daphnis, not unlike many shepherd-poets of the Greek tradition, 
is also a type of Orpheus, as is apparent in the pre-eminence of his song (Eel.5.48-9), in his effect 
upon nature (24-28, 58-64), and in his tragic death”.
94 Cf. the prayer of Psyche to Demeter in Apuleius’ Metamorphoses where the heroine asked for 
the wisdom to see the ways of the goddess in all living things. She also prayed for fruitful protection 
and the power to heal the land. Furthermore, in her prayer Psyche identified Demeter with Isis.
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“...deus ille fuit, deus, inclute Memmi, 

qui princeps vitae rationem invenit earn quae 

nunc appellatur sapientia...”.

A few lines below Lucretius compared the traditional source of wisdom which he 
identified with the Ceres and Bacchus, with Epicurus only to conclude in favour of 
the latter95. As argued, in the fifth Eclogue Daphnis was presented as preceptor of 
the Dionysian cult and therefore96 he displayed more Orphic traits than did his 
Hellenic forebears97. Berg was convinced that Vergil had in mind the verses of 
Damagetus in praise of Orpheus when he composed Eclogue 5.29-3198:

“Daphnis et Armenias curru subiungere tigris
99instituit, Daphnis thiasos inducere Bacchi[my emphasis] 

et foliis lentas intexere mollibus hastas”100.

As a being who dies and finds new life, Daphnis reflected the dying and rising 
divinities popular among the Greeks like Adonis, the Thracian Dionysus, and 
Osiris101, not to mention such heroes as Heracles, the Dioscuri, and Romulus, who

95 Ceres and Bacchus were worshipped as benefactors of agriculture who had set the foundation of 
civilised life; For Ceres see Ov.Fast.4.393-416; for Bacchus see Verg.G.1.7: “Liber et alma Ceres”, 
Varro RR1.1.5 “Cererem et Liberum” and Tib.2.1.31 Also cf. Ec.1.6. For Orpheus as a culture hero see 
ch5.
9 6  2B. Powell 1998 sees him primarily as a god of fertility, but one whose domain also borders on 
death. W. Otto 1991 is among those who see him as a god of epiphany, the god who appears, and 
who brings an immediate and forceful sense of his own shocking presence to his worshippers, and 
possesses them with divine madness. He also regards him as a god of paradox; A. Henrichs 1993: 
esp. 18-20 also emphasizes the quality of paradox, seeing it in the essential tension between the 
human and divine in Dionysus. Walter Burkert regards him as a god of mysteries and Bacchic 
mania (W. Burkert 1993: 268 -270). C. Kerenyi 1996: 124 and 388 equated Dionysus to zoe, life 
itself; he was “the archetypal image of indestructible life”, and this is why his cult was eventually to 
take on such a cosmic aspect. A. Evans 1988 and A. Danielou 1992 have emphasized his role as 
the god of ecstasy.
97 Notice that Bacchus was also known as a patron of poets and Hor.Od.3.25.1-6 inspired by the 
god asked him in what antra he was to praise Caesar. Furthermore, Paus.9.29.6 testified that the 
Boeotians had carved in a rock on Helicon Linus, another mythical shepherd-singer of the rate of 
Orpheus and Apollo who will be further discussed below. It has been assumed that the artist 
intended to show Linus as composing poetry in a cave.
98 Damagetus verses are cited in chapter five. Also cf. Hor.Od.3.3.13-5: “hac te merentem, Bacche pater, 
tuae /vexere tigres indocili iugum /eolio trahentes”. The same image was conveyed by Vergil in Aen.6.804-5: 
“...Liber, agens celso Nysae de vertice tigris”. Also see Prop. 1.9.19 where in describing the sufferings of love 
Propertius compared it to hunting Armenian tigers: “turn magis Armenlas cupies accedere tigris”; also 
Lygdam.6.15; Ov.Am.2.14.35; Met.8.121 and 15.86. On the Armenian tigers as an invention of 
Vergil see W. Clausen op.cit.n6: 161 ad Ec.5.29. Also see Hor.Ars Poet.391-93: “Silvestris homines 
sacer interpresque deorum /Caedibus et victu foedo deterruit Orpheus, /Dictus ob hoc lenire tigris rapidosque leones”.
99 For a literary revision on the image of leading a “Bacchic thiasos” see W. Clausen ibid.: 162 ad. 
Ec.5.30. Vergil’s expression “thiasos inducere” is in all probability a translation of the Greek “emoo-ug &- 
yriv”, employed by Eur.Bacch.115 and Theoc.26.1-2.
00 E. Dodds 1951 on Eur.Bacch.113: the typical thyrsus consisted of a stalk of fennel with a bunch 

of leaves, ivy or vine, attached to the top. Although the thyrsus could become a powerful weapon 
(Eur.Bacch.761-4), Vergil rather underlined the pacifying effect of the “hastas” on nature.
01 In Eel.5.63-5 Vergil referred to the cult that shall befall to Daphnis and Phoebus and he named 

one of Menalcas’ fellow herdsmen as Alphesiboeus. Hesiod had reported that Adonis’ mother was
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found their way after death to the company of the gods102. Hence, it might be 
argued that Vergil could offer a very insightful review of Theocritus who was 

plausibly the first to acknowledge this potential in his bucolic hero103. In addition, 
the familiarity of the Romans with these ideas must have been firm, a possibility 
which will be stressed throughout this chapter.

Orpheus, who was reported to have been a hierophant at Eleusis and was 
ambiguously, related to Dionysus104, was recognised as a benefactor of humanity 
who had dramatically intervened in the course of civilisation105 106. In similar manner 
Vergil referred to Daphnis as receiving yearly vows from the farmers.

“As Epicurus refurbished man’s soul, so Daphnis' apotheosis does away with evil and, in 
re-creating nature, sanctifies the new force which during his life he bestowed on the 

pastoral georgic worid’̂ .

It could be argued that Daphnis as a benefactor of agriculture107 would be 
expected to continue the tradition not only of Apollo Nomius, but also of seasonal 
deities such as Dionysus and Demeter108.

called Alphesiboea, a name with fertility implications (LS s.v. the one bringing in oxen). Also see 
Ec.10.18 where Vergil imitated Th.ld.1.109.

H.J. Rose op.dt.n38: 137 characterised Daphnis as a “recognisable literary type, the 
lamentation for the dying god followed by his resurrection”; he also cited Adonis and Hippolytus (cf. 
Eur.Hipp.1423-30 and Verg.Aen.7.761-82) as further examples. For Daphnis and Dionysus see 
R.L. Farnell 1909: 5.171-83. E. Pfeiffer 1933: 56-7 draws attention to the similarities between 
Daphnis and Osiris. Also see Plut.de Is.et Osir.27-39.
103 W. Clausen op.cit.n6: 18: “traces of Theocritean presence in Latin poetry before Vergil are slight 
and elusive. Catullus may have modelled the refrain in his epyllion 64 on the refrain in Idyll 1 and 
he adapted possibly after Cinna, a line from Id.15. (15.100 and Cat.64.96). There is also the remark 
of Pliny the Elder (NH 28.19) to the effect that Catullus and Vergil after him imitated Simaetha’s 
Song in Id.2. Clausen argued that even if quite plausibly Parthenius was aware of Theocritus’ 
poetry, his disciples such as Cinna, Catullus and Calvus would not take any interest in such

are many parallels between the mythology of Orpheus and Dionysus. They were both 
reputed to have originated from Thrace, and undertook long wandering journeys, including by sea. 
These wanderings eventually led both to visit the underworld, in search of the feminine. In 
Dionysus’ case his mother, for Orpheus, his mother. Diod.5.75: “This god (Dionysus) was born in 
Crete, men say, of Zeus and Persephone, and Orpheus has handed down the tradition in the 
initiatory rites that he was torn in pieces by the Titans”.
105 On Orpheus and civilisation see ch5: 151 ff. where the hero will be compared with Prometheus, 
the most profound example of culture hero in antiquity.
106 M.C.J. Putnam op.cit.n24: 186-7; the author observed that the offerings to Daphnis would 
include oil, milk and wine, whether in winter or summer. It is remarkable that Aristaeus, the farmer 
hero introduced by Vergil in his Fourth Georgic as a character contrasting Orpheus, was famous for 
the discovery of these three products. Almost in all archaic representations of his, Aristaeus was 
depicted as carrying a sack containing three bottles filled with oil, milk and wine. It might be argued 
then that Vergil consciously tried to emphasize the association of Daphnis (or the new revamped 
Daphnis) with the world of agriculture specifically rather than generally, allude to Daphnis’ 
advanced civilisation as Putnam put it. For more on Aristaeus see ch5: pp. 145ff.
107  1W. Berg op.cit.n29: 21 remarked that Vergil saw in Daphnis as well as in Julius Caesar the type 
of heroic benefactor who achieved divinity through suffering. For Vergil’s preoccupation with the 
mystery of suffering see F.A. Sullivan op.cit.n69: 161-177, which will also be discussed below. Also 
see H.J. Rose op.cit.n38: 67; he interpreted Vergil’s address to Octavian as a god in Eclogue 1

There
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“grandia saepe quibus mandavimus hordea sulcis, 
infelix lilium et steriles nascuntur avenae; 
pro molli viola, pro purpureo narcisso 
carduus et spinis surgit paliurus acutis”.

As a bringer of peace to the countryside (60-1) Daphnis also shared considerable 
kinship with the tutelary gods of garden and pasture like Pan, Priapus and Hermes. 
The Theocritean tradition had already confirmed Daphnis’ affinity with these 
deities, who were mentioned by name in the first Idyll- all favourite protagonists of 
Hellenistic epigrams* 105 * * * 109. Hence, it seems that Vergil wished to associate Daphnis 
with a mythical past where heroes like Orpheus would dwell and where agriculture 

posed as the means to attaining wisdom. Moreover, it might be argued that in his 
effort Vergil drew on Hesiodic tradition where pastoral grandeur had already been 
associated with the cosmic order the key to which Vergil handed to Daphnis.

Daphnis-Prometheus

In Eclogue 5.79-80 Daphnis seems to have achieved the level of culture heroes 
whose discoveries in nature revolutionised human life and who were deified 
accordingly. The comparison of Daphnis as a benefactor of humanity with 
Prometheus has been already raised in several discussions, mostly in association 
with the study of the fourth Eclogue110.

“in Eclogue 4 Vergil must admit the hardships put in mankind’s path by Promethean fire 
because his ultimate purpose is to imagine a union between pastoral freedom and 
progress, a union which when seen in terms o f the dialectic o f pastoral, implies destruction

under the scope that he was a ‘benefactor of mankind on a large scale’. Notice that in Eel.9 the 
crops were described as rejoicing with wheat and the grapes as growing mature. These references 
connect Caesar with Ceres and Bacchus. For the relation of Caesar and consequently of Octavian 
with Dionysus that Vergil might have intended to stress see M.C.J. Putnam ibid.: 188.

Ec.5.65-6: “sis bonus o felixque tuis! En quattor aras: /ecce duas tibi, Daphni, duas altaria Phoebo”; also 
cf.Ec.5.79-80: “semper honos nomenque tuum laudesque manebunt. /ut Baccho Cererique, tibi sic vota quotannis 
/agricolae facient: damnabis tu quoque votis”.
105 E.g. A.P.16.188-90. Compare the Priapea in the Appendix Vergiliana. W. Berg argued that the
source of Daphnis’ difference in Vergil is to be seen in the love of Daphnis. Cf. 5.52: “amavit nos 
quoque Daphnis”. Through this pronouncement, the traditional erotic associations with the figure of
Daphnis acquire a more exalted colouring and are blended with the love connected with the art of
poetry: the reciprocal love between Muse and poet, the love that inspires the poet to write and the
love with which the reader is filled when he enjoys a beautiful poem.
110 W. Berg op.cit.n29: 15-20 argued that Vergil had modelled his Daphnis on the Aeschylean 
Prometheus-dramas. He wrote (20): “The conception of Daphnis as a devoted benefactor of the 
bucolic world is a reflection, in my opinion, of the Aeschylean view of Prometheus as bringer of 
civilisation. A comparison of the fifth and central Eclogue with Aeschylus’ presentation of 
Prometheus shows how much Vergil had drawn upon the Athenian tragedian in order to construct 
the figure and to formulate the praises of his bucolic hero”. Also see A. Parry 1957: 11 and G. 
Lawall 1969: 20.
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o f the unchanging bucolic golden age. Daphnis, unlike the destructive Prometheus, 

expands the scope o f pastoral ideas in another direction”.

V e rg i l  p re s e n te d  D a p h n is  in th e  p la c e  o f  P ro m e th e u s  w ith  a s u g g e s t io n  th a t  h e  

w o u ld  p o s s ib ly  m a k e  u p  fo r  th e  P ro m e th e a n  d e c e p t io n  (“fraus”)111. In s te a d  o f 

p r im it iv e  m a n ’s  d e te rm in a t io n  a g a in s t  th e  g o d s  V e rg i l s u g g e s te d  a m o re  re a lis t ic  

h u m a n  e ffo r t  to  ta m e  n a tu re  to  th e  p o s s ib le  d e g re e .  D a p h n is  d o e s  n o t s te a l th e  f ire  

f ro m  th e  g o d s , b u t tu rn s  to  s o u rc e s  a lre a d y  a v a i la b le  in  n a tu re  s u c h  a s  th e  a n im a ls  

o r  th e  v in e s ,  a n d  lik e  a s e c o n d  P ro m e th e u s  te a c h e s  h u m a n s  th e  m e a n s  o f  th e  

la te s t  te c h n o lo g y ,  a g r ic u ltu re .  T h is  n e w  te c h n o lo g y  d o e s  n o t im p ly  a th r e a t  to  th e  

g o ld e n  a g e  b u t  a n  e x p a n s io n  o f  its  “ p ra c t ic a b i l i ty ” . O f  c o u rs e , V e rg i l c o n v e y e d  th e  

p a s to ra l w o r ld  to  w h ic h  D a p h n is  w a s  a tta c h e d  a s  a n  a h is to r ic a l G o ld e n  A g e 112; 

D a p h n is  w o u ld  b e  th e  id e a l h e ro  to  p e rs o n ify  a s e c o n d  P ro m e th e u s  b e c a u s e  o f  h is  

w e ll k n o w n  d ra m a  w h ic h  to o k  p la c e  in a n  e a r th ly  p a ra d is e  v e ry  m u c h  lik e  th e  

h a p p y  e x is te n c e  o f  th e  S a tu rn ia n  e ra 113 b ro u g h t  to  ru in s  b e c a u s e  o f P ro m e th e u s ’ 

a u d a c it y 114. D a p h n is ’ o b s t in a c y  a n d  a r ro g a n c e  w e re  a lre a d y  a rg u e d  s u f f ic ie n t ly  in

111 T.F. Bertonneau 1995: 39-40: "... Hesiod’s myth credits one particular Titan, Prometheus, with 
having endowed humanity in its dim beginnings, if not quite with consciousness per se (as in other 
versions of the tale) then with the ritual foundation of the basic communal ethos: sacrifice in the 
form of the hecatomb. It is through the hecatomb that the demos repeatedly affirms its union under 
the regime of the sacred and renews its ties with the gods. In Plato’s version of the Prometheus 
myth in Protagoras, the Titan creates humanity directly and endows his creatures with language, 
custom, and government. In mythic terms, however, the boon-granter is also a criminal. So it is that 
Prometheus himself falls victim to Zeus for having established sacrifice, thereby civilizing humanity 
and making human beings a problem for the gods ... ”.
112 Prometheus was famously lamented by nature in Aesch.PV406-26 and was not accustomed 
either to pastoral pastimes: a papyrus fragment has been assigned to an Aeschylean Prometheus 
drama (**204b Radt) although it has not been possible to designate if it belonged to Pyrphoros or 
the satyr-drama Pyrkaeus. The fragment opens with a joyful dance in front of a hearth (1-5). Then 
the chorus announces that the dances of the Nymphs were a gift from Prometheus (6-8). 
Prometheus is appraised as the bringer of life (9-17) and finally, the papyrus breaks off with an 
exhortation to shepherds to join in a nocturnal dance (18-21). The Naiads appear in the Aeschylus’ 
fr.4 where a dance is ordained to celebrate the gift of Prometheus: “viT<t>aq Se' toi rarane' iyw /aniaeiv *o- 
pouq/npo|jr|0£(oc; 8a>pov aepoucrai;”. Aeschylus also present the Nymphs to celebrate Prometheus in a 
hymn (9-12): “KaA.[o]v 8' i5|ivov ap<jn tov Sdvxa ptA-rttaoeiv [e]oA.[7i ' Ey]w teyouao«; to8' u<;/npo(ir|0£[i>(; Ppo]toi<; /<))£- 
pE'apioi; [xe Kai] areucn'ScopIoi;]”.

For the identification of Saturn with Cronus see Servius in Aeneid 8.319: writing after Cronus 
was identified with Saturn Servius observed that he was a king of Crete and later (Aen.8.356) 
maintained that even Vergil though Saturn was a man. As Schmitz has pointed out, (see his article 
‘Saturnus’, in Smith’s Diet. Of Gk and Rom.Biog.AndMythol.) the resemblance between Saturn and 
Demeter is much stronger than between Saturn and Cronus.
114 The similarities between Daphnis and Prometheus are enhanced by the comparison of Orpheus 
and Prometheus in the following chapter. The great romantic poet Shelley wrote a beautiful poem, 
Prometheus Unbound, in which he teaches: “to suffer woes which Hope thinks infinite; /to forgive 
wrongs darker than Death or Night; /To defy Power which seems omnipotent; /To love and bear; to 
hope, till Hope creates /From his own wreck the thing it contemplates”. These verses could possibly 
summarise the Vergilian reading of the Hesiodic Prometheus. In addition, in the Aeschylean drama 
cited in the next chapter Prometheus claimed that he sinned and was punished out of love for 
mortals in the way Theocritus presented Daphnis to suffer of love for a mortal princess. Hence,
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th e  T h e o c r i te a n  c o rp u s  a n d  c o u ld  b e  c o m p a re d  w ith  th e  s te a d fa s tn e s s  o f  th e  T ita n  

w h o  w a s  e x e m p la r i ly  p u n is h e d  b y  Z e u s 115. In a d d it io n ,  P ro m e th e u s  h a d  s h o w e d  

t ra c e s  o f p a s s io n  o f  a n a tu re  v e ry  s im i la r  to  th e  p a s s io n  D a p h n is  h a d  s u f fe re d  a n d  

V e rg i l s e e m s  to  h a v e  b e e n  a w a re  o f  th e  b ro a d  ra n g e  o f  m e a n in g s  o f  E ro s , a s  

fe r v e n t  z e a l to  a c h ie v e  a c e r ta in  g o a l.  A s  a lre a d y  c o m m e n te d ,  th e  p o in t  w a s  

a lre a d y  im p lie d  b y  T h e o c r i tu s  w h o  p re s e n te d  D a p h n is  a s  v is ite d  b y  v a r io u s  d e it ie s  

to  w h o s e  q u e r ie s  h e  re m a in e d  u n re s p o n s iv e ,  a n  A e s c h y le a n  m o t if  e x c lu s iv e ly  

a s s o c ia te d  w ith  P ro m e th e u s ’ p u n is h m e n t  o n  th e  C a u c a s ia n  M o u n ta in 116; th e  f ir s t  

d ie d  s u r ro u n d e d  b y  th e  b e a u ty  o f  h is  n a t iv e  la n d ; th e  a c t io n s  o f  th e  la t te r  s ig n if ie d  

th e  e n d  o f th e  G o ld e n  A g e 117. B y  c o m p a r in g  D a p h n is  w ith  P ro m e th e u s  V e rg il 

m a n a g e d  to  p la c e  D a p h n is  in  th e  c r is is  m o m e n t o f  th e  G o ld e n  A g e : its  e n d , a n  e n d  

th a t  th e  h e r o ’s d e a th  s ig n if ie d  a lre a d y  in  T h e o c r i tu s ’ c o m p o s it io n s 118. T h e  fo l lo w in g

Vergil by casting a Promethean light on Daphnis seems to have aimed at expanding the meaning of 
Eros from erotic passion to a passion capable of stirring the whole of humanity. B.S. Thornton 1997: 
131; the philosophical goal is not to eliminate Eros, but to exploit its creative energy just as the 
farmer uses the fertile power of the earth, subjecting it to the technology of agriculture.
15 Before dying Daphnis addressed Aphrodite and made a specific reference to Fate. In the 

Aeschylean drama Fate seems to be identified with the will of Zeus. The relation between Zeus and 
fate(s) has raised many disputes among the scholars and his subservience to them has been often 
doubted; see B. Otis op.cit.n17: 353-4 and passim. Zeus who according to the Georgies 1.121 ff. 
had decreed the end of the Golden Age in order to save humanity from sloth has often claimed the 
ultimate wisdom. Heracleitus wrote: “one thing, the only truly wise, does not and does consent to be 
called by the name Zeus” cited by G.S. Kirk and J.E. Raven 1957: 204. For Prometheus see C. 
Kerenyi op.cit.n96: 77-93.
116 For Hesiod’s views on suffering see F. Solmsen 1949: 25-35. F.A. Sullivan op.cit.n69: 162; 
Aeschylean drama offers an instructive structure of the way a poet might imply a universal world 
order behind a secluded human drama. Aeschylus’ poetic aim is to reveal ‘man’s spiritual history’ 
as depicted in the will of Zeus from the days of old. Similarly it might be argued that Vergil had to 
baptise Daphnis in the aura of Prometheus had he wished to attribute to him some of the gravity of 
the Olympians and of course, some share in the Promethean knowledge. Sullivan argued that in 
the Aeschylean drama suffering is promoted as a way of attaining wisdom.
117 Plato in Pol.274b-d gave his version of the end of the Golden Age; according to him the earth is 
at times under the direct control of god, who appoints daemones to be herdsmen over men, taking 
complete care of them: this is the age of Cronus. But when god lets the world go to move under its 
own initiative, then men are deserted by the daemones and left to look after themselves: 
“...moreover, in those earliest times they were without appliances or arts, as their supply of 
unsought sustenance had failed them, and yet as they knew nothing of making provision for 
themselves, no previous need having compelled them to learn the lesson. For all these reasons 
they were in sore straits. Hence the old stories of gods who have enriched us with gifts 
accompanied with the needful instruction and training-how we received fire from Prometheus, 
industries from Hephaestus and his sister-artist, seed-corn and plants from yet others. This is the 
origin of all that has contributed to furnish forth the life of man, ever since the divine 
superintendence, as I said just now, failed him and he was forced to take charge of his own conduct 
and its supervision, like the whole world itself, whose fortunes we reproduce and follow, living born 
for one half of all time in the one wise, for the other in the other”, [trans. A.E. Taylor 1961],
118 Although philosophers often emphasise the lack of sexuality in the Golden Age, the roman 
elegiac poets could not avoid it. Daphnis clearly failed because of his excessive lust to experience 
love as Tibullus imagined it in one of his elegies, set in Golden Age: Tibullus on Love in Golden 
Age: Elegies 2.63-74: “Et tu, Bacche tener, iucundae consitor uvae, /Tu quoque devotos, Bacche, relinque lacus. 
/Haiid impune licet formosas tristibus agris /Abdere: non tanti sunt tua musta, pater. 10 valeant fruges, ne sint modo rure 
puellae: /Gians alat, et prlsco more bibantur aquae. /Gians aluit veteres, et passim semper amarunt: /Quid nocuit sulcos non
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o b s e rv a t io n s  o f  N . A u lt  c o u ld  b e  s ig n if ic a n t  fo r  th e  u n d e rs ta n d in g  o f  E u ro p e a n  

p a s to ra l a n d  th e  id e o lo g ic a l a p p ro a c h  o f m o re  re c e n t  s c h o la rs  re g a rd in g  B u c o lic  in 

th e  lig h t  o f  th e  G o ld e n  A g e 119:

“A pastoral is an imitation o f the action o f a shepherd; the form o f this imitation is dramatic, 
or narrative or a mixture o f both; the fable simple, the manners nor too polite, nor too 
rustic...if we would copy nature, it may be useful to take this consideration along with us, 
that pastoral is an image o f what they call the Golden Age. So that we are not to describe 
our shepherds as shepherds at this day really are, but as they may be conceived then to 
have been; when a notion o f quality was annexed to that name, and the best o f men 
followed the employment...for what is inviting in this sort o f poetry (as Fontenelle observes) 

proceeds not so much from the Idea o f a country life itself, as from that o f its Tranquillity. 
We must therefore use some illusion to render a Pastoral delightful; and this consists in 
exposing the best side only o f a shepherd’s life and in concealing its miseries”.

It m ig h t  b e  a rg u e d  th a t  s im i la r ly  V e rg i l s a w  in  th e  ru s t ic  a n d  s im p le  p u rs u its  

o f  D a p h n is  a n d  th e  re s t o f  h is  p a s to ra l c h a ra c te rs  a re m in is c e n c e  o f  th e  G o ld e n  

A g e  th e  s e c o n d  re a lis a t io n  o f  w h ic h  th e  p o e t p re d ic te d  in th e  fo u r th  E c lo g u e .  A s  

m e n t io n e d ,  in  th e  E c lo g u e s  V e rg i l re v a m p e d  th e  t ra d it io n  o f  D a p h n is ,  w h ic h  s e e m s  

to  h a v e  b e c o m e  m o re  e x p l ic it  in  R o m a n  p a s to ra l a n d  u n d e r l in e d  th e  re lig io u s  

im p lic a t io n s  h id d e n  in  th e  p a s to ra l m y th s  o f  th e  A u g u s ta n  e ra . P a s to ra l “otium ” 

m ig h t  p o s e  a s  th e  e s s e n c e  o f  th e  G o ld e n  A g e  e x p e r ie n c e  a n d  c o u ld  b e  id e n t if ie d  

in d e e d  w ith  p e a c e fu l s e re n ity  in  th e  lin e s  o f  th e  E p ic u re a n  d o c t r in e 120. T h e s e  

h e rd s m e n  w e re ,  th e re fo re ,  th e  o n e s  to  t ra n s m it  th e ir  k n o w le d g e  a n d  th e ir  e x a m p le  

to  a w o r ld  in  d e s p a ir  n e e d  fo r  re g e n e ra t io n  a n d  p ro g re s s .  V e rg i l s e e m s  to  h a v e  

s y s te m a t ic a l ly  a s s o c ia te d  th e  e x p e r ie n c e  o f  th e  G o ld e n  A g e  w ith  A rc a d ia  fro m

habuisse satos? /Tunc quibus aspirabat Amor praebebat aperte /Mitis in umbrosa gaudia valle Venus. /Nullus erat custos, 
nulla exclusura dolentes /lanua: si fas est, mos precor ¡lie redl”. (Smith 1913). In Vergil 6.41-73 the end of the 
Golden Age is followed by stories of monstrous and excessive lust: the story of Hylas; that of 
Pasiphae who’s compared to the daughters of Proitos to be found more lustful: “Ah, misfortunate 
girl, you ramble among the hills now the myth of Atalanta (cf. ch1: 47ff.; here the apple comes 
from the garden of the Hesperides), the story of the sisters of Phaethon.
119 D.M. Halperin op.cit.n2: 40 quoting N. Ault (ed.), The prose works of Alexander Pope (Oxford 
1936), 1.297-99. R. Poggioli 1975 identified the psychological root of pastoral with wishful thought
and sentimental or aesthetic illusion.120 R. Jenkyns 1998: 291: ‘[Vergil] learns from him [Lucretius] to use the didactic method, the 
investigation and presentation of fact, as a means of developing a vision of the world that offers to 
give sense and coherence to human existence’. In his last chapter Jenkyns also argued that 
Cicero’s and Vergil’s respective conceptions of “otium” changed what was once a feature of political 
“liberty” to a “quietist ideal”. Also see T.G. Rosenmeyer 1969: 65-72 where he comments on 
G.2.458ff. where Vergil regarded farmers as happy because they live far from the noise of the battle 
and enjoy the blessings of the earth that produces in her own accord; they do not live in luxury but 
they have “secura quies”; cf. Hes.Op.119 who remarked that the farmers during the Golden Age 
enjoyed the fruits of the earth “rjcruxoi”, without any toil and peace of mind; also see PI.Rep.565A 
also quoted by T.G. Rosenmeyer (above) who distinguished healthy work from toil.
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w h e re  th e  n e w  e ra  s h o u ld  b e g in 121. T h e  in t ro d u c t io n  o f  th e  G o ld e n  A g e  to  p a s to ra l 

a n d  its  c o n t r ib u t io n  to  V e rg i l ia n  te le o lo g y  w a s  u lt im a te ly  c o n n e c te d  w ith  th e  

in t ro d u c t io n  o f  A r c a d ia 122. A  c lo s e r  s tu d y  o f V e r g i l ’s o b s e s s io n  w ith  th e  A rc a d ia n  

la n d s c a p e  a p p e a rs  to  re v e a l im p o r ta n t  s id e s  o f  th e  l i te ra ry  p ro g ra m  a n d  a n  in s ig h t  

in to  th e  id e a  o f th e  G o ld e n  A g e .

Arcadia

A s  a rg u e d ,  V e rg i l t r ie d  to  a d d re s s  in h is  p o e m s  s o m e  o f  th e  m o s t  p re s s in g  is s u e s  

o f  h is  d a y s  fo c u s in g  o n  w a r  (o r  a t le a s t  c iv il w a r )  a n d  w ith  th is  o c c a s io n  h e  

re f le c te d  o n  h u m a n  n a tu re  a n d  its  s e n s e  o f s a t is fa c t io n .  Y e t  in  h is  e f fo r t  h e  fo c u s e d  

o n  p a s to ra l im a g e s  w h ic h  a llu d e d  to  a m u c h  d e s ire d  b u t u n a c h ie v a b le  p a s t.  A n  

im p o r ta n t  q u e ry  a r is e s  re g a rd in g  th e  p ra c t ic a l im p a c t  o f  th is  k in d  o f  p o e t r y 123: 

V e rg i l l ik e  T h e o c r i tu s  o b v io u s ly  a d d re s s e d  a lim ite d  c ir c le  o f  le a rn e d  k in d re d  s p ir its  

w h o  m ig h t  h a v e  b e e n  a m u s e d  b y  th e  s im p lic i ty  o f  th e  b u c o lic  o r  a g r ic u l tu ra l m o d e l

B. Snell op.dt.n33: 289 : “Virgil, the discoverer of Arcadia, did not set out to explore new lands. 
He was no adventurer of the spirit who listens to the call of foreign shores. With utmost modesty he 
admits that he is proud to have been chosen by the Muse to introduce the Theocritean pastoral 
among the Romans (6. i). It was not any wish to be an innovator or reformer which caused him to 
swerve off the path of Theocritus. ... He admired and acknowledged he work of Theocritus, he dwelt 
lovingly on his scenes; but because he read them with the eyes of the new classicistic age, he 
slowly came back to the classical Greek poetry, with its earnestness, its deep feeling, its drama. 
Virgil had not intended to be original; he merely re-moulded Theocritus in the image of what he 
considered to be characteristically Greek. This was the route by which Virgil discovered Arcadia: 
without searching for it, without proclaiming his arrival; and so we, for our part, have no easy time in 
discovering that it was he who discovered the land, and what its discovery means to us”.
122 R. Jenkyns op.cit.n120: 125 stands opposite B. Snell (n121). He analysed the Transpadane 
“experience”, the elements of history and geography and ideology that urged Vergil create “an 
amalgam of sentiment which is a fusion of the past and the countryside and Italy, the name and 
experience of his nation”. However, the study of these elements seems to have led Jenkyns to the 
conclusion that (p178) not only did Vergil not continue, reinventing in Roman context, the pastoral 
tradition inherited from Theocritus, but “it is misleading to talk about pastoral at all in relation to 
ancient literature”. He believes that pastoral, as we understand it, was created by Sannazaro in 
1500. It was out of this late renaissance creation that the stock figures and landscapes came along 
with the tension between city and country as seen in the first Eclogue; Arcadia in his opinion is 
rather not in evidence in the Eclogues. Vergil did borrow certain figures from Theocritus but he 
managed to generate a genuinely new corpus of poems whose chief characteristics are “fluidity, 
elusiveness, and inconsistency” (p156); cf. R. Jenkyns 1989: 26-39.
123 B. Snell op.dt.n33: 287: “In Theocritus, as in Virgil, the shepherds are less concerned with their 
flocks than they are interested in poetry and love. In both writers, therefore, they are gifted with 
passion and intellect, but in different ways. Theocritus’ herdsmen, notwithstanding their pastoral 
status, often prove to be urban intellectuals in disguise. Virgil’s shepherds, on the other hand - and 
it is charming to follow the steady progress from eclogue to eclogue - become increasingly more 
delicate and sensitive: they become Arcadian shepherds. Theocritus, too, stands at a distance from 
his shepherds; being a man from the city, he looks down upon them partly with a feeling of 
superiority, partly with an open mind for the straight simplicity of their primitive life. The simplicity is 
more ideal than fact, and so his shepherds, in spite of all realism, remain fairly remote from the true 
life in the fields. But this remoteness is as it should be, for a genuine summons back to nature 
would silence the whole of pastoral poetry; as it turned out, that is exactly what happened in a later 
age”.
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o f  life  e x h ib ite d  in  th e  w o rk  o f  th e ir  fe l lo w  p o e t. H o w e v e r ,  a t  th e  s a m e  t im e  th is  

k in d  o f  a u d ie n c e  w o u ld  g iv e  th e  im p re s s io n  th a t  th e y  w e re  a b s o lu te ly  d e ta c h e d  

th e m s e lv e s  f ro m  a n y  re le v a n t  ta s k 124. A s  d is c u s s e d  in  th e  p re v io u s  c h a p te r ,  

T h e o c r i tu s  h a d  e m p lo y e d  in h is  p o e try  th e  s a m e  p a ra d o x . H is  Id y lls  e n te r ta in e d  a 

s o p h is t ic a te d ,  u rb a n  a u d ie n c e  b y  c re a t in g  a w o r ld  in  w h ic h  u n c o m m o n  ru s t ic s  

u t te re d  le a rn e d  v e r s e s 125. In h is  fo o ts te p s  V e rg i l in t ro d u c e d  th e  id e a l s e tt in g  o f  

A r c a d ia 126 to  a n  a u d ie n c e  th a t  c o u ld  ta k e  p le a s u re  in l is te n in g  to  th e  n a iv e  

a d v e n tu re s  o f  c h a ra c te rs  s o  d is ta n t  f ro m  th e m s e lv e s 127.

T h e re  s e e m s  to  b e  lit t le  d is ta n c e  b e tw e e n  V e r g i l ’s  A rc a d ia  a n d  T h e o c r i tu s ’ 

c o u n t r y s id e 128. It h a s  b e e n  a rg u e d  th a t  T h e o c r i tu s ’ b u c o lic  im a g e s  w o u ld  a t le a s t  

c o r re s p o n d  to  a re a l life  s e tt in g , e v e n  th o u g h  th e  f ig u re  o f  th e  p o e t- s h e p h e rd  d id  

n o t q u ite  e x p re s s  th e  a n t ic ip a te d  re f in e d  ta s te  o f  th e  s c h o la rs  o f  h is  t im e 129. 

T h e o c r i tu s  w a s  v e ry  c a re fu l in  d e s c r ib in g  in  h is  w o rk  a to p o g r a p h y  th a t  w o u ld  b e  

q u ite  re c o g n is a b le  to  h is  c o n te m p o ra r y  a u d ie n c e  a n d  in d e e d  h e  w a s  q u ite  

d e l ib e ra te  in  v a ry in g  th e  s e tt in g  o f  h is  im a g e s  m a in ly  b e tw e e n  S ic i ly  a n d  C o s 130.

124 The confirmation came from Horace who also belonged to the same circle of poets favoured by 
Maecenas and Augustus; in one of his Epodes Horace described how entertained his neighbours 
were to see him engaging in agricultural duties, simply because he was so obviously out of place. 
Hor.Ep.1.14.39: “rident vicini glaebas and saxa moventem”. Cf. L.P. Wilkinson op.cit.n7: 53. Also cf. 
G.4.125-7 where Vergil wrote: “namque sub Oebaliae memini me turribus arcis, /qua niger umectat flaventia culta 
Galaesus, /Corycium vidisse senem...". A. La Penna op.cit.n22: 55 remarked that this was the only time that 
Vergil adduced an experience of his own in the Georgies.
125 Theocritus was in fact an acute observer of nature as his detailed knowledge of botany could 
confirm; see A. Lindsell 1937: 78-93; A.S.F. Gow op.cit.n6: 19.
,2(l It has been argued that Arcadia must be regarded as Vergil’s invention in the Eclogues; J. Van 
Sickle op.cit.n5: 491; G. Jachmann 1952: 161-70. K. Buchner (RE 15A) 1955: 1261-2 argued that 
Vergil presented Arcadia as the land of poetry because according to tradition, it was home of Pan; 
Meleager’s oath by Pan the Arcadian and Lucretius poem on Pan (4.524-94) could additionally 
support this view; cf. the first and the seventh Idyll (esp.103-14) of Theocritus.
127 Cf. Ec.10.1-8, discussed below where Vergil invoked Arethusa, mindful of her flow between 
Arcadia and Syracuse, implying the link and the transition between Sicilian (Theocritean) and 
Arcadian (Vergilian). For the differences in the landscapes of Vergil and Theocritus see W. Clausen 
op.cit.n6: lntr.267 who argued that the woods have a constant presence in the Vergilian corpus 
unlike that of Theocritus; cf. Id.4.25; Epigr.4.7; Id.7.68.
128 C. Segal op.cit.n7: 237-66 discussed Arcadia and the notion of exile in eclogues 1 and 9; see 
1.3-4: ‘nos patriae finis et dulcia linquimus arva. /Nos patriam fugimus’. However, generally Arcadia was known 
as the home of Pan and of a people so musical that even their laws were set to music; e.g. Polybius 
4.20. J. Van Sickle op.cit.n5: 505 argued about the formulation of “the genesis of Arcadian from 
Theocritean in Vergilian pastoral”.
129 P. Alpers op.cit.n8: 356 evaluated the poetry of Vergil as such: “one of our difficulties of dealing 
with the Eclogues has been that we have not known what to make of Theocritus. He is usually 
praised for seasoning his idealisation of rustic life with humour and realism, but such praise 
confirms the tendency to regard his pastoralism as whimsical and unreal”. Cf. C. Segal 1975: 115.
130 See A.S.F. Gow op.cit.n6: 1.17-22 (intr.). Of course, Theocritus included several references to 
typical Arcadian locations in his poetry; see T.G. Rosenmeyer 1969: 233; G. Jachmann op.cit.n126: 
ibid, argued that Vergil’s Arcadia was too unconvincing and fictional in its details and therefore, 
Vergil must have been drawing from earlier tradition (Erycius perhaps, although his dates are 
uncertain).
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N e v e r th e le s s ,  T h e o c r i tu s ’ S ic i ly  w a s  n o t a s p e c if ic  s e tt in g  ‘w ith  a fe e l a n d  a c o n to u r  

o f  its  o w n ’ , a n d  it is  o n ly  th e  p o e t ’s in s is te n c e  o n  th e  o r ig in s  o f  h is  M u s e  th a t  w o u ld  

r e s t r ic t  th e  re a d e r  g e o g ra p h ic a l ly  to  th e  re g io n s  o f  S ic i ly 131. T h e o c r i tu s  d e s c r ib e d  

th e  la n d s c a p e  o f  h is  o w n  t im e  u s u a lly  w ith  c e r ta in  re fe re n c e s  to  re p e a te d  c lu e s  

s u c h  a s  a r iv e r ,  a g ra s s y  b a n k , a fo u n ta in ,  a g ro v e  o r  a ru s t ic  s a n c tu a ry .  E v e n  

w h e n  la c k  o f  s p e c if ic  re fe re n c e s  m ig h t  p re v e n t  th e  m o d e rn  re a d e r  f ro m  

d e te rm in in g  th e  e x a c t  id e n t ity  o f  th e  p la c e , it c o u ld  b e  e a s i ly  a d ju s te d  to  th e  

g e o g ra p h ic a l im p re s s io n s  o f  h is  a u d ie n c e  a n d  w o u ld  b e  f in a l ly  re c o rd e d  a s  fa m il ia r  

a n d  c o n te m p o ra r y .  In a d d it io n ,  b y  e m p lo y in g  th is  te c h n iq u e  T h e o c r i tu s  u n d e r l in e d  

th e  u n iv e rs a l c h a ra c te r  o f  h is  p o e try  b e c a u s e  a lm o s t  e v e ry o n e  re ly in g  o n  h is  o w n  

to p o g r a p h ic a l e x p e r ie n c e  w a s  e n t it le d  to  ta k e  u p  a b u c o lic  s o n g .

In th e  E c lo g u e s  V e rg i l c h a n g e d  th e  p o in t  o f  re fe re n c e  b y  re p la c in g  

T h e o c r i tu s ’ S ic i ly  a n d  C o s  w ith  A r c a d ia 132. It c o u ld  b e  a rg u e d  th a t  V e rg i l,  b y  s e tt in g  

h is  s to r ie s  in  m y th ic a l A rc a d ia ,  p u t h is  p o e try  in to  th e  s p h e re  o f  a b s o lu te  f ic t io n ,  

e s p e c ia l ly  s in c e  h e  o fte n  e m p lo y e d  th e  p la c e  a s  th e  q u in te s s e n c e  o f  th e  G o ld e n  

A g e 133. T h e o c r i tu s  h a d  a ls o  m a n y  re fe re n c e s  to  A rc a d ia ,  th e  la n d  o f P a n , a n d  h e  

o fte n  e m p lo y e d  in  h is  p o e try  d is t in c t iv e  fe a tu re s  o f  th e  A rc a d ia n  la n d s c a p e  s u c h  a s  

w e ll- k n o w n  m o u n ta in s 134. W ila m o w itz  a s s u m e d  th a t  T h e o c r i tu s  h a d  s tu d ie d  a n

131 However see J. Van Sickle op.cit.n5: 493-4 who argued that poetic trajectory from Sicilian 
toward Arcadian, foreshadows what the Eclogues as a whole accomplish. In the seventh poem, a 
palpable Sicilian, Daphnis (7.1) had taken a seat easily if paradoxically on the banks of a north 
Italian river (7.13). The narrator of the poem is no longer the poet of the fourth Idyll and cohort of 
Sicilian Muses, but rather now a figure from an earlier eclogue. He represents an internal memory 
within the book, and the voices he recollects are the first Arcadians.
132 Calpurnius Siculus and Nemesianus who dedicated their poetic attempts wholly to reworking 
Vergilian patterns believed that Vergil denied geographical realities. P. Damon 1961: 298. These 
poets exercised a significant influence on the audiences of the Middle Ages and Renaissance 
regarding the establishment of Vergil as the finest composer of bucolic poetry; M. Grant op.cit.n2: 
74, 112, 371-2. It seems that for them the Bucolic started with Vergil and they rather ignored the 
Greek bucolic literary production. See D.M. Halperin op.cit.n2: 3 esp. ns 13, 14, and 15. G.B. 
Townend op.cit.n2: 166-74 and R. Mayer op.cit.n2: 175-6 also cited by Halperin deal in particular 
with the historical circumstances of Calpurnius Siculus that obviously facilitated him in ignoring the 
poetry of Theocritus.
33 I.S. Ryberg 1958: 118 associated Hes.Theog.24-6 with the first Eclogue; cf. E. Panofsky 1955: 

295-326 commented on the idea of death in the pastoral landscape interpreting Arcadia as an 
idealised Utopia. B. Snell op.dt.n33: 281-309 had an idealistic view of Arcadia; cf. G. Jachmann 
op.cit.n126: ibid, for an opposite view. Nowadays scholarship tends to interpret pastoral by 
discarding the sense of fiction and convention regarding the genre; see P. Alpers op.cit.n5: 22 
invoking K. Burke 1969: “we will have a far truer idea of pastoral if we take its representative 
anecdote to be herdsmen and their lives, rather than landscape and idealized nature”; cf. T.K. 
Hubbard op.cit.n5: 4-5.
134 J. Van Sickle op.cit.n5: 491 argued that the key to viewing the unity of the Eclogues is Arcadia. 
He also quoted K. Büchner op.cit.n126 who had suggested that Vergil opted for Arcadia because it 
was Pan’s homeland. Furthermore, he cited the oath of Meleager by Pan the Arcadian and 
Lucretius’ treatment of Pan (4.524-94).
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‘A r c a d ic a ’135 a n d  h e n c e  a lth o u g h  th e  s e tt in g  w a s  s u p p o s e d  to  b e  S ic i l ia n ,  h e  o fte n  

a llu d e d  in  h is  p o e try  to  th e  A rc a d ia n  s c e n e ry .  It w o u ld  n o t  b e  m is le a d in g  to  

u n d e r l in e  th e  fa c t  th a t  in  b o th  c a s e s  th e  s u ita b le  la n d s c a p e  fo r  p a s to ra l re m a in e d  

e s s e n t ia l ly  D o r ic , e s p e c ia lly  s in c e  T h e o c r i tu s  h a d  a d v a n c e d  th is  d ia le c t  a s  th e  

l in g u is t ic  m e a n s  o f  h is  p o e t r y 136. A lte rn a t iv e ly ,  it h a s  b e e n  a s s u m e d  th a t  V e r g i l ’s 

s o u rc e  fo r  th e  a d o p t io n  o f  A rc a d ia  a s  th e  o r ig in a l p a s to ra l la n d s c a p e  w a s  d e r iv e d  

f ro m  T h e o n ’s  c o m m e n ta ry  o n  th e  Id y l ls 137. A rc a d ia  th a n k s  to  its  g e o g ra p h ic a l 

is o la t io n  f ro m  th e  c u ltu ra l p ro g re s s  w a s  in d e e d  re g a rd e d  a s  a p a r t ic u la r ly  n o ta b le  

re l ic  b e y o n d  w h ic h  p ro g re s s  fo l lo w e d  its  o w n  rh y th m s 138. M a n y  a r c h a ic  in s t itu t io n s  

w e re  s t i l l  p re s e rv e d  th e re , a c lu e  w h ic h  w o u ld  p ro b a b ly  h a v e  e x c ite d  th e  in te re s t  o f 

a n y  H e lle n is t ic  s c h o la r ,  d e v o te d  to  th e  t re a tm e n t  o f  ra re  fo lk lo r e 139.

N u m e ro u s  s o u rc e s  d a te d  a fte r  th e  H e lle n is t ic  p e r io d , c o u ld  c o n f irm  th e  

a s s o c ia t io n  o f  A rc a d ia  w ith  b u c o lic  p ra c t ic e 140. H o w e v e r ,  it w a s  th e  p re -H e lle n is t ic  

re c o rd  o f  A rc a d ia  th a t  s e e m s  to  h a v e  s u ite d  V e rg i l a n d  h is  p o e t ic  p u r p o s e s 141. T h e  

p la c e  w a s  re n o w n e d  fo r  its  fe r t i le  p a s tu re s  a n d  its  th ic k  w o o d s  a n d  w a s  re c o rd e d

135 See T.G. Rosenmeyer op.cit.n120: 233 who argued that the influence of such work is detected 
in the particular names that an author includes from the mythology and cult of Pan, the local 
Arcadian god; e.g. in Id. 1.125 the name “'EA'mqpiov”; cf. A.S.F. Gow op.dt.n6: 1.26.
136 J.G.J. Abbenes 1996: 1-19 discussed Doric as a literary language. Also see M.L. West 1977: 
95-119 on Erinna’s (or pseudo-Erinna’s to his view) bucolic language: “The Doric element is meant 
to convey that she is an ordinary person, a homely Telian maid”. Also see D.M. Halperin op.cit.n2: 
143-56; 126-7; 159-60 and passim; cf. T.G. Rosenmeyer ibid.: 50-64.
137 Theon of Alexandria is dated in the 1st cBC. His commentaries on the main Alexandrian poets 
were exhaustive; they dominated all subsequent scholarship in this field and they form the basis of 
the surviving scholia.
138 Historically when the Sea tribes and Dorian migrations destroyed the Mycenaean Culture, only 
the mountainous region of Arcadia was able to assert the pre-Dorian individuality. For an idealised 
vision of the countryside in Vergil see E.R. Curtius op.cit.n8: 195-200; R. Poggioli 1957: 154-84. 
Also see B. Snell op.cit.n33: 309: “Arcadia was a land of symbols, far distant from the quarrels and 
the acrimony of the present. In this land the antique pagan world was permitted to live on without 
injury to anybody's feelings. Arcadia was so remote that it was no more in danger of clashing with 
the See of Rome or with the Holy Roman Empire than it had run afoul of the imperium Romanum of 
Augustus. Only when Europe began to be dissatisfied with the goods handed down to her, and 
when she took thought upon her own spiritual substance, did Arcadia run into trouble. But that was 
also the time when the genuine Greece was restored to her rightful place”.
139 It has been suggested that perhaps Vergil had read the work of Polybius (4.20), a native of 
Arcadia, which had described the musical character of the Arcadians. See B. Snell ibid.: passim. 
Although W. Clausen op.cit.n6: 289-90 was rather sceptical about this possibility, he admitted that 
“the Arcadian poetic tradition, tenuous as it now appears, is probably sufficient to account for 
Vergil’s choice of Arcadia”.
140 RE 2.1118-37; Paus.8.5.7, Mnaseas of Patrai or Patara mentioned a Bukolion, son of Pan, as 
the inventor of bucolein, the herding of cattle. However, Thucydides mentions an Arcadian place 
named Bucolion which could facilitate the effort of associating the place with pastoral heroes. See 
T.G. Rosenmeyer op.cit.n120: 234 and G. Jachmann op.dt.n126: 171.
141 K. Dowden 1989: 191-2. The concept of Arcadia The area that was known to Homer for its winds 
and sheep was indeed a simple and uncivilised place. We cannot find room for an Arcadia in the 
Bronze only for people who call themselves Arcades.
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a s  a n  e a r th ly  p a ra d is e  to  s h e p h e rd s  a n d  h u n te rs  a l ik e 142. It w a s  n o t  p e rh a p s  

a c c id e n ta l th e  fa c t  th a t  D a p h n is ,  th e  a rc h e ty p a l bouco/os, w a s  d e s c r ib e d  in 

T h e o c r i tu s ’ p o e try  a s  c a r ry in g  h u n t in g  e q u ip m e n t  a lo n g  w ith  h is  p a s to ra l t o o ls 143. 

M o re o v e r ,  th e  A rc a d ia n s  w e re  re fe r re d  to  a s  th e  f ir s t  a u to c h th o n o u s  p e o p le  w h o s e  

a n c e s to r s  m u s t  in  a ll p ro b a b il i ty  h a v e  e x p e r ie n c e d  th e  G o ld e n  A g e 144. P a u s a n ia s  

re c o rd e d  a m y th  a c c o rd in g  to  w h ic h  P e la s g o s  w a s  th e  f ir s t  m a n  w h o  e v e r  l iv e d  in 

A r c a d ia 145. H e  le d  h is  p e o p le  o u t  o f  th e ir  p r im it iv e  s ta g e  a n d  in t ro d u c e d  c e r ta in  

a s p e c ts  o f  c iv i l is a t io n  s u c h  a s  e a t in g  a c o rn s  in s te a d  o f  g ra s s , le a v e s  a n d  ro o ts 146. 

H is  s o n , L y c a o n 147, fo u n d e d  a c ity  a n d  in s t itu te d  g a m e s  in  h o n o u r  o f  Z e u s 148. A t 

th a t  t im e , b e c a u s e  o f  th e ir  ju s t ic e  a n d  p ie ty  m e n  u s e d  to  e a t  a t  th e  s a m e  ta b le  a s  

th e  g o d s 149. H e s io d  w r o te 150:

142 Cf. Ec.1.51-8 where Vergil presented Meliboeus as imagining the pastoral vision, an idyllic 
vision which never existed historically anywhere or had any substance except in the poet’s 
imagination, as is clearly implied by the reference to unlovely reality (46-7). C. Perkell op.cit.n24: 
173. P. Alpers op.cit.n24: 84-90 (esp.n33) and M.C.J. Putnam op.dt.n24: 41 read in Tityrus of the 
first Eclogue and the pastoral ideal that he experienced an intention of Vergil to compare him with 
Daphnis especially as lines 38-9 include pathetic fallacy. C. Perkell ibid.: 174 viewed this as an 
indication for the employment of imagination in the design of the Vergilian pastoral setting.
143 Although Daphnis was believed to be Sicilian, his association with the Arcadian Pan is well 
argued in Theocritus’ poetry (see Idyll 1). Notice that Adonis as well shares the same hunting 
equipment as Daphnis. For Pan as hunter see Rhian.fr.66 (Powell); Leonid.A.P.9.337.
,44 M.L. West 1961: 142-5; the Arcadians were regarded as autochthonous: Hesiodic Marriage of 
Ceyx (fr.266, M/W); Plut.Mor.286A. It was a kind of saying that the Arcadians had lived there since 
before the moon was created. See Hippys, FGrH 554 F 7; Eudoxos fr.41 (Gisinger = Sch.Apoll. 
Rhod.4.263); Sch.Arist.Nub.397, Callim.lamb.fr.191.32 and 56 (Pfeiffer); Lycophr.Alex.479-83; 
Pind.fr.985.7-8.
145 Paus.8.1-2 and 8.3.1-5. Also see Ov.Met.Bk1; Hes.fr.164 (M/W); Apollod.3.96-9 and 3.8.1.The 
Arcadians were regarded as “Bakavri<t>àYoi”, acorn-eaters; see the oracle in Hdt.1.66; Lyc.483 with 
Schol; Verg.Ec.10.20.
146 The primitive food that Vergil tells of in his first Geòrgie is a reminiscent of Lucretian description 
both at 5.965 (“glandes atque arbuta”) and at 939-42, where early man feeds on the produce of oak 
trees and the arbutus. At 5.933-4 Lucretius makes the remark that the plow had not been yet 
invented when such food was consumed: “nec robustus erat curvi moderator aratri/ quisquam, nec scibat ferro 
milirier arva”. Vergil separately reworks both lines. Cf. Arat.Phenom.129-131 asserted that the first 
people who hammered out the knife and the first who consumed their plough-oxen lived in the 
Bronze Age.
147 K. Dowden op.dt.n141: 182-3 about Lycaon and Zeus Lycaios. The story of Callisto appeared in 
the Catasterismoi of Eratosthenes (later 3rd cBC) and maybe as early as Hesiod’s Astronomy. M.L. 
West (see Dowden ibid.: n26) showed that there are two distinct genealogical systems in Arcadia. 
One starts with Lycaon and catalogues local eponyms of communities participating in the cult of 
Zeus Lycaios. The other starts with the son of Callisto Arkas and refers only to the towns of eastern 
Arcadia. Apollodorus who quotes Hesiod or Eumelus really says that Callisto was simply a nymph, 
(see notes 25-6). Callisto’s father was a Nyctaeus or Nyctimus which is also the name of the son of 
L^caon. Also see A. Henrichs 1988: 254ff. for Callisto and Arkas as constellations.
18 See Plut.Es.carn. wherein a festival is indicated: “éxopeuaapev ù f fiSovi ”̂. The festival which would 
take place on Mount Lycaion was associated with primitive activity: see M.P. Nilsson 21955: 397- 
401.
149 The same notion of divine and mortal association was repeated in Vergil’s Eclogue Four treated 
below. Catullus had employed the motif that once gods and mortals could freely associate in 
“Carmen” 64.397-99: “sed postquam tellus scelere est imbuta nefando /iustitiam omnes cupida de mente fugarunt, 
/perfudere manus fraterno sanguine fraters”. For the influence of Catullus on Eclogue 4 see H.J. Rose
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“Euvai yap xoxe 8aixeq eacxv, cymn 8e Oocokoi aOavaxoun Beoiai icaxa0vr|xoic; x’ avOpcmoig”.
T h e  e n d  o f th is  c a re fr e e  p e r io d  c a m e  w h e n  L y c a o n  d a re d  to  s a c r if ic e  a c h ild  o n  th e  

fa m o u s  a lta r  o f  Z e u s  o n  M o u n t L y c a io n  a n d  h e n c e  h e  w a s  tu rn e d  in to  a w o l f * 150 151. 

T h is  m y th  c o u ld  b e  s e e n  a s  a y e t  a n o th e r  v e rs io n  o f th e  in it ia l h a p p y  s ta te  o f  

p r im it iv e  m a n  th a t  w a s  c a n c e lle d  b e c a u s e  o f h u m a n  o v e r s ig h t152. P a u s a n ia s  a ls o  

m e n t io n e d  th a t  o n e  o f L y c a o n ’s d e s c e n d a n ts ,  A rk a s ,  w o u ld  in v e n t  a g r ic u ltu re ,  

b re a d  m a k in g  a n d  w e a v in g 153. C o n s e q u e n t ly ,  it b e c o m e s  c le a r  th a t  f ro m  th e n  o n  

p a r t  o f  th e  h u m a n  c o n d it io n  w o u ld  b e  th a t  m e n  w o u ld  n o  lo n g e r  s h a re  th e  ta b le  o f  

th e  g o d s 154. M o re  s p e c if ic a lly ,  a g r ic u ltu re  w a s  m e n t io n e d  a s  a n e c e s s ity  a n d  a 

re s u lt  o f  th e  d is ta n c e  b e tw e e n  m e n  a n d  g o d s . T h e  m y th  c o u ld  a d d it io n a l ly  a t te s t  

th a t  th e  g o d s  a s  e a r ly  a s  th a t  t im e  w e re  b e lie v e d  to  ta k e  a n  im m e n s e  in te re s t  in  th e  

d e f in it io n  o f  h u m a n  m o ra lity  a n d  to  im p o s e  J u s t ic e  w h e n  th e ir  ru le s  w e re  

o v e r r id d e n 155 *. F u r th e rm o re ,  a c o m m u n a l p e rc e p t io n  o f  h u m a n ity  s e e m s  to  h a v e

op.cit.n38: 201-3, R.E.H. Westendorp Boerma 1958: 51-63. When Vergil talks about the new race 
that will people the earth recalls lines 1150-60 of Lucretius; see M.C.J. Putnam op.cit.n13: 140-1.
150 Hes.fr.82 (216) (Rzach). The quotation was used by Origen, Contra Cels.4.79 to show that in the 
beginning of human history men were protected by a supernatural power so that a union of the 
divine and human natures might be found. Also cf. Schol.Arat.103, 4 (Maas). According to Hesiod 
human life is dominated by working to grow corn: the word bios used to mean ‘one’s daily bread’ as 
well as ‘life’ (42).
151 '  'Hence, Lycaon is both a founder of culture and a sinner; PI.Resp.8.565d; Theophr.ad 
Porphyr.Abst.2.27.2; Paus.8.38.7. Cf. Aristaeus who is said to invent apiculture and yet he is 
responsible for Eurydice’s death. Also notice that the founders of Rome, Romulus and Remus were 
brought up by a female wolf. For the idea of reciprocity towards the gods in the religious thought of 
the ancient Greeks see R. Buxton 1994: 150-1. Also see ibid. 1988: 60-79 about the parallelism 
between Lycaon and Callisto as they both sinned and ended up in exile. Also cf. Ov.Met. 1.365 
where we are told that Lycaon was one of the causes of the flood that followed his transformation. 
We are also told that Deucalion and Pyrrha were the sole survivors of this deluge.
,;>2 Hesiod held Prometheus responsible for the ending of the Golden Age. R. Buxton ibid.: 199; In 
Hesiod’s Theogony man is the ‘sacrificer’: to follow the procedures, which were inaugured by 
Prometheus’s founding act, is to distinguish oneself simultaneously from the gods and from the 
beasts. C. Perkell op.cit.n22: ch2 discussed Golden Age in the Georgies. Perkell views the 
perception of the Golden Age as a means of drawing “the reader’s attention upon the disparity 
between the present, as the poet sees it, and an ideal vision of alternative moral values” (p.90) and 
not as a programme for Roman renewal. Virgil’s first account of the golden age (although Virgil 
does not use the term) occurs at 1.125ff. Virgil’s description makes it plain that not only was the 
earlier period morally superior to that of Jupiter, but that Jupiter’s intervention has brought about the 
present adversarial relationship between man and nature (p.97). It is not surprising then that Perkell 
questions the god’s benevolence (p.96n12).
1j3 According to Paus.8.9.3-4 Arkas became king of the Pelasgians after Nyctimus. He introduced 
agriculture which he learned from Triptolemus. Plato in laws argued that after each of the periodic 
destructions that separate one Great year from the next, the beginnings of the new life and 
civilisation are first experienced on the pastoral level 677Aff. quoted by T.G. Rosenmeyer 
OD.cit.n120: 74.
1b4 The story can be compared with Hesiod’s Theogony 535, wherein Prometheus attempt to 
deceive Zeus resulted in a definite end to the commensality of men and gods. Also see R. Buxton 
1988: 60-79.
155 The idea of Justice as personified by Hesiod and employed by Aratus and Vergil will be
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b e e n  a d o p te d  b e c a u s e  fo r  th e  s in  o f  L y c a o n  a ll th e  p e o p le  h a d  to  s u f fe r  th e  

c o n s e q u e n c e s .  L ik e w is e  th e  in v e n t io n  o f  A rk a s  w a s  n o t o n ly  a s y m b o l o f  th e  

d is ta n c e  b e tw e e n  m e n  a n d  g o d s  b u t it w a s  a ls o  a n  e x p ia to ry  s o lu t io n  fo r  th e  w h o le  

o f  h u m a n ity .  A g r ic u ltu re  re p la c e d  th e  to ta l d iv in e  p ro v id e n c e  w h ic h  p r im it iv e  m a n  

e n jo y e d ,  a n d  h e n c e  it c o u ld  b e  s e e n  a s  a w a y  o f  a s s im ila t in g  th e  in it ia l G o ld e n  

A g e 156. V e r g i l ’s in te re s t  in e m p h a s is in g  th e  G o ld e n  A g e  w o u ld  s e rv e  h is  l i te ra ry  

in te n t io n s  in  tw o  w a y s  a s  it c o m b in e d  tw o  t ra d it io n s ,  th e  H e s io d ic  a n d  th e  

T h e o c r i te a n .  In th e  fo u r th  b o o k  o f  h is  G e o rg ie s  V e rg i l d e p ic te d  h is  m a in  h e ro , 

A r is ta e u s ,  a s  t ra v e l l in g  fro m  C e o s  to  A rc a d ia ,  in  o rd e r  to  p ra c t is e  h is  b e e  k e e p in g  

in  th e  la t te r157.

In a d d it io n ,  th e  c h a ra c te r  o f  th e  A rc a d ia n s  w h o  w e re  re n o w n e d  fo r  th e ir  

s im p le  d ie t  a n d  th e ir  s im p le  s e c re ts  fo r  h a p p in e s s  s u ite d  p e r fe c t ly  th e  ru ra l im a g e  

o f  th e  f ru g a l c it iz e n  th a t  V e rg i l b u ilt  u p  in  h is  p o e t r y 158. T h e  c o n c e p t io n  o f  A rc a d ia  

a s  a n  a n c ie n t  S h a n g r i-L a  s u rv iv e s  a ls o  in  th e  S h e p h e rd  o f  H e rm a s 159 *. T h e re  

A rc a d ia  is  d e s c r ib e d  a s  th e  la n d  o f s im p le  ru s t ic  v ir tu e ,  a n  id e a l th a t  w o u ld  a p p e a l 

to  th e  t ra d i t io n a l R o m a n  p r in c ip le s  o f  le a d in g  a life  w ith  u n s w e rv in g  d e v o t io n  to

discussed further on. However, notice that justice has always played an important role in the 
pastoral vision of the East; R. Poggioli op.cit.n65: 3-14 cited the story of Naboth and his Vineyard in 
the Old Testament quoted byT.G. Rosenmeyer op.cit.n120: 108.
K'6 Dicaearchus of Messene, a student of Aristotle, in his Life of Greece divided the history of 
civilisation in three stages (frs.48-51 Wehrli): during the Golden age men would live in the company 
of the gods; they didn’t kill anything animate and earth was providing in her own accord. Of course, 
they had no experience of war or social tumult. The second stage was the nomadikos bios during 
which the idea of ownership and ambition came into the scene. According to Dicaearchus this led 
to the third stage, the life of the settled farmer; cf. Varr.DeReRust.2.1.3 and 1.2.15. The text was 
quoted byT.G. Rosenmeyer ibid.: 74.
1j/ For Aristaeus’ association with Arcadia see ch5: 254ff.
158 There is a tradition according to which the simple and naive inhabitants of Arcadia easily 
become a laughing stock for the people of their time. For Arcadia as a fool’s paradise see T.G. 
Rosenmeyer op.dt.n120: 234-5. Also see L. Alfonsi 1962: 234-9.
159 C. Osiek 1999 quoted Similitude 9 [78].4-10: “So he took me away to Arcadia to a breast shaped
mountain, sat me down at the top of the mountain, and showed me a large plain surrounded by 
twelve mountains each of them different in appearance. The first was black as pitch, the second 
bald with no plants, and the third full of thorns and thistles. The fourth had plants that were half-dry, 
green on top but with dryness at the roots. Some of the plants were drying up as the sun burned 
them. The fifth mountain was very steep with green plants. The sixth mountain was completely full 
of cracks, some large, some small. The cracks had plants in them but these plants were not doing 
well; rather they were withering. The seventh mountain had joyful plants and the entire mountain 
was thriving, and every kind of domestic animals and birds were feeding on that mountain. The 
more the cattle and birds fed, the more the plants of that mountain thrived. The eighth mountain 
was full of springs and every kind of the lord’s creatures came to drink from the springs of that 
mountain. The ninth mountain had no water at all but was entirely desert. In it there were wild 
animals and deadly snakes that could destroy people. The tenth mountain had large trees and was 
completely shady, and in the shade of the trees there were sheep lying down and resting and 
ruminating. The eleventh mountain was heavily wooded and the trees bore fruit, each decked out 
with different fruits so that anyone who saw them desired to eat their fruits. The twelfth mountain
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d u ty  a n d  w ith  m o ra l c h a s t i ty 160. H o w e v e r ,  a t  th e  s a m e  t im e , A rc a d ia  w a s  a ls o  

c h a ra c te r is e d  a s  a d is ta n t  la n d  o f  m y s te ry ,  w h ic h  w a s  n o t a c c e s s ib le  to  

e v e r y o n e 161. V e rg i l a ls o  s e e m s  to  h a v e  b e e n  a w a re  o f  a le g e n d  a c c o rd in g  to  w h ic h  

A rc a d ia  h a d  b e e n  t ra n s p la n te d  to  th e  s ite  o f  R o m e , o n  th e  P a la t in e  h ill.  In th e  

e ig h th  b o o k  o f  th e  A e n e id  A rc a d ia n s  w e re  d e s c r ib e d  a s  s e tt l in g  b e s id e  th e  b a n k s  

o f  T ib e r  u n d e r  th e  le a d e rs h ip  o f  E v a n d e r  a n d  P a lla s . T h e re  th e y  e s ta b l is h e d  a 

ru s t ic  u to p ia  a s  th e  f ir s t  n u c le u s  o f  th e  “pax aurea”. T h e  m y th  w a s  n o t  ra re , s in c e  

v e rs io n s  o f  it s u rv iv e  in V a r ro ,  D io n y s iu s  o f  H a lic a rn a s s u s  a n d  L iv y 162. A c c o rd in g  to  

D io n y s iu s  th e  f ir s t  in h a b ita n ts  o f  th e  s ite  o f  R o m e  w e re  S ic e ls  w h o  w e re  d is p la c e d  

b y  A b o r ig in e s .  H o w e v e r ,  th e  la t te r  w e re  e ls e w h e re  id e n t if ie d  w ith  th e  A rc a d ia n s .  

H e n c e ,  D io n y s iu s  c o m b in e d  b o th  th e  S ic i l ia n  (T h e o c r ite a n )  a n d  th e  A rc a d ia n  

(H e s io d ic )  t ra d it io n  in  h is  re p o r t  o f  th e  p re v io u s  s im p le  life  w h e n  p e o p le  liv e d  in 

a c c o r d a n c e  w ith  n a tu re . F u r th e rm o re ,  th is  m y th  c o u ld  e x p la in  b e t te r  V e r g i l ’s 

p e r c e p t io n  o f  a n  A rc a d ia n  G o ld e n  A g e  s itu a te d  o n  I ta lia n  s o il.  A s  re m a rk e d ,  V e rg il 

a l lu d e d  o fte n  to  th e  c h a n g e  o f  th e  p a s to ra l lo c a t io n  f ro m  S ic i ly  to  A rc a d ia  

th r o u g h o u t  th e  E c lo g u e s 163. T h e  c o m b in a t io n  o f  a la n d  s o  p ro s p e ro u s  a n d  y e t  

h id d e n  q u a lif ie d  A rc a d ia  a s  th e  a p p ro p r ia te  s o il fo r  a s p ir itu a l r e g e n e ra t io n 164. In

was completely white, its appearance was full of joy, and the mountain was most beautiful in itself. 
For more about the book and its prophetic character see R.S. Kraemer 1992: 169.
I(,(l C. Osiek op.cit.n159: Mandate 4.1 [29], 2: chastity and adultery: “If this lust arises in your heart, 
you will sin or if another such evil desire arises, you will sin. This lust is a great sin to the servant of 
god. The one who does this evil thing brings death upon himself. Also see Similitude 6.[61]1-5 
which describes the angel of luxury as a joyous shepherd and the angel of punishment.
1G1 Hermas and the herdsman who leads him have to pass nine deserted mountains before they 
finally reach the one hoped for oasis. E.R. Curtius op.dt.n8: 190 wrote about Vergil’s choice of 
Arcadia instead of Sicily: “Sicily, long since become a Roman province, was no longer a dreamland. 
In most of his Eclogues Vergil replaces it by romantically faraway Arcadia, which he himself had 
never visited’’; cf. R. Jenkyns op.cit.n122: 26-39 who thought that Vergil’s Arcadia was negligible.
162 Varro On the life of Roman people; Dion.Flal.Hist.Rom.1.8.1 and 2.1.2; Livy 1.7. Also cf. Varro 
De ling.Lat.5.101 and Pliny NH 3.5.9.56. However, W. Berg op.dt.n45: 109 observed that Vergil’s 
shepherds never dwell in Arcadia even they are addressed as Arcadians (See Ec.7 where Thyrsis 
and Corydon are described as Arcadians in the flower of their youth).
163 L. Rumpf 1996: 71 discussed the past and future time levels that Arcadia managed to embrace, 
e.g. generic invention by Pan represented as distant past (B. II); Pan’s authority represented as the 
object of distant future challenge (B. IV); Arcadian singers represented as remembered in Italy 
remembering actual verses in competition (B. VII); actual Arcadian verses represented as 
remembered in Arcadia (B. VIII: “Maenalus always hears [present] herdsman loves and Pan, who 
invented [past] pipes”).
164 B. Snell op.cit.n33: 293-4: “Virgil ... turns away from this harsh and evil world [of conventional 
politics]; he leaves it far behind, and sets out for Arcadia, where he allows no hope, not even any 
desire to do something about the suffering world, to lighten his sorrow and his despair. If he is 
striving for a better world, he does so with his emotions, not with his thought or his will. A nostalgic 
refugee from sombre realities, he places his hopes, not upon a just state, but on an idyllic peace in 
which all beings will live together in friendship and fraternity, a golden age in which the lion and the 
lamb lie down side by side in harmony, in which all opposites are joined and tightly knit in one great 
love. Only a miracle could bring this about. Later, when he was composing the Georgies, he saw 
this miracle in the achievement of Augustus. Augustus gave back to Italy the gifts of peace, quiet
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th e  fo u r th  E c lo g u e 165 (v . 4 -7 )  V e rg i l a n t ic ip a te d  s u c h  a re g e n e ra t io n  th a t  h e  

re g a rd e d  a s  a f ir s t  s te p  to w a rd s  th e  re v iv a l o f  th e  G o ld e n  A g e 166.

The Golden Age

T h e  re tu rn  o f  th e  G o ld e n  A g e  w a s  s ig n if ie d  b y  th e  b ir th  o f  a b a b y  b o y  w h o s e  a r r iv a l 

V e rg i l fa m o u s ly  c e le b ra te d  in  h is  fo u r th  E c lo g u e  w ith  th e  fo l lo w in g  l in e s 167:

“Ultima Cumaei venit iam carminis aetas;
Magnus ab integro saeclorum nascitur ordo. 
lam redit et Virgo, redeunt Saturnia regna, 
lam nova progenies caelo demittitur alto”.

V e rg i l  l in k e d  th e  id e a  th a t  th e  G o ld e n  A g e  c o u ld  re c u r  w ith  a p ro p h e c y  o f  th e

S ib y l l in e  o ra c le  o f  th e  k in d  th a t  s e e m s  to  h a v e  b e e n  in  fa s h io n  d u r in g  h is  t im e 168.

T h e  te x t  is  c ite d  b e lo w 169:

‘yf| yap raxyyBveTeipa ppoxoii; Scooei xov apioxov 
Kapnov ¿7ieipsGiov aixou oivov kou eA,ouot>
[aitxcep an’ oupavoBev pekixoq yVoKepou rcoxov t)Sxj

and order. Virgil stepped back into politics in so much as his dreams of Arcadia seemed to have 
found their fulfilment; Plato, in some ways, softened his criticism of existing institutions, but he 
never reconciled himself to making his complete peace with political realities. In return Virgil was 
always careful not to get involved in the slippery problems of political action”.
165 J. Van Sickle op.dt.n5: 494: “That, in barest outline, is the Arcadian forest which Vergil 
fabricated from Theocritean wood: Sicilian toward Arcadia; Sicilian and Italian as a context for 
Arcadians; Gallus (Daphnis, Arethusa) among Arcadians. The Fourth Eclogue first articulates a 
change of locus, while the unique manner of its construction effects the departure. The Fourth is the 
most historicising and public, most Catullan and Lucretian, said to be the least Theocritean of the
Eclogues”.166 B. Snell op.dt.n33: 301-2: “It was not merely because of his prophecy in the fourth eclogue that 
Virgil was, in the Middle Ages, regarded as a pioneer of Christianity. His Arcadia is set halfway 
between myth and reality; it is also a no-man’s land between two ages, an earthly beyond, a land of 
the soul yearning for its distant home in the past. However, in his later years Virgil avoided the 
regions discovered by him. For in his later poems he acquired a temper of severe manly restraint 
which led him to draw closer to the classical Greek expressions of feeling and thought; but many a 
trace of his earlier sensibility remained”.
167 M.C.J. Putnam 1970: 4-5: “though filled with problems which we still cannot solve, the Eclogues 
are not veiled allegories whose mysterious references to contemporary affairs in the fourth and 
third decades of the last century before Christ cannot be understood today. Vergil does use 
disguises...and understatement is the essence of his art. However, when a clue is necessary.Jt is 
usually forthcoming”. For the allegorical approach of the Eclogues see J.J.H. Savage 1960: 353-75 
and 1963: 248-67. See Putnam ibid.: 136 where he quoted G.E. Duckworth 1957-8: 124-6 and 
1964: 200-2 as a source for critical works on Ecloque Four.-j CO °  __

The sibylline knowledge that stems from the legend about the Cumaean Sibyl and Tarquinius 
Priscus, the first king of Rome, enjoyed a noticeable popularity during the Augustan times because 
civil wars and political instability created an atmosphere of insecurity that urged people to 
superstition and divination. See J.J. Collins 1987: 421-459. Also see Amm.Marc.23.1.7; 
Stilich.Rut.Namat.2.52. Sibylline wisdom became very popular with the proto-Christians as well 
who sought support in the pagan books for their beliefs; a reference to a Sibyl first appeared in the 
Shepherd of Hermas; see H.W. Parke 1988: 152-73.1RQ _ „ _

Orac.Sibyll.3.743-759 and 787-795 quoted by A.O. Lovejoy and G. Boas 1997. For the possible 
New Testament background of the Oracula Sibyllina (esp.4th) see F.E. Brenk 1999: ch20&21.
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8sv5ped t’ dKpoSpuoov Kapnov ra'i niova g.i)Ax Kai (3oocq ek x’ oicov apvaq aiywv xe %ipdpo\x;-]Ttriyag xe pfj^ei yA/OKepag XeuKoio yaXaKxoq- 7tA,fjpeic; 5’ auxe 7t6A,eiq aya0a)v Kai moveg aypoi egcovx’ - ouSe paxoapa Kaxa xQovog ou8e KuSoipog- ou8s Papi) axevdxouoa oa^euoexai oukexi yaia- ou KdXepoc; oi)8’ auxe Kaxa x0°v° i  auxpoq ex’ eaxai, ou Agog KapTioov xe mKoppeKxeipa x«A.ai^a- 
alX a  gev eiprjvr| geyaA| m xa yaiav anaoav,
Kai PaciAuq PaoiAji pi'Tog pexpi xepgaxog eaxai aicovog, koivov xe vopov Kaxa yaiav anaaav avOpoonoig xeTeaeiev ev oupavco aaxepoevxi aOavaxog, oaa 7ie7ipaKxai 8eiA.oiai Ppoxoiaiv.
ev <joi 8’ oiKrjoei- ooi 8’ eaoexai a0avaxov pwc- 
gSe Aiikoi xe Kai dpvec ev oupemv aggiy’ eSovxai 
Xopxov, rtapSaAeg x’ epipoiq aga Poancqaovxar 
apKXOi guv pooxoiq vogaSeq auAoOrjoovxai- 
GapKoPopoq xe Xecov payexai axupov napa paxvp 
cog poug- Kai naiSeq gaAx vfjTUoi ev Seagoiaiv 
a^ouaiv- nqpov yap eni x0ovi 0fipa 7ioirjoei. 
guv ppepeGiv xe SpaKOvxeg ag’ ¿gtu'gi Koigrjaovxai 
kouk aSiKfjao'oaw xefp yap 0eou eaaex’ in ’ auxoug’.

A c c o rd in g  to  th is  te x t  th e  n e w  e ra  w a s  a b o u t  to  b e g in  im m e d ia te ly 170, a lth o u g h  its  

to ta l fu l f i lm e n t  w o u ld  b e  re a lis e d  g ra d u a lly  in  a c c o rd a n c e  w ith  th e  g ro w th  o f  th e  y e t  

u n b o rn  c h i ld 171. V e rg i l b e g a n  h is  p o e t ic  a n n o u n c e m e n t  in  p a n e g y r ic  to n e  (v .8 -1 0 ) :

“Tu modo nascenti puero, quo ferrea primum 
Desinet ac toto surget gens aurea mundo, 172Casta fave Lucina: tuus ¡am regnat Apollo”

N e v e r th e le s s ,  th e  p o e t  d id  n o t o m it  to  w a rn  th e  r e a d e r  th a t  th e  w a y  to  th e  n e w  

G o ld e n  A g e  w a s  n o t  m e a n t to  b e  ro s y . H is to ry  w o u ld  b e  r e p e a te d 173 a n d  a s  h a d

1/(1 There seems to be some similarity between the Sibylline oracles and the story of the races as 
told by Hesiod. In the Work and Days the Iron Age is predicted to be destroyed when men will be 
born with grey hair on their temples. This prophecy is perhaps reflected in Or.Sib.2.155. The 
second book of the Oracles recounts how Uriel “the great angel...will lead all the mournful forms to 
judgement, especially those of ancient phantoms, Titans, and the Giants, and such as the Flood 
destroyed”. See J.J. Collins op.cit.n168: 342.
171 G. Jachmann op.cit.n126: 13-62; C. Becker 1955: 328-36; G. Williams 1973: 4-7 (esp.n5). Also 
see J. Van Sickle 1966: 349-52.
172 G. Mader 1990: 325-334 treated the character of Apollo with special reference to the similes 
employed by Propertius at 4.6.31-6. There, the nature of Apollo as protector of Rome and of 
Augustus is exploited. The god is not presented with his hair loose, but fearful as he once appeared 
at Agamemnon: “non ille attulerat crinis in colla solutos /aut testudineae carmen inerme lyrae, /sed quali aspexit 
Pelopeum Agamemnona vultu /egessitque avidis Dorica castra rogis, /aut qualis flexos solvit Pythona per orbis /serpentem, 
imbelles quern timuere lyrae". (Goold has: “crlnes, second quail and deae” (viz. “Musae” instead of “lyrae”). The 
twofold nature of Apollo as a magnificent warrior and a lyre player is explicitly argued and his role to 
the future of Rome is underlined. He has helped August to win victory at Actium, a battle that takes 
mythic dimensions in Propertius. Augustus is presented as continuing the legacy of Augustus; cf. 
Verg.Aen.6.777; Suet.Aug.7.2; Flor.4.12.66 and Dio Cassius 53.16.7.
173 The Epicurean idea of the “peyac Eviravrdq" which predicted that the universe is destroyed at certain 
times and recreated was quite popular with ancient philosophical theories. Heracleitus (see 
Diog.Laert.9.7-9) believed that every certain periods of time war and strife end up to ecpyrosis
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h a p p e n e d  a lw a y s  b e fo re  w h e n  g re a t  c h a n c e s  w e re  p re s e n te d ,  a n e w  h e a v y  to l l 

w o u ld  b e  d e m a n d e d  (v . 3 1 -6 ) :

“Pauca tamen suberunt priscae vestigia fraudis,
Quae temptare Thetim ratibus, quae cingere muris 
Oppida, quae iubeant telluri infindere sulcos.
Alter erit turn Tiphys et altera quae vehat Argo
Delectos heroas; erunt etiam altera bella

Atque iterum ad Troiam magnus mittetur Achilles”174.

V e r g i l ’s p e rc e p t io n  o f  th e  G o ld e n  A g e 175 s e e m s  to  h a v e  b e e n  s ig n if ic a n t ly  d if fe re n t  

f ro m  th e  p e s s im is t ic  s to ry  e m p lo y e d  in th e  W o rk s  a n d  D a y s . It h a s  b e e n  a rg u e d  

th a t  H e s io d  d id  n o t  e v e n  m e n tio n  th e  p o s s ib il i ty  o f  a re c u r re n c e  o f  th e  G o ld e n  A g e , 

a n d  in  h is  n a r ra t io n  th e  lin e a r  d e te r io ra t io n  f ro m  o n e  ra c e  to  th e  o th e r  w a s  a lm o s t  

c o n s ta n t  a n d  u n in te r ru p te d 176. H o w e v e r ,  it s h o u ld  b e  n o t ic e d  th a t  H e s io d  re fe r re d  

to  th e  ‘c a s t ’ o f  ju s t  a n d  r ig h te o u s  fa rm e rs  in  th e  s e n s e  th a t  th e y  w e re  th e  o n ly  o n e s  

th a t  c o u ld  e x p e r ie n c e  th e  c lo s e s t  p o s s ib le  r e m in is c e n c e  o f  th e  G o ld e n  A g e . 

T h e re fo re ,  it c o u ld  b e  a rg u e d  th a t  V e rg i l e x p a n d e d  o n  a n  id e a  a lre a d y  e m p lo y e d  in 

H e s io d 177. In a d d it io n ,  it s e e m s  th a t  th e  S ib y ll in e  o ra c le  c ite d  a b o v e  w a s  a

which leads to peace and concord. Empedocles (see Simplicius Phys.158.1) thought that after a 
period of maximal disintegration (Strife) there follows a period of maximal integration (Love). The 
Pythagoreans (see Aristotle’ pupil, Eudemus, Phys.B.3fr.51) believed that the world and history will 
repeat themselves again and again. The Stoic philosophers (Euseb.Praep.Evang.25.18.1-3) liked 
to believe that all substance changes into fire as its elemental stuff and that gain from this arises 
the ordered universe as it was before.
1/4 In Aen.6.89 the Sibyl predicted that Aeneas would become an “alius Achilles”; see J. Penwill 1995: 
15 argued that in Plato’s theory souls can choose their future lives, based on their prior experience 
in an earlier incarnation; on the contrary, in Vergil’s souls follow “habit without philosophy”. It has 
also been suggested that Achilles is here mentioned accidentally as an allusion to his father who 
participated in the Argonautic expedition. However, it might be argued that Vergil wished to allude 
here to the suffering of Achilles which secured him an posthumous life in the Elysium; through his 
suffering Achilles gained wisdom exhibited in ll.24.527ff. and Od.18.130ff. Perhaps Vergil referred 
to the bellicose race as a pre-stage to the begetting of wisdom.
175 It is accepted that the fourth Eclogue was significantly influenced by Hor.Ep.16 as well as the 
poetry of Lucretius and Theocritus. See W. Clausen op.cit.n6: 145-50 (Appendix).
76 With the exception perhaps of the race of heroes which interrupts the metallic succession. See 

J.-P. Vernant 31971: 38-41. Also see S. Shechter 1975: 356 about the sense of deterioration in the 
Golden Age as depicted in G.1.118-159; Vergil portrayed several ‘ages’ commencing with Saturn’s 
or -what amounts to be the same thing- the Golden Age. In this myth as it is propounded by most 
previous authors, technological instruments can make their appearance as the ages pass from 
Golden to Iron, but such instruments are inveighed against as tokens of further deterioration in the 
cycle (see n21: Shechter reckoned that Vergil followed generally Hesiod).
1 7 Arat.Phen.96-136, describes the reaction of Dice to the degradation of the human races:“ ' A[i(j)OTEpoicn Se noaaXv iiiro aK£7ixoio Boutew  /1 IapBevov, fj p ’¿v XEpai <)>Epei Exaxvv aiY^.rjEVXa- ouv ' Aaxpcxx'oi) kex-  vr| yevo<;, ov pa te <|)acnv/aaxptov apxaiov n atcp’ Eppevai, e u e  tev a ^ o v , EiiKriXot; c|)opE'oixo”. AratUS is quite close to 
Hesiod because he narrates how Dice would assemble the elders in the market teaching them 
justice. When the silver race appeared she would leave her mountainous resort only occasionally, 
mostly during the night: “rjpxexo 8’ it, opscov x>71o8ex'eXoc; ijxriEVXfflv /(louva^, ou8e tecox e7iepx'ctyexo pelxxxx'oxmv, laXk’, 67tox’ av0pco7uov peYctXai; TxXrjoaxxo koTlcovc«;, /x)7xeiA.ex STjrcexxa K(x0ajtxopEVT| KaKoxuxot;, /ouS’ ex’ ecjxri eiaamoc; £A.euascj0ai KaXcoxjCTiv /oxr)v xpuaexox Ttaxepei; yevet]v iXinovzo /xexpoXEpr|v. upexi; 8e KCCKoSxEpa xetjsx'eaBe- /kcu 8fj nov reo^spox, kccx 8r| 7ioi) avapaxov axpa /saciExax avOpcorcoxcn, kockov 5’ ¿TtiKExaExax a^Y0?- /ax; £i7tox>a’ opE'tov £7t£pax'exo, xooi; 8’ ap a .̂aoxii; /ei<;
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r e m in is c e n c e  o f th e  G o ld e n  A g e  a s  d e s c r ib e d  in  H e s io d . A lth o u g h  V e rg i l d id  n o t 

re fe r  to  th e  a v a i la b i l i t y  o f  h o n e y  in  th e  n e w  e ra , th e  S ib y ll in e  o ra c le  m e n t io n e d  th a t  

h o n e y  w o u ld  d r ip  o n  th e  e d g e s  o f  th e  le a fs  (“roscida meiia”). V e rg i l,  in  h is  a c c o u n t  o f  

th e  n e w  G o ld e n  A g e , e n v is io n e d  a t im e  p e r io d  in  w h ic h  th e  G o ld e n  A g e  w o u ld  b e  

p re c e d e d  b y  a h a rd e r ,  m o re  b e l l ic o s e  a n d  d a r in g  ra c e  o f  m o r ta ls 178. T h e y  w o u ld  b e  

d e s t in e d  to  p e r is h  th ro u g h  th e ir  te r r ib le  a u d a c ity ,  w h ic h  w o u ld  le a d  th e m  to  d e a th  

e ith e r  th ro u g h  w a r  o r  th ro u g h  lo n g  s e a  jo u rn e y s .  H o w e v e r ,  th is  h a rs h  c o n d it io n ,  

w h ic h  w o u ld  re s u lt  f ro m  s u c h  d e te r io ra t io n ,  w o u ld  b e  p re c is e ly  th e  re q u ire d  

p re s u p p o s it io n  fo r  th e  d e v e lo p m e n t  o f  a n o th e r  ra c e  o f  m o r ta ls  d e s t in e d  to  e n jo y  a 

n e w  G o ld e n  A g e .

T h e re  h a v e  b e e n  m a n y  d is p u te s  a b o u t  th e  id e n t ity  o f  th e  c h ild  w h o s e  b ir th  

w o u ld  s ig n ify  th e  b e g in n in g  o f th e  n e w  e r a 179. A  w id e ly  a c c e p te d  v ie w  w a s  th a t  

V e rg i l p ro b a b ly  re fe r re d  to  th e  re ig n  o f  O c ta v ia n  o r  to  th e  c h ild  th a t  w a s  to  b e  

e x p e c te d  f ro m  th e  m a r r ia g e  o f O c ta v ia n ’s s is te r  to  A n to n y 180. C o n s e q u e n t ly  it h a s  

b e e n  a rg u e d  th a t  th e  a fo re m e n t io n e d  c h ild  s h o u ld  b e  p e rc e iv e d  a s  a k in d  o f 

m il i ta r y  le a d e r  w h o  w a s  e x p e c te d  to  g u id e  m o r ta ls  to  th e  p a th  fo r  th e  

m a te r ia l is a t io n  o f  th e  G o ld e n  A g e . H o w e v e r ,  V e rg i l s p e c if ic a l ly  re fe r re d  to  w a r  in

ai)xf]v exi jiavxâ  ¿Mpmve 7ta7itaivovxa(;”. Aratus decrees the Dice was daughter of Astraeus and that she 
was a virginal deity. He also accepts the bloodshed as a sign of the degradation of the human 
races: “but you will breed worse. And wars and monstrous bloodshed will be among men and evil 
pain will be laid upon them”. (Maas 1893); cf. Eratosth.Catast.1.244; Hyg.Poet.Astr.2ch25: “Hanc 
Hesiodus Jovis et Themidis filiam dicit: Aratus autem Astraei et Aurorae filiam existimari, quod eodem tempore fuerit cum 
aurea secula hominum, et eorum principem fuisse, demonstrat: quam propter diligentiam et aequitatem Justitiam 
appellatami...". For Juvenal’s treatment of Astraea in his sixth satire (and the reference to Elizabeth as 
Astraea), see L. Jardine 1983: ch6.
178 P. Johnston 1980: 9ff. examined the Golden Age as depicted in the Georgies of Vergil. While 
honey is linked after Hesiod with the metallic golden age, cattle must be linked with agriculture. In 
the fourth Eclogue the Golden Age ands when the ploughing ox begins its task: “vestigia fraudis ...quae 
iubeant telluri infindere suicos” (Ec.4.31-3) When the new Golden Age begins the farmer will remove the 
yoke from the ploughing ox: “robustus quoque ¡am tauris iuga solvet arator” (Ec.4.41 ) Also see G.4.540, 551. 
The combination of bee and cattle the one growing out of the other reflects Vergil’s notion that the 
new golden age can be renewed through agriculture. The bee symbolises the Golden Age while 
cattle symbolise agriculture. At the close of the poem a new hive of bees emerges and assembles 
into the shape of a grape cluster. This reminds us of the primitive bees which were briefly depicted 
in the G.2.454. Those bees were part of a more primitive but nonetheless agricultural existence, the 
life once lived by “aureus Satumus”. The highly symbolic art of the bees seems to suggest that earlier, 
idyllic life of the second Geòrgie can now be repeated largely as a result of the information Vergil 
has revealed through his poem.
1/9 There are those who have regarded Vergil as a kind of archetypal Christian foreseeing the rising 
of the new Religion, an opinion rather rejected in more recent days; see M.C.J. Putnam op.cit.n13: 
136-145. Dante in his Divine comedy plays upon this idea.
180 W. Clausen op.cit.n6: 140; Octavian was often referred to as “iuvenis” which made the 
comparison with the divine child even easier; see G.1.500; Hor.Serm.2.5.62 and Carm.1.2.4; 
Verg.Ec.1.4.2 referring to the young saviour’s birthday that will be always celebrated with a cult 
appropriate to a deity; cf. Ec.5.67 and 7.33. Also see W. Clausen for the suggestion that Vergil 
wished to flatter Asinio Pollio and therefore, he referred to his young then son. J. Van Sickle 1966: 
349-52.
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h is  te x t  a s  a p h a s e  ju s t  b e fo re  th e  c o m p le te  re a lis a t io n  o f  th e  N e w  G o ld e n  E ra  a n d  

th e re fo re  th e  d iv in e  c h ild  o f  h is  p o e m  c o u ld  n o t b e  in c lu d e d  a m o n g  th e  g re a t  

s o ld ie r s  th a t  w o u ld  p re p a re  th e  c o m in g  o f  h is  b ir th . It w a s  s ta te d  th a t  th e  b o y  w o u ld  

re ig n  o v e r  a k in g d o m  in h e r ite d  b y  h is  fa th e r  (v . 1 7 ). T h is  c lu e  p o s s ib ly  re fe r re d  to  

th e  s u c c e s s io n  o f  th e  g e n e ra t io n s  ra th e r  th a n  to  p o l it ic a l c o n t in u a t io n ,  b e c a u s e  

la te r  in  th e  p o e m  (v .3 1 -6 )  V e rg i l e x p la in e d  h o w  th e  la b o u r  o f  p re v io u s  p e o p le  

w o u ld  m a k e  th e  re v iv a l o f  th e  G o ld e n  A g e  a re a lity .  F u r th e rm o re ,  a c c o rd in g  to  th e  

p o e m , in  e s s e n c e  e a c h  m ile s to n e  in  th e  c h i ld ’s a g e  w o u ld  a ls o  s ig n ify  a c h a n g e  in 

h u m a n  a tt i tu d e .  F o r  in s ta n c e , p e o p le  w o u ld  s to p  t ra v e l l in g  b y  s e a 181 o r  th e y  w o u ld  

s to p  t i l l in g  th e  s o i l182, a s  th e s e  o c c u p a t io n s  w o u ld  p ro v e  u n n e c e s s a ry 183. A lth o u g h  

V e rg i l  d e s c r ib e d  in  d e ta il th e  c h a n g e s  th a t  th e  b o y ’s  a r r iv a l w o u ld  b r in g  to  p e o p le ’s 

liv e s , h e  d o e s  n o t  s e e m  to  h a v e  g iv e n  a n y  h in t  o f  th e  p o s s ib le  in it ia t iv e  o f  a 

g lo r io u s  le a d e r .  A lth o u g h  V e rg i l re fe r re d  to  b e l l ic o s e  h e ro e s  s u c h  a s  A c h i l le s ,  it 

c o u ld  b e  a rg u e d  th a t  th e  n a m e s  h e  e m p lo y e d  b o re  a c o n to u r  o f  th e ir  o w n  b o th  in  

m y th  a n d  l i te ra tu r e 184. In th e  e v e n t  th a t  th e  b ir th  o f  th e  c h ild  w a s  a l lu s iv e  a n d  d id

181 Eel.4.37-45; this is an old theme; see Hes.Op.236-7; Arat.Phenom.110-1. Travelling in the sea 
was regarding as a sign of the decadence of human civilisation, which challenged the realms of the 
gods, thus showing less piety. For the significance of piety in Vergil’s Eclogues see T.G. 
Rosenmeyer op.cit.n120: 125-6. Also see Verg.G.1.130-4: “Jove told the wolf to ravin, the sea to be 
restive always, /He shook from the leaves their honey, he had all fire removed, /And stopped the 
wine that ran in rivers everywhere, /So thought and experiment might forge man's various crafts”.
182 Lucr.5.933-6; Catull.64.39-41; Hor.Epod.16 43-4. E.M. Stehle 1974: 347 argued that the 
theodicy of Vergil as expressed in G.1.121-59 corresponds to Lucretius’ perception of the world as 
being in a perpetual state of decline leading to death; Lucr.De Rer.Nat.2.1150-1163: “iamque adeo 
fracta est aetas effetaque tellus /vix animalia parva creat quae cuncta creavit /saecla deditque ferarum ingentia corpora 
partu.../ praeterea niditas fruges vinetaque laeta /sponte sua primum mortalibus ipsa creavit, / ipsa dedit dulcis fetus et 
pabula laeta; / quae nunc vix nostro grandescunt aucta labore, /conterimusque boves et viris agricolarum, /conficimus 
ferrum vix arvis suppeditati: /usque adeo parcunt fetus augentque laborem”.
183 Toward the close of the second book Vergil says that farmers might live as happily as Romans 
of old if they would be cognisant of rustic deities and be industrious (493ff). The farmer “plucks the 
fruits that the fields willingly produce” (500f.), and he avoids the woes of his hesitant and more fitful 
compatriots. It seems that Vergil elaborated on Lucretian philosophy only to reject its pessimism; B. 
Farrington 1958: 45-50; also L.P. Wilkinson op.cit.n7: 135-8. F. Klinger op.cit.n22: 271 quoted by 
E.M. Stehle ibid.: 349n2 defined the difference between Vergil and Lucretius in that the latter 
wished to free men from fear, while Vergil entertained their fear of loosing harmony in the world; B. 
Otis 1972: 45-54 saw a balance in Vergil’s perception of the world order between the pessimistic 
(and Lucretian) Book 1 and the more optimistic (and more Vergilian) Book 2. Otis did not 
acknowledge that Verqil posed any specific answer to the progress of civilisation. (However, cf. B. 
Otis op.cit.n17: 162).
184 Of course, the poet’s intention to praise Octavian who had been his patron should not be 
disregarded. Nevertheless, such an intention would be even more appreciated and welcomed if the 
poet was able to do it allusively. Indeed, Vergil seems to have attained his poetic purpose by 
drawing attention to the era that was about to come and to the realisation of which Octavian had 
played undoubtedly the major role by carrying out numerous important and victorious battles; See 
11.15-17: “ille deum vitam accipiet divisque videbit/ permixtos heroas et ipse videbitur illis,/ pacatumque reget patriis 
virtutibus orbem”. Vergil repeats those lines at the end of his poem when he also says that their 
parents assisted both Linus and Orpheus. Besides, tradition in Rome had it that an emperor could 
be deified as it had happened in the case of Julius Caesar, who was mentioned in the opening of 
the Georgies, but this was an honour strictly attributed after the person’s death.
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n o t a im  to  s k e tc h  o u t  O c ta v ia n ’s s u c c e s s o r ,  th e n  V e r g i l ’s re fe re n c e s  to  th e  b o y  

n e e d  to  b e  e x p la in e d .  T h e  p o e t m e n t io n e d  in  p a r t ic u la r  th a t  th is  b o y  w a s  d e s t in e d  

to  d in e  w ith  th e  g o d s 185 a n d  to  e n jo y  a d iv in e  lia is o n  (v . 6 2 - 3 )186:

“Incipe, parve puer: qui non risere parenti,
Nec deus hunc mensa, dea nec dignata cubili est”.

It h a s  b e e n  a rg u e d  th a t  th e  a llu s io n  h e re  w a s  to  H e ra c le s ,  a h e ro  w h o  s u ffe re d  

tw e lv e  la b o u rs  o n  b e h a lf  o f  h u m a n ity ,  a n d  w h o s e  w o rs h ip  w a s  p ro m in e n t  in  th e  

I ta lia n  p e n in s u la 187. It s h o u ld  b e  u n d e r l in e d  th a t  H e ra c le s  w a s  o f  d iv in e  o r ig in ,  a 

c lu e  th a t  c o u ld  b e  d e c is iv e  if th e  u n b o rn  c h ild  is  a s s u m e d  to  h a v e  b e e n  a s s o c ia te d  

w ith  th e  h e ro  in  s o m e  w a y 188. H e ra c le s ’ a p o th e o s is  a n d  h is  d e if ic a t io n  a f te r  h is  

d e a th  o n  M o u n t O ite  c o u ld  h a v e  a llu d e d  to  th e  n o t io n  th a t  th e  b o y  w o u ld  jo in  th e  

ta b le  o f  th e  g o d s . It w a s  a ls o  k n o w n  th a t  a f te r  h is  a p o th e o s is  H e ra c le s  w a s  m a r r ie d  

to  H e b e , a d e ta il th a t  c o u ld  f i t  w ith  th e  p re d ic t io n  a b o u t  th e  b o y ’s  l ia is o n  w ith  a 

g o d d e s s .  F u r th e rm o re ,  th e  m y th  a c c o rd in g  to  w h ic h  H e ra  p re te n d e d  to  g iv e  b ir th  to  

H e ra c le s  a n d  to  a d o p t  h im  a s  h e r  s o n  a fte r  h is  in t ro d u c t io n  to  H e a v e n  w a s  a s o u n d  

e x a m p le  o f  re b ir th  a t  a m o re  a d v a n c e d  le v e l189. H o w e v e r ,  V e rg i l a d d e d  a 

c h a r a c te r is t ic  c lu e  re g a rd in g  th e  b ir th  o f  th e  b o y , w h ic h  c o u ld  m a k e  h is  c o m p a r is o n  

w ith  H e ra c le s  le s s  p o s s ib le .

Notice that Vergil mentioned that the child would eat with the gods, a detail which recalls the 
human condition before Lycaon’s sin in the story of the ancient Arcadians.
186 Theoc.ld.12.15-6, where the equal love of the two individuals is the reason why they were called 
‘golden’ men. Also see Diog.Laert.4.4, Life of Crates, and Porphyry on Dicaearchus in De 
abstinent.4.2, and 2.57. Also cf. Empedoc.fr. 128 where he talked about the reign of Cypris in terms 
of the reign of Justice mentioned above. The Epicurean philosophy referred to a love:
“ou8e Tig rjv Keivoimv "Aprig Bsog ouSe KuSoipog /ou8e Zsiig paaiA.£ug ou8e Kpovog oi>8e IloaeiScov, laXXa Kiinpig paai- 
A.SUX. /x-pv oi Y euoePeeootv ayaLpacnv itaxatcovTO lypamoig te î coioicn piipoiai te SaiSaAEoSpoig /apiipvrig x’ aKprjTou fru- 
cn'aig Lipavou te 0uc58oug, /¡;ou68>v te arcovSag pÊ rciiiv pijaovTEg eg ouSag- /Tcaipcov 8’ aKprjToiai povoig ou 8eueto piopog, 
/aXXa piiaog tout’ eokev ev av0pc5jioim piyurtov, /Gupov OTioppaiaavTag eveSpevcii rie'ayuia”. Cf. the discussion 
about love in Arcadia in ch4.
187 C. Wendel op.cit.n15: 145 with references. For Heracles apotheosis also see Appendix I. S. 
Ritter 1995: 55: “The Hercules of the 2nd cBC was the vital patron of Rome’s Helllenization and 
expansion of power”. For the suffering of Heracles see N. Loraux 1990: 52-7. Also see F.A. Sullivan 
1961: 169: “Aeneas, like Heracles, is engaged in a great civilising mission and, like him, is made to 
suffer by Juno. Thus, Vergil, like Euripides, takes over an old story and infuses into it a new 
symbolic meaning: Aeneas, like Heracles, wins his way through suffering to a new courage and a 
new nobility of character". According to Wilamowitz quoted by W. Burkert 1979: 79 the message of 
the myth of Heracles is that man might win immortality through suffering: “born a man-risen to god; 
suffered toils-conquered heaven”.
188 Of course, Vergil refers in his poem to the apotheosis of Caesar, but it would be rather 
provocative to imply such a thing for Octavian. In addition, Octavian clearly falls into the heroic 
generations that will prepare the Golden Age while the boy will still be in his childhood.
89 N. Loraux op.cit.n187: 41. Hera burst in a tremendous laughter when she received Hercules in 

Heaven: furthermore, she imitated the act of giving birth in a symbolic birth or rebirth; see 
Call.h.Artemis 148-151 and Diod.Sic.4.39.2-3.



He mentioned that the boy’s cradle would spontaneously flower (v. 23): “ipsa 

tibi biandos fundent cunabuia fiores”190. The incident has its analogues in two other 
supernatural births, those of Dionysus191 and Apollo192. Vergil had already 
mentioned the latter as the brother of Artemis and the god who inspired the 
Sibylline divination, but it might be more plausible that Dionysus, who both in 
mythology and cult used to share a great deal with Heracles, is implied here193. Of 
course, this remark would not define the identity of the child as Heracles or 
Dionysus, but it could be considered as a hint to the cult of these gods. Both gods 
were famously associated with myths regarding regeneration. Furthermore, 
Dionysus’ regeneration was a major part of the Orphic religion which referred to 
the Titanic nature of man194. Apollonius Rhodius, who included Golden Age

190 M.C.J. Putnam op.dt.n24: 148: “A word on cunabuia is in order. In the context of line 23 it 
cannot have its usual sense of ‘cradle’ but must be virtually in apposition to “teiius” (with which Vergil 
also uses the verb “fundo"). We are in the golden age when the earth itself would be expected to 
serve as the resting place of a new child”. Putnam compared the text with Lucr.De Rer.Nat.816-17:
‘terra cibum pueris, vestem vapor, herba cubile /praeebat multa et milli lanugine abundans’. Cf. G.E. Duckworth 1958: 
1- 8 .

191 Eur.Phoen.649-54; the baby was suddenly swaddled by ivy tendrils. Representations of the birth 
or childhood of Dionysus survive in Paus.3.18.11. In the 5th and 4th cBC the infant Dionysus is a 
popular theme with Attic red-figure vase-painters. More often they celebrate the manifestations of 
Dionysus as Dionysus-Zagreus and as Dionysus-lakchos. Dionysius Zagreus was the offspring of 
Zeus and Persephone and was torn to pieces by the Titans, lakchos was a minor Eleusinian deity 
who from the 5th cBC onwards seems to have been closely assimilated with Dionysus.
192 Callim.h.4.262; the olive tree in Delos put forth golden foliage at the god’s birth. Also cf. the 
playful urge of Vergil at the end of the poem to the child to smile at his mother and the Homeric 
Hymn to Apollo 118 where Earth is described as smiling at the birth of the god. See C. Penglase 
1994: 83 -8; also see v. 135-9 of the Hymn where the god caused Delos to flower with gold by 
striding on her land as does a mountain peak with woodland flowers: “xp-uacp 8'apa Af}?io<; anaaa/fjveria' 
tig oxe -re ptov oiSpeoi; avOeaiv iAr|i;”. Also notice that in the Georgies the golden Age is presented as an 
eternal spring.
193 For Lucina see C. Wendel op.cit.n15: 132 ad 10. For Heracles and Dionysus see N. Loraux 
op.cit.n189: 37-8 and G.K. Galinsky 1972: 81-2; also see Soph.Tr.510-11; Strab.15.1.6 and 8. Also 
notice that according to Diodorus Sic.4.14 Demeter instituted the Lesser Mysteries in honour of 
Heracles, that she might purify him of the guilt he had incurred in the slaughter of the Centaurs and 
again in 4.25 he asserted that before going to the Underworld Heracles was initiated in the 
Eleusinian mysteries by Mousaeus, the son of Orpheus; see H. Lloyd-Jones 1967: 206ff. C. 
Kerenyi 1967: 83-4 translated the fragments on a papyrus from an oration of the time of Hadrian, 
giving a speech of Heracles whom they did not wish to initiate into the Eleusinian Mysteries: “I was 
initiated long ago (or: elsewhere). Lock up Eleusis, (Hierophant,) and put the fire out, Dadouchos. 
Deny me the holy night! I have already been initiated into more authentic mysteries.... (I have 
beheld) the fire, whence (...and) I have seen the Kore”; Plut.Thes.30; Apollod.2.5.12; 
Eur.Her.Maenom.602-14.
194 There has been a major debate on whether Orphic religion ever existed or not; scholars tend to 
believe not; see W. Burkert 1988: 24: ‘...in classical Greece, itinerant priests who offered various 
cures accompanied by pertinent myths and rituals were known as “Orphics”; it is all the more 
remarkable that Near Eastern myths can be found in Orphic tradition. Even the famous Orphic myth 
of anthropogony, the rise of mankind from the soot of the Titans who had killed Dionysus, has its 
closest analogy in Mesopotamian myths about the origin of man from the blood of rebellious gods, 
slain in revenge’. Burkert (see also 1977: 1-10) denied that Orphism was ever introduced as a 
religious movement. Although ancient Greeks knew about Orphic literature and Orphic mysteries 
the evidence is rather scanty when it comes to an Orphic religion; see F. Graf 1993: 239-58; R.
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themes in his epic, specifically referred to Orpheus whom he presented as 
officiating at a sacrifice to Rhea. The goddess responded with some favourable 
signs of fertility similar to the sudden blooming of the divine cradle* 195:“SevSpecc pev Kaprtov %eov uanexov, ap<|H 8e 7roaaiv ai)Topdxr| <|)U£ yaia xepeivr|<; avOea 7ioir|q 0r|peq 5' eiA.noi3<; xs raxa £,x)/L6%o'u<; xe X.utovxe<; ouprjcnv aaivovxe<; ¿7irjXx)0ov”.
Vergil-Orpheus-Linus

In Eclogue four Vergil boasted that the arrival of the Golden Age would fill him with 
inspiration suited for the singer of the much prophesied new era; therefore he 
compared himself with poets and musicians that had sung of the first, legendary 
and irretrievable Golden Age such as Pan196; according to Vergil Arcadia herself 
would one day judge a contest between Pan and himself, and would decide in the 
poet’s favour197. It should be noticed that Vergil very strategically also compared 
himself with Orpheus and Linus, thus employing Arcadia as background to the 
adventures of Orpheus198. Vergil’s lines are cited below (55-9):

“non me carminibus vincet nec Thracius Orpheus 
nec Linus, huic mater quamvis atque huic pater adsit,
Orphei Calliopea, Lino formosus Apollo.
Pan etiam, Arcadia mecum si iudice certet,
Pan etiam Arcadia dicat se iudice victum”.

Parker 1995: 483-510 and a fuller discussion in ch5.
195 Ap.Rhod.Arg.1.1144-5; for other descriptions of the Golden Age with reference to natural 
blossoming see: G.1.130, Eel.4.24, Aen.8.325, Ti. 1.3.47, Ov.Met.1,98ff.
196 Pan was the native god of Arcadia; see Horn.h.Pan.19.27-47: “They sing of the blessed gods 
and high Olympus and choose to tell of such an one as luck-bringing Hermes above the rest, how 
he is the swift messenger of all the gods, and how he came to Arcadia, the land of many springs 
and mother of flocks, there where his sacred place is as god of Cyllene. For there, though a god, he 
used to tend curly-fleeced sheep in the service of a mortal man, because there fell on him and 
waxed strong melting desire to wed the rich-tressed daughter of Dryops, and there be brought 
about the merry marriage. And in the house she bare Hermes a dear son who from his birth was 
marvellous to look upon, with goat's feet and two horns - a noisy, merry-laughing child...and set him 
down beside Zeus and showed him to the rest of the gods. Then all the immortals were glad in 
heart and Bacchic Dionysus in especial; and they called the boy Pan because he delighted all their 
hearts”. Also see 10.26-30: “Pan deus Arcadiae venit, quern vidimus ipsi /sanguineis ebuli bacis minioque rubentem. 
/ecquis erit modus? Inquit. Amor non talia curat, /nec lacrimis crudelis Amor nec gramina rivis/ nec cytiso saturantur apes 
nec fronde capeiiae”. In Ec.10 Vergil repeats the idea that the Arcadians are masters of bucolic song 
jesp.31-4); cf. Ov.Fast.5.91-5; 2.289-31 ;2.424-7.
97 B. Snell op.dt.n33: 282 and passim paralleled Vergil’s vision with that of Meliboeus as described 

in the first Eclogue. Based on this he regarded Vergil as purely escapist. Also see E.W. Leach 
op.cit.n68: 21 (esp.n6).
1 8 However, notice that in Eur.EI.700-10 the god was presented as keeper of wild beasts and 
player of sweet music; although Euripides does not explicitly say that Pan enchanted wild animals
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It would be worth noticing that Vergil concluded his poem with a geographical 
transfer to Arcadia, the place that initially experienced the Golden Age. Hence, the 
poet seems to have returned to the Hesiodic version. In addition, it might be 
suggested that the poet referred intentionally to the two divine heroes whom he 
compared to himself in order to give more details about the realisation of the new 
Golden Age and the spiritual preconditions it required. In ancient mythology, 
Orpheus was recorded as son of Apollo; but Linus was also believed to be a son of 
Apollo by Psamathe, the daughter of the Argive king Crotopus199. For fear of her 
father’s wrath, Psamathe exposed the child on a mountain where he was found 
and raised by shepherds. However, he was later torn to pieces by Crotopus’ 
dogs200. The king soon suspected the secret of his daughter who could not hide 
her grief, and Psamathe was also condemned to death. Apollo sent a plague to the 
city in revenge and the Argives in despair consulted the Delphic oracle, which 
advised them to propitiate Psamathe and Linus by offering sacrifices to their 
ghosts201. Hence, besides his association with music or musical excellence, Linus 
seems, in fact, to have shared much with Orpheus in the details of their deaths by 
dismemberment would be concerned202. Moreover, Vergil named Linus’ mother 
Calliope, the Muse that was largely known as the mother of Orpheus203. It also 
appears that Linus was connected from an early date with the cult of Dionysus204, 
another deity who was believed to have suffered dismemberment by the wicked 
Titans. The incident was well known in antiquity, and when Plato spoke of the

with his music, the image bears a resemblance with the tradition of Orpheus.
199 This Linus should be distinguished form the son of Ismenius whom Heracles killed with a lyre. 
See Paus.1.43.7 and 2.19.7. Also Conon Narrat.19 and Athen.3.99.
900 The exposure of the infant as well as his raising by the shepherds are yet more clues that Linus 
belong to the tradition of fertility deities. Cf. Daphnis, ch2. His death which is paralleled to that of 
Orpheus, Pentheus and of course, Dionysus, confirms his agrarian associations.
201 In addition, during the ritual mourning for the death of Linus and his mother, the women and 
maidens would sing dirges named linoi\ songs that were widely sung in the Near East (Hdt.2.79); 
Horn.II.18.570. Fraser, GB 7, 216 has suggested that the sound “aDavov”, meaning alas for Linus, 
which was repeated in these songs has a Phoenician root: ai lanu, meaning alas to us. Another 
version also recorded in Pausanias 9.29.61 makes Apollo the killer of Linus who boasted that he is 
as good singer as the god.
202 For Linus as a citharode see Plin.HN7.204; for the death by dismemberment and its ritual 
significance see the discussion in ch5; M.L. West 1983: 143 wrote that the dismemberment and 
rebirth are related to ritual initiation into the “adult community or secret society”.
203 Pind.Pyth.4.176; Aesch.Ag.1629-30; Eur.Bacch.561-4; Apol.Rhod.1.28-31.
204 Linus is traditionally the song in honour of Dionysus, the god responsible for the growth of 
grapes and the wine. Cf. the shield of Achilles on which those occupied with the gathering of the 
crop are depicted as being entertained by a boy who is singing the Linus. Also see Lityerses by 
Sositheos: the king used to burst to laughter at the view of his victims.
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Titanic nature of man he was referring to the crime of the Titans as told by the 
Orphics205.

It seems that all these cults accumulated by Vergil in the fourth Eclogue 
included in their ceremonies the symbolic birth of a child206. Vergil employed them 
possibly because of their common background, and because of the syncretism to 
which they had already been subjected. At this point it is worth explaining the 
apparent association of the religion introduced by Orpheus with the Bacchic 
mysteries. One of the main traditions about the death of Orpheus reported that he 
was killed by Maenads207, who were often considered and depicted in art as 
followers of Dionysus. Aeschylus in his ‘Bassarai’208, performed between 470 and 

460 BC, explained that the reason of the Maenads’ attack was Dionysus’ wrath209 
and, although Vergil in the Georgies210 blended the traditions and presented the

Eur.Bacch.99-102, Diod.Sic.3.62, Orph.Hymn 45.6; Clem.Alex.Address to the Greeks 2.16. The 
killing of Dionysus-Zagreus is actually attributed to Onomacritus who is quoted by Paus.8.37.3. 
Also see PI.Leg.701c: “mxXmaTixaviiai <t>ucnc”. Plato seems to make extensive use of the process of 
the Eleusinian mysteries in Symp.209e-212a, the middle of the Repulic including the myth of the 
cave in 509a-518d and in Phaedr.246a-253c. The use of Eleusinian motifs by Plato was discussed 
by M.A. Farrell 1999: ch2 who begins her argument like this: “Plato makes references to Greek 
Mysteries throughout the dialogues in many different contexts”. Her statement is supported by an 
extensive footnote which I quote unedited: “It is clear that some of the references allude to specific 
Mysteries while others suggest mystery initiation generally. Plato makes non-specific mystery 
references at Meno 76e, Theaetetus 155e, Gorg. 493b Phaedrus 253c and Eponomis 986d. Given 
the prominence of the Eleusinian Mysteries in Athens, however, it is likely that the mysteries Plato 
had in mind here were the Eleusinian Mysteries. References that clearly refer to the Bacchic 
Mysteries are found at Sj//7y?218b, LawsQ llb Phaedrus 265b. Korybantic references include Crito 
54d and Euthydemus 277d. Specifically Eleusinian reference include Rep. 560e, Rep. 378a, 
Phaedo 69c, Gorgias 497c, Symp. 209e, and Phaedrus 250b-c”. Plato seems to make use of the 
mysteries languages particularly in the Symposium where he debates the role of Eros in the 
process of acquiring knowledge of the forms (See Farrell, ibid.: ch3).
206 G. Luck 1973: 151 quoted S. Reinach, 1900, Revue d I’Histoire des Religions, p. 375 = Cultes, 
Mythes et Religions, II, 66ff., he argued that the fourth Eclogue owes a substantial part of its 
imagery and its idiom to the Orphic mysteries. The idea was totally dismissed by W. Warde Fowler. 
Even Rose called it exaggerated although he admitted that childbirth was a symbol used in the 
Mystery religions and that Harpocrates, that is the Horus child was definitely shown in the Isis 
mysteries. Augustus had been initiated. Other heroes who had attempted a katabasis before 
Aeneas had been Theseus, Heracles, Orpheus, Dionysus and the Dioscuri. According to the 
Platonic Axiochus (371e1) Heracles and Dionysus had been already initiated in the mysteries.
207 Another important tradition renders the death of Orpheus to ordinary Thracian women. A third 
version is that Orpheus was killed by lightning, an interpretation dated at the beginning of the 
Peloponnesian War. See Alcidam.Ulix.24, Diog.Laert.proem.1.4 and A.P.7.617 based on Lobon of 
Argus fr.508 Suppl.Hell., Paus.9.30.5. Also see I. M. Linforth 1931: 5-11.
208 Aesch.fr.82 Mette (cf. Radt: 138f ). Also see M.L. West op.cit.n202: 64-7. Also see Eratosthenes 
narration of how the lyre became a constellation.
2 0 9 The reason of Dionysus’ wrath again varies; according to Eratosthenes, Orpheus during his 
journey to the Beyond converted from Dionysus to Helios. Hyg.Astr.2.7 explains how Orpheus 
forgot Dionysus when singing in praise of the gods before Pluto and Persephone.
2111 Vergil refers to the “Ciconum matres” in G.4.250, while Ovid in his imitation writes about “Ciconum 
nurus” in Met.11.8.
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Maenads as Thracian women, he obviously knew the different traditions211. Vergil 
argued that the reason for the women’s wrath was because Orpheus refused any 
human acquaintance which seems to be closer to Hellenistic versions which 
described how Orpheus had rejected all women and even introduced homoerotic 
love212. Despite the different versions, it becomes obvious that already in 
Aeschylus’ time the audience was familiar with a special association between 
Orpheus and Dionysus, and perhaps they recognised a common background in 
their cults. A number of later texts clearly mentioned Orpheus as the poet of the 
Bacchic mysteries213. In addition, the relation between the two was alluded to in 
the bone-tablets from Olbia, dated to the second half of the 5th century214. Orpheus 
was believed to have introduced a religious movement, named Orphism after him, 
in which Dionysus must have had initially at least an important role215. Of course, 
the obvious hostility between the adherents of Orpheus and those of Dionysus 
cannot be denied216. This seems to have given ground to Eratosthenes’ report, 
according to which, Dionysus was angered at Orpheus, because the latter rebelled 
against the god. From the above analysis it could be suggested that Vergil, by 
fusing the parentage of Orpheus and Linus/ Dionysus, acknowledged that at some

211 By this adaptation Vergil combines later traditions about the reason of the attack of the Thracian 
women as found in: Plato, Symp.179D (Orpheus was a coward), lsocr.Bus.38f. (he said shocking 
stories about them). Hyginus in Astr.2.7 tells another story: Aphrodite disappointed by the death of 
Adonis made all the women mad with love for Orpheus and they pulled him to pieces in their effort 
to get hold of him.pip Conon, FGrH 26 F1.45; Paus.9.30.5; about homosexual love see Phanocles, fr. 1 (Powell), 
Ov.Met.10.83-5; Hyg.Astr.2.7.
213 L. Zhmud 1992: 163: “Properly speaking, these grafitti confirm what could be supposed before: 
the figure of mythical singer Orpheus was closely connected with Apollo; nevertheless the most 
Important cult divinity of Orphism was Dionysus”. (Of couse, this doesn’t mean that every Dionysiac 
cult was Orphic). The frequent mention of Orpheus together with Apollo tells us only that Orphics 
had no monopoly on this name. The authors of the 4-5,h cBC who mentioned Orpheus were not 
bound to think at the same time about some Orphic cults-very often they mentioned the traditional 
by that time figure of the mythical poet and singer, who was naturally drawn toward Apollo.
2 4 M.L. West 1982: 17-29; L. Zhmud ibid.: 168: “on the first grafitti in Olbia the following words are 
engraved in a row: ‘pioq-eavaxoq-pux;’ and lower ‘oArieeia’”. M.L. West says that these words imply the 
faith in a life after death. But most probably they refer to a cycle, where temporary death is replaced 
with a new birth.
215 M.L. West 1983: 2-3 Calling the study of Orphism a ‘pseudo-problem’ West supposed that 
Orphic cults and rituals, Orphic ascetic practice, Orphic literature- all these are heterogeneous 
phenomena, and it would be wrong to see in it the manifestation of a single religious movement. 
The only constant factor uniting is the name of Orpheus, but it could be called upon, as an authority 
by anybody and it was never a monopoly of a special Orphic community or communities. Now it is 
almost impossible to deny the actual connection between Dionysian cult and Orphism: the name of 
Dionysus is repeated in all three Olbian grafitti. Certainly, their owners bore a direct relation to the 
Olbian cult of Dionysus, known from Herodotus (4.79). See L. Zhmud ibid.: 161-3 for a literary 
review on the rejection of Orphism.
216 W.K. Guthrie op.cit.n78; M.P. Nilsson 1955: i.678ff. Especially as the Orphic religion was based 
on dietary rules which forbid bloodshed, while in the cult of Dionysus “¿no^ayia” was encouraged.
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point of their tradition the two deities were closely associated. Their fused tradition 

could also indicate that Orpheus and Linus were two aspects, even antithetical, of 
the same deity, namely Dionysus. Vergil’s treatment also ensured that Orpheus 
had already been connected with the fertility rites, which usually followed 
Dionysus’ cult, and so the employment of Orpheus in the fourth Geòrgie should not 
be considered as unjustified or sudden217.

Vergil, following his usual technique of combining traditions, often 
mentioned in the Eclogues the role of Zeus in the regeneration of the Golden 
Age218, but he also referred to the primal error of mortals. It has been suggested 
that the phrase “priscae vestigia fraudis”219 referred to the guilt of the civil wars in 
combination with what Vergil wrote in line 13 when he discussed the ulterior 
outcome of the child’s birth:

“Te duce, si qua manent sceleris vestigia nostri,
Inrita perpetua solvent formidine terras”.

The verse was interpreted in association with what Vergil mentioned in the first 
book of the Georgies (1.506), where he described the anguish of the present. The 
quotation “tam muitae sceierum facies” was placed right after the poet’s complain about 
the many wars and bloodshed in the world220. Moreover, Horace in his Epodes

217 In addition, both Dionysus and Orpheus share their quest to the Underworld the first in order to 
revive his mother, Semele, the latter in order to restore his wife, Eurydice, to life.
218 In the Orphic religion the role of Zeus as the second creator is characteristically lacking and 
according to one of the traditions about Orpheus’ death, it was Zeus who struck him with his 
lightning for revealing divine secrets to humans. From this point of view, Orpheus can be paralleled 
to Prometheus: see ch5. Also see L. Zhmud op.dt.n213: 163: The Olbian grafitti gives little 
evidence about the Orphic cults. From the literary fragments displayed in O. Kern's collection, the 
central place is occupied by Zeus, mentioned more than 100 times, while Dionysus (together with 
the names of gods identified with him) almost half as often and Apollo - one eighth as often. But it 
would be hasty to proclaim Zeus as the main Orphic divinity. Flere the question is the Orphic 
mythology and cosmogony where Zeus played a really important role (manifest especially in the 
Derveni papyrus) and not their cult practice. Both spheres were connected with each other, of 
course, but-as the evidence shows- not at all directly.
2 1 9  JC. Wendel op.cit.n15: 133 and 137. M.C.J. Putnam op.cit.n24: 151 argued that the “sceleris vestigia 
nostris” allude to the sin of Prometheus who was considered both a beneficial culture hero of 
humanity and the originator of humanity's decline; see E.A. Havelock 1957: chs 2-4.
220 S. Shechter 1975: 168-9: “in the first Georgic (1.536-40) the guiless Golden Age is contrasted 
with the depravity of the ensuing periods; it might be argued that the war trumpet could be traced 
back to Jupiter’s arrogation of the sceptre, and that the fashioning of swords (540) is a development 
from a primitive slaying (“caesis” 537) carried out for purposes of feasting. Swords are not restricted 
to warfare but their persistent manufacture is heard among nations once the Golden Age is over. 
Swords were not made when Saturn rules, yet "caesis” involves a cutting instrument, and “impia gens” 
(537) must embrace the populace living when Jupiter’s wrongful accession took place. The 
sacrilegious discoveries (539-40) start with the cessation of the Golden Age, and they do not lead 
to teleological betterment”; E.M. Stehle op.dt.n182: 365-7: In Book 1 the farmers were dragged into 
the civil war as it convulsed the world (1.505-8). The future farmer will only find rusted equipment. 
In the second book the farmer managed to distinguish himself from the deluded city dwellers. He
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(7.17-8) used the term “sceius” precisely in order to refer to the sin of civil war:
n o  -i

“acerba fata Romanos agunt/ scelusque fraternae necis” . However, in the fourth Eclogue 
war was grouped among sailing and agriculture, in the activities that men had to 
carry out as a result of their primal error, which was obviously not the war itself. 
Vergil in line 32 specifically employed the word “fraus” which alluded to the 
deception of Prometheus and which sounded plausible for a text discussing the 
Golden Age* 222. The poet was specific enough in the Fourth Eclogue in which he 
defined the deception as ‘ancient’ (“prisca”) which would of course allude to the 
Hesiodic tradition, while in the Georgies he wrote about ‘our’ sin, the Roman sin of 
fratricide. Hence, Vergil recognised (rather than disputed) the Hesiodic version of 
the myth which recorded the end of the Golden Age as a result of Prometheus’ 
effort to deceive Zeus. It seems then that the term “priscae fraudis” did not allude 
exactly to the recent civil wars which were anyway, a result of the initial error, but it 
rather referred to the irreversible disunion of humans from gods.

Furthermore, Vergil might have followed Plato in his reference and 
therefore, the Orphic tradition, according to which the Titans deceived the infant 
Dionysus and they devoured him223. In addition, the Arcadian version of the story, 
already recorded in the Hesiodic catalogues could be also hinted here224: as 
mentioned, Lycaon caused the wrath of the gods when he sacrificed a human 
victim and served it to the gods in order to test Zeus’ omniscience. There have 
been many disputes about the identity of the boy who was sacrificed225, but among 
them Eratosthenes226, who invoked Hesiod as his source, argued that the boy was

has established “secura quies” for himself (2.467) and continuity from generation to generation (2.514-
5).
2 1 Also see Epod.7.1-2 and Carm.1.2.29-30: “cui dabit partis sceius expiandi/ luppiter?”; however, see 
Cat.64.397: “sed postquam teiius sceiere est imbuta nefando" described the earth as carrying a sense of guilt 
from one generation to the other. See P.A. Johnston op.cit.n178: 13.
222 Also notice that when Vergil described Justice as still favouring the cast of the farmers, a scene 
already employed by Hesiod, he specifically referred to the traces she had left among the farmers; 
G .2.473-4: “...extrema per illos /lustitia excedens terries vertigia fecit”. This scene refers to the Justice of the old 
Hesiodic days and the legacy she had left until the days of Vergil; equally then, the phrase “vestigia 
sceieri nostris” in 4.13 could allude to the sin of Prometheus and the guilt the Romans had inherited 
since then.
2 2 3 The idea of deception which was famously employed in the myth of Prometheus, also posed in 
this tradition about the wickedness of the Titans. In addition, the same notion can be found in the 
tale of Lycaon and his effort to deceive Zeus.
224 Hes.fr.163 and 354 (M-W); Apollod.3.96-7; Eumelos FgrHist451F8 = Apollod.3.100; Lyk.480-1, 
Xenocles, TGF p. 770, Ov.Met.1.198-239, Clem.Pr.2.36.5; Nonnus 18.20-4.
225 Apollod.3.98 (native boy); Ov.Met.1.227 (hostage); Lycoph.481 (Nyctimos).
226 Fr.163 (M-W ) = Eratosth.Catast.fr.Vatican (Rehm 1899: 2).
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Arkas, the eponymous hero of the Arcadians and Lycaon’s grandson227. Arkas was 
elsewhere mentioned as the culture hero that introduced civilisation to primitive 
men, in the way Prometheus did by stealing the fire228. The story was well known 
among the Romans because Varro who has been recognised as one of the major 
literary influences on Vergil’s work had recorded some rather peculiar details about 
the sacrificial customs of the Arcadians which he had attested from a Hellenistic 
author called Euanthes229. In addition, parallel to this strictly male festival, the 
women would attend their own rites in the cave where Rhea gave birth to Zeus230. 
The women, then, attended to newborn life, which was perhaps celebrated with the 
symbolical birth of a child. This assumption could gain more ground when 

compared to similar ancient mysteries in which childbirth or its representation was 
a typical part of the cult. Moreover, if the fourth Eclogue would be interpreted as an 
allusion to certain ancient cults, the identity of the unborn child could be defined 
more readily231. It should also be underlined that these rites were essentially a type 
of weather-magic232; indeed at the beginning of the Georgies Vergil wondered what 
type of divine qualities Caesar had acquired after his death and among his 
assumptions the ability to control the weather was prominent (G.1.24-8). Even as a 
constellation he would still be able to assist agricultural tasks by denoting to the 
farmers the right time for their labours. Hence it appears that the object of ancient

227 In some versions of the story the gods’ punishment is a flood which destroyed most of the 
human race. The Arcadians survived in order to offer secret sacrifice to the altar throughout time. 
The story bears resemblance with the myth of Pyrrha and Deucalion (cf. the wolf man Damarchos 
of Parrhasia). See Apollod.3.98-9; Tzetz.Ad Lyc.481; Ov.Met.1.240ff; Hyg.Fab.176.
22u Zeus was said to have restored Arkas to life but only briefly until he became again a sacrificial 
victim -due to his own impiety this time (Eratosth.Catast.); Either because he hunted his mother, 
Callisto, who was transformed into a bear, or because he mated with her into the sacred area 
where no one should enter. See Erat.Cat.1 (Robert). This meaningless at first instance resurrection 
resembles Orpheus’ allowance to take Eurydice to the Upper World, a gift which he loses soon by 
his mistake.
229 Varro FGrH 320 = Pliny NH 8.81; Aug.Civ.Dei18.17; Moreover, it seems that the Arcadians 
worshipped the goddess of Eleusis especially and that they had several peculiar traditions 
regarding the goddess and her mysteries: Paus.8.37.7-9: “...This Mistress is worshipped by the 
Arcadians above all the gods and they say she is a daughter of Poseidon and Demeter. Mistress is 
her popular surname, just as the daughter of Demeter by Zeus is surnamed the Maid. The real 
name of the Maid is Proserpine, as it occurs in the poetry of Homer and of Pamphos before him; 
but the true name of the Mistress I fear to communicate to the uninitiated”. Also see Paus.8.15.1-4; 
8.25.4-7; 8.31.1-2; 8.42.1-7. Also see R. Seaford 1994: 296-7.
230 Paus.8.38.2, 8.36.3 and 8.31.4; Callim.HymnZeus10-4. Only “consecrated women” could enter 
the cave because they represented the Arcadian Nymphs who nurtured the infant.
231 W. Burkert 1983: 247-297.
232 Notice that in Call.h.Cer.51-4 Demeter was invoked as the bringer of the seasons. Of course, 
Zeus himself was a major incorporation of the Weather-god; see P. Chrysostomou 1989: 21-72 for 
his cult as such in Thessaly and Macedonia; for the association of Zeus with Aristaeus based on 
the god’s control of the weather see ch5.



ceremonies most of which included sympathetic magic or symbolic gestures, 
initially, at least, was to secure the fertility of nature, including that of humans.

The Eleusinian mysteries

Apart from the Orphic mysteries and those in honour of Dionysus, the most 
spiritual and famous rites which were carried out in classical Greece were the 
Eleusinian Mysteries in honour of the goddess Demeter and her daughter, Kore or 
Persephone233. The initiation to these mysteries, which was covered by silence 
throughout antiquity, apparently included a symbolic intercourse or birth234. 
Traditions can vary geographically235 and in Arcadia Demeter was appeased for 
being raped by Poseidon236. During the supplication ceremonies the 
dismemberment of the sacrificial animal was an important part of the cult, an 
element which could associate the rites of Demeter with the horrific death of 
Orpheus and Dionysus237. It might be suggested that Vergil was drawing from the 
calendar of all these similar cults, which would please a sophisticated audience

233 Notice that the two gods who preside over the first and second book of the Georgies are Ceres 
and Liber, virtually equivalent to the Greek gods Demeter and Bacchus. See M.C.J. Putnam 
op.cit.n13: 18-22. On Ceres as the introducer of civilisation see Ovid.Fast.4.393-416; as the 
introducer of civilisation linked with Bacchus see G.1.7ff. and Tib.2.1.3.f. M.P. Nilsson 1961: 42: the 
mysteries celebrated at Eleusis have been described as the ‘highest and finest bloom of Greek 
popular religion’. L.H. Martin 1990: 58-72: “contrary to interpretation that seek to understand these 
mysteries as evolved from an old agrarian cult, the Eleusinian Hymn indicates that soteriological 
imagery has always been linked to the agrarian economy of Eleusis (Hom.h.Cer.470-9). Also the 
same association between the cult of Persephone /Demeter with agrarian economy is observed in 
Sicily”.
234 Notice the importance of the kiste both in the cult of Demeter and in the cult of Dionysus 
Bassaros. See W. Burkert op.cit.n231: 269n18 and 272n26. For the connection of Demeter and 
Dionysus also see 278n17, where it is said that the branches that the mystai would carry were 
called Bacchoi.
2 3 5 The mysteries in Athens, for instance, included the initiation of a young boy among the adult 
mystai called the boy ‘who was initiated from the hearth’. This was done in reminiscence of 
Triptolemus or Demophon’s initiation. This hearth was probably the state hearth of the Prytanes at 
the marketplace. This shows that the child represents the community whose voice is anyway 
echoed in the name of Demophon. For the Eleusinian mysteries especially during the Roman days 
see L.H. Martin op.cit.233: ibid.; L; K. Clinton 1989: 1499-1539; H.P. Foley, 1994: 65-75; R. Parker 
1996: 98-101; J. Finegan 1989: 172-179.
236 Paus.8.25.5-7; Schol.Lycophr.153; Callim.fr.652; Paus.8.42.1 (Phigalia). K. Dowden op.cit.n141: 
199-201: “At Eleusis Persephone is simply called Kore and is sought by night. The mythology 
presents us with whole communities dying from plague or famine. Time and again, the only answer 
is the ultimate sacrifice: death of the Maiden. Without the elimination of maidens by initiation into 
matronhood, there will be no renewal and there will be no tribe”.
237 S. Perera 1981: 13 examined the example of the Sumerian goddess Inanna who “shows us the 
way. . . she descends, submits, and dies. This openness to being acted upon is the essence of the 
experience of the human soul faced with the transpersonal. It is not based upon passivity, but upon 
an active willingness to receive”, cf. L. Fierz-David 1988: 30. C.G. Jung 1976b: 63-70 who took a 
special interest in the experiences of Zosimos of Panopolis (3rd cAD) regarded the dismemberment
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and indeed Octavian, who had been initiated in the Eleusinian mysteries. In 
addition, this approach could give a whole new meaning to the intentions of the 
poet for the epilogue of the Georgies, especially as many scholars felt that it bears 
a pessimistic shade. It seems that the abilities which tradition attributed to Orpheus 
over nature could place him, although a Thracian in origin* 238, very close to the 
Golden Age that Vergil predicted and celebrated in his poem. Orpheus might be 
viewed as a symbol of the sacrificial typical which would be necessary for the 
progress of the cycle of life239.

From an early stage it was accepted that the cult of Demeter was 
associated with the rites that Orpheus had introduced. Hence, it seems that 
Orpheus was indeed a multifarious cult-hero and hierophant and that his action 
extended well beyond the poetic sphere. He rather seems to have claimed the title 
of a kind of spiritual leader240 whose views were publicised in the so-called Orphic 
texts. Moreover, Eumolpus, one of the rulers of Eleusis who was instructed in the 
Mysteries by the goddess herself241, was attributed in Euripides’ Erechtheus242 
with Thracian origin. The reason for that was probably the prestige at Eleusis of 
Thracian Orpheus243, who was later, reported as the founder of the Mysteries 
himself244. Moreover, as pointed out, Dionysus had an important role in the Orphic 
religion and according to Heraclides, in a sanctuary of Dionysus in Mt. Haemus 
there were tablets with Orpheus’ magical recipes245. It is accepted that after the 
death of Orpheus his head acquired divination power and hence, the hero was

as a symbolic sacrificial act undertaken for the purpose of transformation. For the dismemberment 
of Dionysus and ancient sources see R. Seaford op.cit.n229: 264-5, 283-4.
238 For the Thracian origin of Orpheus see F. Graf 1988: 86-100.
239 For more evidence on Orpheus as a representation of the sacrificial animal and an analytical 
discussion see ch5 (and Appendix IV).
240 Orphic religion is akin to the story of Zalmoxis (Hdt.4.94-6), the Thracian slave of Pythagoras. 
His name means bear’s skin because as a baby Zalmoxis was enveloped in such a skin. Of. the 
story of Arkas who gave his name to the Arcadians and whose mother was transformed into a bear.
241 Horn.h.Dem.184 and 475; Lucian, Demon.34; Plut.De exil.607b.
2 4 2 Usually dated in 421 BC according to the evidence of Plut.Nic.9.7; cf. M. Cropp and G. Fick 
1985. Doubts about Plutarch’s accuracy are found in C.B.R. Pelling 1980: 127-9.
243 R. Parker 1988: 202-5. More evidence about Orpheus’ influence on the Eleusinian cult will be 
given further on.
44 Eur.Rhes.943f. and Diod.Sic.5.75; also see F. Graf 1974: 23-39.

245 Schol Eur. Ale. 968. For the worshippers of Dionysus and the Greek mysteries see C. Kerenyi 
op.cit.n96: 273-391 where he discussed Dionysus as the Divine child, a concept developed in 
accordance with the theories of C.G. Jung; W. Burkert 1987b: 11: “Mysteries were initiation rituals 
of a voluntary, personal, and secret character that aimed at a change of mind through experience of 
the sacred”. C. Kerenyi op.cit.n193: 16-27 argued that the mystery rites of Eleusis celebrated the 
myth of Demeter and Persephone and described how the inevitable descent into darkness and the 
confrontation with death brings regeneration and eternal life. B. Lincoln 1991: 90 believes that the
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also thought as a prophet and indeed as a kind of sorcerer. In Euripides’ 
Hippolytus, Theseus deceived by Phaedra’s last note, which pointed out 
Hippolytus as her ravisher, and outraged by his son pretentious innocence, 
compared him to Orpheus (952-4):“fj5r| vov auyei kcci 81’ ca|/uxo\) flopac;aiToiq Ka7rrjX£u’ ’ Opc|)ea t ’ avcncx’ excov

paicxeue noXXCav Ypappaxcov xrpxov koctxvoui;-”

Since Theseus regarded Hippolytus as a follower of Orpheus, it should not be 
surprising that he also accused him as ‘a chanter of spells and a charlatan, 
confident enough that he would overmaster the anger of his father by his calm 
temper’ (1038-40).

The Eleusinian mysteries also included a katabasisXo the Underworld or an 
assimilation of a katabasis. We cannot assume what exactly a mystes would have 
seen during this experience, especially as the ceremonies would take place during 
night-time246. Even Orpheus, who obviously was a hierophant himself, was able to 
see Eurydice only for an instant before she vanished. There are numerous 
allusions to phantasmata, which were seen during the mysteries247. However, in 
the case of Orpheus perhaps that was only a gesture, a sign, since there has been 
evidence about the secret ‘figures’ of the mysteries, often interpreted as gestures 
or dance steps. Besides the figures there were also the sacred calls. Only the 
‘Naassenian’ related how the hierophant at Eleusis when performing the great, 
unspeakable mysteries amid great fire, used to call out at the top of his voice: the 
mistress has given birth to a sacred boy, Brimo to Brimos. That is, he would add 
‘the strong to the strong’248. The name Brimo was used for Demeter, for Hecate 
and for an independent goddess. It is otherwise unattested at Eleusis and it would 
be even harder to define the identity of the boy to whom the mistress gave birth. 
Even among the initiates there seems to have been various interpretations. Some 
of the names heard were lacchus-Dionysus, son of Persephone249 or Plutos, son

initiands re-enacted the myth of descent to the underworld in a ritualised drama, whose purpose 
was to evoke a beatific vision which held the power to transform and promise life after death.
246 The Arcadian sacrifice would also take place ‘in secret’ as Pausanias confirms: 8.38.7, 8.2.6, 
4.22. 7. Also see Kallisth.FgrHist 124F23; Pind.01.13.108. In addition, they were carried out at night 
as the name of the victim, Nyctimos, suggests: Lycophr.481.
247 Plato Ph.250c, Arist.Or.22.3 (Keil), Procl.Resp.2.185.4. For phasmata and deimata in the 
mysteries of Dionysus see Orig.Cels.4.10 for a priestess as the spirit Empousa in the mysteries of 
Sabasios see Idomeneus FGrHist 338F2.
248 W. Burkert 1983: 251, 288-90 with footnotes 70-2.
249 For lacchus-Dionysus see Strabo 10.3.10 where he remarked that “...they give the name lacchus
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of Demeter250. Pindar, who offered evidence about the Orphic mysteries, explained 
that whoever would console Persephone for her ancient grief -that is, the 
devouring of her child Dionysus, was to be reborn to a higher life. Dionysus was 
thought of as ‘twice-born’ because after the tragic death of his mother a clustering 

vine grew from her smouldering body to shield the foetus, a bull-horned child 
crowned with serpents, who is said to have danced in mother’s womb. Zeus 
removed him and placed him into his own thigh, from where Dionysos was later 
born. To this the Orphics later added a third, previous birth: Dionysos was first 
born as Zagreus, a child of Persephone, queen of Hades. Zeus, his father, placed 
the infant god on the throne to rule the universe, but the Titans attacked and ate 
him; whereupon Zeus blasted the Titans to ashes, from which later humans were 

made251. Hence, already in the Orphic cult the goddess was believed to have given 
birth to Dionysus. Nevertheless, a child was born symbolising that the miracle of 
life was to be found next to the peril of death and blood.

However, this was precisely what Vergil foretold in his Eclogue, where the 
race that would enjoy the new Golden Age would have first to pay a heavy toll in 
the various wars that would take place. Death seems to have been a necessary 
supplement to the sacrificial ritual as well as the regeneration of the Golden 
Age252 *. Although, Vergil referred to a Golden Age, the religious rites would 
generally refer to what makes the cycle of life a possibility. Hence it must be

not only to Dionysus, but also to the leader in chief of the mysteries”; M. Olender 1990: 100n95; 
Also cf. Soph.Ant.1146-51.
2 5 0 According to Diod.Sic.5.77: “Plutus, we are told, was born in Cretan Tripolus to Demeter and 
lasion, and there is a double account of his origin. For some men say that the earth, when it was 
sowed once by lasion and given proper cultivation, brought forth such an abundance of fruits that 
those who saw this bestowed a special name upon the abundance of fruits when they appear and 
called It plutus (wealth); consequently it has become traditional among later generations to say that 
men who have acquired more than they actually need have Plutus. But there are some who recount 
the myth that a son was born to Demeter and lasion whom they named Plutus, and that he was the 
first to introduce diligence into the life of man and the acquisition and safeguarding of property, all 
men up to that time having been neglectful of amassing and guarding diligently any store of 
property”.
51 As the story goes, the heart (or in some versions, the phallus) of Dionysus was rescued and a 

potion prepared, and from this the new god Dionysus was born to Semele. To protect the new 
infant from Hera’s jealousy, Hermes carried him to Ino, Semele’s sister, as a foster mother, and she 
put him in girl’s clothing and started to raise him as a girl. But Ino and her husband were driven mad 
and killed their own children; Ino ran into the sea, where she was transformed into the sea goddess 
Leucothea. Then the divine child was changed into a young goat, and taken by Hermes to be raised 
by the nymphs of Mount Nysa, whose location was uncertain. He was tutored by Silenus, often 
shown as a drunken satyr. See B. Powell ^1998: ch10.
252 R. Moore 1991: 16-7: “It is this break in ordinary profane space that allows the world to be 
regenerated ... without it there would be no access to the powers of creativity and renewal, no 
access to the primordial patterns that are the source of all correct order, no access to a
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assumed that Vergil already talked about the realisation of the life which the 

initiates were promised during the mysteries253. In just this way on Mount Lycaion, 
in Olympia, and on Mount Parnassus, the birth of a child stood side by side with 
sacrificial killing, the woman’s achievement next to the man’s. Apparently the 
Eleusinian mysteries should be regarded as a crystallisation of antiquated cults 
and practices relating to death and regeneration. Demeter was the life-giving 
divine source, which in the form of her daughter reigned in the realm of the dead. 
Most of the religions of the eastern goddesses such as those of Cybele and Isis 
dictated a deprived and humiliating way of living for their followers with the promise 
of a better life after death254. From this point of view they could be paralleled with 
the Orphic religion. Death and lamentation had been associated long ago with the 
cult of eastern fertility goddesses (see ch2: pp. 38-45); however, it seems that 
giving birth ritually should be also associated with eastern cults. Already in the 
domestic shrines of Catal Huyuk it was customary to depict the Great Goddess as 
giving birth255. Hence, perhaps this is the child to whom Vergil referred, a child, 
which would introduce a new cycle of life and symbolised the necessary sacrifices 
on the way to the new Golden Age. This interpretation could combine the 
agricultural element of the ancient fertility rites with the prospect of a better life as 
found in Epicurean and Stoic theories256. It could also reveal that the poetic 
intention of Vergil was not simply to be the Roman Hesiod but to interpret Hesiod

transhistorical centre which can give orientation and structure in a time of deterioration and 
impending chaos”.
233 According to the Orphic cult, golden leaves from the Hellenistic Age found in tombs in South 
Italy and Crete, contain verses to be spoken on arrival in the Underworld, in which the dead man 
presents himself as a child of Earth and Heaven and asks to drink from the lake of memory.
54 See Ap.Met.10; For more on the relationship between the cult of Cybele and the cult of Demeter, 

see: J. Ferguson 1970: 26-31; G. Sanders 1981: 264-297; G. Thomas 1984: 1500-1535; R. Turcan 
1996: 28-74; A.T. Fear 1996: 37-50.
255 She most commonly appeared as mother of the animals, but a statuette, found in a grain bin, 
represented her sitting on a throne between leopards giving birth to a human child; see W. Burkert 
op.cit.n245: 289: “the blade of cut wheat was made visible at Eleusis displayed by the hierophant 
amid general silence. However, already Dumuzi the victim of Inanna who rose from the Underworld 
was represented as a blade of wheat. And when Hesiod tells the well-known myth of Uranos’ 
castration, he uses the world he ‘mowed’. Cronus wields a sickle, just like Meter-Demeter”.
256 S. Shechter op.cit.n220: 367-8; At G.1.147-9 he said that ploughing was introduced ‘when the 
sacred forests would not supply sufficient acorns and arbutus berries, and Dodona refused food’. 
Vergil does not scorn the iron ploughshare, so far as it is a technological discovery, but he is here 
affirming that its initial use came about through mankind’s avoidance of famine. Nevertheless, the 
first ploughing had already been localised at Eleusis, on the Rarion Pedion. Dodona was not taken 
to be the locality for this event. But Dodone with “victum negaret” is set in a conclusive phase of 
primeval largess, and therefore it becomes an inducement for a discovery of ploughing. Vergil puts 
the incident in the remote past and with foreboding semi-abstractness. Ceres taught mortals herself 
how to plough. Their lives were thought of as shortened (“mortaiis”) as if a new age had arrived. It is 
the inventive power of “duns urgens in rebus egestas” (146) that is exemplified.
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through the eyes of a Roman Epicurean. It could therefore, be suggested that 
Vergil in the last part of the Georgies represented symbolically with a dramatic 
crescendo the last act necessary for the revival of the Golden Age, the sacrifice of 
Orpheus.

Vergil and the agricultural Golden Age

It would be worth noticing that Vergil repeated the image of a blossoming cradle in 
the fourth book of the Georgies, where the farmer was also depicted as preparing a 
cradle (G.4.62-6):

“...hue tu iussos asperge sapores,
trita melisphylla et cerinthae ignobile gramen, 
tinnitusque cie et Martis quate cymbala circum: 
ipsae consident medicatis sedibus, ipsae 
intima more suo sese in cunabula condent”.

However, it turned out that the farmer did not prepare this cradle which was also 
surrounded by flowers and aromatic herbs for any infant but for a new hive of bees. 
Moreover, the bees were depicted as “demittitur caelo”, sent to earth from the sky as 
the “gens aurea” in the fourth Eclogue257. Therefore, it could be argued that the bees, 
which devoted their whole existence to the task of producing honey, functioned as 
a bridge between the metallic Golden Age and agriculture. In the new era as 
described in the fourth Eclogue, agriculture was an essential stage before the total 
realisation of the Golden Age. Hesiod referred to the labour of the bees once when 
he advised his brother, Perses, to go in the direction of justice, and not to foster 
hubris. His advice was accompanied by a demonstration of the practical value of 
justice (Op.232-7):“xoxci pepei psv yala roAi)v px'ov, ofipeai 8e 8px><; aKpr| pev T£ pepex pa^avoxx;, psoaq 8e peA'aoaq- eipcmoKox 5' oxeq paXXoiq KaxaPePpxOaaxv 

xxkxoxktxv 8e yuvaiKe«; eoxKoxa xekvcc yoveOaxv- 9a>Aox>oxv 8' ayaBoxax SxapTtepec;- ox)8' exu vqwv viaoovxax, Kapxtov Se <]jepex êx'Scopoq apoxtpa”.
The similarity between these lines and Vergil’s fourth Eclogue (36-45) has long 
ago been remarked258. Moreover, it seems that Hesiod believed in a partial

257 Ec.4.7: “¡am nova progenies caelo demittitur alto”; Also see P.A. Johnston op.cit.n178: 90-105.
J Also see G .2.459-60 : “quibus ipsa procul discordibus armis /fundit humo facilem victum iustitissima tellus”; cf.
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regeneration of the Golden Age for those who would choose to live under the rule 

of Justice. In the last lines of the second Geòrgie Justice was presented as Aratus’ 
personified abstraction that remained last among farmers* 259. She had left “vestigial” 

of herself among farmers, which can be traced in the soil itself, the “¡ustissima teiius” 

which the farmer tills. For them as for Hesiod’s race of lawful men the earth bears 
abundant nourishment; they too are free from war and happy in their offspring. 
They are occasionally blessed by a hive of bees which settles in a nearby oak tree 
(G.2.452-3):

“Nec non et apes examina condunt 
Corticibusque cavis vitiosaeque ilicis alvo”.

Hesiod mentioned that in the Golden Age honey flowed over the trees and equally 
Vergil in his fourth Eclogue mentions the ability of the oaks260 to produce honey as 
a step towards the regeneration of the Golden Age (Ec.4.30): “et durae quercus 

sudabunt roscida meiia”. After warning about the reminiscences of the primal error of 
humans, Vergil also imagines that every land will be self sufficient and even that 
rams will be able to change the colour of their wool by themselves (Ec.4.42)261.

By the close of the fourth Geòrgie Vergil’s farmer personified by Aristaeus 
acceded to a higher stage of agricultural art; he acquired the ability to raise bees at 
will rather than rely on a random hive settling in a hollow oak tree. It has been 
argued that the uncultivated hive of bees in the ‘belly’ of the hollow tree 
corresponded to the more primary stages of agriculture, which have been dealt 
with by the end of the second Geòrgie262. However, bearing in mind the placation 
which Aristaeus offered to the gods in order to be bestowed the art of Bugonia, it 
might be suggested that the human progress in apiculture underlined the 
agreement between man and god so that the first became eligible for a second 

Golden Age. Hence, the sudden appearance of the beehive out of the “vitiosae ilicis

2.473-4: “e x tre m a  p er illos /Iustitia e x c e d e n s  terris v e stig ia  fe cit” . See M.C.J. Putnam op.cit.n24: 154: “the 
phrase “te llu s  fundit” (which also occurs in Eclogue 4, lines 19-20) and the emphasis on lustitia 
suggests that Vergil was thinking back to the fourth eclogue”. The analogy of “dyeing” is another 
connection; as in the Horatian ode, the contamination of all that is upright and sturdy is stressed - “illu s a s , fu ca tu r v e n e n o , corrum pitur". The farmer leads a happy life ignorant of deceit G.2.467.
259 Cf. Theog.Eleg. 1.1135-42 cited above. Hope is the only goddess left in the aid of humans. Vergil 
seems to replace or rather conflate hope with justice.
260 Notice that the Arcadians were believed to be the progeny of the oak.
261 M.C.J. Putnam op.cit.n24: 153-4 mentioned that the dyeing of wool was a frequent emblem in 
Roman poetry for the evils of luxury. Ovid.Ars Am.3.169ff.; Tib.2.4.27-8; Georg.2.464-6: “J l l u s a s q u e  a u ro  v e s tis  E p h y re ia q u e  a e r a , /alba n e q u e  A ss y r io  fu ca tu r lan a v e n e n o , /n e c  c a s la  liquidi corrum pitur u s u s  olivi” . Horace
3.5.25-30.
262 The idea that the trees automatically produced honey is also repeated in the first Georgic 
wherein Vergil describes the end of the primal Golden Age (G.1.131-4).
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aivo” rather corresponded to and anticipated the sudden appearance of a new hive 
for Aristaeus out of the womb of the rotting cattle corpse in the fourth Georgic 
(4.554-8). Moreover, Vergil stressed the fact that the bees spring “ab utero”263, an 
image which complies with the comparison of souls waiting to be reborn to bees, 
treated by Vergil in the Aeneid264.

This study has by now examined the role of ritual in the myths of Atalanta 
and Daphnis, stories that were both characterised by a strong erotic element. In 
particular it was shown that the myths reflected rites of initiation which were mostly 
engaged with the critical period of entering adulthood. Vergil who drew heavily on 
Theocritus and the Hellenistic tradition took an interest in the myth of Daphnis to 
which he gave an unexpected turn. Daphnis is no more a naive shepherd who 
consoles himself singing in idyllic places, but a rising deity of the level of Orpheus. 
Vergil inserted in his poetry the concerns of his Roman compatriots during the 
years of the end of the civil wars and imagined a new order of things in which the 
pastoral ideal could give the desired solution to those traumatised by the fratricide. 
Daphnis who is attributed the theological insight of Orpheus poses as a symbol of 
this regenerated world. Like a second Prometheus he blazes the trails of humanity 
towards progress.

Vergil moved the cradle of the pastoral world from Theocritus’ Sicily to 
Arcadia precisely because he wished to associate the pastoral ideal with the 
Hesiodic tradition of the Golden Age which the Arcadians had according to legend 
experienced. Throughout the Eclogues and especially in poem 4 Vergil syncretises 
material from the Orphic religion and the Eleusinian mysteries in order to give 
religious grandeur to his ideas and bring the philosophic debate of his time to the 
world of the shepherds. Furthermore, Vergil, who seems sceptical about the role of 
poetry in this new world order, envisioned that the second Golden Age would be 
based on agricultural labour.

Segal 1966: 307-25.
2 6 4  ^Aen.6.706ff. The sudden appearance of the bees can also be prophetic.
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Chapter Four

Poetry and Vergil

Poetry and Passion: Arcadia and Rome

Up to this point the possible reasons that Vergil opted for Arcadia as the place 
where the second Golden Age would commence have been laid out; furthermore, 
the agricultural character of this Golden Age was underlined as an idea inherent in 
the Hesiodic tradition, but on which Vergil elaborated significantly. The treatment 
of the bees as a motif indicating the turning back of time and the inauguration of 
the Golden Age was also discussed with special reference to the fact that Vergil 
did not employ the traditional association of bees with poetry, despite the fact that 
he often referred to Orpheus, the “honey-voiced” singer of a legendary past1. 
Although Vergil seems to have been deeply aware of Orpheus’ association with 
the Eleusinian mysteries and the relevant local traditions in Arcadia, it would still 
be difficult to accommodate Orpheus, a Thracian in origin, in the idyllic Arcadia, the 
land of poets and pastoral music2.

In the tenth Eclogue Vergil presented Gallus3, the shadowy and much 
admired precursor of Latin elegiac poets4 5, as bearing his hapless love for Lycoris

1 However, notice that long before Vergil’s Geòrgie, Orpheus stood for the mythical figure of the 
poet, the master of incantation in which words merge with music; C. Lévi-Strauss 1973: 403n17 
suggested that the story of Orpheus, Eurydice and Aristaeus should be re-examined in conjunction 
with the myths of the girl “mad about honey”. It has been argued that poetry would be excluded 
from Vergil’s New Golden Age (see bibliography below).
2 In the seventh Eclogue Vergil introduced in his poetry the first real Arcadians, the excellent poets 
Corydon and Thyrsis; see W. Clausen 1994: ad loc. In the tenth Eclogue (26-33) Gallus addressed
the singers of Vergil’s world presided over by Pan himself as Arcadians. J. Van Sickle 1967: 493-4, 
argued that poems 4, 7 and 10 ‘broach, enlarge and perfect the idea’ (of Arcadia). He also 
suggested a numerical progression by sevens in these Eclogues and he observed that the idea of
Arcadia was growing in these poems correspondingly. He thought that ‘Arcadia’ symbolised the 
poetic goal of Vergil, a goal which he finally achieved only by the composition of the Aeneid. For 
poem four he wrote (504): “the fourth poem establishes seven as a principle of form; in the series 
seven becomes the numerical token of Arcadia, one extreme in the dialectics of a new art, the 
Apollonian counter to some Dionysian element as yet unplumbed”.
5 B. Snell 1953: 302 argued that Vergil used Gallus to boast indirectly about the achievement of 
poetry and in particular his own: “Along with his new understanding of the soul, Arcadia also 
furnished the poet with a radically new consciousness of his artistic role. Virgil, for his own person, 
was too modest to boast loudly of his achievement, but in his portrait of Gallus in the tenth eclogue 
he gives us a general idea of his views on the special function of the poet. The reasons, he hints, 
why the poet takes his stand among the gods, and why he receives the sympathy of nature, is 
because his feelings are more profound than those of other men, and because therefore he suffers 
more grievously under the cruelties of the world. Virgil does not actually spell out these ideas which 
were to become so important in modern poetry, but even his hinting at them is new”.
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in Arcadia, the place of the utmost understanding of “otium”5. The “otium” which in 
the first Eclogue was presented as the ideal of leisure that a shepherd would enjoy 
was here expanded to the serenity that befits the shepherd-bard4 5 6. Although Vergil 
revealed that erotic misfortunes could occur even in heavenly Arcadia7, the motif 
seems to have been traditionally employed in the tragic story of Orpheus who 
suffered and sang of his loneliness on idyllic locations8. The comparison of Gallus 
with Orpheus in this Eclogue was long ago discussed by scholars who mostly 
argued that Gallus was apparently destined to perish because he, like Orpheus9, 
was painfully enamoured to the point that he destroyed the Epicurean vision of

4 Gallus, apart from being a man of letters, was also actively involved in the political situation of his 
time; he was made the first praefectus of Egypt where he suppressed a rebellion based in the 
Thebaid; he consequently marched further south and managed to put Ethiopia under Roman 
protection. Gallus celebrated his achievements magnificently in 29 and in a way that was regarded 
as disrespectful to Octavian, from whose provinces he was interdicted. Gallus was condemned in 
the senate and driven to commit suicide almost two years later (27/6 BC). It has been suggested 
that after his suicide Octavian ordered Vergil to change verses in praise of Gallus in the second half 
of his fourth Geòrgie, an argument further discussed in the next chapter.
5 For a long time scholars had to adduce results on the kind of poetry that Gallus wrote based on a 
single line that had survived from his work: “un o te n u res dividit a m n e  d u a s ” . However, the discovery of the 
New Gallus (see D.O. Ross 1975: 85-106, P. Fedeli 1980: 203-6) confirms Servius comments on 
Ec.10.1: “am o ru m  su o ru m  d e  C y th e rid e  scripsit libros q uattuo r” ; cf.Prop.2.34.91-2 and Ov.Am.1.15.29-30. 
Servius also remarked on 10.46: “hi a u te m  o m n e s  v e r s u s  G alli su n t, d e  ip siu s translati c a rm in ib u s” . Therefore, 
we might safely assume that Gallus had written erotic elegies, a conclusion encouraged by the 
motifs that Vergil included in this Eclogue to commemorate the passion of Gallus; these motifs 
easily recall well-known verses of Propertius and Tibullus. See D.O. Ross ibid.: 85 also cited by W. 
Clausen op.cit.n2: 290-1 and 306 ad 50, where the author argued that Gallus must have also 
composed epyllia in the style of Euphorion.

B.F. Dick 1968: 27-44: “...the Eclogues have undergone a re-examination by younger critics who 
view the Arcadian shepherds as apprentice poets perfecting their art amid the pangs of “am o r in d ig n u s” and the bards of literary rivalry”; B. Otis 1964: 97-143, C. Segal 1965: 237-66.
7 G. Jachmann 1952b: 161-7. Van Sickle 1967: 491: “from the Arcadian vantage point of the tenth 
poem, the poet sees his own work as a whole and he gives expression to his own recollective, 
assiduous, passionate self-consciousness in the symbol of Arcadia”.
8 The first five lines of the second Eclogue of Vergil are inspired not by Theocritus but by 
Phanocles, a Hellenistic love elegist. A section of his Catalogue, Erotes or Kaloi became Vergil’s 
model, “...or as the son of Oeagrus, Thracian Orpheus, /loved Kalais with all his heart, the son of 
Boreas, /and he would often sit in shadowy groves and sing /his love’s lament, nor did his heart 
keep still, /but always sleepless cares his soul /beset, as he beheld the fair Kalais...”. Since Gallus is 
compared to Daphnis, he should also be compared to Orpheus. The poem seems to encourage the 
association: hence, in Ec. 10.64-9 Vergil wrote: “non ilium nostri p o ssu n t m utare la b o re s , / n e c s i frigoribus m ediis H e b ru m q u e  b ib a m u s / S ith o n ia sq u e  n iv e s  h iem is s u b e a m u s  a q u o s a e , /...om nia vincit A m o r: et n o s  c e d a m u s  A m ori” , an 
expression that Ovid employed to describe Orpheus’ descend to Hades (Met. 10.25-6): “p o s s e  pati volui n e c  m e  te m p ta s s e  n e g a b o : /vicit A m o r” . The image was carved in combination with Th.7.111-13; see 
W. Clausen op.cit.n2: 307 ad 52-3 and 309 ad 65-8. Clausen commented on the absolute use of ■pati' by Vergil and Ovid, but not on the omnipotence of love in both poets.

Orpheus was traditionally reported as trying and console himself with composing music; in 
Theocritean poetry as well (Id. 11 ) Polyphemus concluded that the only way to console himself for 
his unhappy love and Galatea was to compose pastoral music. It becomes clear that a necessary 
presupposition for the musical elevation of a poet is a destructive erotic passion. However, it should 
be equally appreciated that Orpheus’ music is not passive or directed only to him but has a very 
active impact on nature which even in the fourth Geòrgie is presented as sympathising with the 
poet. It is not accidental that Vergil was said to have composed Eclogue 10 because of his own 
erotic misfortune: R. Coleman 1977: 62.
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Arcadian serenity10. Therefore, by casting Gallus in the place of Orpheus, Vergil 
not only praised the poetic talent of Gallus, but also presented Arcadia as a 
possible background for the suffering of Orpheus11. In addition, the motif of 
pathetic fallacy12 complies with Daphnis’ pastoral torment, as he died of love 
surrounded by natural beauty13. In the fourth Géorgie Orpheus was depicted as 
mourning for his lost love in locations alien to Arcadia that had strong wintry 
connotations. Indeed, the Thracian winter was renowned in antiquity for its 
severity. It might be suspected that the reason for which Orpheus was depicted to 
sing in a season during which nature is dead, is because by supporting his sorrow 
nature is actually in decline. Orpheus’ connection with agriculture was soon 
emphasised by a comparison of the poet with a nightingale (G.4.511-15)14:

“Qualis populea maerens philomela sub umbra 
Amissos queritur fetus, quos durus arator 
Observans nido implumis detraxit; at ilia 
Flet noctem, ramoque sedens miserabile carmen 
Intégrât, et maestis late loca questibus implet”.

It would be worth noticing that the song of the nightingale has been associated 
with death and from this point of view it would seem a very fitting allusion for Vergil

In Eclogue 10 Gallus was implicitly compared with Daphnis, since the structure of the Eclogue 
strongly alludes to the first Idyll of Theocritus. The similarities of Orpheus and Daphnis as explained 
above already stress the possible similarities between Gallus and Orpheus as desperate lovers. As 
such Orpheus was most famously depicted in the fourth Geòrgie which will be discussed below. 
See M.C.J. Putnam 1970: 342-94 (esp.351 n14). It has also been suggested that Vergil here wished 
to allude to the thematic range of Gallus’ erotic elegies; see R. Coleman 1962: 55-71. C. Segal 
op.cit.n6: 261 argued that Gallus was willing to quit war for a poetic Arcadia, a view rejected by 
M.C.J. Putnam 1970: 380n38. For the Epicurean view on love see T.G. Rosenmeyer 1969: 
81 (n36), who quotes the actual text: “ouvxovov òpE^iv ct<|)po5i0i(tìv p£xà oiaTpou koù àSripovio«;” ; cf. 
Lucr.4.1037ff.
11 Also singers were traditionally perceived as weak and pathetic, therefore Eclogue 10 was 
understood to reflect Gallus’ fortune; the same was argued for the drama of Orpheus at the end of 
the fourth Geòrgie; for a fuller discussion see ch5: 220ff.
12 It could be argued that the pathetic fallacy, which followed the myth of Orpheus and was also 
confirmed by Vergil, asserted the close bondage of man and nature. Moreover, at a symbolic level 
the anguish of Orpheus shared by nature anticipates the decline of nature and vice versa, the 
decline of nature is depicted in his song and indeed in his fate (G.4.506-10): “S e p te m  ilium to tos p erhib en t e x  ord in e m e n sis  /R u p e su b  ae ria  d eserti a d  S try m o n is  un d am  / F le s s e  sibi, et g e lid is  h a e c  e v o lv is s e  s u b  astris /M u lcen tem  tigris et a g e n te m  ca rm in e  q u e r c u s ” .
13 M.C.J. Putnam op.cit.n10: 351 argued that in Eclogue 10 Vergil presented a novelty. Enamoured 
Gallus cannot find consolation even in Arcadia (which consists of cold rocks and lonely crags) cf. 
Id.8 Tityrus: “p a tu ia e  s u b  te g m in e  fa g i” or Daphnis Ec.7 “s u b  a rgu ta  ilice” ; these examples show the 
impossibility of finding comfort in such a spot. Also compare Vergil’s description of the landscape in 
which Orpheus wanders after the loss of Eurydice in G.4.508f, 517f.
14 R. Rehm 1994: 46 noted that when Cassandra sang of dying together (“̂ uvaveougevriv” 1139) with 
Agamemnon, the Chorus heard in her lament a “song that is not a song” (1142), “like.../ ...a 
nightingale crying out ‘Itys, Itys’ for a life flourishing/ with troubles” (1142-6). Here the Chorus refer 
to the myth of Procne and Philomela. By alluding to this myth, Aeschylus evokes the ambiguities of 
a song that combines lamentation, wedding and death. For other tragic references to the Procne- 
Philomela story, see R. Kannicht 1969 ad Hel.1107-12; cf. Eur.HF 1021-7; Rh.546-50.
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have created to refer to the tragic death of Orpheus that was soon to take place15. 

Furthermore, the song of the nightingale had specific connotations of a violently 
destroyed marriage, and this does not exclude the motif of marriage to death, 
mostly treated in the previous chapter'6. Hence, it might be argued that Vergil 
employed a well-known legendary allusion to initiation rites in order to reflect the 
growing to maturity not only of Orpheus and Eurydice, the newly wed couple, also 
to the coming of age of the whole humanity. In general, it has been accepted that 
in his treatment Vergil followed closely the first Idyll of Theocritus,17 and that he 
rendered Gallus as a Roman Daphnis18 who would weep, “sola sub rupe iacentem” 

( 1 4 ) 19.

15 D.W. Thompson 1936: 16-22; A.S. McDevitt 1972: 230-33; N. Loraux 1990: 87-100.
16 See F. Ahl 1984: 182-4; In Eur.Hel.1107-25, the Chorus ask the nightingale to join their threnody 
for the enslaved Trojan women, for Helen whom Paris (apparently) abducted in a “fatal marriage” 
(1120), and for the Greeks who die leaving their wives “lying in marriageless chambers” (1125). 
The Chorus compare Heracles’ cries of pain to the strains of a nightingale at Soph.Tr.962-4 (cf. R. 
Rehm op.cit.n14: 77); Electra mourns like a nightingale calling “on the halls of Persephone” and the 
god Hermes to help avenge the “stolen marriage beds” of her troubled house: Soph.El.107-18; 147- 
52; 239-42; 1074-80.
17 It might be argued that since Vergil presented Gallus as lovesick and totally surrendered to the 
love of Lycoris, he had understood Daphnis to suffer from the same passion; hence, an additional 
confirmation of Theocritus’ treatment of Daphnis as a lover could lie with Vergil. It is interesting to 
notice the motifs that Vergil chose to employ in order to establish the similarity of Gallus with 
Daphnis: in 10.9-12 Vergil wondered where the Naiads were when “in digno c u m  G a llu s  a m o r e  p e r ib a t?” , 
similar to Theoc.1.66-9; in 10.15 a reference to Maenalus alludes to Th.1.123-4; 10.17-18: “et fo rm o s u s  o v is  a d  flum ina pavit A d o n is ” was compared to Th. 1.109-10; Gallus is visited by three deities 
(Apollo, Silvanus and Pan, Ec.10.21-6) like Daphnis (Th.1.81-5). In addition, Gallus’ mistress was 
depicted as running off to cold places with a new lover in correspondence to Daphnis’ mistress who 
was wandering on the mountains in his search (II. cited above): “o m n e s  ‘u n d e  a m o r is te ’ ro ga n t ‘tib l? ’ . venit A p o llo : /’G a lle , quid In s a n is ? ’ Inquit, ‘tu a cu ra  Ly co ris  /perque n iv e s  alium  p e rq u e  horrlda c a s tr a  s e c u ta  e s t ”\
18 In his treatment of Daphnis Vergil showed a worth notable preference for erotic motifs that were 
largely discussed in this thesis. Hence, in line 55 Gallus announced that while waiting for the trees 
he planted out of love for Lycoris to grow, he will range over Maenalus with the Nymphs or take up 
hunting in the vain hope of appeasing his passion for his beloved; cf. Ov.Rem.199-206 and of 
course Prop. 1.1.11. The motif of the lover running in the wilderness was a commonplace in Greek 
and Latin poetry; see Call.h.3.190-1 about enamoured Minos; Cic.Arat.421 about Orion. In 
particular Vergil mentioned that the Nymphs would hunt wild boars, a reference that strongly 
alludes to the myth of Atalanta (see ch1: 32-5); see W. Clausen 1986: 165-6. Gallus’ passion is 
characterised as “furor” (10.61) like the passion of Propertius in 1.5.27-8; cf. 2.1.57-8 where love is 
equated with illness (“a m o r m orbi”) and where the poet admitted that there is no medicine for love like 
Th.Id.11.1-3 which had suggested pastoral song as a remedy. Finally in 10.38-9 Vergil referred to 
the sun burnt skin (of Amyntas), a motif often employed in Greek poetry: Asclep.A.P.5.210, 
Theoc. 10.28, Long.1.16.1, but also the Song of Solomon 1.5 (cf. ch2: pp. 118-9).
19 It has been suggested that Gallus assumed the role of Daphnis who also died tragically as a 
slave of love; see J.H. Gaisser 1977: 131-45. Therefore, it might be argued that Vergil rendered to 
Daphnis some of the glamour of the elegiac lovers by employing the motif of “servitium  a m o ris ’ . Trees 
and mountains weep for Gallus who does not find consolation in the company of shepherds, 
swineherds and Menalcas. Like Daphnis Gallus received three divine visitors, Apollo, Silvanus and 
Pan. Vergil, who was familiar with Epicurus, gave to Gallus the role of the passionate romantic 
while himself posed as the cool Epicurean. In pastoral poetry a common case of poetry as solace is 
that of the lonely lover singing to ease his longing; see Ec.9.23-5; Th.3.1-5; However, see J. Van 
Sickle 1995: 1-25 for the exaggerated weight given to the phrase “s o la  su b  ru p e” in associating Gallus 
with Orpheus, especially by W. Clausen op.cit.n2.
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In addition, Vergil employed an erotic myth of Alexandrian fancy to 
associate Arcadia and Sicily20. Arethusa, a sea-nymph, was bathing in the river 
Alpheus in Arcadia when the river-god attempted to seduce her21. She fled with the 
aid of Artemis, who transformed her into a river that flowed under the sea to Sicily; 
there she emerged as a fountain in the island/ peninsula of Ortygia in Syracuse22. 
It has been suggested that by featuring her flight, Vergil underlined that Sicily was 
secondary to Arcadia, and he consequently implied that Greek bucolic was less 
original than his, since he had managed to return to the source23. Moreover, the 
adventure of Gallus seems to have given Vergil the opportunity to explore once 
more and fully express the meaning of love in his poetry24. In lines 44-5 Apollo 
asked Gallus25:

Arethusa was employed in Th.1.117 and pseudo-Mosch.77. In addition, Stobaeus has preserved 
a collection of poems with the title Bucolics that he claimed to have been composed by Moschus 
and Bion. D.M. Halperin 1983: 129-30 quoted the third fragment of this collection with reference to 
the story of Alpheus and Arethusa. The text could serve as Vergil’s possible Hellenistic source.
21 On labor and elegiac love see commentators on Prop.1.1.9 and Tib.1.4.47; cf. Putnam op.cit.n10: 
344: Serv.1 said that labor is not difficult for a poet but that Vergil, in addressing Arethusa, said “rem tibi la b o rio s a m , sc ilice t ut n y m p h a , virginitate g a u d e n s , p r a e s te s  d e  am o rib u s c a n tile n a m ”: “that the matter is hard for 
you, namely that you a nymph, priding yourself on your maidenhood, should bestow a song about 
love”. Pastoral is a virginal form of poetry. For Arethusa -or Vergil, the shepherd to sing Amores is 
unusual.
22 Today Syracuse occupies only a part of the ancient city. The latter was composed of five great 
quarters one of which was Ortygia. Ortygia, originally an island that was afterwards artificially joined 
with the mainland, was the most ancient part of the city, containing the acropolis dismantled by 
Timoleon, and the palace of King Hiero, where in later days the Roman governors resided. See 
Th.Id.1.117 and 16.102; Ov.Met.5.572-641, “q u a e  tibi c a u s a  fu g a e , cur s is , A r e th u s a , s a c e r  to n s ” ; also notice 
Ovid’s reference to Arethusa as “Arcadian maid” in Am.3.6.29-30: “non A lp h e o n  d iv e rsis  cu rrere  terries v irgin is A r c a d ia e  c e rtu s  a d e g it a m o r ? ”; also see Mosch.3.76-7 for whom Arethusa was the source of 
pastoral song, a view that adopted by L. Rumpf 1996: 81n16 and 124 who argued that Vergil 
appealed to Arethusa as a source of pastoral. Also notice Paus.5.7.2 who attributed the adventures 
of Arethusa to Artemis herself.
23 L. Rumpf ibid.: 128, 135, 243, 250. Vergil made his point by upstaging the Sicilian Daphnis of 
Theocritus with the ‘Roman Gallus’ to generate an elegiac-dramatic fantasy of the original locus: 
Rumpf well interprets the unhappy Gallus’ as a figure from outside engaged to embroider an ideal 
‘Arcadia’ for Vergil. Vergil seems to have made Arcadia into a place of imagination that placed on 
the literary map, thereby overshadowing Theocritus and transmuting Greek bucolic into Latin 
pastoral tradition. Servius on Ec.10.4: “varia en im  opinio e s t ” introducing two main variants: that 
Alpheus left Elis to go to a Sicilian nymph, or that Arethusa became a spring and fled from Elis to 
Sicily. The Alpheus variants are mostly earlier and Greek, implying a political subtext of relations 
between motherland and colony. Also see J. Van Sickle 1998: 213-5 for a recent discussion on the 
intertextual conception of Vergil’s Arcadia.
24 C. Fantazzi 1966: 171-91; D.O. Ross op.cit.n5: 61-5 and 72-4 argued that Vergil employed motifs 
that Gallus had composed about in his erotic elegies; specifically he said that Gallus Vergil alluded 
to Gallus’ comparison with Acontius and Milanio, heroes discussed in ch2: 72. However, J.E.G. 
Zetzel 1977: 253-4 was sceptical on this view; also see E.A. Schmidt 1979: 435; D. West 1978: 
210. For a supportive critique and further evidence see R.M. Rosen and J. Farrell 1986: 241-254. 
The later argued based on the similarities between Ec. 10.55-61 and Callimachus’ ‘In Artemis’ 81-9 
that Vergil presented Gallus as a devotee of Artemis who was featured in close association with 
Arcadia (see ch2).

Cf. Th.Id.1.78: “tic; tu KaxaTpuxei;ti'voi;, coyaBe, xoaaov epaoai;”. J.H. Gaisser op.cit.n19: 133: “Gallus has 
come to the pastoral world to die of love, but before submitting to his fate, he toys with the idea of
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“Galle, quid insanis?”

His response is cited below:
“Nunc insanus amor duri me Martis in armis 
tela inter media atque adversos detinet hostis. 
tu procul a patria (nec sit mihi credere tantum)
Alpinas a, dura, nives et frigora Rheni 
me sine sola vides. A, te ne frigora laedant! 

a, tibi ne teneras glacies secet aspera plantas!” .

Gallus’ thoughts suddenly turned away from his passion for Lycoris to another 
aspect of his life, his career as a soldier and politician which he characterised as 
an insane love for harsh Mars* 26 27. However, by conflating love with war Gallus not 

only evoked a well-established elegiac motif28, but also inserted the horror of war 
in an earthly paradise such as Arcadia29. It might be argued that this view complies 
with the tragic destruction of the pastoral vision as Vergil had described it in the

escaping from his twin passions for Lycoris and war by a permanent retreat into the life of the 
shepherds”. However he finally concludes that: “om n ia  vinvit a m o r et n o s  c e d a m u s  am ori". Tibullus (1.3.35) 
in his effort to imitate the tenth Eclogue wished to return to the Golden Age which he identified with 
the reign of Saturn.
26 The motif is also found in Prop.1.8; M.C.J. Putnam op.cit.n10: 342-94, esp.375: In Rem.222 Ovid 
advises the distraught lover to take up hunting as part of a general pattern of escape, literally from 
Rome but symbolically from practical or spiritual problems. On the topos of the change of scene as 
illustrated in therapeutic literature and adopted by Cicero in Tusc.Disp.4 and by the elegiac poets 
L.P. Wilkinson 1955: 136.
27 Cf.Prop.1.7a; M.C.J. Putnam ibid.: 368. Also see W. Clausen op.cit.n2: 304 for the diversion of 
opinions on the meaning of the line. The word insane appears in lines 6, 10, 21, 28, 29, 34, 44, 53, 
69, 73. Curiously there are only two other uses of “in sa n io ” and “in s a n u s ” in the Eclogues: “in sa n ire ” at 
3.36 where the shepherds are about to indulge in the madness of song, and “in sa n i” applied to the 
waves of Galatea’s maddened, non pastoral province at 9.43.
28 For the motif of “militia a m o ris” as employed by the elegiac poets see E. Thomas 1964: 151-63; P. 
Murgatroyd 1975: 59-75 (esp.n3for text references). For Orpheus as a competent warrior see ch5; 
cf. Soph.El.197, 562: the Chorus said that Eros was the killer of Agamemnon; cf. Aesch.Ag. 1446-7. 
Also cf. Plato Phd.66c who had argued that that there is no cause of battles and wars and civil 
strifes other than the lusts of the body; cf. Hdt.1.1-5; Duris apud Athen.560d; Ar.Ach.526-8. In 
Eur.Hipp.527, 542 Theseus described Eros as marching against his victims and laying them waste. 
B.S. Thornton 1997: 55: “Simonides made Ares, the father of Eros. He is given three other children 
by Aphrodite: Harmonia, Phobos and Deimos. (See Mel.GA 5.180, Mimn.fr.23E) She was 
worshipped as Areia at Sparta, as the Armed Aphrodite at Corinth, Sparta and Cythera, as the 
Bringer of victory at Argos. According to Plutarch and Athenaeus after Lais was killed by some 
jealous women at the goddess’ temple at Thessaly, the goddess was worshipped as Aphrodite 
Androphonos”. See Plut.Mor.768a; Athen.589a; 11.4.441; Arist.Pol. 1269b. Hence, it might be argued 
that Vergil recognised in the “am o r m artiaiis" of his Gallus, the adventures of Orpheus.
29 B. Snell op.cit.n3: 283: “In Virgil’s Arcadia the currents of myth and empirical reality flow one into 
another; gods and modern men stage meetings in a manner which would have been repugnant to 
Greek poetry. In actual fact this halfway land is neither mythical nor empirical; to the Roman Virgil 
and his Roman public, Apollo and Pan convey even less of their divinity, as objects of genuine faith, 
than they had to Theocritus and his Hellenistic audience. Arcadia is not an area on the map, either; 
even the person of Gallus appears misty and unreal, which has not, of course, prevented the 
scholars from trying to penetrate through the mist and identify the historical Gallus”.
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first and ninth eclogue30. In addition, in the first book of the Georgies Vergil 
presented the farmer essentially as a soldier; therefore, it might be argued that in 
the fourth Geòrgie, the farmer Aristaeus and the poet Orpheus suffer from the 
same tantalising "amor”31, whose two versions Gallus incorporated in the tenth 
Eclogue. However, the depiction of a dysfunctional Arcadia despite its possible 
romantic and melancholic colouring, would not convince a Roman audience 
flattered by the idea that they could rejuvenate the Arcadian Golden Age32. The 
comparison of Gallus with Orpheus not only joins war and love as fundamentally 
similar, but it also casts Gallus in the role of Orpheus at the beginning of this new 
cycle of life in a New Arcadia33. The Eclogues concluded with a conviction that 
sexual drive as well as martial ambition were doomed to failure, yet with an equally 
strong recognition that Love conquers all34. Therefore, the nature of Love as

30 The setting is pastoral but the reflections on death, the cruelty of war to lovers, anxiety for the 
welfare of the absent mistress mingled with bitterness at the cause of her absence etc are themes 
of love elegy. On line 46, Servius writes: “hi a u te m  v e r s u s  G a lli su n t d e  ip siu s translati c a rm in ib u s” . Hence, this 
poem draws heavily on the various elegies of Gallus and so, it forms another list of his topics. The 
association of pastoral themes with love stories from the traditional mythology begins with the 
Alexandrian pastoral epyllion Europa of Moschus; see M.M. Crump 1931: 67-71. R. Coleman 
op.cit.ns 9&10 thinks that the use of pastoral settings for personal love elegy, as seen in Tibullus, 
may have begun with Gallus. However, cf. A.P.9.324 (Mnasalcas of Sicyon) who thought that 
Bucolic poetry was engaged with erotic themes even in antiquity and Bion fr.9.8-11 who argued that 
the Muse does not inspire him unless he is in love.
31 C. Perkell 1989 37: “My thesis is that the military activity of the farmer, analogous as it is to war, 
suggests the moral ambiguity and tension of the human condition as it is epitomized in the farmer’s 
experience, where material progress is pitted against humane value in man’s relationship both to 
nature and other men”. In the first book of the Georgies the farmer is presented as a soldier which 
has an active role in the civil wars. In the second book Vergil focused more in the real agricultural 
tasks of the farmer.
32 J. Van sickle op.cit.n2: 508: “At least the mortal discontent of Gallus becomes the eternal content 
of Arcadian song. The myth of poetry of the first Idyll passes into Arcadian dimensions. Arethusa 
returns from her exile. In the tenth Eclogue, the poetics of the seventh Idyll come to term with the 
poetics of the first. The new formal circumstances, poetic feeling, promise a certain immortality in
art”.
33 Gallus was apparently presented as a poet of the artistic level of Orpheus; In Eclogue 6 Gallus 
was already associated with the grove of Apollo at Grynia in Mysia and with Hesiod. Hesiod is said 
to have brought ash trees from the mountain with his music like Orpheus and is sometimes 
regarded as the father of the Orphics. Rufinus, the Christian apologist, mentions Hesiod and 
Orpheus as the outstanding names on the question of the far-off origins of the world. Themistius 
(4th cAD) was a zealous reader of Plato and Aristotle: even the initiation rites of Orpheus were not 
unconnected with the art of husbandry. Themistius fits Orpheus into the theme of Georgies by 
pointing out that he offered people a cultivated way of coexisting in marriage; however, notice that 
Themistius explains the story from the Christian point of view.
34 G. Luck 1973: 147-66 re-examined Warburton’s views which were based on the Eleusinia of 
loannes Meursius (1579-1639). He remarked that the sixth book of the Aeneid corresponds to 
Homer’s Nekyia but there is a huge change in the mood. Homer’s Achilles had thought it better to 
be the hired man of a poor Greek farmer that to be king of the dead. Vergil in his Underworld does 
not show this kind of gloomy atmosphere. There are two possible influences which could justify this 
change: Platonism and the Mystery religions. Numerous ancient authors refer to the Mysteries but 
they are all deliberately obscure or ambiguous; Pind.fr. 137(Snell), Soph.fr.719 (Dindorf)/ 837 
(Pearson), lsocr.Paneg.28, Cicero and Apuleius. Nevertheless, they all point to a message of hope
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employed in the Vergilian corpus needs to be studied more closely; Vergil’s 
admiration towards the exalting power of Love was also repeated in the third Book 
of his Georgies where he discussed precisely procreation in animals and 
humans* 35.

At this point it should be stressed that the Eclogues and the Georgies were 
often compared with each other and cross-references have been employed 
extensively to interpret either editorial problems or difficulties in understanding 
Vergil’s ideas in both works. The tenth Eclogue was often read in association with 
the second half of the fourth book of the Georgies which was regarded as an 
addition of a later date after Gallus’ tragic death36. In both instances Vergil was 
thought to have employed the example of Gallus as a medium of referring to his 
own poetic orientation as well as his social views37.

The association of poetry and love is a very old motif in literature, since 
erotic passion and poetic inspiration were included in the same category of 
uncontrollable feelings as madness and divine possession. In the third book of the 
Georgies38 the destructive results of the passion of sex were described both for 
men and animals. It has been considered as a denunciation of sex similar to that 
which Lucretius composed in the fourth book of ‘De Rerum Natura’, and it was

beyond extinction and a promise of everlasting love. Pherecydes of Syros (C.550BC) wrote that 
Zeus, about to accomplish the creation, transformed himself into Eros. (Proci.ap.PI.Tim. Diehl III, 
156a). The argument will be illuminated further on.
35 R. Coleman op.cit.n10: 61-2 argued that Gallus’ death, unlike Idyll one, is a metaphorical one. It 
is the familiar erotic toposoi the consuming destructive power of love, and as such is linked closely 
with the topos of the lover’s madness, that madness of divine possession that destroys a man’s 
power to behave sanely and rationally but is capable also of transforming him into a poet. The 
legendary origin of the shepherd song lay precisely in the unhappy loves of Pan and of Daphnis. 
Also cf.PI.Symp.212B3 who argued that Eros supplies with an extraordinary energy to compose 
music, “whether the music is philosophy, as in Plato, or singing and piping as it is in the pastoral” 
(T.G. Rosenmeyer op.cit.n10: 84).
6 For a possible second edition of the Georgies see the following chapter; T.G. Haarhoff 1960: 102- 

9 suggested that Vergil based on the links of both Orpheus and Gallus with Egypt tried to compare 
the two poets. According to Diodorus 4.25 Orpheus lived in Egypt, a legendary and distant barbaric 
land to Orpheus, the Hellene. So did, Gallus, the Greco-Roman; however, it might be argued that 
this view ignored significant parts of Orpheus’ tradition like his famous association with inhospitable 
Thrace. Also see R. Coleman ibid.: 55-71 who argued that the second half of the fourth Geòrgie 
included embodied “la u d e s  G a lli” at two levels: “first as in the sixth and tenth Eclogue, by allusion to 
the character and the content of Gallus’ own work and secondly by the use of a traditional tale that 
is like the truth as a symbol for true tragedy, an expression of Vergil’s personal feeling a funeral 
lament for Gallus”.
37 R. Coleman ibid, for example, interpreted the fourth Geòrgie as an offering to the memory of 
Gallus who would have been especially pleased by the theme of a tragic story. Coleman even 
argued that Parthenius’ collection of unhappy loves for the use of Gallus in epyllion and elegy was 
suggestive of Gallus’ preoccupation with the mythological topoiof unhappy love. However, it might 
be argued that Gallus was simply following the Hellenistic fashion of composing epyllia.
38 G.B. Miles 1975: 177-97.
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compared with the fourth book of the Georgies where bees, which were even 
called Quirites, were presented as emphatically passionless39. It has been 
suggested that the banishment of love from the Roman society that Vergil 
projected in the example of the bees40 also reflected the banishment of poetry from 
such a society41. It was not perhaps accidental that the Corycian Gardener, who 
had the gift of poetry42 and enjoyed a non-violent relation with nature, was depicted 
as living in isolation which excluded the organised life of a city43.

Furthermore, the persona of the farmer, who posed as a new Arcadian 
master44, seems to go through a character evolution in the course of the 
Georgies45; according to the usual interpretation, the farmer, unlike Orpheus46,

39 Arist.Hav.21. It has been suggested that Vergil treated the bees as a sort of human society; see 
J. Griffin 1985: 268-88. Notice that the bees were often compared with Aristaeus in the way the 
latter proved to be very methodical in appeasing the gods: in the Fourth Geòrgie Vergil also 
presented the figure of the Corycian gardener whom he compared with the farmers (and therefore, 
with Aristaeus). However, in comparison with the farmer the gardener enjoyed a non-violent relation 
with nature and he lived in relevant isolation which was often viewed as a kind of freedom in which 
the farmers of the first and ninth Eclogues could not indulge. See C. Perkell 1981: 174-5 for the 
opposite view. Furthermore, although the farmer lived free from urban vice, his life excluded art or 
poetry cf. Aen.6.847-53 and J. Griffin 1979: 64-5.
40 J. Penwill 1995: 29 for Roman society and bees. Also cf. Plato in the Republic exploits this 
popular image of the tyrant when he links pleasure to hubris and incontinence, asserting that the 
man given over to his pleasures is tyrannised by them; PI.Rep.403a, 577d; Rep.553c, 589d.
41 See A. Bradley 1969: 347-58 argued that the myth of Orpheus offered an alternative view of 
culture; Aristaeus stood for ‘work culture' unlike Oprheus who stood for ‘not productivity but 
creativity’. Therefore, he was doomed to die at the hands of a repressive civilisation represented by 
the Thracian Maenads; However, cf. A. Parry 1972: 51-2 stated Aristaeus’ real need: “the lesson 
which Aristaeus must learn to make his art viable, to attain by it a kind of immortality, is a lesson of 
poetry. Through poetry grief becomes art, the condition for the recreation of life. The art itself is the 
‘resolution of man’s confrontation with the absolute of death”. The poetry belongs to Orpheus. But 
Orpheus himself cannot use his poetry to metamorphose his love and subdue his “furor” ; he cannot 
come to a resolution and so he is unable to live. Orpheus sings out of instinct not art.
42 C. Perkell op.cit.n31: 131-4 argued that the Corycian gardener represents ‘a poetic ideal’ and 
that he is a ‘Golden Age figure’. C. Segal op.cit.n6: 255 observed that Idyll 7 “is not simply an 
autobiographical account but is primarily concerned with poets and poetry. Hence, in using it, Vergil 
may be suggesting that the farm and dispossessions, however vivid and distressing in themselves 
are parts of a larger issue, that is, the nature of pastoral poetry, and in a sense all poetry in a time 
of violence and disruption”.
43 Notice that Orpheus also had a pacifying effect on nature; on urbanitas see E.S. Ramage 1973: 
65-72. The contrast between “u rb a n ita s” and “ru sticitas” was a Catullan commonplace and is of 
especial significance in Carmens 22 and 36. See M.C.J. Putnam op.cit.n10: 7-8 who argued that in 
Vergil the contrast between city and the countryside was viewed as the attempt to bridle unruly 
elements or forge neglected resources into a creative stability. J. Penwill op.cit.n40: 29 who 
examined images of the city in the fourth Geòrgie argued that the fable of the bees alluded to 
Cicero’s ‘Dream of Scipio’, an allusion that Vergil repeated in Aeneid 6.
44 See T.J. Haarhoff op.cit.n36: 102 commenting on G.4.287; for Aristaeus’ association with Arcadia 
see ch5; cf. D.S. Wender 1969: 424-36 who argued that Orpheus failed in his quest analytically 
described in the following chapter because he turned away from the hard and morally ambiguous 
life of the farmer, as lived by Aristaeus; his reward was the Bugonia, while Orpheus had to be 
dismembered in order to fertilise the earth. [For a balanced assessment of T.J. Haarhoff as well of 
his protégé W.F. Knight see T.P. Wiseman 1992.
45 Despite his thorough intention of giving agricultural guidance to secure a rich crop, Vergil does 
not omit to underline that sometimes piety and work are of no avail to the farmer. From the Black
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seems to have become more the master of his fate in the fourth book* 46 47. In addition, 
through the positive depiction of the bees’ society Vergil promoted the image of a 
society in which the submission of individuality was the vital prerequisite of a 
common efficiency48. The society that Vergil suggested lacked not only passion 

but also art49. Although bees were traditionally associated with poetry50, in his text 
Vergil avoided any such connotation, and the Model State must be prepared to 
exclude even the Muses51. The poet put humans in front of a dilemma between an

Country of Hell the pale Tlsiphone brings destruction and despair to which men cannot oppose 
Tisiphone was one of the Furies, an avenging spirit. See Homer, 11.9.454-7, 15.204, 19.259; 
Od.2.35, 17. 475. Aesch.Eum.835, Choeph.290, 924. Eur.Orest.317ff„ Orph.h.68.5.
46 C. Perkell op.dt.n31: 26-7 associated Vergil with Orpheus and the farmer with Aristaeus. The 
poet and the farmer had “different values, aspirations and sensibilities” and it might be argued that 
“while, overall, the farmer’s relationship to nature is one of domination and control in which he 
compels nature to ends that are productive to man, the poet’s relationship to nature is 
characterized by harmony, song, and play”. She argued that the farmer represented Man and, more 
specifically, Roman man and that this symbolic function of the farmer was obvious in his totally 
anachronistic description in the fourth Georgies (29): “the effect of the anachronistic representation 
of the farmer, to the degree that it is of no practical use, is precisely to support the paradigmatic, 
symbolic value of the farmer as an individual, facing on his own the larger terms and conditions of 
mortal experience”.
47 B. Otis op.cit.n6: 190-208 observed the difference in the styles of Orpheus and Aristaeus; 
Orpheus was empathetic, full of feeling and sympathy unlike Aristaeus who was objective, less 
emotional and less personally involved. According to C. Segal 1966: 307-25, Otis should have 
come to the conclusion that Vergil employed this technique in order to urge his audience to 
sympathise more with Orpheus and not with Aristaeus. It is not only that tragedy is more touching 
than success, but the suffering of Orpheus touches upon the greater complexities of the human 
condition and hence raises deeper questions. Orpheus was compared to a nightingale -victim of the “d u ru s ara to r” ; Segal saw in this comparison the depiction of Orpheus as a victim of Aristaeus, the 
man of action. Through Orpheus nature was given a voice that the poet managed to render back to 
it. The main differentiation of Orpheus from Aristaeus is to be found to the poet’s unproductive way 
of life.
48 It has been suggested that in the fourth Geòrgie Vergil was concerned with the relationship of 
poetry with the traditional Roman values. According to the traditional Roman standards Caesar’s 
actions were glorious while Vergil’s were not since he was just an idle poet; cf. “tu a , M a e c e n a s , haud  m ollia iu s s a ” and “in tenui lab o r, at te n u is non g loria” ; see J. Griffin op.cit.n39: 72. Vergil is identified with 
Orpheus who as a poet suffered from sloth; see E. Stehle 1974: 367-8: “The poetry is Orpheus. But 
Orpheus himself cannot use his poetry to metamorphose his love and subdue his “furor” ; he cannot 
come to a resolution, so is unable to go on living...There is no labour involved, only the force of 
magic and will”.
49 A. Parry op.cit.n41: 35-52 suggested that in the fourth Geòrgie Orpheus’ grief for Eurydice 
became an eternal song which provided the necessary conditions for the recreation of life. The dark 
sides of life could be faced only through art; C. Hardie 1971 thought that the epyllion of Orpheus 
and Aristaeus stood for Vergil’s own quest for poetic inspiration: he killed Oprheus within himself, 
that is his excessive artistic ambition and managed to regain the honey of his poetic inspiration.

Varrò De Re Rus.3.16.7: “cu m  c a u s a  m u saru m  e s s e  dicuntur v o lu c r e s ” ; Lucr.4.22: “M o u s a lo  m e lle ” ; 
Hor.Carm.4.2.27 and Epod.1.19.44; Pl.lon534b, Artemidor.Oneir.5.83; Theoc.ld.1.146. J. Griffin 
op.dt.n39: 64 pointed out that Vergil’s bees make mere noise instead of singing. The bees were 
presented as indifferent to the bittersweet pains of love; see G.4.198ff; Bue.3.110. The Amor of the 
bees aims merely at productivity (G.4.177, 205) and they do not feel passion only the urge to work 
(G.4.198-9); the adjective “s e g n e s ” is important because if the bees were vulnerable to Venus, 
sexual desire, they would have become ‘sluggish’. As they remain free from the involvement of 
sexual reproduction death holds no tragedy for them (G.4.206-9); E. Stehle op.cit.n48: 359.
51 Anchises says something similar in Aeneid 6. For the bees as a model for human society see J. 
Griffin ibid.: 62-3: “At one extreme, especially in Germany, some have felt confident that Vergil
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ordered corporate peace and the dangerous vulnerability of individuality as, of 
course, depicted in the tragic story of Orpheus52. Orpheus was usually regarded as 
totally swallowed up by his passion for Eurydice53 and his failure was attributed to 
his weakness, the “furor” which suddenly took possession of him on the way to the 

upper world and made him look back on his wife’s face despite the warning of 
Persephone54. Nevertheless, even if Orpheus is to be considered as a poet of love, 
totally carried away by his emotions, it would be a major omission on Vergil’s part 
to disregard all other sorts of poetry such as that of Lucretius, who often poses as 
his pattern and, of course, Hesiod55. Although Vergil did not associate the bees 
with poetry and Orpheus, he did employ them as the main indication of the return 
of the Golden Age both in the Eclogues and the Georgies56; therefore, it might be 
argued that Vergil wished to allude to a distant and greater past which the bees

means his bees to represent an absolute model for human society”. Griffin felt it would be odd for 
Vergil to promote a social model with no sympathy or even understanding for figures such as 
Corydon, Nisus, Euryalus and even himself. He pointed out that Vergil was probably ironical when 
he referred to the epic battles of the bees (4.86-7); C. Segal op.cit.n47: 307-25 argued that the 
significance of the bees lies in their similarity to and difference from man and man’s political 
community. Also see H. Dahlmann 1954: 547-62.
:,p At the end of the fourth Geòrgie Aristaeus revived the bees and this was compared to Rome’s 
regeneration by the saviour Octavian after the battle in Actium. On the contrary Orpheus failed 
since he was just a pathetic singer. However, as it will be argued this logic seems to lack continuity 
especially since in the fourth Geòrgie Aristaeus clearly relied on his initiative and his personal 
efforts in order to succeed the regeneration of the bees as much as Orpheus did in his decision to 
visit the Underworld.
53 C. Perkell op.cit.n31: 45-6 argued that the poet posed as the opposite of the farmer: “the poet 
values useless song, is in harmony with nature and even nurtured by it”. He has surrendered to 
“gratuitous and selfless pity”, an emotion the farmer cannot afford to indulge.
54 J. Griffin op.cit.39: 68 argued that altogether in the Aeneid Vergil depicted the roman destiny as 
an austere and self-denying one, restraining “furor” and “s u p e rb ia ” and imposing peace and civilisation 
on the world. “The bees presented him with a powerful image for the traditional Roman state in its 
impersonal and collective character”.
55 C. Perkell op.cit.n39: 174-5 discussed the figure of the Corycian Gardener in the fourth Geòrgie 
as the model for an idyllic life in accordance with the natural laws. She argued that Vergil could not 
enjoy the serenity and freedom of the Corycian gardener because he wished to understand the 
workings of the universe (2.475-82) or to be in Greece (2.486-9). The Corycian Gardener was also 
very aware of his poetic substance, which differentiated him from the farmer; “despite their shared 
rural locale, the gardener embodies a spiritual vision, implicit in his continued happiness, which the 
farmer lacks”. Farmers are ignorant of how to live 1.41 “ig n a ro s q u e  v ia e" and do not know their 
blessings (2.458). R.F. Thomas 1999: ch6 examined the Corycian gardener with reference to 
Vergil’s Alexandrian models. Apart from the heavy shadow of Theocritus (Id.7), Thomas suggested 
that Vergil might have had Philetas in mind.
°6 C. Perkell op.cit.n31: 139-40 argued that “there is a tension within the poem, most clearly 
reflected in the poem’s final book, between two types of knowledge and value. The one is materially 
useful and real, the farmer’s knowledge. . . . The other knowledge, the poet’s, is not aimed at 
material usefulness, but, embodied in myth and mystery, it adumbrates a vision of the quality of 
human experience”. The Bugonia was designed to reflect this opposition: “the Bougonia is unreal 
but true. The carcass of a calf, no matter how treated, will not yield bees; but Bougonia as an 
image, as a representation of the poet’s vision of Iron Age existence - with its message of the 
brutality of success, of the cost of survival, of the pathos of loss - is true and thus reveals the 
limitations of the merely real”.
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had witnessed and still bore in their nature57. The bees were presented as tireless 
workers because they had rejected passion58, while in their antidote Orpheus was 
equally determined, adducing his endless energy from passion59. Some clues for 
the understanding of Vergil’s attitude towards passion (and consequently poetry) 
might be hidden in the third book of the Georgies.

Obviously in the third Geòrgie Vergil understood how important the animals’ 
reproduction was for the farmer, who relied on them for his well-being60. However, 
it might be suggested that he also viewed animal and human sexual instinct as an 
extremely creative force that ruled all nature, in the way he concluded his tenth 

Eclogue with the realisation that love conquers all61. In the third book of the 
Georgies a young man’s love was compared to the divine fury which Dionysus 
imposed on the animals and possibly by analogy to humans as well62:

57 S. Shechter 1975: 370: At G.4.149-52 Jupiter himself has granted to bees their idiosyncratic 
habits as a reward for feeding him during his sojourn in the cave at Mt. Diete. At lines 153-227, 
Vergil elaborated upon the “inborn way of life” (“n a tu ra s”) of the bees, which with “e x p e d ia m ” , v.150, he 
has already promised to do (147ff.). The author argued that the section at 149-52 was transitional 
but still Vergil evoked an aetionoi Hellenistic fashion in it.
,!i Bees are recognised as the only animals that try to avoid the pitfalls of the animals of Book 3. 
They indulge In not sexual intercourse (4.197). Rather they find their offspring on leaves and grass. 
The initial sloth of love and by implication all its destructive repercussions are avoided. Death, too, 
they make no individual attempt to flee, preferring that the hive remain safe (4.203-9). However see 
E. Stehle op.cit.n48: 360: The bees have succeeded in recreating Golden Age plenty, [see bees in 
medium quaesita reponunt and cf. 1.127: in the Golden Age men “in m ed iu m  q u a e re b a n t”] . The bees 
are an inadequate paradigm for men: a. their labour is not the conscious act of experience and 
understanding, b. the bees also are subject to the inroads of decline and on that they need man’s 
help, 4.67-93. c. they are totally dependent from their king (4.212-4). Also see J. Griffin op.cit.n39: 
64; A. Parry op.cit.n41: 43 and B. Otis 1972: 58.
59 E. Stehle ibid.: 361 argued that in the third book of the Georgies “fertility is endangered 
constantly, and even love which should be a creative force, can express itself in sterility and 
destructiveness, so that it becomes allied to death, the completely irreversible decline”.
60 For the Influence that Pindar might have exercised on Vergil especially as far as the proem of the 
third Geòrgie is concerned see R.K. Balot 1998: 83-94: cf. R.F. Thomas op.cit.n55: ch10 
esp.270n11; Thomas argued that Vergil employed Pindar in his poetry mainly through the readings 
of Callimachus.
61 E. Stehle op.cit.n48: 358-61; In the third book of the Georgies, degeneration comes from 
personal emotions. The lioness abandons the cubs she already has to wander in the fields in 
search of a new mate (3.245-6). Animals turn savage. But the worst affected are the mares, who 
run wild on the ridges, conceive from the wind, and give birth to nothing more than the noxious 
hippomanes (3.271-83). Fruitful lovemaking is a labour for which the farmer must prepare the 
stallion (3.123-8). In book 3.464 the matter of death is discussed as part of deterioration. In 3.66 the 
decline has affected vegetable nature and was irreversible through men's labour. Now individuals, 
man and animal, are involved. The story of Hero and Leander (3.258-63) pointed out that the 
Golden Age is no proof against the destructiveness of passion and death.
62 G.3.264-5; cf. M.C.J. Putnam 1979: 227. According to Plato the truly wise man is the philosopher 
who cares nothing for the pleasures of eating or drinking or sex. He dishonours the body because 
its pleasures are enslaving. Intense pleasures and pains are called the greatest of the soul’s 
diseases in the Timaeus and in the Laws pleasure makes us the victim of a disease endless and 
insatiate of evils. PI.Phd.64d, 65d, 66d; Ti.86b; Lg.714a. Though he is not as radical an absolutist 
rationalist as Plato, Aristotle still views the pleasures of taste and touch as “slavish and brutish”, 
belonging to our animal natures: EN 1118a-b, 1119b, 1095b.
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“Quid lynces Bacchi variae et genus acre luporum 
Atque canum? Quid quae imbelles dant proelia cervi?”

Equally in the case of the mad mares, a goddess was to be held responsible, 
Aphrodite herself63. Hence, love not only had a quasi-divine nature, but it was also 
an important part of the nature of living creatures and more significantly a part 
which urged them to exceed their physical boundaries64. Moreover, by repeating 
emphatically that the powerful urge of erotic passion ruled over animals and 

humans alike, Vergil defined man’s place as a part of the natural cycle of life in 
which reproduction and death give way to each other65. The risky and adventurous 
side of love had the unique potential of joining the vivid world of the living with the 
inescapable realm of the dead, and could perhaps anticipate and explain the quest 
of Orpheus for his wife.

“omne adeo genus in terris hominumque ferarumque 
Et genus aequoreum, pecudes pictaeque volucres,
In furias ignemque ruunt: amor omnibus idem”.

Vergil turned the centre of his attention to humans and their advantage over the 
animal world in the fourth Geòrgie, when Aristaeus managed to replace the loss of 
his bees, instructed by the gods. However, if Orpheus in his erotic disposition 
simply followed the natural law, then possibly this was the aspect of his character 
that Vergil wished to elucidate, perhaps even more than his actual emotions for

63 G.3.267-8: “...et m e n te m  V e n u s  ipsa dedit, q u o  te m p o re  G la u c i / P o tn ia d e s m alis m e m b ra  a b s u m p s e r e  q u a d r ig a e ”; 
see M.C.J. Putnam op.dt.n62: 199-201.
64 B.S. Thornton op.cit.n28: 150-60 At Athens there was a temple of Aphrodite in the Garden which 
reflected the goddess’ association with flowers, trees and vegetation. If marriage is a cultural 
technology, then the energy it uses is the sexual power of Aphrodite, the mutual desire of husband 
for wife and wife for husband that strengthened the household (11.14.214-21). The flowers and fruit 
of the natural world, while symbolising the exuberance of youthful sexuality, suggested also the 
decay and death that are the warp to the weft of natural beauty. Agriculture provides the paradigm 
for coming to terms with this terrible ambiguity, this mingling of life and death. Through the ordering 
of the earth with furrows, some measure of control can be gained and the fertile power of nature 
tapped, just as marriage exploits the procreative power of women to provide citizens for the city. 
The rituals of festivals work to the same effect, binding sexual power in a communal civic order, 
even in a private festival like the Adonia: the mourning for the Adonis Garden thrown into the sea is 
an admission that unfulfilled youthful sexual beauty is a dead end, that the alternative to conception 
is death. In all these erotic technologies the awesome power of Aphrodite is channelled and limited, 
subjected to a larger order -the order of Zeus, the control of technology or the cult-metaphors of 
Sappho’s poetic artifice.
65 B.S. Thornton ibid.: 130-2: “The man who indulges in his lusts has made himself mortal Socrates 
says in Timaeus. But he who concerns himself with the love of learning and true thinking, 
exercising these qualities above everything else, must by necessity think things immortal and 
godlike, if ever he seizes on truth and as much as human nature can participate in immortality he 
must have a share in this”. See Democr.Frs.40,189; Xen.Mem.1.6.10;4.5.6,10; PI.Ti.90b-c; 
Arist.Pol.1260a, 1254b. Also see PI.Rep.485b-e where Plato claimed that the ideal man is ‘the 
philosopher, the lover of knowledge, a knowledge that reveals eternal truth rather than the 
ephemera of the material world of change and decay’. Compare this philosophical idea with the 
Hesiod’s definition of poets (Th.27-8 cited p. 16).
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Eurydice66. In the third Geòrgie Vergil was occupied with two kinds of love: the 
fecundity of the carefully disciplined animals and the “amor caecus”, which released 
violent and uncontrolled energies67. Hence Vergil did not charge Orpheus with 
falling in love, but with being unable to restrain his feelings. The obedient ox and 
the sober farmer managed together to channel their passion to work, and to trace 
the path to the New Golden Age in which the whole of nature found a different and 
easier existence. This was a necessary stage, since the New Golden Age was 
based on agriculture rather than divine providence, and on the farmer’s ability to 
control nature. But the farmer himself was also part of nature, and was often 
subjected to its laws like the bull and the horse, and therefore he should first 
manage to domesticate his own violent instincts. This could explain the military 
metaphor used by Vergil to describe the erotic adventures of the bulls and it 
complies with the message of the fourth Eclogue that wars and bloodshed would 
still highlight the way to the actual Golden Age68. Hence, in the third book, Leander 
driven by cruel love lost his life and equally Orpheus by submitting totally to his 
emotions provoked the reaction of nature personified in the revenge of the 
Maenads69. ‘Arcadia’ could prove a dangerous place.

66 C. Perkell op.dt.n39: 176 argued that a comparison of Orpheus with the Corycian gardener could 
illuminate further the significance of poetry and poets in the Georgies: “Orpheus was passionate, 
dissatisfied and nostalgic like Vergil. “A m o r” and “furor” precipitated his tragic loss of Eurydice, an 
unremitting torment to him. In his longing for Eurydice Orpheus became like Vergil nostalgic of an 
ideal past. (Eurydice should be regarded as the final embodiment of the meaning of the Golden 
Age). Through his music (“ip se  c a v a  s o la n s  a e g ru m  te stu d in e  a m o re m ” , 4.464) Orpheus’ grief, austere and 
uncompromising was preserved eternally as a memorial to the lost ideal....To place the Corycian 
gardener passage in this book was to point the contrast between the imperfect reality of both farmer 
and poet and an ideal of human existence, creative in pursuit of beauty at peace with nature and 
free from urban corruption. It was not the bees as often suggested but the gardener who embodied 
the ideal life”.
f’7 B.S. Thornton op.dt.n48: 131: “the philosophical goal is not to eliminate Eros, but to exploit its 
creative energy just as the farmer uses the fertile power of the earth, subjecting it to the technology 
of agriculture”. Plato argued that the human soul borrows many transformations from the animal 
world but it also has the lion', which is not controlled rationally; it is the ‘spirited element’, what 
makes us capable of experiencing righteous indignation or anger at injustice; PI.Rep.588c-d, lion: 
Rep.439e-441c; Rep.440d; wolf: Rep.441 a; Rep.589a.
6* Also see the second bk of the Georgies.
' ! In the later Laws Plato argues that the temperate man will experience gentle pleasures and 
gentle pains, mild appetites and loves not partaking to madness. The licentious man will be 
violently excessive in his appetites, pleasures and pains, pursuing a love as maddening as 
possible. Also see note PI.Leg.733b-734e; compare this notion with the image of the Corycian 
gardener.



V e rg i l,  th e  b a rd  o f  a N e w  E ra

It seems that Vergil saw in Arcadia the environment that could provide him with 
pastoral, erotic, poetic and prophetic elements at the same time, and would 
therefore be the ideal host-country for his artistic path to self-awareness70. In this 
new order of things Vergil, who often compared himself to Orpheus and tried to 
assume some of his greatness71, should accommodate, apart from his characters, 
his own poetic persona in the role of the bard who would sing of the new era72. In 
the fourth Eclogue Vergil not only sang of heroic deeds which would normally be 
placed in a glorious past, but he predicted the coming of the new era in the 
prophetic style of the ancient Sibyl whose words Vergil was aware of73. Lyons 
remarked that Lucretius (1.102-6) ‘lamented the ability of “vates”to fashion harmful 
“dreams” for others’74:

“Tutemet a nobis iam quovis tempore vatum 

Terriloquis victus dictis desciscere quaeres.
Quippe etenim quam multa tibi iam fingere possunt 
Somnia, quae vitae rationes vertere possint 
Fortunasque tuas omnis turbare timore!”

Vergil seems to have been aware of the negative connotations associated with 
“vates” because in the third Book of the Georgies (491) he referred to the inability of 
the priest to avert a plague: “nec responsa potest consuitus reddere vates”. In addition, in 
the seventh Eclogue, Thyrsis, who introduced himself as a “vates” (28)75 *, was

70 Cf. P. Alpers 1979: 64: “Virgil’s shepherds regularly come together for song, and song is what 
unites them. But they and their creator understand that separation and loss are the conditions of 
their utterance, and the human connections their songs establish are felt to be real precisely 
because of this poetically self-conscious and sometimes sobering awareness”.
71 R. Buxton 1994: 179 indicated a perfect idealised example of the power of Peitho in relation to 
the telling of a myth that can be found in Apollonius’ epic about the Argonauts. One of the members 
of the expedition was Orpheus peerless singer. To calm a potentially violent quarrel between two of 
the company Orpheus takes up his lyre. Similarly Vergil tried to soothe the wounds that the civil war 
had inflicted on his compatriots.
72 Cf. the end of the fourth eclogue. D. Lyons 1997: 176 discussed the role of Vergil as poet-prophet 
in the Aeneid 7.37-41: “N u n c  a g e , qui r e g e s , E ra to , q u a e  te m p o ra rerum , /quis Latio  a n tiq u o  fuerit s ta tu s , a d v e n a  c la s s e m  /cum  prim um  A u so n iis  e x e rc itu s  appulit oris, / exp e d ia m , et p rim ae r e v o c a b o  exo rd ia  p u g n a e . /tu v a te m ,  tu , d iva, m o n e . D ica m  horrida b ella ...” .
73 Lyons ibid.: 177 quoted A. Kambylis 1965: 12-14 (and n2): “In early Latin “v a te s "  was given a bad 
name...The word was ennobled in the Augustan period to describe the poet in his inspired aspect”. 
See M.J. Petrini 1987: ch6 for the similarities between the fourth Geòrgie and the prophecies in the 
Aeneid.
74 D. Lyons ibid.: 178; also see n6 where she cited J. Clay 1983: 222 and J. O’ Hara 1987 regarding
the meaning of the word “v a te s ” which although primarily signified religious figures it also included 
ipoets secondarily.
5 J. Van Sickle op.cit.n2: 502: “In 7.28 Thyrsis claims he will become a “vates”. His language 

actually echoes the fourth Eclogue as Servius observed (7.25, 27, 4.19, 49), so that his defeat
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destined to lose the singing contest to Corydon and similarly in the ninth Eclogue 
Lycidas referred to himself as “vates” (34) just before realising that poetry and song 
‘do not have the power to influence the real world that he once thought they did’76. 
In his ninth eclogue, Vergil dramatised poetry's growing ineffectiveness in the 

years following the collapse of the Roman Republic77 and the comparison of poetry 
with the Chaonian doves in the face of an eagle (9.11-13)78 was indeed more than 
suggestive. The poem treated the growing “failure of poetry as equipment for 
living”, as a significant force in the lives of those who have heard it79. By the end of 
the poem young Lycidas lost his faith in the ability of song either to move its 
audience to any significant action or to teach in any useful way. Yet at the end of 
the poem, Lycidas still expressed hope that song would be able to please. Lycidas’ 
last hope was for poetry to function as an escape; he hoped that song, shared 
song, could create a moment of fellowship that itself could provide solace and 
pleasure, however tenuous or transient80.

It might be argued that Vergil in the fourth Eclogue wished not only to 
restore the prophecies of the old Sibyl, but also to cast a new meaning on the 
scorned and defamed role of the “vates” as treated by Lucretius81. It was not

implicates Four as well. Fie is a swelling poet who vows to erect a golden phallus in a modest 
garden: the effect is almost a parody of the rise of the golden race (7.36, 4.9)”.

D. Lyons op.cit.n72: 179; see J. Van Sickle 1978: 182-7 for a discussion on Vergil’s treatment of 
the word “vates” in the Eclogues. Also see D.O. Ross 1987: 214-33 for the role of Proteus in the 
fourth Georgic as the all-knowing “vates” (4.387ff.).
11 A. Becker 1999 on line: ‘‘The eclogue enacts the failure of poetry to perform any of its rhetorical 
functions, for Moeris: it fails to move (“movere”), to teach (“docere”), or to please (“delectare”). When 
subjected to a political force that is unacceptable but also inexorable, Lycidas has found one sort of 
solution: to create a moment of fellowship, a friendship albeit temporary, with another, through 
song”. For the ninth Eclogue of the Bucolics see M.C. Giner Soria 1982: 337-344: J.T. Roberts 
1982/3: 39-47; J. Ferguson 1988: 17-29.
78 G. Zanker 1985: 235-7. On the weakness of doves in the face of a tyrannical and military force, 
Zanker mentions Luc.3.752, Hor.Carm.1.37.17-18, 4.4.31-32, and Verg.Aen.11.721-724.
79 J. Van Sickle 1978: 576-603; M.O. Lee 1989; M.C. Giner Soria 1982: 337-344; J.T. Roberts 
1982/3: 39-47; J. Ferguson 1988: 17-29 and W. Clausen op.cit.n2: 268: “poetry fails in the end”.
80 P. Alpers op.cit.n70: 63: “there is a diminished confidence that poetic practice can restore 
presences or re-establish connections”. M.C.J. Putnam op.cit.n10: 294, points out that in the eighth 
eclogue poetry accomplished its purpose, it had the power to move.
81 The regeneration of the bees symbolises the re-invention of the “vates” by Vergil; J. Ott 1998: 260- 
6. Xenophon’s 4lh cBC Anabasis (IV,VII,20) described psychoactive honey poisoning during the 
‘Retreat of the Ten Thousand’ in the ill-starred expedition of Cyprus. Countless soldiers in the 
Greek army encamped near Trebizonde in Asia Minor, ate liberally of honey found there, “lost their 
senses and vomited” and “resembled drunken persons”. Pliny (XXI, XLV) described madness- 
inducing honey from this area as melimaenomenon (‘mad honey’) and also mentioned (XXI, XLVI) 
a medicinal honey from Crete, miraculum mellis or ‘wondrous honey’. The 6th-8th cBC Homeric 
Hymn to Hermes referred to me/issae or bee oracles from Delphi’s Mount Parnassos, who could 
prophesy only after ingesting meli chloron or ‘green honey’, perhaps a reference to Pliny’s “mad 
honey”. It was conjectured that these bee-oracles were the Pythia, hence psychotropic honey could 
have been a catalyst for the mantic utterances of the Delphic Bees. It is thought the source of meli
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perhaps accidental that in Epode 16 Horace employed the term “vates” precisely in 
a context where he offered to lead a group of Romans away from the horrors of the 
civil wars to the Isles of the Blessed82. It has been suggested that Vergil and the 
other Augustan poets “saw in the unreliability of the “vates” and his associations 
with deception and illusion a fitting representation of the basic ambiguities and 
complexities of their work and the troubled political situation of the times”83. 
However, it might be argued that the term “vates” actually summarises in Latin what 
Hesiod had stated centuries ago as the true essence of poetry (Th.27-8)84:“i'§|iev \yeu5ea noXXa Xcyziv Etugoraiv opoia, i'Spev 5' eux' e0e ĉo|i£v aA,r|0Ea yr|pr)aaa0oa”.
Coleman, who examined the role of Gallus in Vergil’s poetry in the hope of 
explaining the poet’s choice to finish the fourth book of the Georgies with an 
epyllion85, argued that already in the sixth Eclogue Gallus was presented as the 
Roman Hesiod of the neoteric poets86. In the bucolic setting of the sixth Eclogue

maenomenon was ‘Rhodeodendron ponticum L.’, which contains toxic glucosides called 
andromedotoxins or grayanotoxins found in other species of Ericaceae, notably Kalmia latifolia L., 
another plant whose honey has provoked poisonings.
82 Notice that after a certain period the Golden Age was believed to exist in the isles of the Blessed 
cf. Pind.Pyth.1.10-12: Even violent Ares warms his heart to Apollo’s lovely music and conflict is 
resolved in the company of choral song.
83 D. Lyons op.cit.n72: 181: “...when Vergil and Horace speak of peace or hope or happiness or 
freedom from cares, it is often with the scepticism of an age that had seen many promises broken, 
and many apparent settlements collapse. As they began to imagine (but not completely believe) 
that things could get better and that a poet could have some impact on this situation, they saw the 
appeal of the future of the “vates”, who could prophesy a more optimistic future, and perhaps through 
his poetry’s influence on society, could even help to bring about this better future. Since the “vates" 
prophecies, however, were traditionally associated with fantasy, dreams, and falsehood, they could 
be as uncertain or unreal as the poets’ own hopes and expectations".
84 See J. Van Sickle op.cit.n2: 496: “Vergil does not refer to truth in his Eclogues unlike Theocritus. 
In the place of truth Vergil authenticates his prophecy by reference to the utterances of the Parcae 
(4.46-7), “fata”, mere reflections thus of words- here an imitation of Catullus (64.327)”.
5 R. Coleman op.cit.n10: 55-71 (esp.57) commented on the song of Silenus in Eclogue 6 which he 

regarded as a kind of catalogue of the themes favoured by the poets of the Alexandrian school, 
both Greek and Roman: “It is as if Vergil were saying: Here are the subjects favoured by our 
neoteric poets, and set here in the midst of these subjects is the great master of the school, Gallus - 
your friend, Varus, and mine”. Notice that Most of the themes included here appeared later in 
Ovid’s Metamorphoses as well as in the works of Gallus’ friend Parthenius (the lost 
Metamorphoses and the “¿pcoTiKa7iaefi|iaTa”).
86 It seems that the scene of Gallus’ initiation to the Hesiodic poetry was drawn specifically from 
Gallus’ own poem on the oracle of Apollo in the grove of Gryneum: cf. Servius’ comments (72): “hoc 
[the tale of the grove] autem Euphorionis continent carmina quae Gallus transtulit in sermonem latinum”. Indeed the 
phrase TpvivEux;' /KmXkw” was used for the first time in Parthenius’ lost poem on Delos 
(Steph.Byz.213.10). Gallus must have been indebted to Parthenius’ “Afpox;” (269-70), verses which 
were also echoed in Ec.6.73. Propertius used the same motif in Elegy 2.10 to say that he himself 
had not been initiated in the “Ascraeos fonts” but merely bathed by Amor in the waters of Permessus. 
According to Coleman ibid, that was because Propertius knew that he had not yet risen above the 
themes of personal love to the loftier and impersonal poetry of the etiological or epyllion genres 
(Catullus had attempted to do the leap and he was acknowledged not that much for his “nugae” but 
for his poems 61-8). However, Propertius’ self-deprecation has an ironical character and its
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the song of Silenus came as a surprise since he did not belong to this tradition87. 

However, Vergil seems to have underlined the poetic substance as a condition that 
lacked a specific demarcation between fact and fiction and from this point of view 
the character of the legendary Silenus would be very appropriate to symbolise this 
borderline between reality and imagination. However, Orpheus also, the archetypal 
poet, should be included in the figures that waver between legend and universal 

truth08. The song of Silenus who narrated the first creation of the world and its fall 
had a diachronic value that can be compared with Apollo’s song as well as with 
Orpheus’, since they all share the same, invariable and universal truths (6.27-30): 

“turn vero in numerum Faunosque ferasque videres 
ludere, turn rigidas motare cacumina quercus; 
nec tantum Phoebo gaudet Parnasia rupes, 
nec tantum Rhodope miratur et Ismarus Orphea”.

The proximity of Silenus and Orpheus seems to have been understood in 
antiquity89 because the Song of Silenus as treated by Vergil in his sixth Eclogue 
sounded very close to Orpheus’ role in Apollonius Rhodius where Orpheus sang in 
order to calm down the quarrel between some of the Argonauts (cf. Horace)90. His 
song is cited here91:

employment was almost a motif both for Alexandrian and Latin poets; the tone of the passage was 
reflected in Ecl.6.3ff. and in Callim.Aet.fr.1,21ff.
87 Silenus, a forest sage, was connected with poetry and divination: Theog.31-2; cf. Aelian VH3.18.
88 According to one of the stories about Orpheus’ death, Apollo is charged with jealousy and anger 
because Orpheus’ divinations attract more people that the visitors of his famous oracle. As 
remarked, Orpheus was a hierophant at Eleusis and therefore, he knew the secrets to a better life 
after death. As a theologian he “knew the secrets of the universe -cosmogony and science- and he 
was also the father of the mythological song”; R. Coleman op.cit.n10: 58.
89 C. Segal 1978: 106-42: on the one hand Orpheus embodied the ability to triumph over death by 
his art-music, poetry, language. The creative power of art allies itself with the power of love. On the 
other hand the myth symbolises the failure of art in front of death. Antipater of Sidon (A.P.7.8) 
writes in his epigram (120 BC): “Oukexi Oekyopivai;, 'Oppeu, Spuac;, oukexi jr£Tpa<;/a^Eii;, oil Oppcov auxovopoxx; a -  
y i X a q  /oukexi Koipaaen; avepwv ppopov, oux'i x«^-<Aav, /ou vipexcuv cruppoui;, ou n a z a y t v a a v  aka / ukeo yap- cte 8e n o X k a  
KaxtoSupavxo Ovyaxpei; Mvapoauvai;, paxrip 8' e^oxa Kakkiorca. /xi pOipEvou; axovaxeupev ¿0' uiaaiv, aviV akaktceiv /xa>v
raxiSwv ’ AtSnv ou8e eeoi<; S uvap< ; see E. Stehle op.cit.n48: 366. Segal ibid, also argued that in the 
Eclogues Orpheus symbolised the capacity of poetry to evoke the sympathy between man and 
nature which is essential to the pastoral mood: “The achievement of this Orphic poetry is to create 
the trust, peace and sensitivity in which man can listen to this music of nature and find a place for it 
in his own life amid the violence of war and the passion of love. But this is only a wishful dream, 
which like bucolic setting becomes a virtual symbol of the magic of this type of poetry”.
90 P. Kyriakou 1994: 309-319 (esp.312): “The song of Orpheus in Arg.1.498-511 ends with a 
succession myth which combines both Hesiodic and Pherecydean elements. Hesiod’s succession 
myth, to which Apollonius undoubtedly alludes, is bristling with generational violence and it cannot 
be accidental that generational violence is used by Empedocles as the par excellence 
manifestation of cosmic neikos on the human level, (fr. 124(137)”; cf. G. Zuntz 1971: 220-6. 
Orpheus employed the succession myth as an apotropaic exemplum for the quarrelling Argonauts, 
a reminder of the harmful effects of neikos on human life. It has been suggested that this clue 
reflected an analogy between cosmic and human neikos 'm Empedocles. However, one should bear
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HeiSev 8' cbq yaìa Kai oùpavòq r|8è Baracca, xò 7tpiv tu ' óAXrjÀ,oiai pig cruvapripóxa pop<|)fì, veiKeoq cAooìo SiÉKpiOev àpxbiq t K a a x a  t]8' òq epxieSov aièv év aiBépi xÉKpap e%oi)aiv àaxpa aeÀ.r|vair| xe m i geXioio ké l̂exiBov oupeà 9' òq àvéxeiXe, Kai òq Jtoxapoi Ke^ctSovxeq aùxfiaiv vup<j)r|CTi Kai éprcexà 7iavx' èyévovxo- rjeiSev 8' òq npòxov ’ Qjuoov Eùpuvópri xe ’ ilKeaviq vu|)óevxoq é%ov Kpàxoq OìAupTioio- òq xe pir| Kai %epoàv ò pèv Kpóvw eìmBe xi|a.fjq, f| 8è ' Pér|, èneaov 8' évi Kupacnv 'QKeavoio- oi Sé xécoq pampeani Beoiq Tixgaiv avaaaov, o(|)pa Zeùq éxi KoOpoq, éxi <t>peai vrjTiia eiSòq,ÀiKxaiov vaieaKev imo onéoq■ oi 8é giv outicd ypyeveeq KuK^omeq ÈKapxiivavxo Kepaovò,Ppovxrj xe oxepo7ifj xe- xà yàp Aù KÙ8oq ójtà^ei.’ H, Kai ó pèv <t>óp|_Liyya oùv àg|3poaig a%é0ev aù8fj. xoi 8' apoxov A^avxoq éxi npouyovxo tópriva navxeq ópòq ópBoìoiv in' oùaaiv r|pepéovxeq Kr)Vr|0gò- xoìóv a<|>iv ÈvéXXiTie 9éA,KXpov ceoi8f|q”.
Vergil was often listed among the more conservative poets who supposedly shared 
the belief that in order to fulfil the model of the poet as a “vates” one had to go on to 
loftier kinds of poetry91 92. It has been argued that Vergil, who wished to rise 
poetically above mere erotic themes, tried to combine Orpheus and Hesiod in the 
way Gallus had obviously done. So, the death of Orpheus in the fourth Geòrgie 
could also offer literary hints in this direction.

In the ninth Eclogue Lycidas was most surprised to find out that Moeris did 
not believe in the power of poets to change their world (7-10). According to A. 
Becker this stands as a clue that “while poetry was expected to teach, and also to

in mind that the generational violence in Orpheus’ song is by sex and not cosmic neikos, also see 
L.S. Sussman 1978: 61-77.
91 Ap.Rhod. 1.496-515. On the nature of Peitho which could be rhetorical, erotic, philosophical, 
poetical or political see R. Buxton 1982.
2 See Ec.10 for the argument that Vergil composed pastoral poetry by reason of an unsatisfied 

love; cf. R. Coleman op.cit.n10: 62; Also see Seneca, Suas.3 about Ovid’s Vergilian borrowings:
“non surripiendi causa sed palam imitandi hoc animo ut vellet agnosci”.
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provide the pleasure of diversion, Lycidas’ next lines show that song was also 
expected to move, to change both attitudes and actions”93.

“Certe equidem audieram, qua se subducere colies 
Incipient mollique iugum demittere clivo,

Usque ad aquam et veteres, iam fracta cacumina, fagos,
Omnia carminius vestrum servasse Manalcan”.

It has generally been agreed that the tone of the ninth Eclogue has been especially 
pessimistic for the role of poetry in the new era that was about to emerge and 
equally the end of the Fourth Geòrgie has been regarded as tragic. However, 
Eclogue nine concluded with an affirmation that, even if Moeris does not find any 
consolation in the power and the pleasure of song, there will be better songs when 
Menalcas the famous bard arrives (9.66-7):

“Desine plura, puer, et quod nunc instai agamus; 
carmina turn melius, cum venerit ipse, canemus".

Similarly at the end of the fourth book of the Georgies Vergil reported that the 
severed head of Orpheus would keep singing eternally. It might be argued that 
even if songs were powerless they did carry a memory of the world that had been 
as well as a vision of the world that would be94. Therefore Moeris would not sing 

with Lycidas (9.46-50) because the songs would remind him of the happiness that 
had been lost, while Vergil showed in effect that Orpheus could still move the 
audience with his tragic story95. Of course, the preservation of this memory was 
the task of an inspired bard to which Vergil aspired.

93 Moeris replied to Lycidas (11-13): “Audieras, et fama fuit; sed carmina tantum nostra valent, /Lycida, tela inter 
Martia quantum Chaonias dicunt aquila /Veniente columbas”. A. Becker op.cit.n77 continued: “Moeris denies 
that poetry is an antidote to force, or that it could shield them from danger; in short, he rejected 
poetry’s power to move. With Moeris’ next words Lycidas heard that poetry was now so powerless 
that it took a lucky reading of a portent to save the beloved bard Menalcas (14-6)”. Lycidas still finds 
“soiacia” to songs, which can create a “locus amoenus” as reflection of their perpetual “otium” of old.
94 However, cf. E.W. Leach 1974: 208: “For Lycidas, the present moment is everything”.

Hence, it might be argued that songs in Eclogue 9 could at least keep one of their rhetorical 
functions, that was to ‘move’ [not necessarily to move literally] the audience; cf. A. Becker ibid.
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Chapter Five

The fourth book of the Georgies; literary review

Vergil employed the motif of the bees in every description of the Golden Age 
or its revival, both in the Eclogues and in the first Georgic. In addition, the 
theme dominated the fourth book of the Georgies, where Vergil narrated the 
story of Aristaeus, the legendary founder of apiculture1. He was the first hero 
on whom the gods bestowed the art of Bugonia, the art of creating a new hive 
of bees from the rotted flesh of an ox2. According to Vergil, Aristaeus had lost 
his bees, and in his devastation he visited his mother, the nymph Cyrene, for 
advice3. The latter instructed her son to consult Proteus4, since he was the 
only one who could reveal to him why the bees had deserted his hives5.

1 According to the earliest stages of the myth of Aristaeus, the master of honey, had received 
an education which prepared him for a solemn marriage with Autonoe, the eldest daughter of 
the king of Thebes; Hes.Th.963-77. The alliance between the bridegroom and his father in law 
was sealed among other prestigious gifts with honey. Furthermore, Aristaeus was renown for 
establishing harmony in conjugal relations; sweet honey could secure a married life free from 
adultery or seduction. See P.A. Johnston 1980: 121-2 who drew attention to the relation 
between Aristaeus and Acontius in the Call.Aet.75.32-4. For the story of Acontius and 
Cydlppe see ch1. When the father of the heroine consulted the oracle of the Delphi he was 
told that Acontius was descended from the priests of Zeus Aristaeus. This relation at least 
made Acontius a desirable husband for Cydippe; see Aet.30-1: ‘In the person of Acontius you 
will not be mingling lead with silver, but electrum with shining gold’. Also see F. Cairns 1969: 
131-4 and D.O. Ross 1975: 72.

L. Morgan 1999: 17 argued that the Bugonia offers “the key to an understanding of the 
Georgies”. C. Perkell 1989: 102ff. argued in the Georgies Vergil depicted replications of the 
Golden Age In all books apart from the fourth where the bees were compared to the human 
society clearly without representing it. For instance in the third book Vergil described the life of 
the Scythians and the Noric plague which was perhaps designed as a reminiscence of the 
Golden Age especially since the Scythians were said to lead a life of leisure, but one devoid of 
feeling for fellow creatures. The plague they suffered could be compared to end of the Golden 
Age; cf. Lucr.6.1090-1286.
3 Cyrene and Aristaeus prayed to “Oceanus pater rerum” in G.4.380-3, an episode which L. 
Morgan ibid.: 32-75 understood as an allusion to Flomer; the author suggested that Oceanus 
was intended as a ‘physical allegory’ (75) to Flomer. According to J. Farrell 1991: 272 Vergil 
wished to allude to Flomer as a natural philosopher by identifying Aristaeus with Achilles in 
11.1.345-427 and 18.22-137 both of which episodes “introduce passages that ancient critics 
regarded as allegorical cosmogonies” (cf.n6). For a counterargument on Achilles’ comparison 
with Aristaeus see ch3 where Achilles seemed to exhibit passionate attitude similar to that of 
Daphnis. He was therefore regarded as closer to the temperament of Orpheus.
4 The episode of Proteus is modelled on Homer’s Od.4.384ff. Also cf. lines 401, 408, 528 with 
Od.4. 407, 456, 570. Proteus there advised Menelaus to make a propitious sacrifice to the 
gods. Maybe this was the reason why in Vergil Proteus needed only to reveal the reason of 
the gods’ anger and not the solution since it was already known. Hence, Vergil dramatised the 
plot more by giving an extended role to Cyrene. At the same time he created a comparison of 
Aristaeus’ relation to his mother with that of Thetis and Achilles. Also see Hdt.2.112 and 
Eur.Hel.4.
5 L. Morgan op.cit.n2: 27; Morgan understood the episode as an allegory of Octavian’s victory
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During the Dog days Aristaeus lay in wait. He managed to capture the sea- 
god while he was taking his siesta at noon, and despite his various changes of 
shape* 6, the god was finally forced to reveal to Aristaeus that the extinction of 
the bees was the punishment for a serious offence he had committed7. 
Aristaeus had lasciviously pursued Eurydice, who in her attempt to escape 
him, had trodden on a monstrous water-serpent8. In desperation, her husband, 
Orpheus, went to look for her in the Underworld9. Aristaeus’ visit to his mother,

in the civil wars. He relied on the fact that the description of Proteus’ capture by Aristaeus in 
G.4.387-529 echoed very closely that of Proteus’ seizure by Menelaus in Od.4.383-570 and 
that both episodes are placed at a similar position, and concluded that Virgil intended to style 
the Georgies as “a Latin Telemachy, written of course, by a Latin Homer”. D.E.W. Wormell 
1971: 429-35 and B. Otis 1972: 40-62 believed that Aristaeus stood for the sinful self- 
destruction, atonement and revival of the Roman people. Life emerges from death and 
therefore Augustan restoration comes from the anarchy of civil war.
6 Morgan op.cit.n2: 89 interpreted the chains which Aristaeus used to tie Proteus as an 
allusion to “the cosmic desmos by which Zeus, logos or the active principle of Stoic theory 
ensures the continuing order of the universe”. However, he remarked (p.46n82) that plausibly 
the employment of the chains was not a Vergilian innovation but part of the tradition that 
Vergil inherited. Also see ibid.: 80 for the association of the transformations of Proteus in 
Homer with the four cosmic elements; cf.Ec.6 where Silenus is allegedly captured by fetters 
before singing of the creation of the world; cf. J. Farrell op.cit.n3: 272: “Vergil united in the 
‘Aristaeus’ allusions to the central themes of the Homeric poems as determined by the 
allegorical tradition that explained Homer as a poet of natural philosophy”.
7 L. Morgan op.cit.n2 remarked that in listing the animals into which Proteus changes in 
G.4.407L, Vergil replaced the panther and the lion of Od.4.456f. by a tigress and a lioness 
(pp.41-4). He associated this with the third book of the Georgies about the “furor amoris” , where 
a lioness (245) and a tigress (248) are placed side by side with a boar (248: “aper”, but in 255: 
“Sabeiiicus sus”). Just as the natural force of love seized these animals, in Morgan’s view 
Aristaeus seized Proteus. By this, Morgan suggested, Vergil wished to compare him to 
“cosmic powers of destruction”; however, one could assume that Vergil opted for the female 
animals for metrical reasons; cf. E. Stehle 1974: 358 about the lioness which according to her 
symbolised the degeneration that erotic passion can effect on nature.
8 As Plato in the Laws puts it, marital sexual exclusiveness, if it could be universally achieved, 
would ensure that husbands were “loving and close to their own wives”. See Lg.839b; cf. 
Eur.fr.823N, 1062N; Theoc.18.51-2; Xen.Symp.8.3; Eur.Hec.828-32. S. Blundell 1998: 48-9 
argued that adultery became a public offence for which the maximum penalty was death, 
while the wife involved in an adulterous relationship was punished by being barred from 
participation in state religious activities. Marriage was being accorded a high cultural profile 
and it had potency as a civilising force.
9 E. Stehle op.cit.n7: 361: “The Aristaeus-Orpheus episode, therefore, has the double burden 
of completing the thought of the theodicy (whose continuous reappearance in the poem has 
been noted) and of providing men with some bulwark against the pressures that pain of love 
and death bring. The epyllion is in fact the final formulation of the difference between the 
Golden Age and Iron Age worlds and reveals that the latter does provide men with a form of 
resistance as the former had not”. The interpretation of the fourth book as a graphic opposition 
of the hard-working farmer (Aristaeus) and the slothful, pathetic poet (Orpheus) has been 
mentioned. This view relied mostly on the end of the Golden Age as presented in the first 
book of the Georgies (G.1.121-4 and 133-45) where Zeus was said to have brought the end of 
the Golden Age so that humans would have to improve their skills and leave their golden 
sluggishness. Vergil’s view complies with that Euhemerus ap.Lact.1.2.32: “item si quis quid novi 
invenerat quod ad vitam humanam /utile esset, eo veniebant atque lovi ostendebant” and ibid.: 1.2.44: “Deinde 
luppiter...reliquit hominibus leges mores frumentaque /paravit multaque alia bona fecit” quoted by P.A. Johnston 
op.cit.n1: 69. For a detailed discussion of the differences between the Hesiodic cycle of the 
races and that of Vergil see P.A. Johnston ibid.: 62-89.
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Cyrene10, has often been compared with Orpheus’ “katabasis” to the 

Underworld11. Persephone (Proserpina in Latin) moved by Orpheus’ love and 
by his ‘honeyed’ voice agreed to allow him to take Eurydice back to the upper 
world14. However, on the way to the surface, dominated by his passion, 
Orpheus disobeyed the goddess’ instructions and took a glimpse at his wife’s 
face. Eurydice disappeared again in the shades of the Underworld, and 
Orpheus never found his old self13. He found tragic death in the hands of 
furious women who tore him to pieces, offended by his obliviousness to 
anything but his wife’s memory14. Aristaeus was left deeply repentant, and

10 The complaints of Aristaeus to his mother Cyrene about the loss of his bees have been 
compared with Achilles’ lament to Thetis in 11.1 and 18 about the seizure of Briseis and the 
death of Patroclus. An equally important model for the Aristaeus is Catul. 64. Virgil fused epic 
and neoteric poetry in order to create something new and his technique was particularly 
obvious in the description of the bees which combined Callimachean rules and epic allusions 
(“regeset proelia”); cf. L. Morgan op.cit.n2: 96; also R. Cramer 1998: 210-12.
1 The contrast between Aristaeus and Orpheus was often viewed as reflected in the contrast 

between Cyrene and Proteus. E. Stehle op.cit.n7: 365 argued that the difference in the 
characters of Aristaeus and Orpheus “is mirrored in the difference between the two descents. 
Orpheus’ descent is made by force of will and magic art and takes him to the region where 
prayers have no place (470), a place whence he cannot bring life. Aristaeus’ journey, in 
contrast, is to the source of rivers- givers of life-and made at the command of his mother, a 
goddess”; A. Bradley 1969: 355-58 and C. Segal 1966: 311-18 have both discussed the 
oppositions between Orpheus and Aristaeus. Generally they concluded that while Aristaeus 
stood for productivity and control of nature, Orpheus stood for creativity and sympathy with 
nature. C. Segal ibid.: 321 tried to apply an analogous opposition between Vergil and August.

Aristaeus posed for the active farmer in contrast with the more passive Orpheus; see D. 
Wender 1969: 431-2 thought that the farmer must of necessity violate nature in order to make 
it productive. E.M. Stehle ibid, would see the violence rather as part of the larger need to 
repress or correct slothfulness. This tension between the earth’s “downward” tendency and 
man’s forcing it “upward” to fertility fits well with the imagery of ascent and descent in the 
Georgies, to which S.P. Bovie 1956: 337-58 called attention.
13 According to Ovid (Met. 10.1-10), Orpheus lost Eurydice on their wedding day. C. Perkell 
1990: 178: As Meliboeus failed to heed a warning (1.16-7) and failed to take such action as 
Tityrus did in going to Rome, so Orpheus cannot make accommodation to imperfect reality, 
but wanders lonely woods in hopeless song, even his severed head continuing to lament. 
Ovid makes a mockery of Orpheus extravagant mourning; (cf. W.S. Anderson 1982: 36-50) 
but Vergil sees in it something authentic and true as he compares Orpheus to the nightingale, 
nature’s paradigmatic singer, whose beautiful song is interpreted, at least by human auditors 
as sorrowful, as a lament on the irremediable loss of her offspring (G.4.511-15). Tragedy, 
beauty and powerlessness are associated with both Meliboeus and Orpheus. A.J. Boyle 1986: 
17 idealised Meliboeus but C. Perkell op.cit.n2: 139: Vergil perhaps implied that the sensibility 
and imagination which create beautiful song are not fundamentally compatible with success in 
the world. She agued that “there is a tension within the poem, most clearly reflected in the 
poem’s final book, between two types of knowledge and value. The one is materially useful 
and real, the farmer’s knowledge. . . . The other knowledge, the poet’s, is not aimed at 
material usefulness, but, embodied in myth and mystery, it adumbrates a vision of the quality 
of human experience”.
14 See Conon FGrH 26 F 1, 45 who presents Orpheus as the leader of a warlike society from 
which women were excluded. Their attack against the hero was just an effort to win their 
husbands back. D. Wender op.cit.n12: 433-36 thought that the “matres” fertilised the fields with 
Orpheus’ limbs. She recognised the importance of fertility in the epyllion. She suggested that 
Orpheus represented the Orphic horror of the fleshly, which cannot cope with the demands of 
the physical world. Dirt and persistence are essential; success will come after failure. For an
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although Proteus revealed to him the reason of the loss of his bees, he did not 
suggest any remedy* 15. It was Cyrene who finally told her son how to appease 
the nymphs, the companions of Eurydice16. He had to offer them a sacrifice of 
four bulls, whose flesh when rotted would amazingly produce new swarms17.

The association of Orpheus and Aristaeus has challenged scholarly 
interest for many years, since none of our existing sources had related the two 
heroes previously18; most often ancient authors would rather focus on the 
tragic fate of Orpheus19. Norden attributed the invention of the myth to 
Vergil20. Some other scholars21 suggested that Vergil must have been

opposite view, which takes Orpheus as the positive character, the one released from 
aggression and controlling through sympathy until crushed by representatives of the work 
ethic, see A. Bradley op.cit.n11: 347-58.
15 C. Segal op.cit.n11: 307-25: “Proteus occupies the middle ground between god and animal 
and to exist in a realm between myth and nature. He is connected with primal forces of nature 
and like them he is ambiguously both helpful and reluctant”. It might be suggested that Vergil 
included the image of Proteus here as an allusion to the various qualities that human soul can 
acquire from the animal world, as Plato had taught; see the previous chapter.
16 In 4.553 Aristaeus sends funeral gifts to the dead Orpheus; cf. Sen.Med.630-33: “Thracios 
sjDarsus iacuit per agros, / at caput tristi fluitavit Hebro; / contigit notam Styga Tartarumque, / non rediturus".
7 The reference to the bees is very important because often scholars saw in their example a 

model for Octavian’s regeneration of the Roman republic; in addition, Vergil devoted more 
space to them than we might expect in a truly didactic work. The symbolic meaning of the 
bees is not to be doubted; Vergil alluded specifically to the Roman people (4.43, 155, 201). 
Perkell op.cit.n2: 115ff. objected the traditional interpretation of the bees as a reflection of the 
Augustan miracle. Her main arguments were that the bees were militaristic little creatures that 
lacked sexual desire. However, it might be argued that the Romans were perceived as 
capable soldiers and often in Roman elegy a brutal soldier was depicted as winning over a 
girlfriend thanks to his money and not his feelings. In addition, Vergil was aiming beyond the 
society of the bees and perhaps beyond the Roman society to a more universal law who 
would suppress the wars and channel sexual desire to creativity.
18 On the thematic relevance of the Aristaeus-Orpheus episode to the Georgies as a whole, 
see G.E. Duckworth 1959; S.P. Bovie op.dt.n12: 337-58. Also B. Otis 1964: 187-90 and 213-4 
(also see Append.pp.408-13).
9 G.E. Duckworth ibid.: 225ff. and R. Coleman 1962: 55 agreed on their view that the 

conclusion of the epyllion was happy. Duckworth (p.233) also stated that ‘the episode of 
Aristaeus is the framework for the beautiful and tragic story of Orpheus and Eurydice’, which 
was undoubtedly the real focus of the reader’s attention. The myth of Orpheus in the form in 
which it entered European consciousness is quite young. It was Vergil (G.4.453-525) and 
Ovid (Met. 10.1-11.84) who narrated it in its canonical form. Fritz Graf 1987b: 80-107 argued 
that a look at the earlier testimonies and the mythographers, however, shows that this 
narrative is a composite of four different themes: the story of how Orpheus lost his wife and 
tried to fetch her back: how his music attracted animals, trees and even rocks; how he died at 
the hands of the maenads or of Thracian women, and what happened to his severed head. 
These four themes account for nearly all the myths we know about Orpheus: a fifth theme 
attested at the earliest date is the story of how Orpheus accompanied the Argonauts on their
adventurous trip.20 E. Norden 1966: 468-532. However, the Alexandrians seemed to have a strong prejudice 
against inventing mythological versions. See Callim.Ep.28 (Pfeiffer) with Hymn 5.56. Also see 
fr.612 (Pfeiffer). It was so rare for a poet to invent details that when it happened it was 
immediately commented. See G. 1.276, 3. 46, 9. 18: “figmentum hoc licet poeticum sit, tamen quia 
exempio caret, notatur a criticis”. Generally for the Hellenistic background of Vergil’s work see B. 
Otis op.cit.n18: 5- 40.
21 U. Wilamowitz-Moellendorff 1955: 244ff (esp.n2). Also L.P. Wilkinson 1969: 325-6.
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influenced by a lost Hellenistic source22. However, the inclusion of the 
Georgies in the Callimachean tradition has been problematic, because of 
Vergil’s lack of sound allusions23. Furthermore, in the Georgies the influence 
of Lucretius’ didactic poem on Vergil becomes more explicit24, and it has been 
argued that through the extensive imitation of Lucretius in the second and 
third books of the Georgies Vergil established Lucretius’ place in the tradition 
of didactic epos in which he intended to include his own poem25. Vergil used 
the agricultural theme26 of the Georgies as the frame in which he expressed 
his concept of the interdependence between humans and nature27 *. The

22 C.M. Bowra 1952: 113ff. thought that Vergil deliberately chose or invented a more pathetic 
version. He argued that Vergil and Ovid (cf. Met. 10.1-85) used the same Hellenistic model. 
However, see J. Farrell op.cit.n3: 17 who argued that the epics of Vergil and Ovid ‘on a grand 
scale' would not conform with the Callimachean principles; their allusiveness was based on a 
significant variety of sources which explains the character of all later Latin poetry and it mainly 
aimed at Homer.
23 S. Shechter 1975: 347 Vergil is compared with Propertius and Ovid only to be found more 
enigmatic: “In Vergil’s Georgies, on the other hand, the adaptations are hidden, and the 
analysis or appraisal of them may easily become elusive. Even if Vergil actually alludes to the 
Callimachean prologue now and then, he does not explicitly reveal an intention of imitating 
aitiá’. See G.3.289-94; also see 3.8-15, 40f., fr.1.21-8. For the influence of Callimacheanism 
in the Georgies (esp.bk3) see R.F. Thomas 1999: 80-5 (ch2). The Georgies were subjected to 
the rules of intertextuality as much as the Bucolics. Thomas ibid.: ch5 examined the prose 
models of Vergil such as Varro, Cato and Theophrastus. Also see ch8 where he argued that 
the motifs employed in the Georgies often originate from rustic songs and prayers.
24 J. Farrell op.cit.n3: 93 suggested that Vergil is engaged in a “cooperative dialectic” with the 
text of Lucretius from which he often adduced themes, images as well as poetic mannerisms; 
cf. P.R. Hardie 1986: 235 referred to a “closely-argued dialogue” between the two poets. It 
might be argued that Vergil almost tried to interpret the ‘De Rerum Natura’ in the Georgies 
which could be read as a philosophical discourse; see D.O. Ross 1987. However see G. 
Kromer 1979: 19: “While earlier didactic poets celebrate the efficacy of non-heroic virtues and 
actions Vergil counterbalances the attitude of the didactic narrator with that of the individual, 
thereby demonstrating the incapacity of didactic poetry to resolve the problems posed by 
individual suffering and death”.
25 See J. Farrell ibid.: 206. The author also argued that above all Lucretius introduced Vergil in 
interpreting Homer as a poet of nature (ibid: ch6, esp. 319-26). Farrell argued that Homeric 
imitation could be traced in the Georgies, especially in the fourth book where the episode of 
Aristaeus takes place. Farrell believed that allusions to Homer also function programmatically 
since they “elevate Vergil’s notionally ‘humbler’ didactic discourse to a plane nearer that of 
heroic epos” and interpret Homer as a poet of natural philosophy. Vergil managed to place the 
Georgies within the (didactic) epic tradition about nature, which was founded by Homer and 
Hesiod and continued by Aratus and Lucretius. For Homer as a poet of nature see Farrell ibid: 
305-20 (esp.305-7) where he focused on Lucr.1.117f. There, Lucretius describes Homer's 
speech in Ennius as natural philosophical (“rerum naturam expandere dictis", 126). Also see P.R. 
Hardie 1986: 69-83 (esp.83) where he suggested regarding the same text that “the possibility 
arises that Ennius was of prime importance as a model for the combination of the 
cosmological and historical in Virgil”.
26 Seneca wrote: “nec agricolas docere voluit sed legentes delectare”. All the technical doctrine of 
agriculture could be got more fully and more precisely from the Greek and Latin manuals on 
the subject, notably from the recently published work of Vergil’s fellow-ltalian Varro.
27 C. Segal op.cit.n11: 307-25 argued that the fundamental theme of the Georgies was the
relation between man and nature. The difficulty arises from the fact that man violates nature 
and vice versa. The tragedy of Orpheus is the tragedy of man and of civilisation. Unlike the 
bees, man cannot accept the conditions of life and nature, the fundamental facts of existence,
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understanding of this rule should be the most important step towards the 
realisation of the new Golden Age28. Nevertheless, it has been accepted that 
the episode of Aristaeus and Orpheus was composed in the fashion of the 
‘epyllion’29 so favoured by the Alexandrians and the Roman ‘neoteric’ poets30. 
Ovid had depicted Eurydice as dying of snakebite when out walking with the 
Nymphs on her wedding day, an “¿paniKov rcdernia” very much in the 
Alexandrian manner, and so nearer to whatever Greek model Vergil and Ovid 
may have been using. However, although the Alexandrians relished the more 
obscure corners of traditional mythology, there seems to have been a strong 
prejudice against the actual invention of any details in the stories31. In 
addition, Servius specifically pointed out the occasional liberties that Vergil 
took with certain details of the Aeneas story whenever his poetic conceptions 
required them32. In the case of the story of Orpheus and Eurydice in the

and challenges death itself; thus, he even looses the fruits of victory because of “dementia” and 
“furor” (G.4.488, 495). Man finds the laws of nature brutal, unfeeling, unjust: “ignoscenda quidem, 
scirent si ignoscere manes” (489) and for him life without sexual desire is but a form of death: “nulla 
Venus, non ulli animum flexere hymenaei” (516). This line, of the doomed Orpheus, contrasts the 
happy activity and chaste energies of the bees: “nec corpora segnes/ in Venerem solvunt” (198-9). 
Orpheus is deeply human; he loves, suffers, and dies. What survives him is precisely that 
which arises out of his suffering and love, the echoing cry for his lost wife (523-7). It has been 
argued that this ending does not promote the reconciliation between passion and work, “amor” 
and “labor”, and therefore, the aforementioned interpretation does not comply with Vergil’s 
optimistic teaching; cf. G.E. Duckworth op.cit.n18: 225-37; B. Otis op.cit.n18: 153-4 suggested 
that we could regard the four books as contrasting movements of a musical opposition: allegro 
maestoso-scherzo-adagio-allegro vivace.
38 In addition, only If the Georgies are listed with the other products of the Alexandrian didactic 
tradition could the “laudes Gain” find a place in this work. The challenge, which the Alexandrian 
didactic poets took up, was in fact to “transmute the base metal of scientific and technical 
precept into the gold of poesy”. R. Coleman op.cit.n 19: 63.
9 Equally it has been argued that in the Eclogues Vergil fuses together genres hitherto 

distinct, the Hesiodic and the Bucolic tradition as observed in the Song of Silenus. However, it 
might be argued that in this feature as well Vergil simply follows -to his personal taste surely- 
the rules Imposed by the Hellenistic poets. Theocritus had tried the same before him in his 
Idylls, which are anyway written in hexameters. For an opposite view see J. Farrell op.cit.n2: 
32-45; In G.2.176 Vergil argued that he would create an “Ascraeum Carmen”. The author argued 
that the phrase ‘refers, no less and perhaps more than to the poet of Works and Days, to 
Hesiod the ideal poet as conceived by Callimachus along with his Alexandrian and Neoteric 
followers’. He concludes (p. 45): “the sudden popularity of ho Ascraios in Hellenistic times is 
due to the active promotion of Hesiod as a conceptual model by Callimachus and his 
followers”.
30 R.F. Thomas 1988: ad loc. argued that the Aristaeus episode functioned as a programmatic 
reference to Homer rather than a recognition of the Hellenistic re-working of Homer; cf. ibid, 
ad 4.333-44 (‘Callimachean’ catalogues of nymphs); 4.363-73 (list of rivers); 4.351-6 (the 
influence of Gallus); 4.453-527 (the influence of Catullus poem 64). On the role of the
neoteric epic’ in the fourth Georgic and particularly the Influence that Catullus’ poem 64 
exercised on Vergil see A. Crabbe 1977: 342-51.
31 Calllm.Ep.28 (Pfeiffer) with Hymn 5.56. Also see fr.612 (Pfeiffer).

See 1.267; 3.46; 9.18: “figmentum hoc licet poeticum sit, tamen quia exemplo caret, notatur a criticis”. On 
Servius credibility see T.G. Haarhoff 1960: 101-2; Servius proved accurate in his remarks 
about the relation of August with Gallus. He quoted correctly that August was in friendly terms
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Georgies he remained notably silent, yet another sign that Vergil did not invent 
a more ‘pathetic’ version of the story. A first hint about the connection between 
Aristaeus and Orpheus was given by the scholiast on Aratus33: “quem (sc. 

Aristaeum) Apollo fertur ex Cyrene procreasse, quam compressit in monte Orpheo qui 

Cyrenis appeiiatur”. Coleman argued that Vergil would not need to establish any 
connections between the leading characters of the epyllion as long as a set of 
similarities or differences between the two would involve them in a dramatic 
relation04. It has been suggested that in the last book of the Georgies the poet 
wished to stress specifically the idea of “pietas”35: hence Aristaeus atoned for 
his sin by the act of propitiation, whereas Orpheus set the seal irrevocably 
upon his misfortune by his disobedience to the command of Proserpina36.

Furthermore the myth of Orpheus in the Georgies referred to a factual 
history explained in detail by Servius and his commentary on the works of 
Vergil37. It has been argued that the episode of Aristaeus and the myth of

with Cornelius Gallus, a clue historically confirmed by the latter’s meteoric rise in the political 
world. He also proved right in reporting that Gallus was later accused of conspiracy against 
the emperor as a result of which he perished. Servius was also aware of the friendship 
between Vergil and Gallus that was explicitly presented in the tenth Eclogue.
33 The association relied on poetry’s comparison with honey already established in 
Pind.Pyth.10.83. Also see Sch.Germ.Aratea 154, 15. The fact that Aratus recorded a previous 
name of the Mount Cyrene as Mount Orpheo could be regarded as another link of Orpheus 
with Egypt. Hence, Egypt might have functioned as a link between the two heroes since Vergil 
presented the Egyptians as exceptionally practising the Bugonia. Also see R. Cramer 
op.cit.n10: 242-4 claimed that the choice of Egypt seems natural given the miraculous fertility 
of the country, which appears to be the appropriate geographical background for the similarly 
miraculous method of Bugonia. Again in p.284ff. he stressed that there would no need for it to 
be linked to Octavian’s final victory over Antony and Cleopatra. For a detailed discussion see 
below.
34 R. Coleman op.cit.n19: 64, who believed that the story of Aristaeus and Orpheus belonged 
to the second edition of the Georgies, argued: ‘however, there was apparently no necessity 
within the conventions of Epyllion to establish any connection between the leading characters 
in the two different sections of the work, so long as the two narratives concerned could be 
brought into some dramatic relation of comparison or contrast as in Catullus 64’.
30 For a shift in the Eclogues’ orientation towards piety see T.G. Rosenmeyer 1969: 125-6; C. 
Perkell op.cit.n2: 149 commented on the prayers that open and close the first book of the 
Georgies. She argued that by asserting the need for prayer and by praying, Virgil 
acknowledged “the reality that technology is not, in fact, in complete control”. Also see below 
for the comparison of Aristaeus with Aeneas whose piety had a stirring role in his character in 
the Aeneid.
oG B. Otis op.cit.n18: 190-208 remarks that Orpheus is full empathetic, full of feeling and 
sympathy, while Aristaeus is objective, less emotional and less personally involved. Segal 
argued that Vergil designed the heroes’ profile as such in order to urge the audience to 
sympathise with Orpheus and not Aristaeus. C. Perkell ibid.: 139 argued that “there is a 
tension within the poem, most clearly reflected in the poem’s final book, between two types of 
knowledge and value. The one is materially useful and real, the farmer’s knowledge. . .The 
other knowledge, the poet’s, is not aimed at material usefulness, but, embodied in myth and 
mystery, it adumbrates a vision of the quality of human experience”.
37 C. Segal 1965: 255. R. Coleman op.cit.n19: 55-71 and T.G. Haarhoff op.cit.n32: 101-2. 
Servius commented on the possible discrepancy between the first and the second edition of
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Orpheus and Eurydice were inserted in the second edition of the Georgies to 
replace a section in honour of Gallus, the poet-friend of Vergil and prefect of 
Egypt who was forced to commit suicide after losing favour with Augustus38. It 
has been assumed that Vergil chose to tell this story because the adventure of 
Orpheus gave him the opportunity to make a discreet allusion to his departed 
friend, and in particular to Gallus’ conviction that passionate love was a central 
element in human life39, Servius’ inconsistency in his commentary on the end 
of the fourth Geòrgie has raised much scholarly debate40, although it is 
generally acknowledged that Servius probably regarded the two stories, that 
of Aristaeus and that of Orpheus, as inseparable. As already mentioned, it has 
been assumed that Vergil identified Gallus and himself as poets with Orpheus 
and his fate, while he aligned Aristaeus with Octavian as a symbol of 
success41. Indeed Gallus’ death must have come as a shock to Vergil and

the fourth book of the Georgies in the tenth Eclogue: “hie [Gallus] primo in amicitiis Augusti Caesaris fuit; 
postea, cum venisset in suspicionem quod contra eum coniuraret, occisus est. Fuit autem amicus Vergilii adeo ut 
quartus Georgicorum a medio usque ad finem eius laudes teneret, quas postea, iubente Augusto, in Aristaei fabulam 
commutavit”. However, while in his commentary on the Eclogues Servius mentioned that the 
“laudes” were replaced by the story of Aristaeus, in the fourth Georgic he prescribed the same 
role to the tale of Orpheus: “Sane sciendum, ut supra diximus, ultimam partem huius libri esse mutatam; nam 
laudes Galli habuit locus ¡lie qui nunc Orphi continet fabulam, quae inserta est postquam, irato Augusto, Gallus 
occisus est”. In the first comment Servius was adamant that Vergil had altered the lines on the 
emperor’s request. However, it should be also stressed that Servius did not refer to any 
specific edition. This could also signify a difference in the poetic text between the first time 
that August heard the Georgies in Atella and the actual year of its publication.
3 Horace (Sat.1.6.54-5) claims that he first met Maecenas, the great literary patron and friend 

of the emperor, through Vergil. Eclogue 1, where the land expropriations for Octavian’s 
veterans form the fictional background, refers to an “iuvenis” at Rome who graciously let Tityrus 
keep his own land, and many readers believe that Octavian is the youth being thanked. As the 
Georgies are dedicated to Maecenas, it is understood that by the time of that book’s 
publication, Vergil enjoyed the friendship of Maecenas and Octavian himself. Donatus’ life of 
Vergil (ch31) relates that upon beginning the Aeneid, Vergil was assailed by ‘pleas and 
threats’ from Augustus, who wanted to read whatever portion Vergil had completed. We know 
from the same source (ch35) that Vergil died while travelling with Augustus from Greece to 
Rome.
39 J.-P. Brisson 1966: 305-29. It was also suggested that Orpheus was employed as an 
example of hubris; an implicit criticism to the emperor. The chorus of the Oedipus Rex sings 
that excess /outrage (hubris) breeds the tyrant. Plato in the Republic exploits this popular 
image of the tyrant when he links pleasure to hubris and incontinence, asserting that the man 
given over to his pleasures is tyrannised by them. Soph.Oed.Tyr.872; PI.Rep.403a, 577d; 
Rep.553c, 589d.
40 G.E. Duckworth op.cit.n18: 230ff. suggested that Servius confused the Bucolics with the 
Georgies here or failed to see through someone else’s confusion. He wrote (p.235): “the myth 
of Orpheus and Eurydice cannot be a later addition, as it is an integral part of the Epyllion of 
Aristaeus”.
41 Vergil intended to condemn Gallus’ poetic limits as far as his thematic range was 
concerned, and stir the audience’s sympathy for the modern poet who died in the steps of 
Orpheus; however, it must be stressed that in this case, the whole purpose of the Georgies 
would differentiate from a larger cosmogonic plan to a threnody for Gallus. This view sounds 
more close to G. Murray 1946: 228 who argued that the Epyllion was composed for the sake 
of art: “[it was] a mere mythological idyll about things that were never done by people who
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Servius must be right in his information about the alteration of some verses42. 

Coleman suggested that the theme of personal tragedy that comes out of the 
central panel of the story reflected Vergil’s own reaction to the death of his 
friend Gallus43. According to him44, Vergil could not be consoled effectively for 
his loss and thus, his story rendered a gloomy sense45. However, the lack of 
evidence that a first edition actually existed makes it doubtful if a second 
edition should be suspected at all46 47. Vergil wrote the poem within seven years 
“while mighty Caesar was fighting in the Euphrates” (G.4.560), hence before 
August returned to Rome from the East in August 29. Gallus committed 
suicide either in 27 (Jerome) or in 26 BC (Dio)4/. Hence, if an initial edition of 
the Georgies was ever produced, it must have been in circulation for at least

probably never existed, with no reference to historical fact from one end to the other. A great 
piece of poetry is a piece of very noble living - that is of high intense and beautiful experience- 
and a source of noie living afterwards to those who read it”. The text was also quoted by R. 
Coleman op.cit.n19: 55.
42 E. Coleiro 1971: 113-23 suggested that perhaps Vergil wished to have stressed that Gallus 
would have survived had he humbled himself like Aristaeus. R. Joudoux 1971: 67-82 totally 
ignored the friendship between Gallus and Vergil and argued that the latter intended to 
celebrate the supremacy of Octavian. T.G. Haarhoff op.cit.n32: 102-9 thought that the 
emperor could not afford to let his enemies unpunished. Vergil did not refuse the imperial 
order to alter the end of the Georgies but felt that it was deeply unjust to his friend. Therefore, 
he substituted the poem with a subtle criticism against August.
43 R. Coleman op.cit.n19: 55-71. Moschus had also connected his grief for the death of his 
friend with the story of Orpheus and Eurydice. At the end of his poem Moschus promises to 
use his musical powers to persuade Persephone to restore Bion to him as Orpheus had once 
persuaded her to give back Eurydice. See v. 115-26. It is the earliest extant reference to 
Eurydice as the wife of Orpheus. In Hermesian.Leont.3.1ff. the wife’s name is Agriope.
44 D. Fowler 1989: 75-122 suggested that the modern methods of analysing the conclusion of 
literary works could perhaps be applied in the reading of ancient literature as well. He also 
believed that this way of study could reveal objectively the author’s intentions about the text 
(esp.79-82). Nevertheless, in 1997: 5-6 Fowler admitted that the reader’s response to an 
ancient text is rather dependent on his own personality. Furthermore, he proceeded to criticize 
those who adopt a ‘pessimistic’ view on the Georgies: “the choice between a reading that 
stresses unresolved ambiguities and one that tries to mediate and subsume them within a 
higher resolution is not simply one between a good liberal openness and anal-retentive 
boorishness”.
45 The poet’s attitude towards death was also evident in Eclogue ten where Vergil made it 
clear that even in Arcadia the tragedies of love and death remain. R. Coleman op.cit.n19: ibid 
thought that the fourth Geòrgie was an offering to the memory of Gallus who would have been 
especially pleased by the theme of a tragic story. Hence, Coleman believed that the second 
part of the Georgies embodied “laudes Galli” at two levels: first as in the sixth and tenth Eclogue, 
by allusion to the character and content of Gallus’ own work and secondly by the use of a 
traditional tale that was like the truth as a symbol for true tragedy, an expression of Vergil’s 
personal feeling and a funeral lament for Gallus. Also see A.J. Boyle 1979: 65: “The 
pessimism of the Eclogues is pronounced. Often denied, that of the Georgies is yet evident”.
46 Donatus, drawing on Suetonius, wrote that the Georgies were first read as Octavian was on 
his way home after the battle in Actium in the emperor’s summerhouse in Atella. There, Vergil, 
who was then living in Naples, and Maecenas read the Georgies in turns, as the work was too 
long. Maybe this is the first version of the work to which Servius refers. Servius does not use 
the word “editio”.
47 See J. Griffin 1979: 75; also see L.P. Wilkinson op.cit.n21: 69 and R. Syme 1939: 309n2.
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two years before the addition of the “laudes Gaili”48. Moreover, despite the 
mentioned order of Octavian, which Vergil had every reason to obey; nothing 
else is really known about its nature or its tone49. On the contrary, our sources 
confirm that Octavian was a characteristically clement emperor in his relation 
with his critics, and especially with poets50. In addition, he had a personal 
friendship with Gallus and he was reported to have publicly lamented his 
death51. These clues would serve to justify the view of scholars such as Otis 
and Wilkinson, who have convincingly argued that probably all that Vergil 
suppressed was a few verses52.

The role of the bees

Nevertheless, regardless of whether Vergil did generate a second edition of 
the fourth book of the Georgies or not, the various interpretations have failed 
to promote the understanding of the myth of Bugonia53. The possible allusions

Ed. Fraenkel 1952: 1-9. After Vergil’s death there was an increased demand for his poetry, 
which was fed with so mediocre a composition as the Culex. In this atmosphere it is unlike 
that somebody could have failed to unearth a valuable copy of a suppressed first version of 
such a great poem. At least Asinius Pollio would have kept a copy since he was a patron of 
Vergil at the time of the Eclogues and a friend of Gallus. Pollio to Cicero Ad fam.10.32.5:
“Galium Cornelium, familiärem meum”.
49 A significant feature of the portrayal of Octavian in the Georgies was the comparison 
between his deeds and the poet's own accomplishment (4.559-66). Vergil set up a contrast 
between the leisure that allowed him to write carefully and Caesar’s active life. In addition, 
throughout the corpus the prevalent theme of death and rebirth was seen as optimistic 
celebration of Octavian’s administration. The theme was introduced in the Eclogues with the 
apotheosis of Daphnis, developed in the Georgies through the instructions on farming and 
animal breeding, and treated more explicitly in Aeneas’ visit to the underworld in Aeneid 6.
50 Tacitus made a comment on the affair of Cremutius Cordus, under Tiberius (Ann.4.35): “his 
books, so the senate decreed, were to be burnt by the aediles, but they remained in 
existence, concealed and afterwards published. And so one is all the more inclined to laugh at 
the stupidity of men who suppose that the despotism of the present can actually efface the 
remembrances of the next generation. On the contrary, the persecution of talented writers 
fosters their influence...”. The incident with Timagenes (Sen.De Ira 3.23.4-8) is also instructive 
of how moderate the emperor was with a writer that personally angered him.
51 Suet.Aug.66.2. See B. Otis op.cit.n5: 45 and L.P. Wilkinson op.cit.21: 111-3. See J. Griffin 
op.cit.n47: 75-6.
“ M. Grant 1962: Ch12; The author thinks that the view according to which Vergil replaced the 
“laudes Gaili” with this epyllion is totally wrong. Probably there was an early, lost Descent of 
Orpheus to the Underworld. Such Descents, in the eastern Mediterranean at least have a 
source in common with the Sumerian epic of Gilgamesh. These adventurous journeys were 
undertaken in order to search for the dead and interrogate them for revelation of the afterlife; 
Plato sees such descents as temporary absences of the soul from its human frame.
>! See C. Perkell op.cit.n2: 17 who argued that “the Georgies is a deliberately ambiguous 
poem”. Also see 82ff. about the “laudes itaiiae" of the second book; according to the author they 
celebrated values which Vergil understood as ambivalent towards the traditional Roman 
values especially when he praised the countryside (the typical “otium” place which traditional 
Romans would scorn). Virgil’s ambivalence was underlined by reference to the departure of
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to the new society that Vergil may have aspired to in relation to the model of 
the bees have been already analysed* 54. It seems that by employing the tale of 
the bees Vergil did not wish to make a statement about poetry only55 but he 
included poetry in the total of cultural values represented by Orpheus and 
Aristaeus56. His approach to these values tends to be essentially 
philosophical, as the rest of the chapter will argue57.

It has been suggested that the tale of the bees stressed the agricultural 
character of the fourth book and created a sequel both to the other books of 
the Georgies and to the Eclogues58; Johnston explained that the bees “like 
Saturnus, also function as a bridge between the metallic golden age and 
agriculture”59. Furthermore, the bees, which were often regarded as an animal

Justice from this world (2.473f.) and by the allusion to Romulus and Remus (2.533), whose 
fraternal strife was for the Romans an archetype of civil war.
54 L. Morgan op.cit.n2: 117-22 thought that the second and the fourth book of the Georgies 
were associated (2.537 and 4.284). He viewed the reference to Remus and his brother in 
2.533 as an allusion to the fratricide that preceded the foundation of Rome: "... the death of 
Remus gestured at towards the end of bk 2 is framed as an unqualifiedly disastrous event, an 
equivalent to civil strife: the myth of Romulus and Remus reflects the fratricidal nature of the 
Civil Wars. But in the immediate context of the ktistic preoccupations of the proem to Book 3 
explicated by Buchheit and the depiction of Octavianic power as the victoris arma Quirini 
(3.27), the killing of Remus must also be read as a prerequisite of the foundation of Rome”; cf. 
B. Otis op.cit.n5: 58 and A. Parry 1972: 43.
55 T.G. Haarhoff op.cit.n32: 101-9 suggested that Vergil associated Egypt with Bugonia as an 
indirect allusion to Gallus who might have treated a similar theme in his poetry and was a 
prefect of the province from 30 BC. However, his arguments are purely hypothetical and 
rather unconvincing.
56 C. Perkell op.cit.n2: 75-6 argued that for the ancients “bougonia is not a precept of verified 
and routine value”; in point of fact “the less the practical value of praeceptum, the greater is its 
symbolic value”. However, precisely what is the symbolic value of Bugonia in the fourth 
Georgic? According to Perkell the Bugonia signified “an exchange of death for life” (p.76). 
After all Bugonia does not restore life to the hive. Rather, it creates a new one. Since in the 
process of Bugonia sacrifice was underlined Perkell argued that Aristaeus “embodies the 
moral ambiguity of the Iron Age towards nature and other men” (p.80). By contrast, Orpheus’ 
restoration of Eurydice, had it succeeded, would have represented a genuine resurrection of a 
unique individual. Orpheus desires Eurydice, not just a new wife. His achievement is, 
however, spoiled by his own dementia (488). Both Aristaeus and Orpheus are flawed human 
beings.
57 Also see L. Morgan op.cit.n2: 107: “Virgil ... presents the Civil Wars as a catastrophic 
cosmic dissolution, ... but yet as a destruction which is the necessary prerequisite of the 
restoration of order”. Morgan believed that Vergil employed the picture of the Nile in 4.287ff. 
as an allusion to the Bugonia: creation comes from destruction like the Egyptian river fertilises 
the “harena” by overflowing its banks.
58 For the significant structural parallels and differences between the end of the third and that 
of the fourth book see R. Cramer op.cit.n10: 240f.; also see E.W. Leach 1971: 167-84. E. 
Stehle op.dt.n7: 355 argued that Zeus’ theodicy separated men from their ‘mother’. Then 
through the two books labour grew to a crescendo and gave way, as men matured, to revived 
mutual thriving. Men aid nature on the one hand and make use of what she gives on the other. 
But they still must exercise art on the gifts of nature to make them helpful. Men are in control 
over nature (bk 2.440-4).
59 '  'See P.A. Johnston op.cit.n1: 90: “on the one hand, they still enjoy some of the advantages 
which were available to human beings during the metallic golden age. On the other hand, the
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projection of the level that the farmer should aspire to60, could be viewed as 
the incorporation of Jupiter’s providence61. Stehle summarised Zeus’ plan for 
humanity as follows62:

“...here too is the justification for Jupiter's iron Age world. By forcing men to become 
responsible for something outside themselves, he has saved them from excessive 
involvement with their own internal life. He has not given them a way out o f death, but 
he has made it possible to escape despair and destructiveness resulting from the 
loss, to offset the loss with new fertility. Not all men accept the burden o f caring for the 
earth: those at the end o f book 1 and the city-dwellers at the end o f Book 2  do not. 
They are in a way trying to live a Golden Age life, self-centered and irresponsible, in a 
world which no longer tolerates such attitude. Thus they come to grief. Vergil points 
the way to salvation: through emotional commitment to responsibility for nature, which 
can be regenerated, man has a bulwark against the human, emotional decline and 
sterility o f the Golden Age world”.

The golden bees, like the active farmer, were liable to restore Justice through 
hard work and technological advance63. In G.2.35 Vergil addressed 
Maecenas:

“quare agite o proprios generatim discite cultus,
Agricolae, fructusque feros mollite colendo,

fulfilment they achieve by practising their special skill, an activity in which they mimic, to some 
extent, the activity of the farmer, is an eloquent testimony to the satisfactions of agricultural 
life”. For an analysis of the “degree to which the bees correspond to the golden race of Flesiod 
and of Vergil’s fourth Eclogue” see ibid.: 91-105.
60 P.A. Johnston ibid.: 98: “The superior bees, on the other hand, might be seen as a tiny 
version of an agriculturally-oriented “gens aurea”. The farmer merely disposes of those who fall 
short of that denomination, just as the gods, in Flesiod’s account, disposed of the metallic 
golden race. Vergil does not seem to envision Jupiter replacing a lazy generation of mortals 
with one which was more energetic and dedicated, however, but instead to have forced the 
existing race to become as active and hard-working as these tiny bees”. Notice that Vergil 
referred to an inferior race of bees who having lost their leader end up destroying the hive 
(G.4.213-4): “constructaque mella /diripuere ipsae et cratis favorum”.
1 S. Shechter op.cit.n23: 370: At G.4.149-52 Jupiter himself has granted to bees their 

idiosyncratic habits as a reward for feeding him during his sojourn in the cave at Mt. Dicte. At 
lines 153-227, Vergil elaborates upon the “inborn way of life” (“naturas”) of the bees, which 
through “expediam” in line 150, he has already promised to do (147ff). The section at 149-52 is 
thus transitional. Yet it also evokes an aetion. In 362-3 E. Stehle (op.cit.n7) argued that Vergil 
was not interested in the effects of a life of ease on men who were thrown out of the Golden 
Age, but in the effects on men living in the Golden Age itself. Instead of Daemones Vergil 
employed Jupiter; in the first instance, the Daemones had to abandon men in order to initiate 
their creativity, in Vergil’s version Jupiter had to interfere so that men could shake slothfulness 
from their nature.
62 E. Stehle ibid.: 69.
63 M. Gagarin 1973: 81-94; cf. I.S. Ryberg 1958: 112-31. See J. Farrell op.cit.n3: 253 who 
argued that the bees confirmed Virgil’s pessimistic view of the world. When Homeric heroes 
were compared to bees they were going to war (especially II.2.87-93). He concluded: “the 
sound of bees, moreover, is mentioned only twice: when they swarm - i.e. when they go to 
war - and when they are sick. It is at this point, when their warlike nature succumbs to disease 
and death, that the bees are most frankly Homeric. It is at this point too, when the hive has 
been irrevocably lost, that we must learn how to acquire a new one”.
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Neu segnes iaceant terrae”.

The reason why the earth should not be allowed any idleness Is given a few 
lines later (2.47):

“sponte sua quae se tollunt in luminis oras,
Infecunda quidem, sed laeta etfortia surgunt;
Quippe solo natura subset”.

The emphasis was on the exuberance of nature, but the farmer’s techniques 
were still necessary to bring the trees to fruition64. More allegorical 
approaches of the role of the bees in the fourth Georgies often interpreted the 
tale as a reflection of the death and rebirth of Roman society that had 
experienced the traumas of the civil war65.

Furthermore, the Bugonia was also associated with the primal error of 
Prometheus or Lycaon and its expiation. By terminating the Golden Age Zeus 
established religion and the need for piety that was normally expressed 
through sacrifice66. In the fourth Georgies Aristaeus was the first to appease 
the gods with the method of Bugonia; at the same time, he was the first to 
apply the theodicy of Zeus and successfully restore the beehive, which should 
be viewed as a symbolic recreation of the Golden Age state that men enjoyed

W. Liebeschutz 1967-8: 30-40. Stehle op.dt.n7 claimed that the farmer’s relation to nature 
cannot be an external one; he must know the processes by which nature works. This is why 
Aristaeus’ journey to Proteus is so important that it overshadows the giving of “praecepta”. 
However, see R. Jenkyns 1998: 340: “the opening topic leads to a remark about Jupiter’s 
severity, which proves to be much more than a remark, as out of it springs a great vision of 
human progress which rises to a climax, twists, turns, and falls again, back from god to man, 
from past to present, back too to that familiar tone of wry, dour irony which was never quite 
absent even when the declamation was at its height”. Notice that in p.314 Jenkyns claimed 
that bees were just bees.
65 J. Farrell op.cit.n3: 257-65 rejected Servius’ claim that the second half of the Georgies was 
a replacement of the praises in honour of Gallus, and suggested that the text functions as a 
literary and philosophical allegory. He compared the fourth Geòrgie with Aen.1.742-46 where 
lopas also sang a didactic poem concerning natural philosophy; Farrell argued that the song 
of lopas alluded to the songs of Demodocus in the eighth rhapsody of the Odyssey. 
Demodocus’ second song referred to Ares and Aphrodite as representations of Love and 
Strife, the basic cosmic opposites of Empedocles theory (cf. Lucretius). Farrell claimed 
(p.260): ‘we are therefore justified to infer that Vergil followed this tradition by substituting 
lopas’ overt cosmogony for Demodocus’ “allegorical” one’. Love and strife symbolised rebirth 
and death. This is the process mirrored in the lives of the bees, especially through the 
Bugonia: “the bugonia holds out the possibility of rebirth, just as the story of Orpheus and 
Eurydice acknowledges the forces of oblivion” (p.265). Proteus, furthermore, offers Aristaeus 
(and Menelaus in Odyssey 4) the possibility of a nostos - a type of rebirth; cf. D.S. Wender 
op.cit.n12: 424-36 (esp.434).
66 Based on the phrase “caesis ... iuvencis” (G.4.284 and 2.537), Morgan paralleled the killing of 
the ox, which is a prerequisite of bugonia, with that which had put an end to the golden age. 
However, it should stressed that the phrase occurs often in the Vergilian corpus: G.3.23: 
“caesos ... iuvencos”; Aen.8.719: “caesi ... iuvenci”; Aen.3.369 and 5.329. Also cf.Nic.Ther.367f. and 
Ap.Rhod.2.516f. where the Etesian winds were interpreted as the divine response to a
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in the Age of Saturn67. In his description Vergil seems to have combined 
elements from two traditions regarding the end of the Saturnian (Cronian) 
reign: one that related to Cronus’ overthrow by Zeus and one that narrated 
humanity’s fatal error which both in the cases of Prometheus and of Lycaon 
was associated with the sacrificial code68. Although Hesiod was rather vague 
in specifying the chronological order of the two events, Vergil already in the 
Eclogues had identified them with each other69. However, the tales of 
Prometheus and Lycaon were essentially allegories that could explain human 
progress towards civilisation and communal life. Above all, they aspired to 
interpret human nature and its laws, the necessity of death as an inevitable 

symptom of mortality, and the frightening experience of decay70. These tales

sacrifice by Aristaeus; also see Ap.Rhod.2.513-5 and G.4.317 (“pastor”). For a detailed 
discussion on Aristaeus’ profile as a cultural hero see below.
(,/ L. Morgan op.dt.n2: 108 referred to “the accession to power of Jupiter and the first 
consumption of beef” in G.2.536f. as features of the Iron Age; Vergil seems to have also 
included war in the disasters of the Iron Age in G.4.539f. The poet offered three plausible 
reasons for the loss of the bees. Perhaps they died of hunger and disease (4.251ff, 318-19), 
they vanished because of Orpheus’ animosity (4.453) or by the anger of the Nymphs (4.533- 
4). Vergil assumed that the bees disappeared either of natural cause or as a result of divine 
wrath. Hence, it might be argued that (at least some) of the bees in Vergil’s account suffer 
from the symptoms of the Iron Age. In addition, Vergil stated that the bees were fighting with 
each other, a clue which could allude to the civil war that was so fresh in his memory. From 
this point of view the bees like those who conducted the civil bloodshed were perceived as 
sinners (see ch4). Thus, Vergil suggested that they should be eliminated.
68 L. Morgan ibid.: 165ff. argued that Vergil deliberately contrasted the killing of the ox with the 
Canopians, described just before as sailing happily in their small painted boats, as well as 
with the image of the spring that followed. His intention was according to Morgan to present 
the killing of the ox as metaphor of civil strife. In other words, Vergil wished to state that there 
is still hope for recovery even in the worst condition of decay. However, such an explanation 
would leave the tale of Orpheus lacking a fundamental aetioniox its inclusion in the Georgies. 
Morgan (p.184-93) suggested that the death of Orpheus could be explained as an allusion to 
an ancient mystery cult [cf. J. Chomarat 1974: 185-207]. Orpheus stood for Dionysus, whose 
dismemberment was followed by his rebirth. Orpheus acted as a sacrificial animal and 
fertilised the earth with his limbs; he, therefore, counterbalanced the agricultural activity of 
Aristaeus. Cf. D. Wender op.cit.n12: 424-36. However, as it will be argued, Morgan seems to 
have reached to a potent conclusion although he followed the wrong clues.
69 Notice that while the sacrificial meal of Lycaon altered permanently the character of the 
relation between mortals and immortals, Arkas, Lycaon’s grandson, was believed to have 
made up for the transgression of his generation by introducing people to the basic principles 
of civilisation; the same ambiguity between perceiving a culture hero’s initiative as beneficial 
to the races of people yet as a sign of impiety towards the gods is sound also in the tale of 
Prometheus; The identification of the two events sets already the basis for the comparison of 
Aristaeus with Prometheus that will follow.
70 The fear of Old Age had dramatically nourished the imagination of the archaic Lyric poets;
Mimn.1 mourned that man in his old age becomes less erotic, a shadow of his ardent youth. 
He often has to experience disgrace as a lover as Anacreon (358) testified. Sappho was most 
anxious about growing old: “ ]%poa yrjpo«;/¡Sri /]v a n ^ ip d a m /]<; ucTaTai Suokcov” . Hellenistic
epigrammatists seem also very concerned with Old Age which they described in very physical 
terms. In their work ageing is often used as a threat towards arrogant lovers or frivolous 
courtesans. See Nicias A.P.6.122; Alcaeus of Messene A.P.12.29/ 12.30; Call.A.P.5.23. For 
the dilemma of dying young and beautiful or have a long life and experience ageing see
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constituted a theory that investigated the conduct of humans with the divine 
and regulated it, mostly through sacrificial formulas71. The possibility that 
Vergil understood the Bugonia as a cultural and religious revelation that could 
challenge the old theories and prepare the soil for a total restoration of the 
Golden Age needs to be examined72.

In his independent tradition Aristaeus was renowned as a solemn 
husband and a pioneer beekeeper, two qualities that belong together73. 
Aristaeus had sealed his marriage with honey and its importance along with 
fruits in the wedding ritual was well established74; Aristaeus also posed as the 
ideal protector of marriage because of the conventional association of

Mimnermus (2); Theognis 1069-70b advised that people should weep not for the dead, but for 
the loss of youth; Menecrates A.P.12.138; Old Age was like poverty one of the misfortunes 
which Zeus sends to humans; see Th.173-182.

The Greeks prohibited strictly birth, death and sexuality from sacred places in order to 
emphasise the gulf that separated the nature of god and man. The birth and sexual 
adventures of the gods were celebrated in religion but gods do not die; It was accidental that 
Golden Age myths often stressed that originally there was neither sexuality nor death. R. 
Parker 1983: 66-70; cf. R. Buxton 1994: 149; Hes.Op.735-6; sexual activity belonged to life 
and should not be introduced into situations associated with death. To mix the two was 
regarded as sacrilegious; equally death-pollution could be effaced elsewhere by ritual 
copulation. The cattle of the sun are not born and do not die: Hom.Od. 12.129-31. Empedocles 
saw sexuality as characteristic of the flawed world of strife. However, see the criticism of 
Xenophanes who complained that Homer and Hesiod had attributed to the gods everything 
shameful and a reproach among humans -theft, adultery and lying. Xenoph.DK 21 fr. 11; Also 
cf. ibid.: frs.14-6; PI.Rep.378bff. Other passages condemning the attribution of evil to gods 
see Soph.fr.623N; Eur.lph.Taur.391; Ion 441-51; fr.292N; fr.606.
72 The association of each of the heroes with honey and its implications as far as poetry and 
agriculture were concerned have been already investigated. However, it seems that Vergil 
wished to allude to a more ritual aspect of the bees and their symbolism which could explain 
better why he had not mention the association of the bees with poetic inspiration. It might be 
argued that Vergil saw in the story of Aristaeus and Orpheus a reflection of the cosmic laws 
that rule humanity. This study will examine the bees in association with Aristaeus, Orpheus 
and Eurydice from a ritual point of view and see how this theory could comply with the 
interaction of the persons as described by Vergil.
73 Bee keeping was extremely important since the Palaeolithic times. The culture of the bees 
seems to be as early as the Mesolithic period. Solon (Plut.Sol.23.8) introduced a law with 
regulated bee keeping. Greek towns and the Ptolemaic Empire introduced special taxes on 
bee keeping and organised enterprises for honey production. Different methods of bee 
keeping and breeds of bees were developed mostly in the centuries between Alexander and 
Augustus. Arist.Hist.An.5.21-2; 9.40; Gen.an.3.10; VarroRust.3.16; Colum.Rust.9.2-16; 
Plin.HN11.4-23. In addition, bee keeping was included in the agricultural tasks and as a result 
of the Hesiodic tradition it was believed that the farmers made the best of citizens: Socrates in 
Xenophon’s Oeconomicus argued that farming was held in the highest repute among the 
Greeks, for it created the best citizens and the most loyal to the community (Xen.Oec.6.10).
74 Fruit signifies abundance and fertility specifically in the context of agriculture, for fruit grows 
in the orchards created and nurtured with technological skill. At Aristophanes’ Peace in the 
end Trygaios marries Opora. Their wedding song celebrates the return of peace in terms of 
the fertility of the fields and sexual exuberance, both contained by the cultural orders of 
marriage and agriculture: rich harvests, granaries full of grain and wine, plenty of figs (sexual 
fruit par excellence), and wives who bear off-spring, (see ch1: pp. 52n184)
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procreation with agricultural advance75. Furthermore, in antiquity the ability to 
control the productivity of the earth was highly esteemed and was believed to 
reflect the personality of the farmer76. Farmers were expected to show 
exemplary sensibility in the control of their instincts77, because agricultural 
tasks were parallel to dealing with the divine78. Bees were believed to be 
asexual, and to hold conjugal faith in especial honour79, while the comparison 
of a dutiful wife with a bee was as old as Semonides80. Adultery in Greece 
was described in terms of pollution, and adulterers were banned from religious 
life81. Sexual irregularities were seen as sources of religious dangers and

75 The metaphor of ploughing to describe conjugal sex made the parallelism of marriage and 
agriculture explicit, (see R. Parker op.cit.n71: 239 (esp.n18) References to marriage included 
sowing arable land or referring to a woman as ‘a furrow’ as when the Chorus of Oedipus Rex 
wondered how his father’s furrows (locasta) could bear such a outrage as incest 
(Soph.Oed.Tyr.1210-11). Women were often described as yoked with reference to getting 
married which highlights marriage as a technology that uses and limits the natural power of 
sex as symbolised by the horse. Eur.lph.Aul.1148-63; Eur.Or.558.
76 Or actually to be reflected in the personality of the farmer (“Telius iustissima”; see W. Wili 1930: 
59-64, cited by P.A. Johnston op.cit.n1: 102n10 argued that Vergil’s Golden Age is a reflection 
of “lustitia”); The Oeconomica of Pseudo-Aristotle (Arist.Oec.3.2, cf. ibid.: 1.4; Xen.Oec.10.9) 
focused particularly on the male fidelity which he requires as necessary for a household to 
flourish. Commenting on the sexuality of women, the writer suggests a moderate passion, so 
that the wives neither importune their husbands nor are agitated when they are gone equally 
content when they are home or away. Also see B.S. Thornton 1997: 179.
77 See R. Parker op.cit.n71: 77; In Hdt.1.198 Babylonian spouses were described as purifying 
themselves after intercourse before touching any household utensil. In addition, the planting 
and harvesting of the olive, bee-keeping and the preparation of food were performed 
according to Roman agricultural writers, by children, or the abstinent or only after purification 
(Olive: Palladius 1.6.14 (“Graeci iubent”), cf. Geoponica 9.2.5-6. Bees: Columella 9.14.3, food: 
Columella 12.4.3) Unfortunately we cannot be sure of the provenance of these rules. The 
Hellenistic agricultural treatises that to some extent lie behind the Roman writers had 
undergone non-Greek influences, and cannot be assumed to reflect primeval lore (Columella 
12.4.2 asserted Carthaginian influence).
78 Vergil and agricultural Justice: in the Hom.h.Dem. where the goddess is depicted as 
presiding over the fertility of land (305-7); her protégé Triptolemus was depicted as one of the 
“ministers of law” (473), (A. Kleingiinther 1933: 6-7, 18-9) rather than as a recipient of 
agricultural skills. Cf. Call.h.6.19-21. Lines 19-21 are descriptive of the permitted cutting down 
of Demeter’s property and the rewarding of the pious. The counterpoise (32f.) is the depiction 
of the misconduct of Erysichthon in chopping down a tree situated in Demeter’s precinct and 
the punishment the goddess metes out to him for his crime.
70 Ar.Th.787-99; Arist.GA553a; Plut.Mor.144d; Semon.fr.83-95E. The late 2nd cAD naturalist 
Aelian said that a bee would attack a man who has recently come from ‘excessive intercourse’ 
and Plutarch advised the beekeeper to be faithful to his wife or he would have to face the 
anger of the bees. Aristotle HA9.40; 6.26aff., Theophr.Decaus.plant.6.5.1 and
Arist.Byz.Anec.Graec.2. 23.2-8 (Rose) confirmed that bees had a great distaste for excessive 
smells. Aelian HA5.11 and Cassian.Bass.Geop.15.2.19 explained the bees’ detestation of 
perfumes as a sign of their hatred for effeminacy and hedonism and of their particular hostility 
towards debauchees and seducers which would normally misuse ointments and aromatics.

Cf. Sem.fr.7.108-11E for the bee as a symbol for a good wife; B.S. Thornton op.cit.n76: 
170; The 6th cBC poet Phocylides in his catalogue of beast women similar to Semonides’ 
defines the bee-woman as a good oikonomos, housekeeper. (h.Dem.156; Hippothoon fr.6N, 
Phoc.fr.3E; Arist.Eccl.211-12 cf. Lys.567ff., PI.Leg.805e).
81 R. Parker op.cit.n71: 95; Eur.Hipp.408, 420, 601-6, 653-4, 944-6, 1165, 1172, 1266; 
Or.575, Hel.48 (cf. Hec.366); A.P.3.5.2; Men.Sam.507; Hes.fr.176.7. The verb “aiaxuvo)" was

233



punishment was manifested in the form of a disease or crop failure, as in the 

case of Aristaeus* 82. Therefore it seems that Vergil drew from the long tradition 
that associated the bees with abstinence and agriculture with marriage, in a 
religious context in which a solemn marriage as the nucleus of a civilised 
society should promote order and facilitate the contact with the divine83. 
Aristaeus’ relationship to the civilising process (in which the bees symbolise 
the highest level)84, as well as his punishment as accounted by Vergil85, seem 
to reinforce the unity of the fourth book with the rest of the Georgies.

In the ritual festivals that the Greeks had instituted to celebrate the 
bestowal of cultural techniques on humans and the heroes who had

also used to denote rape.
82 Notice that Hesiod Op.706-64 explained disease as a consequence of crime. M. Douglas 
1966: ch10; R. Parker ibid.: 95-6; The worst automatic punishment for sexual crimes would be 
an attack by bees; hostile to sexuality in any form, they especially abhor adulterers, and sting 
them savagely, disgusted by their smell; Plut.Quaest.Nat.36 (Sandbach); Orestes described 
his mother’s adultery as a strange/ peculiar wedding without self-control. He defined 
Clytaimnestra’s wedding with Aegisthus as an anti-marriage since it lacked by definition the 
key quality a woman should bring to a legitimate marriage, sexual self-control. That Aristaeus 
should be understood as an adulterer in this context was confirmed by Servius who in his 
commentary ad G.4.317 specifically referred to the hero’s intention to seduce Eurydice and 
even to his attempt to assault her (“stuprare”, “vitiare”).
83 According to the arguments discussed in the previous chapters women were thought as 
lacking any sense of sexual control; however, a good wife had an essential role in bringing 
modesty at her household; Eur.fr.543N, 909N; Ar.Lys.473; Arist.Rh. 1361a. Xenophon in the 
Oeconomicus presents Ischomachus and his wife to have received similar advice from their 
parents that they need to sophronein. The dialogue which also talks about farming associates 
the control of Eros and the economic order of the household. Sexual self-control is a part of a 
larger rational control over the appetites, one conducting to the flourishing of the household. 
This same need to control the appetites determines an important criterion for selecting a 
housekeeper and an overseer of the farm -such workers need to control their desires for sex, 
eating, drinking and sleeping. To describe the important function of the wife in the house 
Ischomachus repeatedly uses the bee metaphor. The bee, well known for its supposed 
chastity, symbolises the devotion to marriage that apparently both husband and wife need to 
show. See Xen.Oec.3.12, 3.15, 7.12 (also cf. 19). Also 7.13, 7.14, 7.15; Housekeeper: 9.11, 
12.13-4. See also R. Parker ibid.: 175-7.
84 P.A. Johnston op.cit.n1: 102-3; in G.4.540, 551 the combination of bee and cattle, the one 
growing out of the other reflects Vergil’s notion that the new golden age can be renewed 
through agriculture. The bees symbolise the Golden Age while cattle symbolise agriculture. At 
the close of the poem a new hive of bees emerged and assembled into the shape of a grape 
cluster; cf. G.2.454. Those primitive bees were part of a more primitive but nonetheless 
agricultural existence, the life once lived by “aureus Saturnus”. The highly symbolic art of the 
bees seems to suggest that earlier, idyllic life of the second Georgic can now be repeated 
largely as a result of the information Vergil has revealed through his poem. The next Golden 
Age, however, will be more advanced technologically for the farmer continues to benefit from 
the accumulated wisdom of his predecessors who not only carry on the tradition but also 
develop new skills for posterity. Aristaeus’ greatest advance is his discovery of a means of 
cultivating a new hive of bees. Agriculture symbolised by cattle will provide the economic 
basis out of which will grow a new, agriculturally oriented, golden race.

In the Laws (733b-734e) Plato argued that the temperate man will experience gentle 
pleasures and gentle pains, mild appetites and loves not partaking to madness. The licentious 
man will be violently excessive in his appetites, pleasures and pains, pursuing a love as 
maddening as possible; see B.S. Thornton op.cit.n76: 130-4.
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introduced them, the bees played a significant role86. Bees had an important 
role in cult87, and they were especially associated with Zeus who had acquired 
the epithet Melissaeus88; according to tradition Rhea gave birth to the god in a 
Cretan cave sacred to bees that were his nurses89. Ancient authors decreed 
that Melissa had been the title of the priestesses of various goddesses and 
particularly Demeter90. The festivals in her honour often venerated the 
institution of marriage91 and required sexual abstinence92. Vergil associated

86 Also notice that the religious associations of honey were derived from the notion that it is a 
“ros caeiestis”, which bees gathered in the upper air as well as from flowers (Arist.HA5.22, 55, 
329). As celestial it possessed mystic virtues; for example, honey from Pontus was poisonous 
and it was thought to induce madness. It was used in libations for the dead and in literature is 
often given to infants to impart numinous qualities such as wisdom or eloquence. Bees fed the 
infant Plato with honey (Cic.Div.1.78). Even the father of the gods was believed to have been 
nurtured with honey and thus, he was often addressed as Melisseus. For the association of 
Aristaeus with Zeus see below.
87 J. Ott 1998: 260-6; according to tradition the Delphic oracle was revealed by a swarm of 
bees, and the Pythia or divinatory priestesses in Delphi's temple of Apollo were affectionately 
called ‘Delphic Bees’, while virgin priestesses of Greek Goddesses like Rhea and Demeter 
were called me/issai, ‘bees’: the hierophants essenes, ‘king bees’. Great musicians and poets 
like Pindar were inspired by the Muses, who bestowed the sacred enthusiasm of the logos, 
sending bees to anoint the poets’ lips with honey (H.M. Ransome 1937). Some hold the vatic 
revelations of the Pythia were stimulated by inhaling visionary vapours of henbane, 
Hycscyamus niger L., issuing from a “fumarole” over which the Delphic Bees were suspended,
and into which the plant had been cast.
88 1However, notice that there are several links between a Cretan cult at Mallia associated with 
bee keeping and the worship of the goddess Artemis at Ephesus. See R. Barnett 1948: 21. 
Gold ornaments in the form of bees were found in the foundation deposit of Artemision and 
bees are represented on the city’s coins as its emblem. It is less well known that bee keeping 
was an inheritance from the Hittites by whom it was certainly practised since a passage in 
their code of laws prescribes penalties for stealing a man’s hives. Certain Hittite mythological 
texts make clear the religious ideas underlying this Ephesian symbolism. Barnett ibid.: 131-3 
employed the habits of the bees as explanation for the practice of eunuchdom of the goddess’ 
priests.
9 See R.F. Willetts 1986; cf. Hes.Th.453ff. In addition, it has been assumed that the Curetes, 

who also posed as Zeus’ guardians, represented ancient beekeepers that attracted the bees 
into their hives when they swarmed by their rude music of drums and clashing shields and 
spears. The interpretation could easily apply to the Corybantes as variants of the Curetes or 
when Cybele is substituted for Rhea. The story that Zeus was fed by bees or honey can be 
correlated with the variation that nymphs, retaining the title of Bees, Mel/isai, performed the 
same office. It has been assumed that the dance of the Curetes was part of an initiation 
ceremony into a bee-cult associated with the ancient art of bee keeping and with Cretan Zeus. 
The bees’ dances were known in antiquity; see Arist.HA9.624b and H.A. Haldane 1955-6: 75- 
6.
90 Pind.Pyth.4.104 referred to the priestess of Demeter as Melissa, while Aesch.fr.87 (Nauck 
and Radt) attributed the title to the priestess of Artemis (Ephesian Artemis whose cult had 
Asiatic roots had a bee as a regular symbol). Rhea as well, a major representation of the 
eastern Mother Goddess was also associated with bees according to Didymus. In mythology, 
Melissa was the sister of Amalthea, both daughters of Melisseus, king of Crete. Melisseus 
was reputably the first to sacrifice to the gods.
91 Sacred laws from Peloponnesian cults of Demeter Thesmophoros or similar goddesses ban 
purple or embroidered robes, make-up and gold ornament. See Sokolowski, LSCG 68, 65.16- 
23. Such garb denoted the prostitute: Phylarchus 81 FGrH fr.45; Diod.12.21.1, 
Clem.AI.Paed.2.10; Schol.Soph.Oed. Col.680; Aristoph.Thesmoph.fr.320-1. The celebrants of 
the Thesmophoria were termed ‘bees’, the pure of ideal womanhood; Apollodorus 244 FGrH 
fr.89; L. Bodson 1978: 25ff. for bees and Demeter; H.F. North 1977: 35-48. Cf. the oath of
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the motif of the bees and the New Golden Age with the birth of a child 
solemnly celebrated in the Eleusinian mysteries* 92 93. It might be argued that 
Vergil borrowed from the same tradition the association of the fertility 
goddesses with a snake, an association that he apparently recovered from 
Hesiod who had related Demeter herself with the snake of Cychreus94. 
Although this tale does not explain the involvement of Orpheus and Aristaeus 
with each other, it suggests a good example of the kind of source that Vergil 
may have drawn from95. It would not be unlikely for Vergil to employ an 
initiation motif and apply it to the whole of humanity96.

marital fidelity LSCG 65.8. Such ideas are not confined to Demeter cult though: PMG 901. 
Everything marks the period of abstinence as abnormal and so celebrates fertility. Virgins who 
are permanently pure have no part in the rites.
92 R. Parker op.cit.n71: 87- 88; Eleusis was the only cult for which restrictions of this kind were 
mentioned in the sources and though the view that the hierophant was bound to permanent 
chastity from the moment of taking up office cannot be refuted, it is more plausible to suppose, 
since he could retain his wife while in office that he was simply required to remain chaste for a 
period before the mysteries. Arrian Diss.Epict.3.21.16, Paus.2.14.1 (an hierophant might take 
a wife). IG II2 3512: A hierophant has a wife while in office. Also see Dem.22.78 for the use of 
"dryveuco” as referring to a temporary abstinence.
93 The Minoan origin of the Eleusinian mysteries is strongly supported by our evidence both 
literary and archaeological. See Diod.Sic.5.77; cf. Horn.Od.19.172-8: There is a fair and 
fruitful island in mid-ocean called Crete; it is thickly people and there are ninety cities in it; the 
people speak many different languages which overlap one another, for there are Achaeans, 
brave Eteocretans, Dorians of three-fold race, and noble Pelasgi. There is a great town there, 
Knossos, where Minos reigned who every nine years had a conference with Zeus himself. In 
addition, a beautifully carved ivory of two women kneeling with a child on their laps was found 
in Mycenae and dates from the 15th cBC. (S. Marinatos 1960: pi.219) This is the characteristic 
pose of Eileithyia, the goddess of childbirth, and they could very easily represent Demeter and 
Persephone and the birth of the divine child in the mysteries. Notice that the figure of the 
snake is pre-eminent in the Cretan cult. In 1955 Professor Doro Levi found at Phaistos a cup 
dating from the 19th or 20th cBC with two women dancing around a Snake Goddess. (C. 
Kerenyi 1967: 19-20)
94 Hes.Eoiae77 mentioned that the snake was brought up by Cychreus and was driven out by 
Eurylochus because it was defiling the island. However, Demeter received it into Eleusis and 
made it her attendant. Mystery religions including that of Demeter, offered promise of 
immortality and were often linked with Christianity in the first centuries of the modern era: 
M.P.O. Morford 61999: 281; cf. Ec.4.
95 Snakes were venerated in Crete, perhaps as a symbol of immortality and life after death. 
Snakes lived in their homes as they made special dishes to feed them. Some of the most 
striking figurines known are the Minoan Snake Goddesses. They are narrow-waisted and 
beautifully dressed, leaving the breasts exposed; they either hold snakes in their hands or 
have them wrapped around them. Their phallic quality merges the underworld and fertility into 
one living symbol. Initiation was a central part of Cretan life as every individual at the age of 
puberty died to his parents, leaving them to be re-born a member of the tribe with the 
knowledge and responsibility that that entailed. R.F. Willetts op.cit.n89: 149 found a memorial 
from Cydonia in western Crete mourning the abduction of the fair Mattia by Hades, stating, “I 
die at twelve years of age, unmarried ... I have left the light and lie in the depths in 
Persephone’s murky chamber”. This chamber (thalamos) implies a storeroom where seed- 
corn was often put in underground pits so that it might be fertilized by contact with the dead. 
Being a goddess of the underworld has certain darker functions in association with the 
Erinyes, or Furies who guard the tombs of the dead. These subterranean deities, according to 
Willetts, were associated with Demeter and Persephone, indicating their Cretan origin (Ibid. 
197-198).
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Orpheus’ association with honey has already been covered96 97; however, 
it seems that Vergil was mostly preoccupied with the mysteries that he had 
reputedly established and the modus vivendi that the Orphic writings 
suggested98. Orpheus was often viewed as a part of the Golden Age, and of 
course, as a reminiscence of its tragic end99. It was not accidental perhaps 
that the expiation of guilt was an Orphic preoccupation100. The mysteries of 
Orpheus like those of Demeter and the Bacchic mysteries promised 
purification from all sins and the opportunity of a better life101. Parker 
compared the three main categories of mysteries in antiguity and concluded: 

“Eleusinian purification was simply preparation for a solemn rite, 

Dionysiac a liberation from mental strain or disturbance, Pythagorean 
part o f a more general concern for harmony, the purifications o f 
Empedocles and Orpheus had a specific eschatological meaning

96 Notice that in Ec.3.Damoetas sang: “O children dear, who gather flowers, /Who gather 
flowers and wild strawberries near, /Run away quick-away from that grass, /A cold, cold snake 
is lurking there”. And Persephone was abducted while picking flowers in a Sicilian meadow.
97 Orpheus association with honey was based on his ‘honeyed voice' and his ability to 
compose music; however, it is surprising to realise that in antiquity music was also a lawful 
means of purification; R. Parker op.cit.n71: 297-8; Aristotle believed that music could make a 
great contribution to health. He made very serious use of this form of purification (that was his 
word for musical medicine). Iambi.VP. 110, 68, cf. Aristoxen.fr.26 (Wehrli). Porphyry speaks of 
musical therapy but without the term katharsis, VP.30, 32-3. It is believed that Pythagoras 
might have used the mystical power of harmony to cure both body and mind.
98 R. Parker ibid.: 233 observed that there were many every day life regulations which had 
close parallels in the abstentions {hagneiai) required of participants in particular cults. The 
best representation of them comes from Hesiod and Pythagoras’ symbo/a but they certainly 
derive from popular belief.
99 Orphic poetry perhaps made vegetarianism the distinctive mark of the mythical golden Age. 
PI. Leg. 364e. Dichaearchus and Theophrastus also told of a vegetarian Golden Age. Plato 
Soph.226b-231e uses the concept of Katharsis very widely in a context that reeks of southern 
Italy. See Cretes of Euripides. The tradition of vegetarianism is associated with the Cretan 
Couretes also in Porph.Abst.2.21. If authentic it relates them to their role as gods of initiation 
since alimentary rules in connection with initiation are commonplace.
100 E.R. Dodds 1951: 169n81; M.L. West 1971: 233-5; fr.30 West ap.D.L.1.120; R. Parker 
op.cit.n71: 291-2; Pythagoras restrictions for life had their parallel in Hes.Op.724-59. 
Pythagoreanism became later a mere way of securing a better lot after death much like 
initiation in the mysteries and from this point of view it resembled Hesiod’s “godlike man” 
(Op.731; also see Introduction of West op.cit.). Hesiod implied that the ordinary individual 
could approach the condition of the godlike man by obedience to the rules. There is no hint 
that such a man would enjoy advantages in the next life. Parker compared these rules with the 
Laws of Manu (see M.L. West ibid.: 727-32, 757) but admitted that it is difficult to find 
evidence from the classical period, cf. the fragment of Aristophon in D.L.8.38 (= 58 Diels 
/Kranz E 3).
101 Demosthenes wrote about Aeschines and his mother: “when you became a man you read 
out the books for your mother, as she performed the initiations, and helped her in other ways, 
by night...purifying the initiates, wiping them off with mud and bran, and as you raised them 
from the purification telling them to say ‘I’ve escaped the bad, I’ve found the better...and by day 
leading those fine revel bands through the streets’”. 18. 259-60, cf. 19.199, 249, 281. For a 
commentary of Demosthenes see H. Wankel 1976: 2.1132. Also lambl.Myst.3.10 located 
Sabazius’ efficacy in Bacchic dances, spiritual purifications and release from ancient guilt.
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because they released the soul from a burden o f personal or Inherited
guilt’*02.

In Orphic preaching sexuality as the most powerful cosmic energy had been 
raised and as the tragic end of Orpheus suggests, it had been rather 
rejected100 * * 103. In addition Orphism, like the Hesiodic doctrines, was preoccupied 
with the idea of Justice, although the Hesiodic divine man followed rules of 
purity without reference to any future life104. Overall it might be argued that 
based on their relation with bees or honey Aristaeus and Orpheus seem to 
follow parallel paths which lead to a more philosophical and religious 
discussion of the forces that rule human life.

Eurydice, whose presence in the epyllion functioned as the dramatic 
link between the two heroes, was also included in the network of cultural ideas 
represented by the bee. Some scholars like Detienne tried to rationalise this 
rare version of the myth: he wondered why Aristaeus chose to pursue 
Eurydice instead of any other nymph, and asked why his offence specifically 
affected his bees, which previously had no connection with Eurydice 
herself105. However, Eurydice was included according to some traditions 
among the nymphs to whom the invention of honey was ascribed; in addition, 
there were two myths that associated the followers of Demeter with the

R. Parker op.cit.n71: 300; for crime and expiation in Orphism cf. PI.Cra.400c,
Res.Pub.364b-e; Arist.fr.60; Orph.Hymn37.7-8 (Kern); also see Eur.Fr.912; Pindar (fr. 133)
said that Persephone accepted compensation from mortals for her ancient grief.
103 R. Parker ibid.: 301-2: There is a hint that Orpheus was particularly hostile to sexuality but 
it was probably moderation that was preached. Hippolytus referred to self-control , “¿yKpaxeia”. 
For Orpheus as the initiator of a strictly male warrior society see below. Ecstatic Dionysian 
initiation -that included more sexual hints- was involved was adopted by the Orphics and 
given an eschatological meaning that was originally alien to it. Hdt.2.81, Eur.Hipp.953f. and 
the Olbia tablets. Also W. Burkert 1975: 87. Pythagoras was believed to have established the 
theory of the symbo/a or acousmata which were. 296: the symbols are silent as far as 
sexuality is concerned; R. Parker ibid.: 296. However, Burkert ibid.: 178n94; D.L.8.21 
asserted that there was a strong tradition crediting Pythagoras with insisting amid the loose­
living Greeks of Italy, on the value of reciprocal marital fidelity.
104 Marinus’ life of Proclus 18, p. 160.33 Boisson (OF T.239): “vuKxcop te K«i p£0’ r||iEpav a7toxpo7iaii; 
Kav jt£pippavxr|pioi<; Kcd xoic, &Xko\.c, KaGappoic; xpcopevot;, ote (xev ’ Op<|)iKoi(;, ote 8e Xa^8a'iKOt<;” .
105 M. Detienne 1981: 95-109; also see C. Perkell 1978: 214-22, important parallels between 
Aristaeus and Orpheus. C. Segal op.dt.n11: 319 noted that “neither Aristaeus nor Orpheus is 
a faultless model for the right relation to nature’s demands”. E. Stehle op.cit.n7: 368-9 offered 
a psychological analysis of the reactions of Aristaeus and Orpheus. C. Segal ibid.: 320 gave a 
very sensitive comparison of Aristaeus and Orpheus, balancing their faults and virtues 
equally. “What emerges is the sense of the complexity of man between the two extremes of 
Aristaeus and Orpheus, external effectiveness in the realm of nature and devotion to man’s 
peculiar inward capacities: emotion, art, love”. B. Otis op.cit.n5: 55-9 has come to feel that the 
whole episode has a dark cast to it. Human possibilities are “tragically limited resurrection and 
resolation are possible, but they are always threatened”. Aristaeus on the other hand, does 
not feel the threat because he has to learn patience and sympathy.
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nymphs and the bees. According to the first of these stories it was a nymph 
called Melissa who discovered the first honeycombs in the forest; she ate 
some honey, then mixed it with water and drank it before teaching her 
companions to make the drink and eat the food. This was part of the nymphs’ 
achievement of bringing men out of their wild state106. The inventions of the 
nymphs offer many similarities with the inventions attributed to Prometheus, 
Arkas or even Aristaeus107. It might be suggested that the starting point for the 
examination of the myth should be the possible reason for which Vergil 
devoted the whole last book of his Georgies to the regeneration of the bees108. 
The second story explained the association with Demeter and with the honey- 
nymphs. Not surprisingly the myth referred to the time when after the 
kidnapping of Persephone Demeter was devastated by sorrow for the loss of 
her daughter. According to the myth Demeter entrusted to the nymphs the 
basket where Persephone kept her weaving and went to Paros where she was 
welcomed by Melisseus, king of the bees. As a reward for the hospitality she 
had received, the goddess gifted to the king’s sixty daughters the cloth 
Persephone had prepared for her wedding. Demeter also revealed herself to 
them and initiated them into secret ceremonies. Hence, it seems that Eurydice 
was related to Demeter as a nymph, but also as a young bride who tragically 
died soon after her wedding like the goddess’ daughter who was wedded to

According to M. Detienne ibid.: 79-80 under the guidance of Melissa the nymphs not only 
turned man away from eating each other to eating only this product of the forest trees, but 
also introduced into the world of men the feeling of modesty ( “ mSo*;” ), which they established 
by means of another invention, intended to reinforce the first one, the discovery of woven 
garments. Since then no marriage would take place without the first honours being reserved 
for the nymphs, the companions of Demeter, cf. M. Detienne J-P. Vernant 1979: 211-2.
1(17 In addition, the discussion regarding the origin of civilisation was mainly held during 
antiquity by four movements, Pythagoreanism, Orphism the Dionysian sects and the Cynics. 
The similarities between the mysteries these movements suggested might be explained by 
the fact that they focused on the same issues and there were possible interpolation (see 
below for Orpheus and Pythagoras). Notice that the answer of the Cynics to the problem of 
lust discussed above was submission without emotional commitment, not resistance K.J. 
Dover 1978: 208, 212f. These movements reflected the politico-religious system of the Greeks 
in which cannibalism was given a particular stress, either positive or negative. Politics and 
religion in ancient Greece was based on a ritual of sacrifice which codified Greek rules about 
eating. In Greece the consumption of meat was ultimately related to the sacrifice of a 
domesticated animal as implied above (M. Detienne ibid.: 215-228). Hes.Op.276-9,
PI.Pol.271 d, Prot.321a. Also see J-P. Vernant 1991: 290-302.
108 See E. Stehle op.cit.n7: 368 for the regeneration of the bees: The point of Aristaeus 
regeneration of the bees needs still to be explored. It is not compensation for the death of 
Eurydice, a resurrection to balance a failure. On the contrary, the Bugonia becomes a symbol 
for what man can accomplish. The bees are part of the natural world, but of that part of the 
world that is most resistant to decline. To regenerate the bees is to recall nature back from to
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H a d e s  (a  w e d d in g  d e n o te d  b y  h e r  a b s e n c e  f ro m  th e  fa c e  o f  e a r th ,  l i te ra l ly  h e r  

d e a th ) .  E u ry d ic e  h a s  a lre a d y  b e e n  c o m p a re d  to  P e rs e p h o n e  in  th e  c o n te x t  o f  

th e  w e ll e s ta b lis h e d  n o t io n  th a t  g e t t in g  m a r r ie d  m e a n s  th a t  a g ir l h a s  to  d ie  in 

re la t io n  to  h e r  p a te rn a l h o u s e h o ld  a n d  b e  re b o rn  in to  h e r  h u s b a n d ’s k in s h ip * 109. 

T h e  a s s o c ia t io n  o f  m a r r ia g e  w ith  th e  id e a  o f c iv i l is a t io n  h a s  b e e n  e s ta b lis h e d ,  

a n d  s in c e  fu r th e rm o re  th e  n o t io n  o f  m a r r ia g e  b a s ic a lly  re v o lv e d  a ro u n d  E ro s  

a s  o n e  o f  th e  a s p e c ts  o f  th is  m a jo r  c o s m ic  p o w e r ,  it w o u ld  n o t b e  

u n r e a s o n a b le  to  a s s u m e  th a t  V e rg i l d re w  o n  s o m e  a s s o c ia t io n s .

A c tu a l ly  V e rg i l re fe r re d  to  th e  s to ry  o f  P ro s e rp in a  in  G .1 .3 9 ,  w h e re  h e  

re m a rk e d  th a t  th e  y o u n g  g o d d e s s  h a d  re fu s e d  to  re tu rn  to  h e r  m o th e r  w h e n  

s h e  w a s  s u m m o n e d :  “nec repetita sequi curet Proserpina matrem”110. A n c ie n t  

c o m m e n ta to r s  s u c h  a s  P ro b u s  re c o g n is e d  th a t  h e r  re fu s a l to  re tu rn  w a s  contra 

historiam, w h i le  S e rv iu s  in d ic a te d  th a t  th is  w a s  a n  in v e n t io n  o f  V e r g i l111. In th e  

fo u r th  G e ò rg ie  E u ry d ic e  w a s  th r ic e  d e s c r ib e d  a s  “rapta”, a n  a p p e lla t io n  o fte n  

re s e rv e d  fo r  P ro s e rp in a .  In a d d it io n ,  E u ry d ic e  lik e  th e  y o u n g  g o d d e s s  fa i le d  to  

re tu rn . In V e rg i l P ro s e r p in a ’s  fa i lu re  to  re tu rn  a d v a n c e d  th e  life  o f  m o r ta ls ,  w h o  

n o n e th e le s s  le a rn e d  a m e th o d  fo r  re g u la r ly  re g e n e ra t in g  a n e w  c ro p  o f  g ra in .  

It h a s  b e e n  s u g g e s te d  th a t  s im ila r ly ,  a lth o u g h  E u ry d ic e  w a s  n o t re c o v e re d  

f ro m  th e  U n d e rw o r ld ,  A r is ta e u s  p re s e n te d  in  h e r  p la c e  th e  d is c o v e ry  o f  

B u g o n ia 112. P ro s e rp in a  w a s  lin k e d  w ith  th e  s e e d  o f  g ra in ,  a n d  e q u a lly

destruction to creativity; cf. C. Perkell 1989: 82-5, which comments on the hopeless mourning 
of Orpheus.
109 In Euripides’ Andromache, the latter advises Hermione that a good wife should be 
completely loyal to her husband and leave her father’s household behind. To that household 
she had ‘died’. Eur.Andr. 98, 140, 110, 221, 229-31,235, 213, 222-27, 373-4, 456-67, 409-10. 
Eur.Tr.648-56, yoke: 669-70. In Euripides and in Plato Alcestis is presented as a model of 
woman who has defined herself in terms of her social and cultural role as wife and has 
therefore won her husband’s devotion, heroic honour and glory and a triumph over death itself 
IjEur.Alc.473-6, 1008ff.; PI.Symp.179c).
10 P.A. Johnston 1977: 161. The goddess appeared again at the end of the Georgies where 

she imposed upon Orpheus the stricture not to look back on his wife’s face until they have 
reached the surface, a stricture, which apparently was not imposed in the earlier versions of 
the tale. Notice that Persephone also appears at the beginning and the end of the Homeric 
Hymn to Demeter, a structure that plausibly Vergil had in mind.
11 Prob.ad G.1.39; The anonymous “Brevis Expositio”: 213, Thilo v.3 (quoted by Johnston ibid.: 
n2) adds that Ceres made a vain assault upon the Underworld in the attempt to retrieve her 
daughter, who refused to return “pro loci amore”. Cf. Servius ad 1.39 who supported that Vergil 
invented the story and Plut.Thes.31.4-5; 35.1.
112 P.A. Johnston ibid.: 161-72 (esp.162-3) Demeter instructed the art of agriculture to some of 
her worshippers who proved to be extremely hospitable and pious. In Vergil’s passage there 
are many reminiscences of the Mysteries. What is initially described as a mere list of weapons 
for the farmer subtly develops into a procession of initiates. The poem follows a chiastic 
structure which begins with decline -a reminder of the end of the Golden Age- and it also 
finishes with decline. Johnston argued that equally Orpheus’ failure is chiastic with Eurydice
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E u ry d ic e  w a s  lin k e d  w ith  h o n e y b e e s .  T h e  c h a ra c te r is a t io n  a ls o  im p lie d  th a t  

E u ry d ic e  w a s  ra v is h e d ,  a n o t io n  w h ic h  s e e m s  to  re in fo rc e  V e r g i l ’s d e s c r ip t io n  

o f  th e  lu s t fu l u rg e  th a t  s u b d u e d  A r is ta e u s .  A s  fo r  P e rs e p h o n e , s h e  w a s  

t r a d i t io n a l ly  d e s c r ib e d  a s  b e in g  a b d u c te d  a n d  ra p e d  b y  P lu to 113. H o w e v e r ,  in 

m o re  re c e n t  y e a rs  th e  a c tu a l t ru th  o f  th e  ra p e  o f  P e rs e p h o n e  h a s  b e e n  

s e r io u s ly  d is p u te d  a n d  th e  p o s s ib il i ty  th a t  th e  m y th  w a s  a re f le c t io n  o f  p re ­

m a r ita l r ite s  o r  c u s to m s  c a n n o t  b e  d is re g a rd e d .  P ro s e rp in a  w a s  re g a rd e d  a s  

p ro te c to r  o f  u n m a r r ie d  g ir ls  a n d  b r id e s  to  b e 114. P e rh a p s , th e n , th e  ‘ r a p e ’ o f  

E u ry d ic e  w a s  n o t a s  s t ra ig h t fo rw a rd  a s  it s e e m s  a t f irs t .

U p  to  th is  p o in t  it h a s  b e e n  e s ta b lis h e d  th a t  V e rg i l m a y  h a v e  

in te r re la te d  th e  le g e n d a ry  c o u p le  O rp h e u s  a n d  E u ry d ic e  w ith  th e  t ra d i t io n  o f  

A r is ta e u s  a n d  th e  d is c o v e ry  o f  B u g o n ia  b a s e d  o n  th e  s im i la r i ty  w ith  w h ic h  

th e s e  f ig u r e s  h a d  fa c e d  th e  e te rn a l q u e s t io n s  a b o u t  h u m a n  n a tu re , life  a n d  

d e a th ,  s e x  a n d  c o s m ic  o r d e r 115. It is  to  b e  e x p e c te d  th a t  a f te r  s u rv iv in g  a 

h o r r if ic  c iv il w a r  p e o p le  in c lu d in g  V e rg i l w o u ld  tu rn  p re c is e ly  to  th e s e  

q u e s t io n s  a n d  s e e k  n e w  c o n v in c in g  a n s w e rs  th a t  w o u ld  e n a b le  th e m  to  liv e  

a g a in  a s  a c o m m u n ity 116. T h e  re b ir th  o f th e  b e e s  ta k e s  p la c e  o u t  o f  v io le n c e ,

going but to the world of the Dead because sudden “dementia” made him forget the condition 
Proserpina had imposed on him.
113 H. Foley 1993 argued that the hymn to Demeter emphasised the creative potential of 
female wrath and In her anger over the rape of Persephone with Zeus’s connivance, Demeter 
challenged patriarchal authority; Her partial success brought about an adjustment in cosmic 
order [since, as Rudhardt (in Foley 1993) showed, Persephone’s marriage to Hades links the 
Underworld with Earth and Olympus]; however, it might be argued that Demeter functioned 
just like Prometheus forcing Zeus to impose justice in his conducts with other gods as well as 
humans; cf. P.A. Vander Waerdt 1981: 27-8; also see B. Lincoln 1979: 223-235.
114 Ch. Sourvinou-inwood 1978: 101-121; Persephone in whose sanctuary the p/nakes were 
found is the main deity involved in the cult and myth reflected in the representations. 
Aphrodite has also a place in the cult and some of the pinakes belong to her. We are dealing 
with a cultic nexus in which the two goddesses are closely associated. The Locrian 
Persephone was a protectress of marriage and weddings, a role often attributed to Hera in 
other cities. Sourvinou-inwood proves that the wedding of Persephone was celebrated not 
only in Locri but in other places as well. Hence, Persephone appears as protectress of 
marriage, (after all according to myth Persephone had adopted Adonis). At Locri Persephone 
and Hades stand as a bridal pair and married couple, presided over its institutionalised forms 
operating within the polis and harnessed to the needs of society. Aphrodite and her lover 
Hermes stand for love and sex as a cosmic principle, which includes all its manifestations that 
is also its illicit and aberrant forms which do not serve society, love unconfined by institutions.
115 G. Luck 1973: 148 argued that in the depiction of his Underworld in the Aeneid (6), Vergil, 
although influenced by Homer’s Nekyia, gave a less gloomy view of the Underworld possibly 
thanks to the influence of the Platonism and the Mystery religions. The ancient authors were 
quite vague in their description of the mysteries, but they all point to “a message of hope 
beyond extinction and a promise of everlasting love”. It seems that the mysteries had replaced 
Homer’s Hades by the Augustan era. See Pind.fr.137Snell; Soph.fr.719 (Dindorf = 837 
Pearson); lsocr.Paneg.28.
116 P.A. Vander Waerdt op.cit.n113: 26 commented on the fact that Zeus was described as a 
cruel and unjust ruler that suppressed the mortal race, a description which reflects Vergil’s
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p u tre fa c t io n ,  a n d  d e a th . Y e t  th is  w a s  p re c is e ly  th e  s itu a t io n  m e n  h a d  to  c o m e  

to  te rm s  w ith  w h e n  Z e u s  to o k  o v e r  th e  le a d e rs h ip  o f  th e  w o r ld 117, a n  

e x p e r ie n c e  th a t  V e rg i l c a n  re c o n s t ru c t  f ro m  h is  o w n  t ra u m a t ic  m e m o ry  o f  th e  

R o m a n  c iv il w a rs .  In th e  fo l lo w in g  p a g e s  a c o m p a r is o n  o f  A r is ta e u s  a n d  

O rp h e u s  in  a lm o s t  e v e ry  a s p e c t  o f  th e ir  t ra d it io n  w ill s e e k  to  c o n f irm  th is  

c o n c lu s io n ,  a n d  I s h a ll in v e s t ig a te  th e  n a tu re  o f  th e  m y s te r ie s  to  w h ic h  V e rg i l 

m a y  l ik e ly  a l lu d e d 118.

Aristaeus-Aeneas-Orpheus

A lth o u g h  th e  p re v io u s  d is c u s s io n  h a s  le d  to  th e  p o s s ib il i ty  th a t  O rp h e u s  a n d  

A r is ta e u s  h a d  m a n y  s im ila r i t ie s  a t le a s t  re g a rd in g  th e  d o c t r in e s  a s s o c ia te d  

w ith  th e ir  in d e p e n d e n t  t ra d it io n ,  m o s t  s c h o la r ly  d is c u s s io n s  e m p h a s is e  th e ir  

d if fe re n c e s .  T h is  in te rp re ta t io n a l fo c u s  o n  th e  d if fe re n c e s  b e tw e e n  O rp h e u s  

a n d  A r is ta e u s  w a s  d e r iv e d  f ro m  th e  la t te r ’s  c o m p a r is o n  to  A e n e a s ,  a  h e ro  

fa m o u s  fo r  h is  p ie ty 119. T h e  t ra g ic  fa te  o f  A e n e a s ’ a f fa ir  w ith  D id o , a fa te  

d ic ta te d  b y  th e  h e r o ’s re s p o n s ib il i ty  to  fu lf i l  th e  o ra c le s  o f  th e  g o d s  a n d  n o t b y  

h is  o w n  w il l,  w a s  re g a rd e d  a s  a m a in  in d ic a t io n  o f  h is  d u t ifu l a t t i tu d e 120.

conception of the reign of Zeus; The author discussed Aesch.Eum.918 and the integration of 
the Erinyes into the political order at Athens. The Erinyes would safeguard the polis against 
civil war and they would direct outward the eros of the citizens who are to love the common 
interest and hate with a single mind: Athena in 861-6 says: “Let there be foreign war in which 
the eros for glory will be terrible”. The externalisation of strife thus transforms the principle of 
drasanti patheirr. “doing and suffering become coordinate with the good (eu drosen, eu 
paschousan 868)”. Yet while the law of the polis guards man against self-destruction, the polis 
remains set against the background of the cosmos.
117 P.A. Vander Waerdt ibid.: 27 wrote: “Man’s imperfection is there sanctioned in the 
Areopagus as a consequence of his mortality and the Erinyes are installed to ensure that civic 
awe, the pre-requisite for justice (690-704), will guard the poll's against self-destruction. 
Persuasion holds a holds a sacred place within the polls (885), but is backed by the threat of 
force (827-8). The key to this harsh grace, the grace biaios (Ag.182) which characterises the 
dispensation of the Olympian gods, is, we claim, to be found in Zeus’ attempt to establish 
order throughout the Kosmos in accordance with the dispensation of Moira”. And then in p.30: 
“The Prometheia seems to move towards the union of bla and nomos'm kratos and this forms 
the core of the reconciliation of between Zeus and Prometheus. Zeus tames by using kratos 
and bla\ there is some evidence that they are replaced by kratos and dikd’.
118 D.E. Wormell op.cit.n5: 429-35 also cited by J.S. Campbell 1982: 114n3: the bees “bridge 
a gap between the agricultural tragedy of book 3 and the human tragedy of book 4” based on 
“a complex of age-old and interlocking beliefs” about bees, immortality and human souls.
119 J. Wills 1996: 124-9 in his discussion of repetition in Latin poetry remarked that Vergil 
might have used it as a technique of alluding to his own works; in Eel.5.55-6 (“Nymphae,/ Dictaeae 
Nymphae”), G.4.321 (“mater, Cyrene mater”) and Aen.8.71 (“Nymphae, Laurentes Nymphae”). Wills 
suggested that the Aeneid alluded to both the Eclogues and Georgies, because it created a 
connection between Aeneas when he found where to build his city and Aristaeus when he lost 
his bees (the bee-hives of Aristaeus represented a city of some kind; in addition, for the
Trojans as bees see Aen.7.64-7).120 'Aristaeus had already been likened to two other epic heroes, viz Achilles and Menelaus
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H o w e v e r ,  th e  a c c u ra c y  o f  s u c h  a c o m p a r is o n ,  p a r t ic u la r ly  a s  re la t in g  to  

A r is ta e u s ,  c o u ld  b e  d e b a te d .  A lth o u g h  A r is ta e u s  d id  n o t  a p p e a r  o fte n  in 

m y th o lo g y ,  h e  d e f in ite ly  re c e iv e d  a s p e c ia l k in d  o f  re v e re n c e  in  th e  G e o rg ie s ,  

a fa c t  w h ic h  c o u ld  a lre a d y  d is t in g u is h  h im  fro m  th e  h e ro ic  e m p h a s is  o f  

A e n e a s .  In a d d it io n ,  th e  fo u r th  G e o rg ic  fo c u s e d  o n  h is  c u ltu ra l c o n t r ib u t io n  

to w a r d s  h u m a n ity  a n d  n o t  o n  h is  w is d o m  a s  a le a d e r  l ik e  A e n e a s 121. T h e  la t te r  

w a s  re n o w n e d  fo r  h is  p ie ty ,  b u t  a b o v e  a ll h e  w a s  e n d o w e d  w ith  th e  m o ra ls  

a n d  th e  a p p e a l o f  th e  e p ic  h e ro e s 122.

T h ro u g h o u t  th e  G e o rg ie s  V e rg i l a c c e d e d  to  th e  id e a  th a t  w is d o m  w a s  to  

b e  g a in e d  th ro u g h  s u ffe r in g ,  a n  id e a  re p e a te d  o n  a g re a te r  s c a le  in th e  

A e n e id 123. H o w e v e r ,  s u ffe r in g  w a s  n o rm a lly  a s s o c ia te d  w ith  a b e n e fa c to r  o f

(see L. Morgan op.cit.n2). Vergil was thought of having been influenced by in G.4.499 by 
Homer’s 11.23.100 regarding the funeral of Patroclus. There, Achilles as described in ch3 was 
totally grief stricken, as indeed was Aristaeus at the loss of his bees. However, it might be 
argued that such an attitude would suit the sentimental character of Orpheus rather than
Aristaeus. See R. Coleman op.cit.n19: 65-66.121 See F.A. Sullivan 1961: 162 who discussed the idea that “by suffering, man can learn 
wisdom”. Sullivan suggested that especially Aeschylus attempted through the sufferings of his 
heroes “to trace man’s spiritual history, his search for the will of Zeus”, a god ever covered in 
mystery. The author then discussed the origins of Aeneas’ suffering and compared Aeneas 
with Heracles (p.169): “Aeneas, like Heracles, is engaged in a great civilising mission and, like 
him, is made to suffer by Juno. Thus Vergil, like Euripides, takes over an old story and infuses 
into it a new, symbolic meaning: Aeneas, like Heracles, wins his way through suffering to a 
new courage and a new nobility of character”. Although, Vergil was probably influenced by 
Euripides and his Heracles, it might be argued that this comparison missed a more essential 
parallelism between Aeneas and Prometheus, the first literary model of a suffering hero; See 
P.A. Vander Waerdt op.cit.n113: 29 who argued that “Prometheus learned through pathei 
mathos his place within the order of Zeus”. Vergil in the Georgies was particularly focused on 
the New Order imposed by Zeus and since Aristaeus was especially related to Zeus like 
Prometheus, it might be argued that Aristaeus should be also compared with Prometheus. 
Also see C. Segal 1978: 114: “As an Apollonian figure, Orpheus appears as a culture hero, a 
benefactor of mankind, inventor of poetry, theology, agriculture, letters, a religious teacher,
and educator of heroes like Heracles”.122 In the Aeneid Vergil models a more sober and perhaps more Roman type of a leader by 
mingling the cunning of Odysseus or the wisdom of Nestor with the warlike determination of 
Achilles. However, Aristaeus seems to move away from these Homeric figures in a remote, 
almost Palaeolithic world which time-wise precedes the events of the Trojan War. His relation 
with the gods concerns the whole of humanity and not only the historic past or the future of a 
specific people.

Cf. G. 1.121 ff.: “pater ipse colendi/ haud facilem esse viam voluit”; cf. Aen.1.1-8; the poem famously 
begins with the Muse wondering: “What grievance made the queen of heaven so harry a man 
renowned for his piety, through such toils, such a cycle of calamity?” F.A. Sullivan op.cit.n122: 
161 argued that Vergil seems to have followed Homer in his attitude towards suffering. 
[cf.Od.18.130ff and F. Solmsen 1949: 27ff ] Sullivan also quoted ll.24.527ff. where Achilles 
“now chastened by his sufferings”, explained to Priam the Justice of Zeus which changes the 
fortune of people: “on the floor of the house of Zeus there are two jars, full of the gifts he 
gives; the one jar is full of bad gifts, the other one of blessings...”. Sullivan argued that Achilles 
concluded his speech with a message to endure, to bear up which sounds alike to Vergil’s 
approach. He also said in the Homeric epics the action takes place in two levels: an event was 
seen as the issue of divine action, then as the result of human effort. Vergil seems to agree 
with this view and it might be argued that he borrowed some of the ways of Greek tragedy in
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h u m a n ity ,  a r e p re s e n ta t iv e  in  w h o s e  n a m e  a ll m o r ta ls  w e re  in t ro d u c e d  to  

s o m e  a s p e c t  o f  c iv i l is a t io n 124. V e rg i l c a s t  Z e u s  in th e  ro le  o f  th e  b e n e fa c to r  o f  

h u m a n ity ,  s in c e  h e  h a d  c a re d  fo r  f re e in g  p e o p le  f ro m  a “ d u l l-w it te d ,  to rp id  

e x is te n c e ” . H o w e v e r ,  H e s io d  a n d  A e s c h y lu s  h a d  re s e rv e d  th is  ro le  n o t fo r  

Z e u s  b u t fo r  P ro m e th e u s 125. In a d d it io n ,  a s  fa r  a s  s u ffe r in g  w o u ld  b e  

c o n c e rn e d  O rp h e u s  a p p e a rs  to  h a v e  s u ffe re d  e q u a lly  if  n o t m o re  in 

c o m p a r is o n  w ith  A r is ta e u s  a n d  A e n e a s 126. H e n c e , h e  s h o u ld  h a v e  e v e ry  r ig h t  

in  c la im in g  w is d o m  w h ic h  h e  d o e s  n o t s e e m  to  c la im  b y  s u ffe r in g  s u c h  a n  

u n h a p p y  d e a th 127. F u r th e rm o re ,  a lth o u g h  th e  m e s s a g e  o f  e n d u ra n c e  in  

u n fa v o u ra b le  c ir c u m s ta n c e s  ru n s  th ro u g h  a ll o f  V e r g i l ’s w o rk s ,  it s e e m s  th a t  in  

th e  A e n e id  th e  id e a  th a t  p re v a ile d  w a s  th a t  o f  h e ro ic  s a c r if ic e .  T h e  S ib y l 

a d v is e d  A e n e a s 128: “ d o  n o t g iv e  w a y  to  m is fo r tu n e  b u t g o  to  m e e t it m o re  

b o ld ly  th a n  y o u r  lu c k  w il l a l lo w ” . T h e  e x c e s s  im p lie d  b y  th is  u rg e  w o u ld  n o t s u it  

A r is ta e u s ,  w h ile  in th e  c a s e  o f  O rp h e u s  it h a d  e p h e m e ra l re s u lts 129. It m ig h t  b e

order to make his point crystal clear. Greek drama was mainly preoccupied with the problem 
of reconciling human and divine justice, normally presented in all its stark realism.
124 J.P. Vernant 1981: 54 argued that “at the level of social institutions, sacrificial practices, 
the use of fire, marriage-rites and agricultural institutions are all multifariously linked”.
12j See P.A. Johnston op.cit.n1: 70-1. Hence, it might be argued that in the fourth Georgic 
Vergil replaced Prometheus with Aristaeus whose association with Zeus will be further 
investigated below; also see P.A. Vander Waerdt op.cit.n113: 226-54: as soon as he usurped 
the throne of his father, Zeus apportioned power among the new gods, with Prometheus’ help 
(PV439-40); but when he desired to blot mortals out and replace them with a new race, 
Prometheus saved them from going to Hades, utterly destroyed: he removed their constant 
expectation of death by blinding them with hope, and he gave them fire and the arts. However, 
from this point of view Prometheus resembled Orpheus who descended to the Underworld to 
recover his wife.
126 Notice that both Aeneas and Orpheus suffered the loss of a wife, Eurydice and Creusa 
respectively.
127 P.A. Vander Waerdt op.cit.n113: ibid, argued that Zeus lacked art as his ignorance 
regarding the secret of Themis could prove. Therefore, he needed the prophetic abilities of 
Prometheus; as a compensation for securing Zeus’ power Prometheus asked the 
establishment of Themis in people’s conduct with the divine. Notice that as a compensation or 
perhaps recognition of his sufferings Orpheus’s head acquired prophetic abilities after his 
death. See I.M. Linforth 1973: 133-4; cf. G.4.523; Ov.Met.9.50; Lucian Adv.indoct.109-111.
128 Aen.7.95-6. Also notice that while Aeneas visited the Sibyl to reveal him the way to the 
Underworld, Prometheus like Orpheus were endowed with prophetic abilities. Furthermore, in 
antiquity a person with prophetic abilities had a particular claim in wisdom; in the seventh and 
sixth cBC ecstatic seers were called 'aô oV: Plut.Sol.12 quoted by I.M. Linforth ibid.: 73:“ao<|>6(; jrspi xa 0eia xf)v ¿v0ouai.acTxiKT)v cro<|na” .
129 According to tradition Orpheus gave way to his urging passion and neglected Proserpina’s 
rule by looking on the face of his wife. However, C. Segal op.cit.n11: 307-325 is right to 
observe that Orpheus cannot be seen as inactive in comparison with the activist Aristaeus. 
Orpheus is also restless in some particulars such as his quest for Eurydice and it is this action 
that causes him the deepest unhappiness. In a version as old as the 5th cBC Orpheus was 
regarded as successful; see O. Lee 1965, C.M. Bowra op.cit.n22; 113-25; P. Dronke 1962: 
198-215. The first allusion to an unsuccessful ending was in PI.Symp.179DE; Phaedrus 
argued that the gods deceived Orpheus when he went to the Underworld looking for Eurydice. 
They only showed him an apparition, a phasma of her as a punishment for his cowardice. Had
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a rg u e d  th a t  A e n e a s  e m b o d ie d  th e  p ie ty  o f  a H o m e r ic  w a r r io r ,  n o t o f  a h e ro  

d e v o te d  to  h u m a n  p ro s p e r ity 130. A s  s u c h  h e  w a s  d e s c r ib e d  a s  d e s c e n d in g  to  

th e  U n d e rw o r ld  in  th e  s ix th  b o o k  o f  th e  A e n e id  w h ic h  c o r re s p o n d s  to  H o m e r ’s 

N e k y ia 131. O n c e  m o re  A e n e a s ’ a d v e n tu re  is  c o m p a ra b le  w ith  th a t  o f  O rp h e u s  

ra th e r  th a n  A r is ta e u s 132. A e n e a s ’ p o s s ib le  c o m p a r is o n  w ith  O rp h e u s  a s  w e ll 

a s  th e  u n iv e rs a l a p p e a l o f  A r is ta e u s ’ in v e n t io n  in  c o n tra s t  w ith  th e  e th n ic  

v is io n  o f  A e n e a s  s e e m s  to  s h a k e  th e  c o m p a r is o n  o f A r is ta e u s  w ith  A e n e a s 133. 

In a d d it io n ,  a lth o u g h  w is d o m  w a s  d is c u s s e d  a s  a m a jo r  fe a tu re  o f  A e n e a s  a n d  

A r is ta e u s ,  it s e e m s  th a t  it c a n n o t  fo rm  a n  e x c lu s iv e  lin k  b e tw e e n  th e  tw o  

h e r o e s 134. H o w e v e r ,  f ro m  th e  a b o v e  d is c u s s io n  A r is ta e u s  c o u ld  b e  p a ra lle le d  

in  r e s p e c t  o f  w is d o m  w ith  P ro m e th e u s ,  th e  p ro to ty p e  o f a n  a n c e s t ra l c u ltu re  

h e ro .

he not been a coward, he would have died to follow her, like Alcestis. The evidence before 
Plato’s time is less clear; see I.M. Linforth op.cit.n127: 119 (for Alcestis) and 139 (for Busiris 
of Isocrates). Ambiguity surrounds two Hellenistic sources as well. Hermesian.fr.7 (Powell) 
concluded his account like this: “thus, singing he persuaded the great lord that Agriope might 
take the spirit of fragile life”. Finally, Moschus wished to be able to go to the Hades like 
Orpheus, Odysseus and Hercules and sing before Kore for the life of Bion (121-3).
130 In the time-scale towards a New Golden Age which Vergil draws in the Fourth Eclogue, 
Aeneas should be counted among the bloodthirsty heroes of the preparing stages.
131 From this point of view it seems that Aeneas could in fact share more with Orpheus than 
Aristaeus. R. Terpening 1985: Servius said on the sixth book of the Aeneid that its greater part 
came from Homer; some of it is simple narrative, much turns on history, much implies deep 
knowledge of philosophers, theologians and Egyptians, to so great an extent that many have 
written complete treaties on points of detail in this book. Also notice that Orpheus was also 
figured in Aen.6.649 in Elysium, in the company of great warriors of the past; P.A. Johnston 
OD.cit.n1: 116 (she focused on Orpheus’ nomadic life).
1 2 Aeneas’ likening to Orpheus is yet another clue that Vergil did not consider the latter as 
less of a heroic figure because of his occupation with poetry. However, see 
Schol.Apollon.1.23 (Wendel): “...¡Tixeixai 8e, 8iaxi ’Opijieix; aaGevfn; dtv ctuveĥ o xoiq fjpwcnv''.
133 The answer to those who argued that Orpheus was not a heroic example might be hidden 
in the similarities that Achilles the utmost heroic exemplum has with Orpheus; in II.9.336-43 
Achilles was inconsolable for the loss of Briseis; he also loves his ‘wife’ not only the Argives. 
K.C. King 1987: 226 discussed Cicero’s philosophical attack on the passion of Achilles. Vergil 
influenced by both Plato and Cicero presented Achilles as the enemy of the Roman State. 
Achilles had a reputation as healer; see King ibid.: 7-10; 70; 141; 220 like Aristaeus, but he 
was also acquainted with song like Orpheus; again King: 10-11; 132-3; 181. Furthermore, 
notice that Achilles was the only hero who mourned his death in terms of the effect that it 
would have on others and was the “explicit and conscious carrier of the sorrow that pervades 
his environment” (King: 6); cf. 11.9.412-6 where his mother reveals to him his twofold fate.
134 The man who indulges in his lusts has made himself mortal Socrates says in Timaeus. But 
he, who concerns himself with the love of learning and true thinking, exercising these qualities 
above everything else, must by necessity think things immortal and godlike, if ever he seizes
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A r is ta e u s - P r o m e th e u s - O r p h e u s

The first attestation of the benefaction of Prometheus as a cultural leader was 
found in Hesiod, the author who first described the primal Golden Age135. 

Prometheus tried to trick Zeus regarding the sacrifices humans should offer to 
the gods with the intention of securing food for the people136. When the 
almighty god realised his trick the whole of humanity was punished by the 
creation of Pandora137. His theft of fire also brought Prometheus his famous 
torture: he was bound on a rock and an eagle would daily eat his liver, which 
would grow back at night138. Nevertheless, the Titan has always been

on truth and as much as human nature can participate in immortality he must have a share in 
this. Democr.Frs.40, 189; Xen.Mem.1.6.10, 4.5.6, 10; PI.Tim.90b-c; Arist.Pol. 1260a, 1254b.135 See Ch3: pp. 185-7. Notice that Prometheus’ sin sealed the primal Golden Age, while 
Aristaeus’ fault inaugurated the possibility of the New Golden Age. Moschion: first I shall begin 
to unfold in my poem the original condition of human life. For once there was a time when 
men lived like beasts, dwelling in mountain caves and sunless ravines. For there was not yet 
to be found either a roofed house or a wide city fortified with stone turrets. Nor was the black 
earth cut with curved ploughs to be a nurse of the ripening corn, nor did the pruning iron care 
for the exuberant rows of Bacchic vineyards, but the sterile earth lay silent and solitary. The 
flesh of their fellows was men’s food. And Law was humble, and Brute Force was enthroned 
with Zeus and the weak was the food for the better. And then Time, the father and nurturer of 
all things changed mortal life either by the forethought of Prometheus or through necessity or 
again through long practice making nature herself their teacher, then were cultivated fruits 
discovered, the nourishment given by chaste Demeter and the sweet stream of Bacchus was 
found. And the earth until unsown was now ploughed by yoked oxen. And cities were turreted 
and roofed houses were built. And they exchanged their savage life for one that is soft. And 
law decreed that the dead be concealed in tombs and the unburied dead be buried and not 
left before men’s gaze as a reminder of their impious deeds. (Stobaeus Eel.1.8.38 = fr.7 
Nauck).
136 Theog.562ff. and Theog.535ff. Hesiod argued that the deceit regarding the sacrifices was 
the reason for Prometheus’ punishment, while Aeschylus (PV.7ff.) posed the theft of the fire 
as such. Although in Hesiod Prometheus’ character was entirely non-moral, Aeschylus gave 
him high moral dignity and he even presented him as the friend of man against the tyranny of 
Zeus. See J.-P. Vernant 1980: 168-85 and 1981: 43-56. The authorship of the Prometheian 
trilogy has been long doubted and scholars tend to believe that it was not written by 
Aeschylus, but his son Euphorion; See M. Griffith 1977: 135-162; M.L. West 1979: 147.
137 It might be argued that once more human sexual relations were associated directly with the 
codes regarding sacrifice, as mentioned above. Hence, it would not be implausible to assume 
that Vergil had this tradition in mind when he presented the tragic fortune of the newly married 
couple of Orpheus and Eurydice and their interaction with Aristaeus. H. Marcuse 1955: 161-2; 
Prometheus symbolized “productiveness, and unceasing effort to master life; but, in his 
productivity, blessing and curse, progress and toil are inextricably intertwined. Prometheus is 
the archetype -hero of the performance principle. And in the world of Prometheus, Pandora, 
the female principle, sexuality and pleasure, appear as curse- disruptive, destructive”. 
Marcuse discussed the place of Eros in the tale of Prometheus and concluded that “the 
beauty of the woman, and the happiness she promises are fatal in the work world of 
civilization”. Furthermore, he presented Orpheus (along with Narcissus) at the antipode of 
Prometheus as the representative of the opposite reality principle. Also see R. Garner 1990: 
75-89 for the association of Prometheus with Achilles based on Aeschylus’ PV; notice that 
Aristaeus was also associated with Achilles as mentioned above.
138 Prometheus was a Titan, therefore he was immortal; Heracles was said to have freed 
Prometheus from his torture; Soph.Trach.; also see C. Penglase 1994: 225 who compared 
Prometheus with the rebel god in the epic of Atrahasis; cf. G.S. Kirk 1974: 260 also quoted by
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considered as a great benefactor of humanity which ever since his lapse was 
familiar with cooked food and civilisation. His complaints against the slothful 
nature of men confirmed his conscious efforts to civilise them139:“..xav ppoxoig 5s Ttfjpaxa 

aKouoaB', wc, cr(|>a<; vtituoik;  ovxac; to 7tpiv 

evvouq e9t|kcx tear ijrpevoov btttiPo^ ovi; ” .

The penalty that Aristaeus had to pay for his sin, the loss of his bees, also 
seems to have benefited the community, which was thus introduced to the art 
of Bugonia140. Moreover, it should be underlined that the innovations of 
Prometheus as well as that of Aristaeus seem to rely on animals141 and more 
specifically on the domestication of animals142. By comparison it should also

Penglase ibid.: 225n68. For the conception of punishment as reflected in Prometheus’ penalty 
see D.S. Allen 1999: 25-35. Also see M.L. West 1997: 582-4 explained the motif of 
Prometheus’ sentence to have his liver eaten by an eagle as an influence from Near Eastern 
apocalyptic prophecy. His argument was based on the similarities between PV.1014-25 and 
Isa.24.18-22. According to tradition Prometheus was bound on the Mount Caucasus; see 
Cic.Pr.Sol.fr.193.28; Strab.183. However, J.D.P. Bolton 1962: 46 cited a hypothesis of PV 
which argued that the author of the play did not mention Caucasus but the “European margin 
of Ocean”, a clue inferred by the dialogue between Prometheus and lo (Schol.PVI).

PV 442ff. Also see 506: “naam xe/vai ppoToxaiv ¿k npopriSEcoi;”. Elsewhere Prometheus was 
presented as the creator of mankind; see Apollod.1.45; W. Burkert 1985: 171. P.A. Vander 
Waerdt op.cit.n113: 226-54 argued that Zeus lacked art and thus, he couldn’t know the secret 
of Themis. As a compensation for securing his power Prometheus asked the establishment of 
Themis in people’s conduct with the divine. In the Theogony Prometheus is the son of lapetos 
and Clymene and therefore, it must be assumed that he belonged to the second generation of 
Titans.
140 Prometheus sliding was twofold because he tricked Zeus in the sharing of the sacrificial 
animal and he additionally, stole fire; see T. Gantz 1993: 154. Equally Aristaeus in Vergil not 
only tries to commit adultery but he also causes Eurydice’s death (and consequently Orpheus’ 
eternal grief). Hesiod narrated the myth of Prometheus in both the Theogony and the Work 
and Days, although the two versions are slightly inconsistent; see C. Penglase op.cit.n138: 
200-4.
141 Prometheus and Aristaeus performed a kind of sacrifice; Since Prometheus was 
mentioned as the first man to have performed a sacrifice (Hes.Th.535-7; Op.42-50) he could 
be compared to Lycaon who was also discussed in relation with cultural innovations (rather 
through Arkas, his descendant). In addition, it was said that Lycaon had shown impiety when 
visited by Zeus because he refused to recognise the god’s sovereignty; Ovid set Lycaon’s 
reign after Jupiter had hurled down the Giants (or Titans) who had tried to climb to Olympus; 
Met.1.318f.; then Earth drenched with their gore, breathed new life into this, creating from this 
human beings. But they were also cruel and contemptuous of the gods- especially Lycaon, 
king of Arcadia, had doubted the divinity of Jupiter when the god visited his land. So, Zeus 
decided to destroy them. Only Deucalion, son of Prometheus and his wife and cousin Pyrrha 
were able to survive.
142 See J.-P. Vernant op.cit.n124 : 57-79 (esp.79): “The close of the Age of Gold means three 
things simultaneously: the necessity of sacrificial fire to cook meat, the necessity of 
agricultural labour to cook corn, the necessity of cooking-fire to render corn fit to 
eat...Prometheus’ trickery did not simply establish, for all time, the rules for the division of the 
sacrificial victim. It brought in its train, no les inevitably, the constraint of labour, of ponos. 
Henceforth men, that they may eat as men eat, are doomed to the cultivation of corn as they 
are doomed to cook in the sacrifice”; the labour of Aristaeus as described by Vergil; it may be 
argued that Vergil in G.4 discussed the problem of loss (both in the case of Aristaeus and 
Orpheus) and equally Prometheus completed the mission of recovering fire.
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be noticed that Orpheus was famous for taming wild animals with the power of 
his music143. The association of these heroes with cult also offers a strong link 
between them. The origins of their cults seem to have sprung from the same 
concern about the relation of humans with nature and more specifically with 
animals144. The humanity and the tragedy of a benefactor as personified in 
Prometheus145 reached its peak when the hero explained how he initiated 
mortals into the reverence of the gods, his fellow gods at whose hands he had 
suffered so much (PV 493-8):

“cnXdyxym  xe A,eioxr|xa, k o u  xpoiav xiva e%oxio' av eir| Saigomv rcpoq f|5ovrjv XoZrj, ¡LofSou xe 7ronciX,r|v ei)(iop(j)iav.Kvicrr|i xe KcAa ■̂oyicâ 'OTtxo: icai poocpav 6ac|)uv Txupcoaac; 5x>oxeK|xapxov etc; xe^vriv wSaxxa Bvqxouq, kcu (jAoyama orjgaxa ¿^(oppaxaxra rrpoaBev ovx' ¿7tdpyep.a”.
Hence, Prometheus was associated with sacrificial practice, while Aristaeus’ 
invention of the Bugonia also relied on a certain sacrificial procedure. Finally, 
Orpheus was mentioned as the initiator of many cults in which animal sacrifice 

was generally avoided146. Furthermore, Hesiod described Prometheus’

For Orpheus’ enchanting effect on nature see I.M. Linforth op.cit.n127: 31-5; also see 
Sim.fr.27 (Diehl); Aesch.Ag.1629ff.; Eur.Bac.560ff; Eur. Iph. Aul. 121 ff; Eur.Cycl.646ff.; 
Eur.Med.542ff.; Plat.Prot.315A. Notice that according to Paus.9.30.5 Orpheus was slain by 
the thunderbolt of Zeus which is parallel to the end of PV where Hermes warned Prometheus 
that if he did not repent, Zeus would strike with his thunderbolt the rock to which he was 
bound and he would imprison him inside the rock; see I.M. Linforth ibid.: 16; M.L. West 
op.cit.n138: 282-3.
144 In PI.Prot.320C-323A Socrates tried to attribute to Prometheus even the art of politics; cf. 
M. Detienne 1981: 217 who mentioned that there were four movements, Pythagoreanism, 
Orphism, the Dionysian sects and the Cynics which reflect the politico-religious system of the 
Greeks, in which cannibalism is given a particular stress, either positive or negative. Politics 
and religion in ancient Greece were based on a ritual of sacrifice which codified Greek rules 
about eating. In Greece the consumption of meat was ultimately related to the sacrifice of a 
domesticated animal; PI.Pol. 271 d, Prot.321a. It is also agreed that animals exist for the 
benefit of man. See Porph.De abst.1.6; Arist.Pol. 1.8, 1256b7-26.
145 That the educated Romans were familiar with the works of Aeschylus cannot be doubted; 
cf. Cicero’s translation of Prometheus Solutus in Tusc.Disput.2.10.23-5. Regarding the 
invention of the arts by Prometheus see ch3 (Daphnis and Prometheus) and Ec.5.30-1. Also 
cf.Ecl.5.35: “tu decus omne tuis” with PV 506 quoted above n 139, where Prometheus claims the 
invention of all arts for himself. See W. Berg 1965: 17.
146 I.M. Linforth op.cit.n127: 68: “Orpheus, like Hesiod and Homer, has been of service to the 
world; and two benefactions are expressly mentioned: he has instituted “xeXsxar, and he has 
taught men to abstain from bloodshed”. Furthermore, Linforth remarked that “the word 
“xc/xtai", though it may be used of any kind of religious ceremony, is applied mostly to rites in 
which the prime purpose is not to worship the gods, but to produce peace for the soul of the 
participant”. Notice that Prometheus was often regarded as a symbol of the binding of the 
human soul to a body. Also see PI.Leg.6.782.
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foolhardiness as the main reason for the cessation of the Golden Age and the 
introduction of people not only to civilisation but also to poverty, illnesses, 
senility and above all to death147. Vergil in the Fourth Geòrgie described the 
different reactions of Orpheus and Aristaeus towards loss, and ultimately 
towards death148. Orpheus has been often accused of not being able to 
overcome his grief for the loss of Eurydice149. However, even Aristaeus felt the 
loss of his bees with an intensity that blindly blotted out the rest of life150:

“quin age et ipsa manu felicis erue silvas,
fer stabulis inimicum ignem atque interfice messis,
ure sata et validam in vitis molire bipennem,

J.-P. Vernant op.cit.n124: 56: “man is mortal like the beasts...as it is, he is aware that he 
must die, but knows neither its time nor its manner. So Hope, which is foresight but blind 
(Aeschylus PV 250; PI.Gorg.523d-e), a saving illusion, both good and bad, hope is the one 
thing that allows men to endure this ambiguous, divided existence, the consequence of 
Prometheus’ deceit in the institution of the first sacrificial meal. Ever since, everything has had 
its dark face: no communication with the gods which is not also, in sacrifice, the 
acknowledgement that between mortals and immortals there lies an impassable barrier: no 
fortune without misfortune; no birth without death; no plenty without toil; no Prometheus 
without Epimetheus. And no man without Pandora”; also see S. Bernadete 1964: 126-39. For 
the blame of the necessity of death on women see Appendix II.
148 However, see C. Segal op.cit.n121: 106-14; on the one hand Orpheus embodies the ability 
to triumph over death by his art -music, poetry, language. The creative power of art allies itself 
with the power of love. On the other hand the myth symbolises the failure of art in front of 
death. Antipater of Sidon writes in his epigram (120 BC): “No longer Orpheus will you lead the 
oak trees under your /Spell nor the rocks nor the herds o f beasts that obey /their own laws. No 
longer will you put to sleep the roar /o f the winds nor the hall nor the swirl o f snowflakes /nor 
the crashing sea. For you have perished and the /Muses, daughters o f memory, have wept 
over you /And most o f all your mother Calliope. Why do we wail /over sons who have died 
when not even the gods have /the power to keep Hades from their children?”. In the Eclogues 
Orpheus symbolises the capacity of poetry to evoke the sympathy between man and nature 
which is necessary to the pastoral mood.
149 M. Detienne op.cit.n104: ibid, interpreted the Fourth Geòrgie as an allegory for 
Thesmophoria in contrast with Adonia. However, it might be argued that he missed the point 
by restricting the subject to conjugal chastity. Vergil was rather interested in the experience of 
loss and death. Crowned with aphrodisiac plants such as myrtle and mint and gorging 
themselves with cakes spiced with sesame seeds and poppy seeds, the bridal pair need think 
of nothing else but leading a life of pleasure and hedonism, a life of hedupatheia. This is a 
way of life symbolised by honey, for the Greek proverbial tradition makes an equation 
between the expressions ‘to sprinkle oneself with honey’ and hedupatheia, which is the 
search of excessive pleasure and satisfaction. At this time the ‘honeymoon’ the bride runs the 
risk of becoming a hornet -kephen- turning in to the reverse of a bee, a carnivorous bee. Plato 
describes as ‘hornet honey’ all the pleasures of the belly and the flesh. To see that Eurydice 
was particularly fitted for the part of the young bride in the honeymoon, we need only 
remember that the mythical figure of Eurydice is entirely swallowed up in her love for 
Orpheus, the Thracian enchanter.
150 G .4 .329-32 . Also see C. Segal op.cit.n11: 307-25; The tragedy of Orpheus in the second 
part of the book is the tragedy of man and the tragedy of civilisation. Unlike the bees, man 
cannot reconcile himself to the conditions of life and nature, does not accept the fundamental 
facts of existence, challenges death itself and then even looses the fruits of victory because of 
“dementia” and “furor" (G .4 .488, 495)... Orpheus is deeply human; he loves, suffers, and dies. 
What survives him is precisely that which arises out of his suffering and love, the echoing cry 
for lost wife. The natural world, which outlasts human grief, is full of Eurydice’s name and 
remembrance (4 .523-7 ).
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tanta meae si te ceperunt taedia laudis”.

Therefore, their reaction to death could be seen as another major link between 
Aristaeus, Orpheus and Prometheus. Their substance as culture heroes 
seems to have been focused on their reaction towards the necessity of death 
and it could vary from recklessness towards the gods as posed by 
Prometheus to the inconsolable mourning of Orpheus151.

The role of Aristaeus as a culture hero is supported by the scholiast on 
Apollonius Rhodius152 * 154. In the following description Aristaeus shares with 
Prometheus the same care for man and his suffering in the natural world:v 1 5 3‘xoû yàp KaTriGTepioiaevou reuvôç ^Xéyovxoç xàç KoKActôaç vrjaouç Kcà 7XOÀ,ùv %po- vov aû^goû te Kai àpopiaç oÛCTqç, ot xqv Kéa> KaxoïKoûvxeç ék 0£O7ipo7uou ènzKaXé- aavxo ' A pi axa to v xôv ' Anô/Juovoç xai K-oprjvnç èk 4>()ireç 6 Sè 7tapaZa(3G>v xivaç èç ' ApKaSiaç r|A,0ev eiç xqv Kéoo k o c i Aiôç iepôv iSpiioaxo ’ iKpaioi) ëveica xoû xoùç ôp- Ppouç yiveaOoa, Kai xôv Kûva ÈÇiÀcÎCTaxo, Kai èvogo0éxr|CT£ k« x' éviauxôv xoîç Keioiç pe0' ônkœv È7uxr|p£îv xqv £7UxoÀ,f)v xoû Kuvôç Kai 0üeiv aûxâ>. ô0ev oi Expaiai nvéoi)-

_ r -| 54ai Kaxa\|/uyovxeç xw 0spei xpv yfjv, K a i  aûypoû à7ir| ?̂iâyr|CTav oi "EXXriveç”
Aristaeus was described as instructing men how to venerate the gods in the

151 C. Penglase op.cit.n138: 204-216 (esp.205-7) commented on the birth of Pandora as 
captured on a volute crater dated about 440 BC. It seems that Pandora had “an agricultural 
creation or birth from within the earth”. The scene was repeated on a red-figured amphora of 
the beginnings of the 5th cBC that is kept in London and on a black-figured vase. According to 
Penglase it seems that the idea behind the depiction is the rise from the underworld which is 
consistent with Pind.Nem.6.1ff. where he referred to the common origin of men and gods from 
Mother Earth. In these scenes Pandora rises from the earth like Gaia, Persephone and 
Aphrodite and there has even survived an Apulian crater of the second half of the 4th cBC 
where Pandora emerged from the earth holding a torch; cf. P.A. Marquardt 1982: 285-291 
also quoted by Penglase (207n23). A parallelism between Pandora and Persephone is 
confirmed by the fact that Hermes, the psychopompos was depicted as escorting both 
goddesses (Op.83-5 and Hom.h.Dem.335ff.). The comparison could stress the relation of the 
myth of Prometheus with the Eleuslnian mysteries. Demeter and Prometheus were given 
similar civilising roles and their correspondence is implied in Paus.9.25.5-6 where he said that 
and that Demeter made the acquaintance of Prometheus, who in this version was one of the 
Cabiri, and of his son Aetnaeus, and entrusted somethinq to their care.
152 ^Scholiast on Ap.Rhod.2.498 (Wendel 527a). Apollonius had also presented Orpheus as a 
poetic scientist who could interpret the natural laws; Arg.1.496-51. For Prometheus as a 
natural deity see ch3 and W. Berg op.cit.n145: 18-20. Berg who argued that Vergil was 
significantly influenced by Aeschylus was convinced that Vergil has particularly in mind the 
satyr-play Pyrkaeus.
5 Notice that Prometheus was also associated with astronomy; PV457ff. cf. Ec.5 where 

Menalcas announced the catasrerismos of Daphnis. Also compare the story according to 
which the lyre (and the head) of Orpheus was placed among the stars. Furthermore, note that 
Aristaeus instructed the inhabitants of Ceos to venerate Zeus in armoury while Orpheus was 
accused as the founder of a strictly male community of militaristic character.
154 Also see Call.Aet.fr.75.32-7; cf. Cicero Div. 1.130; Her.Pont.De reb.publ.9.2. Notice that 
Zeus was the major weather god of the Greeks and that from this point of view Aristaeus can 
be paralleled with Prometheus who specifically opposed to Zeus out of love for Man. For Zeus 
as a weather-god see A.B. Cook 1965: 1-11; for the significance of the cult during the 
Hellenistic years especially in Thessaly and Macedonia see P. Chrysostomou 1989: 21-72.
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way Prometheus taught them to please the divine with sacrificial offerings. In 
the Georgies Zeus opted that men should work hard in order to achieve 
progress and eventually happiness. The Golden Age needed to come to an 
end when the earth would refuse men its fruits so that they would be obliged 
to fight their sloth. However, besides his civilising action-plan for the moulding 

of human nature, the Father of the Gods evidently wished to claim divine 
worship for himself as well as for the other gods155. It is plausible that Vergil 
would have accepted such a function of the divine providence because in the 
first proem of the Georgies Liber, Ceres, Neptune, Minerva and Triptolemus 
were all mentioned as originators156. In the new theodicy Jupiter himself 
caused the wine running in rivers to dry up, so that for winemaking in future 
Bacchus should be invoked157. Ceres came to men’s aid at the end of the 
Golden Age and taught them cultivation. It appears that the relation between 
men and the gods had been established exactly when the Golden Age 
finished158. Then if civilisation started when men first experienced hardship, so 
did religion159. Consequently, it should not be surprising that all great culture

155 E.M. Stehle op.cit.n7: 347-369. Pseudo-Aeschylus was particularly engaged with the 
problem of Justice in the world of Zeus. In Prometheus Vinctus the god was presented as 
totally lawless and violent; 11.15-16: “Nomoswas humble and Bia was enthroned beside Zeus”. 
However, it seems that by the end of the play Zeus has agreed with Prometheus to offer 
humans Dike. Dike is often used of the laws that govern the natural order. H. Lloyd-Jones 
21983: 161 wrote: “Dike means basically the order of the universe, and in this religion the gods 
maintain a cosmic order”. This is very clear in Heraclitus fr.52 in which the Erinyes police the 
laws of nature in the service of Dike, (it is also implied in Anaximander 12 B 1 VS). The 
alterations of fortune that characterise human life seem to be a reflection of Dike.
156 Notice that the role of the bringer of Justice was given to Orpheus according to the author 
of Dem.25.11 = fr.23 which was often regarded as an interpolation. In the lines cited below 
Orpheus is cast in the role of Prometheus who forced Zeus to accept the leading role of 
Justice among people: “...kcci xf]v catapaixrixov kou aepviiv Ai'ktiv, rjv 6 xai; ayuoxcixai; ijpiv xeA-exat; icaxaSei- â<; ' Op(|)ei>i; 7tapa xov xou Aioq Gpovov (|)T|0\ KaGTipevriv Jiavxa xa xuv dv0pc5rtwv ¿popav”. R.D. Brown 1987: 
196, 203; see the bT-scholia ad loc: “¿7n'0KOTOiydp£icaxa>v7tapd<jn)aiv”. Also E.R. Dodds 
op.cit.n100: 7-8; H. Lloyd-Jones ibid.: 75 (esp.n119 citing Heracl.fr.94: “'mioqyap ouxdnepprjae-
x<xi pe'xpa- ei 8e pfj, ’ EpivuEC; |iiv Avkt|<; ¿7UKODpoi ¿^EUpTjaoixTiv'’.
157 It seems that in later years Zeus acquired a definitely more positive character; see P.A. 
Johnston op.cit.n1: 66 esp.nlO; according to Euhemerus Jupiter was preoccupied with 
improving the life of the mortals. He “encourages new discoveries, suppresses barbaric 
practices such as cannibalism (in which Saturnus habitually engaged) and establishes law 
and customs”. The relevant texts have survived ap.Lact.1.2.32; 1.13.2 and 1.11.44 
respectively. Johnston compared Zeus benefaction with the initiative of the Egyptian Osiris 
who was credited with the discovery of the vine and with teaching agriculture to mankind; see 
Tib.1.7.29-32; Diod.Sic.1.11-17 and Plut.De Is.et Os.12-20. Diod.Sic.ap.Eus.Pr.Ev.2.2.59 B- 
61A argued that the gods taught mankind several inventions.
158 However, notice that according to Diod.Sic.5.66.4 and 5.70 Cronus was one of the Titans 
and Zeus did not rebelled against him, but just succeeded him to the throne after his death; in 
his account Cronus (almost like Demeter) travelled over the world and taught people Justice
and “xf)v a7tL6xr|xa xrj<;\|/x>xf)i;”.
159 J.-P. Vernant op.cit.n124: 71: “Again just like the sacrificial victim, cereals are eaten at the
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heroes were also regarded as cult initiators of some sort* 160.
The cultural contribution of Prometheus and Aristaeus has already 

been discussed. Orpheus commonly posed as the religious leader of a 
number of cults161, but it seems that his benefaction as a culture leader had 
not been overlooked. In a text of unfortunately uncertain date which has often 
been attributed to Alcidamas162, the author pointed out the inventions for 
which Orpheus was renowned:“ypapuaxa gev §r) Tcpwioq ’ Op<t>et)q e r̂jveyice, na p a  Morracov paBcov, cbc; rear M  xg> pvrjpaxi aiixou 5r]?toi xa eniypappaxa-”
Alcidamas continued his argument by citing the memorial epigram in honour 
of Orpheus. Although the date of the epigram has been frequently disputed163, 
its importance is nonetheless undoubted164:“Mouaacov TrpoTuAov xf|5' ’ Op(|)ea ©pfjKeq eBqmv, ov Kxavev uv|/rge5a>v Zeix; \|/oA,oevxt PeXet,Oiaypov (|hA,ov uiov, oq ' HpaxTaj e^eSiSa^ev165,
end of a negotiation conducted with the gods. The eating of corn establishes between men 
and gods a form of ritual communication while, in its very essence, it underscores the 
separation, the distance, the disparity between their statuses”. M. Detienne 1963: 34-51.
160 E.B. Tyler had argued that in an attempt to invent science primitive man accidentally 
invented religion. Humanity has spent the rest of evolutionary time trying to correct this error.
161 M. Grant op.cit.n52: 312-3; the name of Orpheus has been attached to a collection of 
religious movements or tendencies, which reached their climax in the 6th cBC. He was held to 
have been a human prophet and teacher and a religious founder. His rites were linked or 
identified with those of the Thracian god Dionysus-Bacchus (although later the adherents of 
the two were at variance). For alongside the tearing of Orpheus himself (the subject of 
Aeschylus’ ‘Bassarae’), the Orphics adopted the myth of the child Dionysus’ dismembering by 
the Titans. Orpheus was also united, especially at Delphi, with Apollo, of whom he may 
originally have been a satellite; though they came to be contrasted, both laid stress on 
purification and righteousness. So Orpheus combined both the Apolline and Dionysian 
tendencies in Greek religion. The Orphics taught that there are judgements and rewards after 
death. Also that a man’s soul was a fallen demon or god impatient of its imprisonment in an 
alien body and due for a cycle of perpetual re-embodiment on earth. This sorrowful wheel 
could be escaped by initiation and by righteousness. Six centuries later in the Aeneid, Vergil 
amalgamates such doctrines with the Stoic idea (already expressed in the fourth Georgic) 
(Verg.G.4.221) of a universal spirit from which all animate creatures possess a spark.
62 Alcidamas, circa 4th cBC was a rhetorician and sophist, who had studied under Gorgias. 

He was a rival of Isocrates (Ps-Alcldamas, Ulixes 24, ed.Blass, Antiphon = Test 123 quoted 
by I.M. Linforth op.cit.n127: 15). Notice that the invention of the letters was normally attributed 
to Palamedes (as well as Cadmus); see Hyg.Fab.277.
163 I.M. Linforth ibid.: 15. It has been suggested that the epigram is the result of Athenian 
propaganda to gratify the Thracians about 431 BC.

Only two other authors throughout antiquity seem to have been aware of the quoted 
epigram; Diogenes Laertius, who borrowed its second line in one of his Proems and 
Pausanias, who repeated the idea that Orpheus was slain by the thunderbolt of Zeus; see 
Diog.Laert.Pr.5 and Paus.9.30.5; also see, I.M. Linforth 1931: 5-11.
165 Notice that Prometheus had also a special relation to Heracles who was often presented 
as acquiring information from the Titan regarding his adventure in the Gardens of the 
Hesperides or as his liberator. Hesiod Th.525 had the hero to free Prometheus while in 
Aeschylus Zeus allowed Prometheus to be freed and Heracles just shot the eagle that ate his
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eupcbv avOpemoic; ypceppaxa Kai oopiriv”.

T h e  n e x t  e v id e n c e  re g a rd in g  th e  im a g e  o f O rp h e u s  a s  a c u ltu re  h e ro  c o m e s  

f ro m  P la to ,  w h o  in  h is  C r it ia s  in c lu d e d  O rp h e u s  a m o n g  th e  m a in  ‘ eupexai’ o f 

c iv i l is a t io n  ( 1 .2 8 B ):

“xouxo oxi pev pupumg pupia ext| SieAxvOavev apa xouq xoxe, 

y i X i a  Se ¿(f)' ou yeyovev, q Siq xoaauxa exp, xa gev Aai5ctA,a)

Kaxa^avfj yeyovev, xa 8e ’ Oppei, xa 8e naAxgrjSei, xa 8e Ttepi poDoiKpv Mapaiia Kai ’ OA,up.7tcp, 7iepi A3pav 8e ’ Appiovi, xa 8e 

a X X a . akkoic n a \ in o X X a , cog t n o q  sinew %0eg Kai npcpr|v yeyovoxa”.

T h e  fa c t  th a t  th e  R o m a n  p o e ts  h a d  in h e r ite d  th e s e  p o s it iv e  v ie w s  o n  O r p h e u s ’ 

c u ltu ra l c o n t r ib u t io n  w a s  te s t if ie d  b y  H o ra c e  w h o  w r o t e 166:

“silvestris homines sacer interpresque deorum 
caedibus et victu foedo deterruit Orpheus, 
dictus ob hoc lenire tigris rapidosque leones”.

H e n c e ,  O rp h e u s  w a s  o b v io u s ly  th o u g h t  to  h a v e  e x e rc is e d  c u ltu ra l in f lu e n c e  o n  

m a n k in d 167, in  th e  w a y  A r is ta e u s  w a s  w o rs h ip p e d  fo r  in v e n t in g  B u g o n ia  a n d  in 

th e  w a y  P ro m e th e u s  u s e d  to  re c e iv e  re v e re n c e  a s  a c ra f ts m a n , e s p e c ia l ly  in 

th e  a re a  o f  A t t ic a 168. In fa c t ,  th e  T ita n  w a s  re g a rd e d  a s  th e  fa th e r  o f  a ll m a jo r  

a r ts ,  s o m e  o f  w h ic h  h e  e n u m e ra te d  in  A e s c h y lu s ’ P ro m e th e u s  B o u n d . In

liver every day, Pherec.3F17 [of. Pherecydes ap.Schol.Ap.Rhod.4.1396]. Zeus allowed 
Heracles to free Prometheus because he wished his son to acquire the greatest possible 
glory; see T. Gantz op.cit.n140: 160-2. Dio Chrysostom (4.25) also attributed to Antisthenes a 
text where Prometheus appears as the teacher of Heracles. On the civilising effort of Heracles 
see F.A. Sullivan op.cit.n121: 169 quoted above.
166 The phrase “̂ ovwv anexeaem" brings to mind in which Prometheus rather than Orpheus was 
attributed these inventions. See Hor.Ar.Poet.391ff. As mentioned, Orpheus had constituted 
certain types of sacrifice based on bloodless offerings (Leg.6.782C). For vegetarianism and 
the Orphic way of living see I.M. Linforth op.cit.n127: 97-8.
167 Although the discovery of Orpheus is not clarified, music and the art of the lyre are clearly 
attributed to other heroes. For Orpheus as a lyre-player see PI.Ion 533B-C; Leg.8.829D-E; It 
has been suggested that Orpheus is included in this list as the initiator of mysteries. For 
Orpheus as a singer in the Underworld see Paus.10.28. Also cf.Mall.Theodor.De metr.4.1 who 
attributed to Orpheus the invention of the dactylic hexameter (I.M. Linforth ibid.: 35-6).
168 Paus.10.4.4; Hor.Carm.1.16.13ff. Notice that Prometheus had also a special relation with 
Hephaestus whose art was necessary for the creation of mankind. According to a legend 
Prometheus even shared with Athena the creation of humans. On a sarcophagus dated about 
270 AD (held at the Capitolian Museum) the creation of the world was engraved; Prometheus 
is holding a man whom he created; Athena breathes soul into him in the form of a butterfly. On 
a small pedestal in front of Athena is standing a man who is sad. Behind Athena is standing 
Soul, who is also sad. To the right the man is lying dead. A small cupid is lamenting as the 
soul is leaving the mortal body in the form of a butterfly; Hermes leads the winged soul back to 
heaven from where it had descended to earth. To the left Earth is represented holding the 
cornucopia, surrounded by souls and cupids. To the left again Oceanus is holding a rudder, 
and the sun is in his chariot. To the far right Night is rising; behind Prometheus there is Clotho, 
who is drawing the man’s thread, and Lachesis is setting his horoscope on the sphere, and 
Atropos is next to the dead man holding his written destiny. For a photo of the sarcophagus 
see (http://bama.ua.edu/~ksummers/cl222/LECT2/sld002.htm)
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a d d it io n ,  in  th e  a b o v e  te x ts  O rp h e u s  w a s  p re s e n te d  s p e c if ic a l ly  a s  in v e n to r ,  

th e  t i t le  a t t r ib u te d  to  A r is ta e u s  fo r  th e  d is c o v e ry  o f  th e  a r t  o f  B u g o n ia 169. 

H e n c e ,  it  s e e m s  th a t  a c o m p a r is o n  b e tw e e n  th e s e  m u lt i fa r io u s  p e rs o n a li t ie s  

c a n  b e  s u s ta in e d  a t le a s t  re g a rd in g  th e  c u ltu ra l a s p e c t  o f  th e ir  c h a ra c te r .  A  

fu r th e r  in v e s t ig a t io n  o f  th e ir  t ra its  a s  d e it ie s  a n d  a s  re lig io u s  le a d e rs  c o u ld  

re v e a l m o re  a b o u t  th e  c o n tra s t  (o r  th e  s im ila r ity )  o f  A r is ta e u s  w ith  O rp h e u s ,  a s  

w e ll a s  a b o u t  V e r g i l ’s  in te n t io n  o f  in c lu d in g  th is  b ip o la r  re la t io n  in  h is  w o rk .

The three heroes as deities

T h e  m a rg in s  b e tw e e n  a c u ltu re  h e ro  a n d  a d e ity  w e re  in d e e d  v e ry  v a g u e  in 

a n t iq u ity ,  a n d  h e n c e , th e y  o fte n  o v e r la p p e d .  P ro m e th e u s  w a s  a d m it te d ly  a 

g o d  a n d  to  h is  b it te r  c r ie s  th a t  Z e u s  d id  n o t re s p e c t  h is  d iv in e  n a tu re  b y  

p u n is h in g  h im  s o  h a rs h ly ,  H e p h a e s tu s  re m a rk e d  s h a rp ly  (P V  2 9 -3 0 ) :“Geoq 9euv yap oux uramTrjocov yoZov Ppoxoiot Tigaq conaaaq m pa  SiKqq”170.
P ro m e th e u s  h im s e lf  s a id  in  th e  s a m e  d ra m a  (P V  9 1 -2 ; 1 1 9 -2 3 ) :“m i xdv Ttavo7m]v k i3kA.ov pH oT i kocZco i§£o9e |T oia rcpoc; 9ea>v kccoxco 9e6c;”.“opaxe 5eaparrr|v pe Sucnxoxpov 9eov, 

io v  Aioq ¿x9pov, tov naai 9eoi<;ST a7ie%9eia<; eA,9ov9' onoaoi xf]v Aioq aiAf|v eiooi%veuoiv,Sia xf)v Ziav cjnXoxriTa ppoxwv”171.
H o w e v e r ,  d e s p ite  th e  fa c t  th a t  th e  d iv in e  n a tu re  o f  P ro m e th e u s  s e e m s  to  h a v e  

b e e n  w id e ly  re c o g n is e d ,  th e  e v id e n c e  o f a c u lt  in  h is  h o n o u r  d u r in g  a n t iq u ity  

w a s  ra th e r  s c a rc e .  It h a s  e v e n  b e e n  d o u b te d  th a t  h e  w a s  w o rs h ip p e d  a t  a ll b y  

th e  G r e e k s 172. N e v e r th e le s s ,  th e  s c h o l ia s t  b o th  to  S o p h o c le s 173 a n d

169 Furthermore, it seems that Orpheus was especially engaged with the problem of Dike in 
the world as Prometheus did; Dem.25.2 argued that it was Orpheus who conceived the image 
of Dike sitting next to Zeus; I.M. Linforth op.cit.127: 144-5 commented on Hesiod’s similar 
preoccupation (Op.256ff.) with Justice and suggested reasons for Demosthenes’ choice to 
refer to Orpheus and not Hesiod.
170 cf. Orpheus’ death due to the anger of the gods because he revealed to humans their 
mysteries or because he told offending stories about them. Also see W. Berg op.cit.n145.
171 From this point of view Prometheus resembles Orpheus who was often accused of being 
excessively in love with his young wife.
172 R.L. Farnell 1909 5.381; Also M.P. Nilsson GGR 1.751n7.
173 Oed.Col.56; Paus.1.30.2. It appears that this altar had been the starting point for torch- 
races in antiquity.
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P a u s a n ia s  c o n f irm e d  th a t  P ro m e th e u s  s h a re d  a t le a s t a n  a lta r  w ith  

H e p h a e s tu s  in  th e  A c a d e m ia  a t A th e n s 174. P ro m e th e u s ’ r e c o n c il ia t io n  w ith  

H e p h a e s tu s  a n d  p o s s ib ly  a re fe re n c e  to  th e  s p e c if ic  a lta r  w e re  l ik e ly  to  h a v e  

b e e n  in c lu d e d  in  e ith e r  th e  L y o m e n o s  o r  th e  P y rp h o ro s 175.

A r is ta e u s ’ c u lt  h a s  b e e n  c o n f irm e d  b y  v a r io u s  s o u rc e s  in  a n t iq u i ty 176. 

D io d o ru s  S ic u lu s  o f fe re d  a n  in te re s t in g  te s t im o n y  a c c o rd in g  to  w h ic h  

A r is ta e u s  v is ite d  T h ra c e  a n d  w a s  in it ia te d  to  th e  m y s te r ie s  o f  D io n y s u s ,  a g o d  

c lo s e ly  a s s o c ia te d  w ith  O rp h e u s 177 178. M o re o v e r ,  D io d o ru s  re m a rk e d  th a t  h is  

w o rs h ip  w a s  p ra c t is e d  b y  b o th  G re e k s  a n d  b a rb a r ia n s .“pexa 8e xaOxcx aX X a q  xe vrjaoui; erceTOew kcci rcaxa xf|v ZikeMocv 8raxpii|/ai xrva ypovov,8ra Se xf]v a())0ovia xcov ev xfj vrjaw Kapnov kcu xo JtTf|0o<; xwv ev auxf) (3ocjKO|ievcov kxt|vg)v(|)vXoxvpr|0fjvai xoiq eyxfflpfoic; ¿vSei^acOai x a q  iSiaq euepyeaiaq. 5ro kcci napa xoiq Kaxa tt)vLuceHav oiKouor Sra^epovxck; (|>aai xr|xr|0fivai xov ’ Apioxarov «<; 0eov, kco. paTioO' imo xa>vat)YKO|ii^6vx(ov xov xrjq ¿ X a i a q  Kapnov. xo 8e xeTeoxaiov g\)0oToYoucn.v auxov z iq  ©paicriv7rapaXa[J6vxa 7ipoq Aiovocov pexacxeiv xcov opyicov, Kai ouvSiaxpi^avxa xw 0ecl) n o X X a  p a -0eiv ixap' auxod xwv xprioipcov 7xepi 8e xo opoq xo Kakoupevov Alpov oiicrjCTavxd xiva xpovovd(|)avxov y£vca0ai, icai xoxetv aOavdxaw xvpwv od povov evxadOa 7rapa xoi<; (3ap|3dpor<;, a X X a  178Kai Tiapa xoit; "Ek?ir|oi”
T h e  c u lt  o f  A r is ta e u s 179 s o n  o f  A p o llo  a n d  C y re n e 180, a s  p ro te c to r  o f

PV20: “Against my will, no less than yours, I must rivet you with brazen bonds...Such is the 
prize you have gained for your championship of man”. Hephaestus was definitely reluctant to 
obey Zeus’ orders; notice that he also had an active role in the creation of Pandora. 
Hephaestus was regarded as the protector of blacksmiths and in Homer he was the owner of 
fire (II.9.468), therefore he should be expected to have a special relation with Prometheus.
1/5 W. Berg op.cit.n145: 11-23 discussed above for the influence of the satyr-drama on Vergil. 
Also see T. Gantz op.cit.n140: 157 who seems to accept the possibility.
176 See E.M. Stehle op.cit.n7: 363 Aristaeus connection with the Jovian world of the theodicy 
is made explicit through the echoes in language. The narrative is introduced in lines 
reminiscent of the theodicy (4.315 “q u is d e u s ? ”) . The phrase “extudit a rte m ” is taken up again a few 
lines later by Aristaeus himself (4.326-8). Aristaeus is invoked in the proem to the first book as 
an agricultural god (1.14-5) and he is closely connected in mythology with Zeus. Orpheus on 
the other hand, lives a Golden Age kind of life.; also E. Norden op.cit.n20: 488-96, esp. 494 
where “u s u s ” and “e x p e rie n tia l” are identified. Norden in p.492-3n47 suggested that Aristaeus’ 
tradition had taken on some elements from the Democritean Culture theory. Norden thought 
that Diodorus (4.81.2-3) inserted elements of the theory in his mythological account of 
Aristaeus.
177 Diod.Sic.4.82; also see Heracl.Ponticus, “rapt euaepeiaq”, fr.46 (Wehrli); Cic.Div.1.30 (= fr. 141 
Wehrli). Cicero says that Aristaeus was taught bee keeping by the Brisae, a name connected 
with Dionysus Brisaeus (cf. Macrob.Sat.1.18.9). Also see D. Detschew 1957: 89f. It seems 
that already Aristaeus was linked with the traditional sphere of Orpheus’ activities.
178 Cf. Sallust.ap.Serv. ad Georg.1.14; Paus.10.17.3f. and Nigid.Figulus apud schol. In 
Germ.Arat.287.
1/9 Servius’ note on 1.14; also see Apollod.1.7.6; 1.3.4; 3.10.3; 3.1.2; Paus.10.17.3. Aristaeus
claims both a heroic and a divine status like most cult heroes.
180 Cyrene used to hunt wild animals on Mount Pelion. Apollo saw her once to fight with a 
powerful lion; Pind.Pyth.9.5.ff.; Ap.Rhod.2.500ff.; Call.h.Dian.206 and h.Apoll.92;
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c a t t le  a n d  f ru it - t r e e s ,  o r ig in a te d  in  T h e s s a ly ,  b u t w a s  a ls o  fo u n d  in  C y re n e ,  

C e o s ,  B o e o t ia  a n d  e ls e w h e re .  P in d a r  o ffe re d  o n e  o f  th e  f ir s t  a c c o u n ts  w h e re  

A p o llo  w a s  d e s c r ib e d  a s  fa l l in g  in  lo v e  w ith  C y re n e  a n d  c a r ry in g  h e r  o f f  to  

L ib y a 181 w h e re  s h e  g a v e  b ir th  to  A r is ta e u s 182. H o w e v e r ,  it c o u ld  b e  a rg u e d  th a t  

A r is ta e u s ’ L ib y a n  b ir th  d e c re a s e d  th e  d is ta n c e  b e tw e e n  h is  le g e n d a ry  

d is c o v e ry  a n d  th e  p ra c t ic e  o f  B u g o n ia  a s  d e s c r ib e d  b y  V e rg i l in  th e  la n d  o f 

E g y p t1,3. H e n c e , th e re  is  n o  re a l c o n t ra d ic t io n  in  V e r g i l ’s  e m p lo y m e n t  o f  th e  

tw o  p ra c t ic e s ,  b o th  th e  E g y p t ia n  a n d  th e  T h e s s a lia n ,  s in c e  a t le a s t  in 

m y th o lo g y  th e  tw o  p la c e s  w e re  a s s o c ia te d .  V e rg i l c ite d  th e  E g y p t ia n  c u s to m  

r ig h t  a f te r  s ta t in g  th a t  it w a s  th e  s h e p h e rd  A r is ta e u s  w h o  d is c o v e re d  th is  

te c h n iq u e .  N e v e r th e le s s ,  a f te r  c it in g  th e  r itu a l o f  B u g o n ia  a s  p e r fo rm e d  in 

E g y p t  V e rg i l a s k e d 184:

“quis deus hanc, Musae, quis nobis extudit artem?

Apollod.1.9.13, 2.5.8; Diod.Sic.4.81.1-2; Hyg.Fab.14; Nonn.29.185; Paus.1.43.5; Aphrodite 
greeted the couple’s union at Libya. She bedded them immediately in Libya’s golden 
chamber. Aristaeus had the names of immortal Zeus, Pure Apollo and Guardian of the flocks 
(Pindar). It was also said that while Cyrene was in Libya in the care of the Myrtle nymphs 
Apollo visited her again and this time she bore Idmon the seer. Aristaeus was also called 
Agreus and Nomius.
181 See Pind.Pyth.9; Historically Cyrene was founded from Thera in 630 BC under the 
leadership of Battus. Maybe the myth of the love of Apollo with Cyrene and her carrying off to 
Libya is contemporary and tries to explain the colonisation. See Justin 13.7. Geographically it 
is isolated from the other civilised regions of Africa and thus, it shares a lot with Arcadia. In 
570 they were often attacked by the Egyptians and they later (525) formed part of the Persian 
Empire of Darius. After the death of Alexander the Great it was often part of the province of

^ yplR. Coleman op.cit.n19: 66: There is no hint in earlier literature that Cyrene was a sea- 
Nymph. In Pindar (Pyth.9.7) she is “roXwap7r6TaTO<;8£<j7ioiv(xx0ov6(;", and in Apollonius 
(Arg.2.509) she is described as Vu|i<|)Tiv...pocKpai(ovakcxi aypoTtv”. Vergil depicted her as a water 
nymph in order to induce a parallel with Achilles and Thetis.

Libya was famous for its flocks and fertile plains from an early period (Od.4.85; Hdt.4.189; 
Verg.Georg.3.339); Hyginus in Poet.Astron.2.3 wrote that Heracles had made a spring gush 
up in Libya on his way back from the Garden of the Hesperides. Ap.Rhod.Arg.4.1228-1460 
testified that the same spring was supposed to have kept alive the Argonauts when 
shipwrecked on the shores of Libya. There Jason had a dream in which the Triple-goddess 
Libya clad in goatskin advised him to carry Argo at the banks of the lake Tritonis, a venture 
that lasted twelve days. Hecate was triple and Theocritus was definitely aware of her triple 
dimension; Id.2.10-6 and 43-6. Hence, it appears that the triple Libya as described in 
Apollonius and the triple Hecate as found in Theocritus (Id.2) share certain traits, and their 
common tradition was apparently known to the Hellenistic poets.
184 G.4.315-6. Moreover, J. Griffin 1979: 61-80 and others believe that the question about the 
identity of the god who forged to humans the device of Bugonia is a sign of the hasty re­
composition of the fourth Georgic after the exclusion of the “laudes Gaiii”; see R. Coleman 
op.cit.n19: 69. With the opportunity of this supposed inconsistency it has also been argued 
that in the Georgies Vergil was still evolving poetically, although he obviously had still to cover 
a long distance to the advanced level of the Aeneid. However, it could be argued that this view 
is an oversimplification of Vergil’s work; of course, the poet would develop poetically in the 
way a litterateur is expected to evolve, but there is no reason why he would be hasty or 
careless in the reformation of his poem.
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Unde nova ingressus hominum experientia cepit?”

It is clear that, although Vergil admitted the practice of Bugonia in Egypt, he 
regarded Aristaeus as the master who taught this miraculous art to humans. 
However, since Vergil acknowledged the skill of the Egyptians in this art, they 
must have been among the first people who were introduced to the 
Bugonia185. Attention should be drawn to the qualities attributed to Aristaeus in 
the two definitions of his invention, with which the poet chose to signify the 
beginning and the end of the Egyptian custom of Bugonia186. There is 
evidence about the worship of Zeus Aristaeus in the island of Ceos187. 
According to Servius and Sallust, Aristaeus visited the island of Ceos after the 
death of his son Actaeon, a theme very popular in art, but then he crossed 
with Daedalus to Sardinia. However, Servius Auctus has preserved Pindar’s 
version, according to which Aristaeus migrated to Arcadia where he was also 
worshipped as Zeus Aristaeus188:

“tempus et Arcadii memoranda inventa magistri / pandere”

Hence, Aristaeus who in Hesiod was called the son of Apollo Pastoralis had 
indeed a twofold identity as a hero and as a manifestation of Zeus (or 
Apollo)189. Apparently Vergil wished to acknowledge as many traditions of 
Aristaeus as possible because then his key role in the regeneration of the

185 All Egyptians were firm believers of the Bugonia: “omnis in hac certam regio iacit arte salutem”. The 
ox born bee is also mentioned in Varro, in Columella -who regards it with caution-, in Pliny the 
Elder, in Ovid and in the Geoponica of Florentinus. Antigonus of Carystus (3rd cBC) says: “In 
Egypt if you bury the ox in certain places...they say that bees fly out, for the ox putrefies and is 
resolved into bees”. The idea was quite common in the east; cf. the story of Sampson and the 
putrefied lion; Judg.14.12-5.
86 It seems that in the first instance Vergil introduced Aristaeus as a cultural hero, while after 

the description of the marvellous results of his invention as practised in Egypt, Aristaeus was 
due to rise to his deification. The question that the poet addressed to the Muses was rather 
rhetorical and as mentioned, repetition has been a typical characteristic of Vergil’s poetry.
187 See F. Klinger 1963: 197-8. Ap.Rhod.2.500ff.; Diod.Sic.4.82; Hyg.Poet.Astron.2.4. The 
ancient authors argued about Aristaeus' role in the propitiating of a plague that had cost many 
lives during the Dog Star days, while Servius insisted that the island was inhabited when
Aristaeus visited it.
188 L. Morgan op.dt.n2: 90 identified Aristaeus with Zeus as the active demiurgic principle of 
creation. On the contrary, the verbal similarities between the question about who invented the 
method of Bugonia (4.315 cited above and the description of why Jupiter put an end to the 
easy life of the golden age (1.333: “ut varias usus meditando extunderet artis”) show that Aristaeus is a 
human being forced to progress by the difficulties which the gods put in his path. See R. 
Kramer op.cit.n10: 244-6.
189 Aristaeus was also worshipped as Apollo Agreus and Apollo Nomius because of his divine 
origin. See Pind.Pyth.9.5-70; also T. Gantz op.cit.n140: 93 recorded that Apollo’s mating with 
Cyrene was first found in Flesiod’s Catalogue of Women (fr.215). L. Morgan ibid, identified 
Zeus with Aristaeus (and August) in an effort to suggest that they represent the winning party; 
however, it might be argued that their identification was based on cultic rather than political 
ground.
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primal Golden Age would be accounted for more amply. As analysed in the 
previous chapter the ancestors of the Arcadians had experienced the primal 
Golden Age and Arcadia would naturally be the ideal place for its revival. 
Vergil based his new Golden Age on agriculture and on the art of Bugonia 
which posed as the most essential step towards the realisation of the new era. 
From this point of view Aristaeus would be the ideal figure to introduce the 
new Golden Age, especially as his tradition combined the carefree Arcadia of 
the days of Prometheus with the heavy toil of a farmer In the years of 
Aristaeus.

Aristaeus’ patronage of rustic pursuits is referred to as early as 
Pindar190 191, while his claims as the inventor of Bugonia had probably been 
argued as early as Euhemerus, who ascribed the origin of the process of 
Bugonia to Ceos. His reason for doing so could very well have been a part of 
the mythical account of the worship of Zeus Aristaeus in the island. Columella
wrote: “utrum in Thessalia sub Aristaeo an in insula Cea, ut scribit Euhemerus, an Erechthei191temporibus in monte Hymetto, ut Euphronius, an Cretae Saturni temporibus, ut Nicander”

In addition, Pindar, as well as other authors192, confirms that Aristaeus sailed 
from Libya to Boeotia soon after which his father put him under the instruction 
of the Centaur Cheiron by whom he was initiated in certain mysteries. 
Cheiron’s cult was especially popular in Thessaly and although apiculture was 
not named specifically193, Aristaeus was taught the art of healing and

190 Pind.Pyth.9.111f.
191 JIf he meant that Euphemerus included both versions of the myth in his work, then he must 
clearly have been the source for the attribution of Bugonia to Aristaeus and Thessaly. 
However, if Columela means that Euphemerus argued only for the Cean origin, then we are 
left without a Greek authority, which associates Aristaeus and Thessaly as the inventor and 
the place of Bugonia. It could be argued that the structure followed by Columela in his text 
encourages the acceptance of Euphemerus as a surviving source where Aristaeus is 
described as practising the Bugonia in the region of Thessaly. Even if the author was notable 
to provide a name for the version associating Aristaeus with Thessaly, he should have 
mentioned so, since he is so accurate in the rest of his narration regarding the origin of each 
version.
192 Such as Diod.Sic.4.81; Apollod.3.4.4; Ap.Rh.4.1131,2.500ff.
193 Notice that Cheiron had a special relation with Prometheus as well; in PV 1026-30 Hermes 
told Prometheus: “do not expect any end to this suffering before someone of the gods 
presents himself to be a recipient of your pain, and volunteers to go down into sunless Hades 
and the murky depths of Tartaros”. T. Gantz op.dt.n140: 163 and ch3suggested that perhaps 
Hermes used a form of speech to denote that it would be impossible for Promehteus to obtain 
his freedom. The fact that Cheiron was addressed as the “the most just of all Centaurs” 
(11.11.832) indicates that Aristaeus was engaged with the problem of Justice in the world as 
much as Prometheus and Orpheus. Of course, Aristaeus represented the New Order of things 
as dictated by Zeus.
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prophecy as well as the art of hunting and shepherding194. Hence, although 
the practice of Bugonia in Thessaly is still doubtful, Arlstaeus’ association with 
the place was well established, since several authors attested that he spent 
most of his childhood there.

It might be argued that this part of Aristaeus’ myth could offer a link with 
the story of Orpheus, who was also known to be a son of Apollo and to have 
inherited his prophetic abilities. Moreover, Orpheus had paid a visit to Egypt, 
after which he joined the Argonauts and sailed with them to Colchis195. On his 
return he married Eurydice and settled among the savage Cicones of 
Thrace196. It seems that, although Orpheus was traditionally mentioned as a 
Thracian, his tomb was shown in antiquity in Dium and Leibethra, two cities 
which in historical times belonged to the geographical region of Macedonia, 
but were very close to Thessaly197. As mentioned, the Pierian traditions as 
recorded by Conon promote the image of Orpheus as the leader of a male

194 Cheiron was also recorded as the one who advised Jason to take Orpheus among the 
crew (Ap.Rh.1.23-32; Diod.Sic.4.40-56 based on Dion.Scytobrach.144-68), while earlier 
sources confirm that Cheiron himself sent Orpheus because of the Sirens: “...on pdvxu; oiv 6 xe i- 
ptov Exprine SovaoBai Ka'x xcti;Seipfjvai; TtapeXSeiv aiixoix; ' Op(|)E0)i;corm^eovToi;” . (Hdt.FGrH 31 F 43a. 
Moreover, Orpheus’ sailing with the Argonauts, most of which claim divine origin, renders to 
the weak inventor of music a flash of heroic glimpse. See PI.Symp.179D). A clue that, 
although Zeus did not possess the power of divination, he could deceive his enemies through 
the art of persuasion see Aesch.PV.168-77 (E. Hamilton): Pr.: “...but he will never win me over/ 
with honeyed spell o f soft, persuading words,! nor will I ever cower beneath his threats/ to tell 
him what he seeks” [my emphasis).
19,3 Orpheus’ role in the Argonautic expedition was evidenced as early as the middle of the 6th 
cBC; see M.P. Nilsson 1935: 186 for a sculptured metope showing Orpheus among the 
Argonauts which was found at the foundations of the treasury of the Sicyonians; also see O. 
Kern 1922 (Orph.fragmenta); a hundred years later Micythus of Rhegium dedicated a large 
number of statues of Orpheus both at Olympia and at Delphi as a thank offering for the 
recovering of his son from a dangerous illness. The tyrant was said to have changed his 
residence from Rhegium to Tegea in Arcadia some time after the death of Anaxilas 
(Hdt.8.170; Diod.Sic.11.48.2; 66.3; Paus.5.26). Hence, Orpheus or his music was believed to 
have had healing qualities; cf. Pind.Pyth.4.176. Pindar claimed that Orpheus was the son of 
Oeagrus (not of Apollo); however, I.M. Linforth op.dt.n127: ibid, observed that most of the 
crew of the Argo were supposed to be the heroic sons of various gods. In the 
Schol.Ap.Rhod.1.23 it is suggested that there were two heroes with the name Orpheus. 
Pherecydes stated that Orpheus did not sail with the Argonauts at all.
1% Diod.Sic.4.25; Hyg.Fab.164; Athen.13.7. It has been suggested that Orpheus was a Greek 
missionary among the wild Thracians (W.K.C. Guthrie 21952: 45). He was a Bronze Age 
Thracian known in Greece before the Archaic Age while Seneca described the hero on his 
first descent as drawing Charon’s boat to him “nuiio remigio” by the power of his song (M. 
Durante 1971: 1.157-9. Also see Sen.Her.Oet.1061-7, 1072-4 cited below: “Quin per Taenarias 
fores /Manes cum tacitos adit /Maerentem feriens chelyn, /Cantu Tartara flebili /Et tristes Erebi deos /Vicit nec timuit 
Stygis /luratos superis !acus..../Audis tu quoque, navita; /Inferni ratis aequoris /Nullo remigio venit)”.
19/ In Pausanias’ time the monument in Leibethra did not exist anymore, but a monument near 
Dium was still visible. Pausanias called the witness of a friend in Larissa in order to explain 
the destruction of the Leibethran monument. Hence, the cult of Orpheus in Thessaly was well 
established and apparently both Aristaeus and Orpheus had a certain association with the 
region. The modern village of Dium built on the ruins of the ancient settlements is an hour’s
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society of warriors who caused the rage of the excluded women198 199. Although 
Vergil did not refer to any warlike society, but to the eternal weeping of 
Orpheus for the loss of his wife, the poet’s death was still attributed to female

199rage

According to the evidence cited above it seems that Orpheus was 
subjected to a dual tradition which presented him as the archetypal poet, or as 
spiritual leader of some sort. However, the two traditions need not oppose 
each other; as noted, ancient culture heroes had multifarious personalities200. 
In addition, Orpheus’ character both as a hero (who overcame danger thanks 

to his sweet voice), and as a deified spiritual leader (whose head had 
prophetic powers) corresponded to the duality of Aristaeus’ figure who was 
both known as the inventor of Bugonia and Zeus Aristaeus.

As a member of the Argonautic expedition Orpheus turned out to be 
irreplaceable, and his music was praised as a powerful weapon201 *. The 
confirmation of Orpheus’ heroic aptitude came from a passage in Euripides’ 
Hypsipyle where Orpheus was depicted as having adopted the heroine’s two 
sons. When years later the boys were reunited with their mother, Euneus 
referred to Orpheus’ educational effort for them:“pouccev ge KiBccpaq ’ AaiaSoq SiSccaKeToa, 

tout[o]v 8' eg " Apecog o n \' ¿Koagrioev pax1!?”-

In the above text the art of war was appreciated equally with the art of music. 
Moreover, if Orpheus, as is apparently implied, was a keen soldier as well as 
an inspired musician the legendary version which presented him as the leader

distance by car from Larissa, the capital of Thessaly.
198 Conon FGrH 26 F 1, 45. In one of the paintings in which Thracian women are rushing to 
attack Orpheus while he is playing and singing, there are also represented Thracian warriors 
who appear to be enraptured by his music. In one of these there is also a Silenus, standing 
behind Orpheus and the music seems to have the same effect upon him that it has upon the 
Thracian who is standing in front of him.
199 °Flowever, Orpheus’ role as an Argonaut was rather haunted by his fame as a singer. 
Orpheus' recruitment as a ke/eustes and mainly as a singer on the Argo seems to have been 
at variance with those who argued that Orpheus was the leader in a shaman’s journey of the 
Argo to the Beyond. Orpheus was reported as a divinity in the Underworld (M. Guarducci 
1974: 29). Fie was a Frazerian priest-king (L.R. Farnell 1909: 105f.). He was an old 
‘jahresgott’ whose song symbolises the joys of summer (a very Nordic feeling) and his death 
the winter [C. Robert 1920: 2.400 (ed. L. Preller)]. He was a shaman who had lived in the 
Mycenaean Boeotia (R. Bohme 1970: 192-254. Also see E.R. Dodds op.cit.n100: 147. Dodds 
thinks that Orpheus was an archetypal or mythical shaman).
200 The young noblemen of Greece who participated in the famous journey of the Argo like 
Heracles and Hylas shared this duality because although they were mentioned as heroes,
their cult as deities was also well known.
201 With Orpheus’ help the Argonauts managed to beat the Sirens; Ap.Rhod.4.891-919.
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of a male warlike society could be better understood202. Although the martial 
spirit of Orpheus has not been often underlined in literature, Euripides seems 
to have acknowledged his mastery in war as much as his excellence in music. 
It should be also noted that Orpheus despite his final failure to resurrect 
Eurydice belonged to a group of heroes, much praised for their courage, who 
visited the Underworld while still alive203. Hercules, Theseus and Aeneas were 
numbered among them, and their bravery as well as their military skill cannot 
be doubted204 *.

205‘At once hierophant and poet’

The meaning and the role of “vates” in Vergil’s poetry have already been 
discussed, and as mentioned above, both Orpheus and Aristaeus had been 
initiated in the art of divination. The probability that poetry was regarded as a 
major aspect of spirituality and of the knowledge of the life beyond is 
confirmed by the evidence which attributed to Prometheus the ability to predict

Eur.Hips.286-7 Diggle; the evidence seems to suggest that the view of Orpheus as a soft 
and pathetic musician should be regarded as a late development, which by the Hellenistic 
years claimed Orpheus to be the initiator of homosexuality in Greece. See Phanocles 
ap.Stob.4.20.47.
2 3 Many think that in a version as old as the 5th cBC Eurydice returned; see C.M. Bowra 
op.cit.n22: 113-25 and P. Dronke 1962: 198-215). The tale of Orpheus descent and 
successful ascent repeated an ancient pattern of fertility myths, the rescue of the Maiden or 
Kore from the dark realm of death, which would restore nature to life after a period of 
barrenness (Ancient authors were quick to note the similarity between Orpheus’ descent and 
that of Dionysus who wanted to raise his mother Semele (probably originally a goddess of the 
earth and its crops). See I.M. Linforth op.cit.n127: 189-7; Pausanias quoted two stories which 
relate Demeter and Persephone with Oprheus; in 3.13.2 of his Periegesis he described a 
temple of Kore Soteira in Sparta, built either by Oprheus or by Abaris (see below). In 3.14.5 
Pausanias expressed his doubts regarding the origin of the cult of Demeter Chthonia which 
the locals claimed to have received from Orpheus.
204 Furthermore, the appreciation which the ancient world nourished for the men who could 
use the spear with the same skill as their pen dates as old as Archilochus (Camp.1). Also 
notice that the journey of Aristaeus to the watery realm of his mother was often interpreted as 
a descent to the Underworld parallel to that of Orpheus; B. Otis op.cit.n.18: 192: “there can be 
no doubt that Vergil creates his magical watery world is a deliberate contrast to earthly reality. 
We go to it as Aristaeus goes to it, to find the secret that cannot be found on earth itself. Thus 
he must descend into the very depths of the waters, anoint himself with the unearthly 
ambrosia and master the daemon of metamorphoses before he can receive the password, the 
necessary explanation”.

Clem.of Alex.Protrep.2.25.1: “6 8£ ©paKiot; iepo<])avTr|i; kcu 7iorr|TT)<; ctpa, 6 too Oiaypov ’ Opcjreui;, pexa ttjv xa>v opyv'ajv iepocjxxvTiav kou tow zibwXwv xf)v BeoA.o'yiav, jtaA.iva)8iav aA.r|0eia<; eiCTayei”; cf. Protr.2.21 where 
Orpheus was called a mystagogus.
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the future. In tragedy Prometheus Bound mourned for his love towards man 
(101-1 13)206: “kcci'toi xi (|)r||j.i; n a v x a  7tpoui;£7uoxa|iai OKeBpwq xa ¡icX X ovx ', ou5e pen ranaiviov 7rfjp/ ou8ev fj^er. xf)v 7T£7tpc»p£vr|v 5e %pq aiaav <))Epeiv cog paaxa, yiyvoScncovO' oxr xo xf|<; avayicriq ’¿ ox ' aSrjprxov g 8evo(;. 

a X k ' oixe aryav oCxe pf] myav xuxag oiov xe poi xkct§' ¿Cxi. 0vr|xoic; yap y£pa 7iopo)v avayKcaq xaioS' EVE^euypai xaXaq- vap0r|KO7i:>Lfipcoxov Se 0r|pwpoa rrupoq Tnyyriv KAxmaiav, rj SiSaaKa^oq xe%vt|c;

Ttaarn; Ppoxoiq Thrive  Kod piyaq Ttopog. 

xoiuvSe noivcci; ap7c?iaKT|paxcov xivco 

U7iai0piou; Seopoiq 7r£7taaoaA.£'up£voq” .

It might be argued that it was customary for all great culture heroes to have an 
association with poetry or letters in general, as indeed attested above for 
Prometheus and Orpheus at least207. Furthermore, each real poet should be 
blessed with the gift of predicting the future as an aspect of the cultural 
dimension attributed to poets since the early days of poetry208. In the Frogs of

At the same time this clue should be regarded as evidence for Prometheus’ kinship with 
poets. See PV: 113ff. The Muses told Aristaeus the art of prophecy and healing and they set 
him as a shepherd of their sheep which grazed across the Athamantian Plain of Phthia and 
about mount Orthrys and in the valley of the river Apidanus. There Aristaeus perfected the art 
of healing which his mother taught him; Diod.Sic.4.81; Apollod.3.4.4; Ap.Rhod.4.1131 and 
2.500.
207 Philochor.ap.Clement of Alex.Strom. 1.21.134.4 (FHGrfr.190) wrote: “rj5r|8EKou 'Op()>Ea(i>A6- 
xopoc; pavTiv iaiopeiTEVEaBai evto) Kpuxcp iiept (lavxiKfj^”. Also cf.PI.Prot.316D where he named 
Homer, Hesiod, Mousaeus and Orpheus as ‘sophists’; I.M. Linforth op.cit.n127: 72 offered an 
explanation for the meaning of the word in Plato: “That Homer, Hesiod, Musaeus and 
Orpheus were great teachers as well as great poets was recognised also by Aristophanes, as 
we have seen. But whereas Aristophanes represents them as teachers of particular subjects, 
Protagoras holds that they were educators in the wider sense like himself, using their special 
arts to conceal their ulterior purposes. In Aristophanes they are referred to as poets; 
Protagoras names Homer and Hesiod as typical of the art of poetry, but Orpheus and 
Musaeus are typical of the art which is occupied with teletae and chresmodiae. This does not 
mean that they were not also poets”.
208 In antiquity poets were believed to receive their inspiration by the Muses (or the Nymphs) 
themselves; therefore, they were regarded as the most suitable agents to reveal the will of the 
gods. The role of poets as theologians and law-givers sprung from this same notion [see 
Solon fr.2 (Diehl); Parmenid.fr.8.52 (Dlels-Kranz); Pind.OI.9.13f.; Phil.of Cos fr. 10 (Powell)]; 
as discussed both Prometheus and Orpheus were theologians and they offered a cosmogony 
as well as a theogony; Prometheus actively participated in the establishment of the power of 
Zeus while according to the Orphics man was created from the ashes of the Titans. Aristaeus 
should be understood to represent the Jovian order after the end of the Golden Age. See 
Plut.Solon12 where he wrote of Epimenides: “cro<|>6<; nept xa Beta tf|v EvGouaiaaxiKfiv oo<|)iav” quoted
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Aristophanes Aeschylus fashioned a defence of his work by pointing out the 
public benefaction of the poets ever since the old days (1030-6)209:

“GKé\|/oa yàp  a n '  à p x g ç

coç co(()éApoi tmv 7ioir]T0)v oi yevvaioi yEyevr|vxoa.

’ Opc))eùç pèv  yàp xeX exàç 9 ' ûpâv K axÉ Sei^e  (|>6vcûv x ' à7ré% eo0ai,Mox)CTaîoç 6' è^aKÉceiç xe voowv kcci xpiiapouç, ' Haioôoç 8è yf|ç épyaaiaç, Kap7tâ)v wpaç, àpdxouç- ô 5è 0eîoç "Opppoq 
âno xoû xipfiv ra i KÀioç eoyev 7iÀ,f)v xoûô' ôxv xpiicn;' È5i8a£,ev, xa^eiç àpexàç ànXiaeiç àvSpwv;”

Aeschylus testified that Orpheus had initiated mortals into the practice of 

mysteries as well as that he had introduced abstinence from murder among 
them. In addition, his argument noted the contribution of poets since the days 
of Homer and their major contribution to the progress of civilisation210. Indeed 
regardless of the outcome of their efforts each of the three heroes discussed 
above had preached about the gods and had to suggest a theology of his 
own211. It is plausible that Vergil turned to the most popular religious currents 
of his time for the answer to the moral questions that individuals faced after 
the end of the civil strife212.

by I.M. Linforth ¡bid.: 73.209 However, see PI.Leg.2.669D: “jiorixcà 8è àvOpuTtivoi a<jx5Spa xà xouxùxa èp7tXéK0VT£<; Kaì (ToyicuKÙvra; 
àXóytoi;, yé\wx' àv 7iapaaK£Uci^oiev xùv àv0p<Ó7KDV óaovc, (jrnoìv ’ Op^eÙQ Xa^eìv cipav xfji; xép\|/io<;”. See I.M. 
Linforth ibid.: 150-1 who argued that the archaic form of “xépyux;” indicated that Plato actually 
used an Orphic poem.
210 Poets pose as religious and social formative factors, the most important ones actually for 
the first centuries of man’s development as a ov toXixikóv” . (cf. Pl.Prot. cited above about the 
attribution of the art of politics to Orpheus). In the description of Aeschylus Hesiod is 
presented as teaching his fellow citizens the art of agriculture and the natural laws that 
condition the life of the farmers. Vergil’s ambition to follow the steps of his ancient poetic 
model has been already pointed out. Nevertheless, Aeschylus’ words cast new light into the 
possible nature of Vergil’s vision. Hence, it could be argued that through his Georgies Vergil 
does not wish simply to compete Hesiod in poetical terms, but he also wishes to achieve the 
latter’s cultural influence. Vergil foresees with the power that poets only are endowed the 
rising of a new era which, as human history has taught him, will rely on the man’s relation with 
the earth and its creatures. His attempt to reach Hesiod’s contribution to civilisation should be 
regarded as the main clue of the appreciation that Vergil had towards poets and indeed 
Orpheus. The Georgies do not condemn poets to the sphere of dull occupation, but on the 
contrary they elevate them in the major force towards progress.
211 C. Segal op.cit.n11: 320 argued that in the fourth Geòrgie Orpheus and Aristaeus 
represented ‘a sense of the complexity of man between the two extremes of Aristaeus and 
Orpheus, external effectiveness in the realm of nature and devotion to man’s peculiar inward 
capacities: emotion, art, love’. However, B. Otis op.cit.n18: 211 felt that the story of Aristaeus 
did not balance the dramatic effect of the tragic story of Orpheus. For the theogony attributed
to Orpheus see PI.Crat.402B.
212 C. Perkell op.dt.n2: 3 is led by her account of Virgil’s life and times to state that ‘one might 
well suppose that experience of such unstable times and bloody events would result in a 
deeply pessimistic vision, in fear of loss, and in anxiety for the future’. Also according to I.M.
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As mentioned, Orpheus far more than Aristaeus and Prometheus was 
renowned for the introduction of tetetaiinto the Hellenic world213. There is one 
text which made Orpheus contemporary with the Idaean Dactyls and their 
pupil. This was a quotation from Ephorus in Diodorus (4.64.4)214:“Evioi 8' iaxopoucnv, wv ¿era kcu ”E<|>opo<;, xoiig TSaicnx; AaKxuXoug yeveoBai pev Kaxa xqv ISpv ev Opuyia, 5iaPfyr|vai 5e gexa MirySovog eig rpv Eupomriv imap^avxag 8e y6r|xag ¿7Utri5£ucai xag xe erapSag Kai xe^exag Kai puoxrjpia, Kai rtepi Zago0paKr|v Siaxpi\|/avxag 
ov  gexpicog ev xouxoig ¿KTtiLqxxeiv xoug ¿yxcopioag- m 0' ov 8f] xpovov Kai xov ’ Oppea, ^uaei Siapopw K£x,opr|yr|p£vov 7ipog 7toir|Giv Kai peXcpSiav, paBpxfiv yeveaBai xouxcov, Kai Ttpwxov etc xoug "E?Ar|vag e^eveyKeiv xe^Exai; Kai puCTxrjpia”.
It is worth noticing that the Idaean Dactyls whose nature was shadowy already 
in antiquity were admired as the inventors of smith craft, an area also 
contested by Prometheus215. The scholiast on Apollonius Rhodius216 
mentioned that they were big and powerful, sorcerers and servants of 
Adrasteia of the mountains. The latter was presumably a goddess similar to 
the Phrygian Cybele or Rhea217. The magical character of these mysteries as 
implied by the words “yopxaq” and “empSaq” as well as their possible connection 
with the ‘magic’ power of music over men will be further discussed. 
Damagetus wrote in praise of Orpheus the following verses (A.P.7.9.6-7)218:

Linforth ibid.: 75-82 argued that the tetetai attributed to Orpheus and Musaeus were 
“performed by the living to insure their own happiness after death”.
,;1 I.M. Linforth ibid.: 166: “So Orpheus was not only a singer and a harpist, but also a poet 
and a prophet. But his poems, too, were thought to possess a magical power like that which 
he exercised with his own voice”. Further on Linforth commented on Oprheus’ invention of 
tetetai and concluded: “The formulation of such rites was the work of a poet and a prophet”, 
two qualities which at least in the case of Orpheus seem to coincide.
214 F. Demetrio 1968: 87 quoted by J.S. Campbell 1981: 106: “There are symbols in the 
Aristaeus story which, elsewhere in the ancient world and even now among peoples still living 
in the archaic stage, have been structured into the scenarion of traditional initiation rites, with 
their two distinctive notes of death and resurrection”. P. Scazzoso 1956: 26 also quoted by 
J.S. Campbell ibid.: 107 “infers from the epyllion the principle movements of an initiation 
scenario”: ‘the three elements that emerge more clearly in the verses of Vergil are as follows: 
ritual, myth, salvation which reflect the three fundamental elements of the mysteries: 
tegomena, dromena, soterid [my translation]. Hence, it seems that Aristaeus was also 
affiliated with the structure of the Mysteries.
2 1 5  yCf. the reconciliation of Prometheus with Hephaestus mentioned above.
216 Phoronis ap.Schol.Ap.Rhod.1.1129.
21' Dionysus was driven mad by Hera. He wandered the world in his state of delirium, to 
Egypt, Syria, Phrygia, and even India. He met the Phrygian goddess Cybele and was initiated 
into her rites, which cured him of his madness. The followers of Cybele, like the later followers 
of Dionysus himself, were given to wild drumming, dancing and orgiastic rites. Once cured, 
Dionysus himself gathered bands of ecstatic worshippers, and again went roving the earth, 
this time asserting his divinity in no uncertain terms as he sought to establish his own rites far 
and wide. See B. Powell 21998: 248-282.

Apollonius of Tyana Ep.16 (C.L. Kayser) wrote: “(layout;oi'ei8etv ovojid^Eiv toix; a m  nueayopoD
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“oc 7toxe ica'i xeXexac |xuoxqpi5ag eirpexo Bcck̂ ox)
K a i axi^ov x|po5w ^etncxov excuse 71081” .

And pseudo-Euripides wrote in Rhesus219 (v. 943):“puaxripicov xe xwv a7i;oppfjxa)v qavac; f:.8ei^ev ’ Oppeut;”.
Hence, in tragedy Orpheus was charged with the accusation of revealing to 
humans the secrets of the gods220. This indication should give more 
substance to the myth according to which the hero angered the gods who 
were offended by the stories Orpheus would disclose to mortals about 
them221. Prometheus also had suffered from the same accusation, that he had 
shown an excessive love towards man. However, while Prometheus agonised 
to make human life more bearable on earth, Orpheus’ concern about men was 
evident in his conscious efforts to establish for them mysteries related to life 
after death222. In addition, the word teletaiseems to have been mostly applied 
to rites whose prime purpose was to produce peace for the soul of the

(¡)iXocTó(t)OTj<;, <I)8e 5é mru Ka\ xoìk; ànò ’Op^'a*;”. For the indebtedness of the Pythagoreans to the 
Orphic tradition see Iambi.De vita Pythag.28.145-47 (Deubner).
219 Rhesus would have lived long if he had not disobeyed his parents and yielded to the 
solicitation of the Trojan envoys who implored him to come to their assistance.
22n J. Chomarat 1974: 185-207 applied in the fourth Geòrgie Porphyry’s allegorical explanation 
of the cave of the nymphs in Od. 13 as well as Apuleius’ interpretation of the sixth book of the 
Aeneid and suggested that behind the story of Orpheus and Aristaeus allusions were made to 
a ritual initiation into a mystery cult. See J.S. Campbell op.cit.n214: 107 who gave a literary 
review on Chomarat’s view; he quoted Demetrio’s objection (ibid.: 65) on the view who 
remarked that the feeling of failure that surrounded the appearance of Orpheus in Vergil could 
hardly allude to an initiation rite. E. Paratore 1961: 263 tried to solve the problem by 
suggesting that the initiation of Orpheus was meant to stand for the failure of the mysteries 
because Vergil was supposedly going through a period of conversion from Epicureanism to 
Orphic-Pythagorean religiosity (although, one would imagine that, if this was the case, Vergil 
would follow the opposite direction). It might be argued that the theories cited above do not 
explain how one of the initiates (Aristaeus) can be successful and another (Orpheus) fail. In 
addition, in most of the initiation rites (cf. Apuleius) the hero would abandon his old self during 
the initiation and would be transformed by the end of the process to a new enlightened 
person. However, in Vergil Orpheus certainly failed to do that.

1 lsocr.Bus.9.38-40; Isocrates criticised Polycrates that he followed blasphemous stories 
about the gods and their offspring and he specifically referred to Orpheus: 
“’Op(J)euq 8' ó lid^icrcaxouxcov x<t>v Xóywv <x\|/apevo<;, SiacmaatìEÌt;xóv (3iov ÉTe^euxr|aEv”. According to Isocrates 
the tragic story of Orpheus should set the example for other poets to be more god fearing.
222 In the drama cited above (v.962-73) Rhesus’ mother announced her intention to prevail 
upon Persephone to release the soul of Rhesus so that he shall not have to go to the lower 
world. Instead he will continue to exist in the upper world as a “àvepamoSmpwv”, lying hidden in a 
cave in a land with veins of silver. The Muse was confident that Persephone would accede to 
her request because she was under some obligation to show honour to any friends of 
Orpheus, who apparently, had ordained mysteries in honour of Persephone at Athens. Also 
see Plut.Comp.Cim.et Lucull.521 B for Plato’s strong criticism of the Orphic idea that past sins 
could be cleansed through ritual procedures. See I.M. Linforth op.cit.n127: 81-95 for a 
detailed discussion on Plato’s hostility towards all kinds of teletai.
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participant, in the case of Orpheus to conciliate men with the idea of death223. 
The role of Orpheus as a pacifier224 was most explicitly celebrated in early 
Christian funerary art225; however, it has been suggested that the fourth 
Geòrgie was the first text that attributed the creation of peace among animals 
to Orpheus226. Orpheus had introduced two kinds of teletar. the orgies of the 
people who would avoid woollen garments in burial, and the Athenian 
mysteries in which Persephone was worshipped227.

Furthermore, Orpheus was mentioned not only as the initiator of 
mysteries into Greece, but also as the author (along with Musaeus) of certain 
religious books which describe teletaiin relation to life after death. Apparently 
those initiated in these teletai while still alive could hope for a better lot after 
death228. Plato regarded these teletaiW\\h much contempt because, according 
to his judgement, they made it seem easy to be unjust229. It seems that Plato, 
who was also critical of Homer and Hesiod in respect with their belief in 
forgiveness of sins, included Orpheus among these charlatans. The fear of

223 “Truth is in fact a purification from all these things, and self-constraint and justice and 
courage and wisdom itself are a kind of purification. And I fancy that those men who 
established the [Orphic] mysteries were not unenlightened, but in reality had a hidden 
meaning when they said long ago that whoever goes uninitiated and unsanctified to the other 
world will lie in the mire, but he who arrives there initiated and purified will dwell with the 
Gods”. Plato : Phado [Socrates speaking]
224 Orpheus enchanting the beasts was a particularly popular subject in decorative arts across 
the later Roman world and it often appeared on the early Christian sarcophagi. Orpheus who 
has been cast in the role of the good shepherd posed mostly as the pacifier of nature and he 
symbolised the power over the natural world. Orpheus comes to represent for Christians 
man’s spiritual salvation which lies beyond a cultural or philosophical conversion. In these 
sarcophagi Orpheus’ iconography was often fused with that of Apollo (the Porto Torres 
sarcophagus has a griffin at Orpheus’ side) See M.C. Murray 1977: 19- 36 (esp.35-6).
22j See J. Huskinson 1974: 68ff., 87f.; J.B. Friedman 1970; A. Ovadiah and S. Mucznik 1980: 
43ff.; F. Graf 1987: 80ff.; For British mosaics depicting Orpheus E.W.Black 1986: 153ff.; and 
D.Watts I99I: 36, 2071 For a summary of the bibliography and a more detailed discussion on 
the symbolism of Orpheus in the proto-Christian art see J. Fluskinson 1996 (Open Univ. 
Conference Web pages).
226 See E.M. Stehle op.cit.n7: 363 commenting on G.4.507.
227 The Orphic theology faced criticism from a very early period and Orpheus posed as an 
extremely controversial personality. Plato belonged to his critics. In PI.Rep.2.64E3-365A3 we
read: “pifS^wv 8e opcx8ov 7tape'xovTai Mouoaicm kou ' Optfiecoi;, Ee>aivrl(5 te Kcd Mouacov /¿yydvaiv, £><; (jiaai, tcaB' ac; 
0dt|7io^ oi3ctiv, TCiBovxei; ou povov iSuoxo«; a X X c c  kcu n o X e i ^ ,  /gx; a p a  X v a a g  te koci KtxBappoi aSncppaxaiv 8ia Bvaiwv 
kou n m b i a c ,  pSovuv Eiai p£v / exi ¡^coaiv, Eicn Se kou TEkEmrjaaaiv, a<; 8p xeA-excĉ  Ka^oucnv, av x<ov ekei kockwv l a n o -

koouaiv iipa<;, pp OuoavTai; 8e Seivk TOpipEvei". Also PI.Protag.316D argued that Orpheus along with 
Hesiod and Homer were sophists. For the orgies that Orpheus had instituted see I.M. Linforth 
oj3.cit.n127: 282 (mysteries concerning burial in wool) and 189-97 (mysteries of Persephone).
2 8 The Orphics were responsible for the idea of someone’s punishment after death for the 
sins committed while still alive. Also see I. M. Linforth ibid.: 75-82.
229 One needed only follow a series of playful ceremonies and all sins were wiped off. Plato 
had already expressed in another part of the Republic (PI.Rep.363A-E) the idea that even the 
gods seemed to promote injustice. This is evident in the practices of the “ayupxai” and “pctvxen;” 
who claim that they have the power to absolve people’s sins by forcing the gods to do their
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death always made people superstitious and it was precisely these persons 
who appeared vulnerable to such doctrines. The Superstitious man as 
sketched by Theophrastus in his characters was in desperate search for these 

sorts of teletaiand he did not omit to ask for the help of the “ ’ oppeoxeteaxag”230:“kcu oxav evu7mov iSp, TtopeuEoBca 7tpo<; xouq oveipoKpixaq, npoq xout; pavxevq, npoq xoix; 6pvi9oGK67rox>q, epcoxfjocov xivi Berov f) Bea euxeoBoa Set. kcci xe7.eoBr|G6g.£vo<; Kpoq xouq ’ OppeoxeiLeaxag raxa pf|va 7iopeueo0ar...”.
Moreover, that Orphic charms were well known in Athens and were applied on 
various occasions was shown by a passage in the Cyclops of Euripides where 
the chorus suggested a charm of Orpheus231. It seems that as Orpheus during 
his lifetime exercised magical powers by his song, so charms which bore his 
name had magical powers after his death.

Prometheus’ theology as well as that of Orpheus were already 
discussed in detail during antiquity. Prometheus was often mentioned as the 
inventor of writing and Orpheus was specifically addressed as the author of 
religious books and charms. Tradition had it that they had introduced various 
cults into Greece and Aristaeus was also known for his religious pursuits232. 
Through their comparison to Prometheus, a model of culture hero well and 
repeatedly established in literature, Aristaeus and Orpheus appear to share 
for the first time a close affinity. It may be that the difference between the two 
heroes should be focused on their theology, since the character of Aristaeus

will. See I.M. Linforth ibid.: 90-1.
230 Theophr.Char.8.2f. (Diels). About the coinage of the word “'op̂ eoxeteaxTii;” see I.M. Linforth 
ibid.: 102-4 (esp.103): “it is more likely that Theophrastus and Plato are referring to exactly the 
same thing, all unofficial teletai which rest on the authority of books, ...whoever coined 
“' Opc|)eoTeXeCTxf)<;” must have chosen to think of Orpheus as the titular authority for teletai".
22,1 Eur.Cycl.646-9: When Odysseus faced the difficulty of lifting the burning brand and 
thrusting it into the eye of the Cyclops, the leader of the chorus of satyrs recommended a 
charm of Orpheus. Orpheus whose music had such a magic effect on gods, people and 
animals would cause the brand to move by Itself: “aW ot8' erapSftv 'oppewi; ayaefiv 7ravo, / uax' aiixo- pixxov xov 8aA.ov xo Kpaviov/axeixovG'u<()a7txeiv xov poviijta itaiSayfj^”. On Orpheus and pathetic fallacy 
see Sim.fr.27 (Diehl); Aesch.Agam.1629ff.; Eur.Bacch.560ff.; lph.Aul.121 Iff.; Med.542ff.
232 J.S. Campell op.clt.n114: 108 suggested that the epyllion of Aristaeus and Orpheus was 
based on the Egyptians mysteries which bears an allusion to the Bugonia typically exercised 
according to Vergil in Egypt. Campbell argued that Vergil gave some clues about the Egyptian 
mysteries in G.4.287-94 where he mentioned the word “saius”. The similarities between the 
Orphic and the Egyptian mysteries enhance the possibility that Vergil associated Aristaeus 
and Orpheus on the basis of the Egyptian mysteries. Campbell also argued that Vergil could 
not have possibly alluded to the Eleusinian mysteries because “no drama, no dramatized 
catabasid' was taking place during the mysteries. He concluded (p. 113): “The myth of 
Orpheus is the climax of Aristaeus initiation, his enlightment”. Yet the author accepted the 
remarks of A.J. Boyle op.cit.n45: 68 that Orpheus failed to understand the power of poetry 
because of his sexual passion for Eurydice.
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as a theologian was not particularly evident either in Vergil’s work nor in any 
other source. However, there was one other theologian throughout antiquity 
who raised as much discussion about the truth of his legend as Orpheus: 
Aristeas of Proconnesus. His name obviously approximates to that of 
Aristaeus, but it has been normally assumed that they were different heroic 
figures233.

Aristeas of Proconnesus and Aristaeus

Aristeas of Proconnesus was reputed to be a servant of Apollo with 

supernatural abilities. He had the power to separate his soul from his body, 
while his image could travel long distances within minutes. Hence, he 
miraculously disappeared from Cyzicus and reappeared at Metapontum in 
order to teach the Apolline religion234. He was even able to transform himself 
into a raven, with whose shape he would normally accompany Apollo. The 
weird circumstances of his disappearances allude to the testimony of 
Ephorus, who mentioned that Aristaeus did not die, but simply disappeared235.

Cicero confirmed that the Sicilians worshipped the Proconnesian 
Aristeas236. It has been argued that this did not happen because of a 
confusion of Aristaeus with Aristeas because the Sicilians seemed to 
acknowledge the different services of the two heroes237: hence, they honoured

233 If Orpheus and Aristaeus were to have similar CVs obviously the question of Orpheus’ 
failure in contrast with the success of Aristaeus becomes more urgent. It might be argued that 
the suffering of Orpheus was the necessary presupposition for the wisdom that Aristaeus 
came to possess. The same parallelism is found in the case of Prometheus whose suffering 
initiated humans to new ways of coping with the practicalities of life. The death of Orpheus at 
the end of the Golden age which he lived in (an end signified by the death of his wife) 
confirmed the passage into the Jovian era in which Aristaeus has to survive. The message of 
the Bugonia, the closest possible reproduction of the Golden Age conveyed an optimistic 
message without undermining the suffering of humans as expressed by Orpheus.
234 Hdt.4.13. Aristaeus of Proconnesus was often said to have had a special connection with 
the Hyperboreans, a people where the cult of Apollo was widely spread and he was also 
referred to as the composer of an epic about the Arimaspeans, who lived between the 
Issedones and the Hyperboreans. See Hdt.3.116, 4.13 and 27. Also see Aesch.PV.803f. 
Aeschylus was suspected to have based the geography around the location of Prometheus’ 
suffering to a treatise about the Hyperboreans written by Aristaeus of Proconnesus. See 
J.D.P. Bolton op.cit.n138: 44-56. His remarks seem to agree with the similarities traced in the 
Vergilian corpus between Aristaeus and Prometheus.
23j He spent some time in the Mount Haemus and then he disappeared miraculously 
(“a<t>avTov tevectO«!"). His worship was spread not only among the barbarians but also in Greece. 
Cf. Sallust apud Serv.ad Georg.1.14; Paus.10.17.3f.; Nigid.Figulus apud schol.in Germ.Arat.
287.
236 Verr.2.4.128.
237 J.D.P. Bolton op.cit.n138: 169. However, Bolton is in favour of a contamination of two
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Aristaeus because he helped farmers, and Aristeas because he taught 
Pythagoras about the divine nature of the soul238. Furthermore, it appears that 
Aristeas or his cult could be compared with the myth of the Thracian Orpheus 
whose influence on Pythagoras has already been mentioned239. Aristeas of 
Proconnesus, in compliance with the tradition of Orpheus, was recorded as an 
epic poet as well as the author of a prose Theogony240. His epic was entitled 
Arimaspea and treated the nature and culture of the Arimaspean people241 
who lived far in the north near the Issedones and the Hyperboreans242 *. The 
testimony of Pherenicus about the nature of the Hyperboreans is cited

distinct traditions, which intentionally took place in Sicily as it served the common interest of 
the people, and he even supports that such a blending of the two personalities might explain 
the fact that later authorities sometimes call Aristeas Aristaeus. Pausanias who actually used 
both forms is mentioned as a plausible example (Paus.4.6). However, Bolton did not consider 
the possibility that Pausanias and the Sicilians did in fact understand the double personality of 
Aristaeus who was both a cultural hero and a shaman in the way Orpheus is both a mythical 
singer and a religious leader. It also seems that both heroes were associated with the cult of 
Apollo.
238 Although the presence of Pythagoras in Sicily is not evident, the scene of Pythagoras’ 
discussion with Abaris, another servant of Apollo whose qualities are similar to those of 
Aristeas, is recorded in the “ra-pi SiKaioouvriq’’ of Heraclides as the court of Phalaris, tyrant of 
Acragas.
OQQ __

lamblichus (250-325 CE) quoted in The Pythagorean Sourcebook: 135-6 (De Vita Pyth.28) 
reported that Pythagoras calmed rivers and seas so that his disciples might more easily pass 
over them. Porphyry (232-305AD) also quoted in the Pyth.Sourcebook: 128-30. Porphyry 29, 
33: Pythagoras prepared songs for the diseases of the body, by singing by which he cured the 
sick. In Porphyry 27, Pythagoras greeted the river Caucasus and it answered back. Also see 
n262.
240 Suda under Aristeas: son of Democharis or Caystrobius, from Proconnesus, epic poet. 
Bolton based one of his major arguments about the distinct identity of Aristaeus and Aristeas 
on the fact that the second posed as the son of a mortal man and never of a god as Aristaeus. 
However, it must be remembered that Orpheus as well was according to some traditions the 
son of a Thracian king. Cf. Lucian, vol. 4, Loeb. J.D.P. Bolton op.cit.n138: 32 commented on 
commenting on Eudocia’s (Violarium 157) statement that Aristeas had composed the 
Arimaspea epic as well as a Theogony wrote: “if it did exist it was certainly not genuine, for 
such an ascription would only have been possible after Aristeas had acquired the reputation 
of a “eeokoyot;”, like Abaris, Epimenides and Pherecydes, to whom also Theogonies were 
ascribed”.
241 Kl. Pauly 1979: 2.col.1274-1275. Often in poetry the Arimaspean were identified as the 
Hyperboreans or as one of their tribes. See Call.Aet.fr.186.8; Hymn.4.291: the Arimaspi (= 
Hyperboreans were the first to bring corn offerings to Delos); sed Steph.Byzantius attributes 
the identification to Antimachus; see J.D.P. Bolton ibid.: 23-5.
242 The usual view of the Hyperboreans’ situation implies that felicity can be secured for
mortals by good conduct, and this introduces an idea that is unusual in Pindar. Normally merit 
is secondary to divine dispensation, and in Pythian 10 the role of the gods both in the victory 
and in the myth is emphasised (cf. 11.10, “8on'|iovo<;¿pvuvToi;” and 48-50, “¿poi 8e Scxupdaai/ Qecov xeA.e- 
crav-rrav oi)8£v tote ^ a tv e ta i / eppev coticttov”). In this light Brown argues that “¿TOpSiKOi; is a way
of referring to the dispensation that characterises the world of ordinary men. By virtue of their 
position at the end of the “eocupaoxa 68o<;” , a place outside the realm of ordinary human 
possibility, the Hyperboreans are exempt from the vicissitudes that affect the lives of men who 
live under the rule of “utopSikoi;Nepeo<. The Hyperboreans are thus situated firmly in the 
context of both the will and the actions of the gods. He suggests that their felicitous existence 
is part of the world-order over which the gods preside.
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below243: “<xp.<j)i 9' ' YrxepPopecov, oi %' eoxocxa voaeTdooow244 vrjw im' ’ AnoXXoyvoq, ct7ieipr|TOi TO^Epoio“45. xoijq pev apa npoxEpcov ¿4 aipaxoc up.veio'uoiv Trxrjvcpv PMaxovxaq imep (Voss: (mo) Spopov aiGprjevxa vaooaoBoa Bopeao yur|v ’ Apipaarxov avaicxa”.
The very nature of the Hyperboreans was interesting, because they appear to 
have descended from the Titans, an indication, which agrees with the Orphic 
teaching about the nature of man in general246. Furthermore they were 
believed to have had a strong connection with the Thessalians247, a connexion

Pherenicus’ testimony appears in a scholiast of Pindar apud 01.3.28. C.G. Brown 1992-3: 
95 commented on the 10th Pythian of Pindar where he referred to the Hyperboreans; Perseus 
overcame the limits of human condition and visited the land of the Hyperboreans with the help 
of a god (II.27-45). According to Pindar’s portrait, the Hyperboreans enjoy a special fertility in 
the presence of Apollo and the Muse. In this myth Pindar seems to be picking up the theme of 
bliss announced with p d K a ip aeeaaaÄ ia” (2), and presenting it in the context of a mythic 
narrative (Perseus travels “e; dvSpüv paKdpwv öpü.ov” (46). It is interesting to contrast the 
Pindaric account of the Hyperboreans with the description of Gabioi (called Abioi, “SiKmöTaxot ävöpumoi”, in 11.13.6) in the Aeschylean Prom. Lyomenos (fr. 196 Radt), a passage in 
which their just nature is emphasised: ‘tmTa 8’ Srĵ xov ¿vSiKojxaxov /< > amxvTcov kou $i>.ô Evcd- TtxTov, / r aßioix;, tv’ oüt’ äpoxpov oute yaxd|j,0Q te'pvei Si'keXY äpoupav, a W ’ auxdcntopoi /ydai <|>Epoixn ßioxov ä<|)0ovov ßpoxoii;'’.

Hellanic.fr.96: EXA.<xvikoq ev xaii; 'IaxopiapEiJiri, xoix; ’ YrepPopEOXx; oiKEiv psv imEpxa ' Pijtaia opr|, ct- 
cjkeiv 8e 8iKaioai5vr|v, ph KpEo^ayoCvTai;, aXk’ aKpoSpuou;xpropEVOVK;” . See Müller FHGr.1.58. The 
Hyperboreans were usually located in the far North beyond the blasts of the North wind, as 
their name suggests and close to the streams of Ocean (Pind.OI.3.31f. The etymology of the 
word Hyperborean is also found in later authors: Hec.Ad.FgtHist 264F 7. Also see W. Burkert 
1972: 149n. 154; J. Room 1989: 97-113. For the location of the Hyperboreans in antiquity see: 
Schol.Pind.Pyth.10.72b (2.248 Drachmann); Hec.Abd.fgrHist.264f7; Posidon.fr.270 (Kidd- 
Edelstein = 70 Theiler). See Jacoby FgrHist 3a (Komm.) 52-54). The starting point for 
discussion has been an early epic, the Arimaspea by Aristeas, which may have influenced 
Pindar’s treatment. See J.D.P. Bolton op.cit.n138: 70ff.
245 The felicity enjoyed by the Hyperboreans is often identified with the avoidance of death. It 
could be said that the Hyperboreans enjoy the felicity of the gods as depicted in fr. 143: 
“ keivoi ycxp x’ ävoaoi Kai ¿yiipocoi/tovcov x’ äneipoi, ßapx)ßöav/nopepov TiEiJiE'UYdxê  ' Axepovxoi;”. Usually the 
Hyperboreans were regarded as long-lived. It is interesting to look at the account of 
Megasthenes (FGrHist 715 F 27b) as summarised by Strab.15.57: “jtepi xüv xiA.iex<öv ' YrepßopE'wv 
xaauxa^ETEiEipoviS-n (fr.570PMG) Kai riivSctptp Kai äXXou;p-ueoXöyoK;’’- The Hyperboreans were a 
long-lived race according to Call.HymnDel.282, (“no^uxpovicäxaxov a ipa ”) but their other 
admirable features are omitted. More details are given by Pomponius Mela (1st cAD) in 
Chorographia 3.36-7, who not only re-emphasises their goodness but also adds their joyful 
suicide when they have lived long enough. Pliny NH4.89-91, 12.26 said that “when they have 
lived long enough of life and their old Age is weakened by high living, they meet death by 
leaping from a certain rock into the sea”.
246 Notice that Sophocles (fr.956 Radt) described a northward journey, which is believed to 
describe the land of the Hyperboreans: “imEp xe twvtov tkxvx’ in’ eaxo.mxöovöq/\x>KxöqxEiu]yäc,oi)pa- 
voö x’ avanxuxäi,/Ooißo-u na^aiöv kt)7iov”. For the happiness of the Hyperboreans as merely a 
literary figure see Aesch. Choeph.373.
247 C. De Heer 1969: 28ff. argued that the Thessalians and the Hyperboreans, both northern 
peoples, were identified in antiquity. The Hyperboreans have strong connections with Apollo 
and so did Admetus, a Thessalian king; cf. ScholPind.OI.3.28a; On Apollo’s links with the 
north see F. Ahl 1982: 373-411. In lines 41-44 Pindar describes the bliss of the Hyperboreans:
“vöckh 6’ oüxE yrjpat; oiAopEvov KEKpaxai /ispa teveo- jidvmv Se Kai paxäv äxEp /o iKso ia i (JnixdvxEi; /imepSiKov Ne' -
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which agrees with Vergil’s effort to stress Aristaeus’ links with the area248. The 

Hyperboreans who enjoyed a special relationship with Apollo were regarded 
as the earliest introducers of the Apolline religion in Delos249, the god’s sacred 
island. Pindar’s account was also very important for the relation of the 
Hyperboreans with Justice (Pyth.10.29-43)250:“VOCUCJl S’ OUT£ 7IE ,C 6 c  icov <K£V> eupoig eg ' YTtepPopecov aywva Bcropacrcav oSov. rcap’ oiq noxe FlepaEuc; eSaiaaxo XayExag,Scvpax’ ¿aeX9wv,KXerxag ovcov ¿Kaxoppag ¿Tnxooooug 0£<i> pei^ovxaq- ¿>v SaXiaic; ejuteSov eupagiaiq te paXiax’ ’ AtcoXXcov
peaiv”. According to Schol.Pind. Pyth.10.65b by Nemesis the poet meant that they were living 
by Justice: “oil yap aSucouoi aXA/rj^oxx; laXKa reijieu'Yaoi xf)V 8ia xo Sim iov xi upaaoeiv vcpeoiv, xcoxcoxi pe|x\|/iv’; 
id. ad 68a: ‘urcepSiKaioiKai KoXa^eixoi>saSiKouvxai;r| Nepeaii;”. While the Hyperboreans are pious in 
their offerings to Apollo, the theme of justice is not much in evidence (expect line 44) in either 
the myth or the rest of the poem. More significant is the emphasis on felicity. In view of the 
importance of Apollo in accounts of the Hyperboreans, it is interesting to note the connection 
between that god and Admetus, a Thessalian king.
248 Pindar announces the theme of felicity in the opening lines: “o^ptaAaiceSaipcov”, 
■pdraipa 0ea0aA.ia". He then breaks off with the rhetorical question in line 4, and addresses the 
specifics of the victory before him. He returns to the theme of felicity in lines 17-26. The terms 
in which the felicity of the Thessalians is set seems very interesting: at the beginning Pindar 
exaggerates by calling Thessaly “pdmp”. Then it is only “suSaipcov”. Their happiness is also 
defined in terms of geography (19f.). With these words the condition of the Thessalians is 
situated firmly in the known world, in the realm of human possibility (notice that the winner 
was a Thessalian). They are subject to reversals from the gods and so an apotropaic prayer is 
necessary. Within these limits they have reached the pinnacle of human possibility (II.27-9). 
The blissful life of the Hyperboreans stands as a paradigm which the Thessalians approach 
because of Hippocleas’ success in the Pythian Games. All that the poet can do is to pray that 
their present happiness will not be reversed by Nemesis.
2Jy Hdt.4.32-36; Diod.Sic.2.47; Aelian Hist.Anim.11.1; Call.280-99 in his Hymn to Delos told 
the story of the Hyperboreans sending gifts to Apollo in Delos wrapped in corn-stalks. His 
route-from the Hyperboreans to Dodona, Malis, Euboea, Delos- differs from that of Herodotus 
which is to Scythia, to the Adriatic to Donona, Malis, Carystus in Euboea, Andros, Tenos, 
Delos. This route in Paus.1.31.2 was Arimaspi, Issedones, Sinope through Greece to Prasiae 
(in Attica), to Delos by the Athenians, (for the questions of the diversities of route see Frazer 
1898: 2.405f. Paus.10.5.7-9 referred to the establishment of the Apolline divination by the 
Hyperboreans; Pausanias said that Olen who was one of the Hyperboreans was the first to 
give an oracle inspired by Apollo; he also referred to the most ancient temple of Apollo which 
was made of laurel brought from Tempe, where Cyrene had her palace. This temple must 
have had the form of a hut. The Delphians say that the second temple was made by bees 
from bees-wax and feathers, and that it was sent to the Hyperboreans by Apollo.
2j0 The myth is mentioned in the Homeric Hymn to Dionysus (Hymn7.29) and it is reported by 
Herodotus (4.32) to have been dealt by Hesiod and the author of the Epigonoi. The earliest 
document comes from Pind.Pyth.10, though we now from Himerius that Alcaeus (7th- 6th cBC) 
also mentioned it. See Bergk Poet.Lyr.Graec.3.147 (ed.1914). It is worth observing that the 
Homeric Hymn to Apollo does not mention the god’s relations with the Hyperboreans, though 
a great part of it deals with his fondness for Delos. The land of the Hyperboreans is used by 
Bacchylides 3.58 (Jebb) as others use the Elysian Fields, as earthly Paradise to which 
deserving mortals are translated. This is a unique instance according to Jebb.
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Xaipei, yeXa 0’ opcov u(3piv op0iav kv(d§ccA,cov.Moiaa 8’ o uk  anoSapeixpo7ioiq ¿711 a<|)£X£porav navxa 8c xopo'i napQcvwvA/opav xe poai Kava^ai x’ aiAwv Soveovxai-8a<j)va xe xp-uasa Kopaq avaSfjoavxEg eiXaTUva^oiCTiv eu^povax;.voaoi 8’ ouxe yrjpou; ouXopevov Keicpaxoaiepa TEvea- Kovrov 8e rai paxav axepoiiceorai (jmyovTEguTtspSiKOV Nspemv”.
Pindar’s account of the Hyperboreans alluded to the Golden Race, living 
under the rule of Cronus251. Nemesis, who was believed to rule among the 
pious Hyperboreans was described as ‘imepSiKog’, an adjective that suggested 
a close connection between Nemesis and Dike, which later authors expressed 
by making Nemesis the daughter of Dike252. There were many similarities in 
the cults of Nemesis, the Moirai and the Erinyes253. It would be worth noticing 
that the Moirai and the Erinyes played a very important role in the works of 
Aeschylus, especially in the Prometheia where the tragedian examined the 
relation of Zeus with Moira254. Ammianus Marcellinus even identified Nemesis

It was precisely this sort of felicity that was denied to men during Vergil’s age. Human life 
was characterised by vicissitude and was subject to various “Koucd”. Moreover, it is noteworthy 
that the golden age was in effect relocated on the isles of the Blessed in the streams of 
Ocean, where Cronus continued his rule. See Hes.Op.173a-e, Pind.OI.2.76-7.p e n  1

Amm.Marc.14.11.25; Mesomed.3.2 (Heitsch); cf. Orph.Hym.61.3. Dike was often used of 
the laws that govern the natural order; see H. Lloyd-Jones op.cit.n155: 161 argued that Dike 
signified the order of the universe. See Heracl.fr.52 in which the Erinyes police the laws of 
nature in the service of Dike (also cf.Anaxim.12B1 VS). The alterations of fortune that 
characterise human life seem to be a reflection of Dike. C.G. Brown op.cit.n243: 102 argued 
that Nemesis was probably a figure similar to the Moirai, one who apportions (“ve'pw”), while at 
the same time like the Erinyes, she enforced that dispensation through punishment (“vepeaaco”). 
In the Theogony (21 Iff.) the Moirai and Nemesis are both children of Night along with Keres, 
who were closely identified with the Erinyes. See West 1966 on Hes.Th.217; Fraenkel on 
Aesch.Ag.1535f, at Aesch.Eum.321 the Erinyes were the daughters of Night (according to 
Hes.Th.185 they were born from Gaia by the blood of Ouranos). For Nemesis and Erinyes cf. 
Aesch.fr.266.4 (Radt) and Soph.El.792.

More striking is Heracl.fr.52 (Marcovich): “"HAioi;oi)xi)7tepP'nOEX<xlM£xPa'EiSE|jrj, ' Epivue; piv Aiicric; 
EJUKoupoi E^eupfjaowiv”. Here the Erinyes protect the natural order. Also Her.Epist.9.3: 
“ttoWuxi Aiioic; ’ Epivuei;, dpaprripdxajv ¡jniVxKe!;”. cf. Hes.Op.121ff. Nemesis was often defined by 
phrases such as “¿K 0eou” or “jipoi; Geuv” regarding people who received it as a punishment for an 
offence. C.G. Brown ibid.: 102-3 argued that Nemesis was regularly seen as the agent ‘who 
not only enforces divine law, but maintains the alternations of fortune and circumstance that 
characterise the lives of men’; cf. Hdt.1.34.1; Pind.OI.8 Nemesis symbolised a change from 
bad to good fortune one this time; similar in Charit.3.8.6 [cf. Orph.Hym.61 Quandt)].
254 See P.A. Vander Waerdt op.cit.n113: 26-47 (esp.n45) where he argued that the Moira and 
the Erinyes personalise “Avdyiai”. Aesch.PV.1071-9 (D. Grene): “...when you are trapped by ruin 
don’t blame fortune:...your own want of good sense, / has tangled you in the net of ruin, past/ 
all hope of rescue”. Also see Aesch.Sept.70; Eum.417. Also notice that in Arcadian cult Erinys 
was identified with Demeter (Paus.8.25, 42).
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with Adrasteia, a goddess in close association with the Idaean Dactyls, as 
mentioned above255. Hence it might be argued that the Hyperboreans were a 
reminiscence of the Age of Cronus which the reign of Zeus brought to an 
end256. Furthermore, the details regarding the Hyperboreans that later authors 
allegedly elicited from the Arimaspean Epic of Aristeas of Proconnesus could 
emphasise his relationship with Apolline doctrine257. On this basis Aristeas of 

Proconnesus would probably present many similarities with the mythological 
and theological tradition that followed Aristeaus as well as Orpheus.

It is very doubtful if the actual text of the Arismaspea had survived even 
in antiquity, although its title, the name of the author and a rough summary of 
its context seem to have been well known among the various Greek and Latin 
sources258. Since none of the ancient authors admitted an immediate 
knowledge of the Arimaspea as written by the hand of Aristeas, it has been 
assumed that Aristeas might have been the victim of literary forgery during the 
4th century BC259 although at that time the phenomenon was not so 
widespread as yet260. However, it is interesting to observe that the same had 
happened in the case of Orpheus at the end of the sixth and early fifth 
centuries, when Onomacritus and the early Pythagoreans were charged with

255 Amm.Marc.14.11.25-6: “Adrastia...quam vocabulo duplici etiam Nemesim appellamus...substantialis tutela 
generali potentia partilibus praesidens fatis...hae ut regina causarum, et arbitra rerum ac discetatrix, urnam sodium 
temperat, accidentium vices alternans, voluntatumque nostrarum exorsa interdum alio quam quo contendebant exitu 
terminans, multiplices actus permutando convolvit. Eademque necessitatis insolubili retinaculo modalitatis vinciens 
fastus, tumentes in cassum, et incrementorum detrimentorumque momenta versabilis librans (ut novit), nunc erectas 
eminentium cervices opprimit et enervat, nunc bonos ab imo suscitans ad ene vivendum extollit”. See J. 
Matthews 1989.
256 On the Land of the Hyperboreans as a multiform analogous to Elysium, the Islands of the 
Blessed, the White Island, and so forth, cf. Hes.F150.21 MW, Epigonoi F 3 Kinkel, scholia to 
Pind.Pyth.3.28. cf. Pind.01.2.61-72 described a paradise located elsewhere from the 
underworld; that place he called the tower of Cronus located across the island of the Blessed, 
(yet see Pind.Fr.129 (Wade-Gery and Bowra).

' The double association of Aristaeus with Apollo and Zeus as aspects of both gods 
enforces the comparison between the adventures of Aristeas and Aristaeus. In addition, the 
fact that Aristeas reportedly dealt in his writings with theological matters and mainly the 
position of Justice in the current cosmic order could attribute to him the same civilising urge 
that was discussed about Orpheus and Prometheus. Aristeas seems to refer to a hopeful 
memory of the Golden Age which Aristeaus under the theodicy of Zeus managed to succeed.
2 >8 Bacchylid.3.58-61 describes the miraculous way in which Apollo transfers Croesus and his 
family to the land of the Hyperboreans. Maximus of Tyre (38.3c [p.439f. Hobein]) states that in 
the Arimaspea Aristeas made his journey in spirit form. See W. Burkert 1963: 235-40, 
(esp.237ff) criticised Bolton for retreating into rationalising in the face of the spiritual; W. 
Burkert 1972: 147-9.
259 Heraclides Ponticus and Dionysius Metathemenus (or Spiranthus) wrote plays, which they 
ascribed to Thespis and Sophocles respectively.
260 Bolton argues that the high peak of literary forgery coincides with the zeal of the Hellenistic 
grammarians to enrich their libraries. However, I have the impression that he generalises and 
does not heed the new evidence according to which Philo of Byblos, for instance, is rather 
quite accurate than merely an author with rich imagination.
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having committed forgeries in the name of Orpheus and Musaeus. Pythagoras 
himself was charged with passing his compositions off as those of Orpheus261. 
Furthermore, Pythagoras was also associated with the establishment of 
Aristeas’ cult in Sicily and with the Hyperboreans. The Hyperboreans, thanks 
to their close association with Apollo and their exotic location, were often 
reported as being able to carry out amazing or magic deeds262, and so was 
Pythagoras263. These clues indicate that even if forgery is to be suspected, 
the texts which were attributed to the name of Aristeas, similarly to the texts 
which were composed under the name of Orpheus, belonged to the tradition 
of these mythical figures and were regarded as such. The most important 
issue should be related to the nature of Aristeas of Proconnesus whose 
similarities with Orpheus seem to increase264. Some noteworthy evidence 
comes from Athenaeus265, who narrated one of the miraculous manifestations 
of the god Aristeas266:

231 Suid. “'opc|>eu(; Aei(3iiepcov” Clem.Strom. 1.131; D.L.8.7-8. That these texts were passing as the 
compositions of Orpheus himself is confirmed by Eur.Hipp.953; Alc.966; lph.Aul.796. L. 
Zhmud 1992: 167 attempted to sketch out what an average Orphic would be like through a 
comparison with the Pythagoreans. He concluded that in both cases although ‘the school in 
general can be adequately described with a number of features, we cannot name any feature 
which was proper to every particular Pythagorean without any exception’, which is exactly the 
problem scholars faced with the definition of the Orphics. Of course, in the case of the Orphics 
religious ideas were based on a literature of theological and mythological contents from the 
very beginning. But as Nilsson has noticed everyone could not freely interpret their contents.
262 Iambi.28 quoted in the Pythagorean Sourcebook 1987: 91 confirmed that Empedocles of 
Agrigentum, Epimenides the Cretan and Abaris the Hyperborean had a dramatic effect on 
nature: Empedocles was known as the ‘Wind-stiller’, Epimenides as an ‘expiator’ and Abaris as 
an air-walker’. Also see Hdt.4.32, 36 for Abaris.
263 See n239 for the powers that Pythagoras was believed to exercise over nature at least 
according to lamblichus. Porphyry’s testimony also supports the belief in Pythagoras’ divinity 
during antiquity. For the association of Pythagoras with Aristeas in the ancient sources see 
J.D.P. Bolton op.cit.n138: 142- 175 who concluded that the story of Aristeas was obviously 
conceived and preserved by the Pythagoreans. (So, the similarities in the traditions of 
Orpheus and Aristeas should be explained at the degree of similar interpolation by the 
Pythagoreans?).
264 As seen the so-called Orpheotelestai were regarded as able to purify souls or heal 
illnesses; L. Zhmud op.cit.n261: 161-2 discussed the Orpheotelestai of Theophrastus; I.M. 
Linforth showed in detail that early evidence associates Orpheus with Apollo- not Dionysus 
who appears to be hostile to Orpheus. On the basis of a careful analysis Linforth has 
formulated his main conclusion: a unified Orphic religion never existed. The term has a far 
wider and a less precise significance than this. F. Graf 1974 proceeded from the assumption 
that there were no proper Orphic religious institutions, connected the poems under the name 
of Orpheus with Eleusinian mysteries and considered this literature to be a kind of doctrinal 
appendix to those cult ceremonies performed in Eleusis. Also see M.L. West 1982: 17-29 and 
1983: 2-3 argued that now it is almost impossible to deny the actual connection between 
Dionysian cult and Orphism: the name of Dionysus is repeated in all three Olbian grafitti. 
Certainly, their owners bore a direct relation to the Olbian cult of Dionysus, known from 
Herodotus (4.79).
265 Ath.Deipn.13.605c-d.
266 Plut.De Defect.Orac.415A; many perplexities are explained by doctrines which teach that a
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“OapaaAfa xrj 0eoaa/\T8r 6pxT|oxpi8i Scxt̂ vriq axscjxxvov xp^aouv <t>iA6(rqA,o<; e8cok£, Aap\|/otKr|vcdv ava0qp.a. auxr| f] OapaaAia ev Mexaxovxia) imo xtov ev xrj ayopa pavxewv, yevopEvriq ĉovfjq ek xfjq 6ct<t>vr|q xqq xaZKqq, fjv Ecxqoav Mexaxovxivoi tcaxa xf)v ’ Apraxia xou npoKOvvrioioi) ¿7u5rip{av, ox’ £<)>r|G£v e£, ' Yx£p|3opea)v 7iapa7£yovEvai, wq xaxicrxa w<j)0r| eiq xf)v ayopav £g.(3aAouGa, ¿ppavwv yevopevcov xcov pavxecov 8r£G7tda0r| im’ auxwv. teat, xwv dv0pc5xcov rSaxepov avatjr|xor>vxcov xf]v aixiav eupE0r| Sia xov xou 0eoC Gxiqavov dvr]pr||i£vr|”.
The death which the god Aristeas imposed on the Thessalian girl through the 
madness that he sent to his seers was similar to the savage death suffered by 
those who had insulted Dionysus, such as Pentheus and according to some 
versions Orpheus himself267. In addition, this detail agrees with the tradition, 
which argues about the journey of Aristaeus to Thrace in order to be initiated 
to the mysteries of Dionysus268.

Another source which treated the tradition about Aristeas of 

Proconnesus in later years is Maximus Planudes, who composed an Idyll in 
the manner of Theocritus. Thamyras accidentally encountered Cleodemus 
whom he had not seen since the festival of Demeter when they had met at the 
house of a mutual friend, Aristaeus269. Then Cleodemus narrated to his

race of demigods exists between the Gods and Humanity. This doctrine might come from the 
wise men of the cult of Zoroaster, or it might be Thracian and harks back to Orpheus, or 
Egyptian or Phrygian. This may be inferred from observing that many things connected with 
death and mourning in the rites of both lands are combined in the ceremonies so fervently 
celebrated there.
267 Madness and mutilation were typical punishments that the god Dionysus would impose to 
his enemies. Dionysus was thought as a latecomer to the Greek pantheon, due to the myths, 
which presented him as coming from the east to conquer the Greek cities. However, it is now 
evidenced that the cult of Dionysus had spread in Greece at an early stage. Furthermore, 
there seems to a deeper meaning to the theme of the strange god who comes and conquers 
his foes. It might be argued that it is part of the very nature of Dionysus that he is a stranger, 
exotic and enigmatic. He stands in opposition to standard Greek heroic values, and the 
religious power he holds over his devotees stemmed in large part from the psychic shock 
experienced at encountering him. See A. Evans 1988: 41; W. Burkert 1993: 259.
268 It might also be argued that the Thessalian origin of the girl was not accidental, but a 
reminiscence of Aristaeus’ connection with Thessaly. In addition, the similarities in the 
traditions and the happiness that the Thessalians and the Hyperboreans enjoyed as well as 
the two places special relation with Apollo could enhance the view that the tales of Aristeas 
and Aristaeus of Proconnesius were not simply parallel but they actually had the same source 
and referred to the various aspects of one culture hero.
269 Although Planudes is much later (1260-1330 AD) his information seems to agree with 
traditions that have survived in ancient authors; hence, surprisingly enough the name of 
Cleodemus appears in Lucian, The lover of lies 13-4 where Cleodemus claimed that he saw 
the Hyperborean flying or crossing the water, “...as for the trivial feats, what is the use of telling 
all that he performed, sending Cupids after people, bringing up supernatural beings, calling 
mouldy corpses to life, making Hecate herself appear in plain sight, and pulling down the 
moon?” The tradition of Abaris is Pythagorean. Cleodemus describes the Hyperborean as a
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companion his recent adventures; he lost an ox and so went to Aethra, the 
town of Zeus, to buy a replacement. The town was situated on the peak of 
Olympus and was almost veiled by the thick snowflakes of Boreas. At the 
festival of Zeus, which was taking place on that day, an Egyptian magician 
came270; he was dark, with a long beard, and his long hair was darker than the 
feathers of a raven. He professed to be able to guess what Zeus was doing at 
that moment. He threw up into the sky two apples and the boy who escorted 
him. When he successfully guessed that the gods were celebrating the 
marriage of Ares and Aphrodite, the boy returned holding the two apples and a 
leg of chicken from the table of the gods. The narration goes on, but the clues 
presented up to this point were enough to convince Th. Nissen and others that 
the aforementioned Egyptian magician was none other than Aristeas of 
Proconnesus on whose myth Planudes based his narration271. Bolton argued 
that the Egyptian origin of Aristeas should be explained by the fact that Egypt 
was ‘a conventional breeding ground of magicians’. However, it might be 
argued that if Planudes was allowed to give to Aristeas a darker skin just 
because Egypt was rumoured to be the native place of magic, he was equally

magician. He charges Glaucias a fee to be paid immediately. After that he uses his powers so 
that Glaucias commits adultery with another man’s wife. Apuleius (155 AD) says in his 
Apologia (78-80) that certain divine powers possessing a character between gods and men 
control the miracles of the magicians. Pliny the Elder NA28.4.19: Everybody is afraid of being 
spell bound by imprecations: “and so Theocritus among the Greeks, Catullus and quite 
recently Virgil among ourselves, have represented love charms in their poetry”.
270 It should be remembered that Dionysus’ relation with Egypt has been prominent: see 
Orph.fr.35; Call.fr.643 (Pfeiffer). Hence, it might be argued that Dionysus shared many 
similarities with the theologic motif that C. Penglase op.cit.n139: 76-125 applied to the various 
journeys of Apollo which apparently aimed at the further glorification of the god. It seems that 
by making a journey or adopting the image of a stranger that comes to town (e.g. Thebai) 
Dionysus also sought more followers (cf. Penglase ibid.: 109, 153, 161, 173). These motifs 
which have their roots in the tales of the Near East include the god’s descent to Hades, a 
journey that Dionysus also attempted. As mentioned great heroes like Heracles had also 
undertaken similar adventures which bear a resemblance with shamanic initiation; the hero 
makes a journey to a strange realm, often the underworld or land of the dead, encounters 
various obstacles and challenges, acquires helping spirits and guides, and returns bearing the 
objects or information needed to accomplish his destined earthly task. For the shaman this 
may involve healing a person or a tribe; for the hero this often involves the establishment of 
order in a situation which has become chaotic. For the shamanistic aspects of Heracles’ 
labours see W. Burkert 1979: 209. Also see M. Grant op.cit.n52: 312 who argued that the 
Siberian shaman wears a feather-coat identifying himself with the dead, who in the Gilgamesh 
epic have birds’ feathers. Assyrian priests wear them too, and Vergil compared the ghosts to 
thronging birds.
"7I J.D.P. Bolton op.cit.n138: 35: Then, in 1936, Th. Nissen pointed out that the original of 
Planudes’ magician appeared to be Aristeas, that “trickster if ever there was one”; Strab.5.8.9. 
See Prod.inPlat.rempubl.2.113 who described the death and miraculous recovery of men 
such as Aristeas of Proconnesus, Ermotimus from Clazomenai, and Epimenides the Cretan. 
In his aspect as a “yotic" Aristeas exhibited obvious Orphic characteristics.
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justified to use the place as a reminiscence of Aristaeus’ birthplace. This 
would explain more satisfyingly the fact that the common friend of Cleodemus 
and Thamyras is called Aristaeus and not Aristeas272. Planudes obviously 
knew the tradition about Aristeas in detail because he made use of allusions 
to the Arimaspea epic when he described the snow-covered city of Zeus273 *. All 
of his evidence relied on specific parts of the legend of Aristeas of 
Proconnesus which had been plausibly identified with that of Aristaeus long 
ago. Moreover, if the mention of the Egyptian magician in Planudes was 
regarded as a clue to the common origin of Aristaeus and Aristeas of 
Proconnesus, then in employing this technique Planudes had at least one 
forerunner, namely Vergil himself. The reference of Vergil to the practice of 
Bugonia in Egypt appears as a more organic part of the poem which served 
the purpose of unifying the two traditions, and certainly seemed to stress the 
fact that Vergil was aware of both. In addition, Thamyras’ trip to the city of 
Zeus takes place with the excuse that he lost an ox, which had a main role in 
the success of the Bugonia. However, nothing is said about the regeneration 
of the bees.

It has been argued that Vergil invented the connection between 
Aristaeus and Eurydice as a superficial excuse that facilitated the citation of

K. Meuli 1935: 121-76 argued that the Greeks came to know the shamanistic traditions 
through their contact with people of the North such as the Scythians and the Thracians. Notice 
that Vergil treats the Scythians in the third Geòrgie (3.349-383). Also see E. Dodds 
op.cit.n100: 33-9 who discussed the similarities of Aristeas with Abaris this Northern servant 
of Apollo who came riding, an arrow (as souls still do in Siberia). Abaris did not need any food 
and was able to banish pestilences, predict earthquakes, and compose religious poems. It is 
doubtful if Aristeas’ journey was made in the flesh or in the spirit yet as Alfòldi has shown, his 
one-eyed Arimaspians and his treasure-guarding griffons are genuine creatures of Central 
Asiatic folklore. Another Asiatic Greek, Hermotimus of Clazomenae, whose soul travelled far 
and wide, observing events in distant places, while his body lay inanimate at home, 
possessed the same gift. Such tales of disappearing and reappearing shamans were 
sufficiently familiar at Athens for Sophocles to refer to them in the Electra without any need to 
mention names.
273 It might be argued that in the story discussed above there is no mention of Apollo or 
Dionysus or any of the Orphic gods normally associated with miracles and divination. 
However, see L. Zhmud op.cit.n261: 163 who argued that the Olbia tablets proved that 
Orpheus was closely connected with Apollo, although the most important cult divinity of 
Orphism was Dionysus. (Of course, this doesn’t mean that every Dionysian cult was Orphic). 
The frequent mention of Orpheus together with Apollo tells us only that Orphics had no 
monopoly on this name. The Olbian grafitti gives little evidence about the Orphic cults. From 
the literary fragments displayed in O. Kern’s collection, the central place is occupied by Zeus, 
mentioned more than 100 times, while Dionysus (together with the names of gods identified 
with him) almost half as often and Apollo - one eighth as often. But it would be hasty to 
proclaim Zeus as the main Orphic divinity. Here the question is the Orphic mythology and 
cosmogony where Zeus played a really Important role (manifest especially in the Derveni
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the story of Orpheus274. Coleman argued that that since Aristaeus was said to 
pasture his sheep beside the river Apidanus, then it was easy for Vergil to 
make the association of apis-Apidanus. Vergil was seen to follow the same 
technique in the Aeneid275. However, it should be noticed that such an 
association would not explain the Egyptian origin of Bugonia that Vergil 
maintained in his work276. It should rather be assumed that Vergil relied for the 
citation of the myth on -now lost- sources of a mystic character in which the 
death of Eurydice formed a link between the tales of Aristaeus and Orpheus. 
The Egyptian connection, also reflected in the much later tale of Planudes, is 
to be suspected in the long tradition of mystery cults in Egypt, where even 
Pythagoras was said to have studied.

Hence, it appears that Orpheus and Aristaeus should be understood as 
similar in a plot that drew from various mystery cults and initiation patterns 
which by the time of Vergil were regarded as similar. Most of these cults 
aimed at the preparation of the human soul for a happier existence in the next 
life. In this scenario Aristaeus represented the new order of Zeus, a god with 
whom he had a certain affinity. Orpheus who represented a more Cronian 
existence, had to face the necessity of death, and it might be argued that it is 
not accidental that Aristaeus (Zeus) was reported to have caused Eurydice’s 
death. Nevertheless, Vergil invoked an optimistic message through the art of 
the Bugonia which in the difficult days of Aristaeus could still secure a glimpse 
of the Golden Age.

papyrus) and not their cult practice. Both spheres were connected with each other, of course, 
but-as the evidence shows- not at all directly.
774 The most influential study has been that of C.M. Bowra op.cit.n22: 113-26. The unhappy 
end was an invention of Vergil’s Hellenistic source. Also see E.R. Robbins 1982: 15f.
97R W.F. Jackson Knight 1944: 197ff. Also see R.W. Cruttwell 1946: passim.
276 Furthermore, it might be suggested that Vergil created a word play between the word for 
bee, “apis” in Latin, and the name of the Egyptian deity Apis who stood for the sacred bull 
worshipped in Memphis. His cult attained official recognition under Ptolemaic and Roman 
authority. See P.M. Fraser 1960: Iff. and W. Hornbostel 1973: 35-133. S.K. Heyob 1975: 
3(esp.n9 where she quotes E. Bevan 1927: 41-2), Plut.DIO20.359B and 29.362C explained 
Apis as the image of the soul of Osiris. Sarapis = Osarapis. His cult was very much 
associated with the cult of Sarapis, a god superior to fate, healer of the sick and worker of 
miracles. This suggestion seems to agree with Vergil’s version according to which the re-born 
bees came from the decayed body of oxen; in addition, the Egyptian origin of divination as 
well as that of Bugonia would be underlined and even associated as the native products of the 
same land.
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Conclusion

Synopsis

This study has examined several myths chosen for their erotic content and their 
recurrent presence in ancient programmatic poetry. It has been argued that these 
myths reflect ancient rituals that were often derived from the cultures of the Near 
East1. The influence that these cultures exercised on Greek cult and mythology 
have been investigated both in terms of ritual practice and literary interaction 

(surely oral, but plausibly also written) between the East and the Greeks2. The 
majority of the detailed discussions that articulated the relative arguments in each 
chapter have evolved around rites of initiation and their literary manipulation3. The 
literary aim(s) of the poets discussed have been analysed in the light of the

1 The actual definition of myth was never a matter of study during this thesis; however, one may 
quote the radical suggestion of M. Detienne 1981 (also cited by L. Edmunds 1990: Intr.: 1 ) who 
argued that myth should be seen as a “intellectual or scholarly construct” that survived thanks to the 
aura of scandal that normally spiced it. In Edmunds’ words “myth was the Other of religion, reason, 
or civilisation”; cf. C. Calame 1974: 113-28. It might be argued that in the present thesis myth was 
consistently understood as a kind of metaphoric language which although it carried certain 
semiotics traced in its origins or its historic development, it remained essentially open to novel 
nuances. In several cases, poetry was held responsible for employing, revealing and expanding the 
semiotic of the myths treated in this work.
2 The school of thought that associated myth with ritual is referred to as the Cambridge School; its 
scientific reputation was seriously damaged by accusations of throwing darts in the dark and of 
insisting on wishful scenarios about the origins of myths (e.g. J. Harrison 1912). Nevertheless, the 
contribution of this school to the interpretation of myths was invaluable; in later years, archaeology 
and a refreshing impression that Greeks did not invent civilisation but rather greatly adapted 
various external elements to their own, proved right scholars like W. Burkert and P. Vidal-Naquet 
who appreciated the Cambridge focus on sacrificial ritual. In the myths examined in this thesis it 
was often argued that elements originated in sacrificial ritual were employed by poets 
metaphorically in order to denote strong emotions and transitions of state, psychic as well as 
physical; for instance, the initial stages of a marriage were marked by the death of the bride who 
was identified with a sacrificial victim. In this way, the female transition from virginity to sexual 
maturity was expressed indirectly.
3 G.S. Kirk 1971: 31 stated: “Therefore it will be wise to reject from the outset the idea that myth and 
religion are twin aspects of the same subject, or parallel manifestations of the same psychic 
condition just as firmly as we rejected the idea that all myths are associated with rituals”. However, 
cf. W. Burkert 1979: 58: ‘And it was in this way that that the complex of myth and ritual, though not 
indissoluble, became a major force in forming ancient cultures, and as it were, dug those deep 
vales of human tradition in which even today the streams of our experience will tend to flow’. G.S. 
Kirk and W. Burkert were also cited in H.S. Versnel 1990: 27-8 who also discussed some of the 
main patterns associated with the theory of myth and ritual (esp.29-36 and 45-51 about initiation). It 
should also noted that the theories regarding the oriental origins of myths resulted from the school 
of ritual interpretation of myths (see H.S. Versnel ibid.: 38). It is obvious that this thesis relied on the 
association of myth and ritual at least in the cases of the myths treated in the previous pages. It 
was mainly argued that metaphors from ritual practice, often originated in Near East, had entered 
everyday life as well as literature and were suitable for erotic poetry (Hesiod, Theocritus, 
Propertius) as much as for philosophical debates (Vergil).
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understanding of these myths during antiquity, which generated their own 
illustration of ancient myths and older poetic forms. This approach could serve to 
expand our own perspective on ancient myths as well as our appreciation of 
ancient literary principles4.

Chapter One

The myth o f Atatanta, a tale that was employed among other mythic narrations to 
express the neoteric aesthetic of the Alexandrians, dealt with a steadfast heroine 
who strongly opposed marriage. It has been argued that the erotic element of the 

myth, although expressed more vividly in the Hellenistic period, was an essential 
feature of the myth that even Hesiod seems to have recognised in his Catalogue of 
Women composed in a rather rigid epic style. Ancient readers of Hesiod such as 
Theognis and Stesichorus enhanced through their works the conviction that 
Hesiod appreciated the erotic element of the myth that had obviously resulted in its 
incorporation among stories of legendary weddings (EOIAI).

The myth was probably a reflection of the cult of Artemis who preceded in 
rites of passage from adolescence to sexual maturity, usually resulting in marriage. 
During these rites girls had to experience the ‘wild side’ of the protected, civic 
environment in which they had lived all their lives, and were, therefore, required to 
spend a certain period of time in the sanctuary of the goddess, normally located 
outside the borders of the city. The parthenoi would die socially before being 
revived as wives and mothers of respectable citizens; this period of ‘death’ was 
often conveyed in myth as madness which led the female to rage in the open 
wilderness in a way a sensible Greek girl never would (cf. The Proitids etc.)5. 
However, the goddess was often related in myth to single heroines who would 
dedicate their youth to hunting wild animals and revering their virginity. Atalanta’s

4 It could be argued that the Orientalising theory by nature takes the ritual theory a step further into 
the historical aspect of myth, a stand that was also supported in this work especially in chapter Two 
were the Song of Solomon was proven older than the poetry of Theocritus, a clue that led to certain 
conclusions about the evolvement of the bucolic as well as about Theocritus’ position in its 
formulation. See C. Brillante 1990: 106-111. It should be marked that apart from significant 
historical events such as the contact of Near East with the Greeks or the adoption of Adonis cult, 
the historical element of the myths treated in the thesis was focused in the development of poetic 
genres and in the influences they exercised in later literature throughout antiquity. 
Arist.Poet.1451b6-12 (trans.Fyfe) argued that “<|>Ao(7o<!>6Tepov kcx'i  OTiouSoaoTEpov, 7roir|atç iaxop iaç ècm V” .

The pattern was often expressed in literature and art as Maenadism. See J.N. Bremmer 1984: 
267-86; also see R. Osborne 1997: 187-212; cf. the motif of running in the wild with the famous 
race that Atalanta announced for her hand.
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temperament, particularly as recorded in the Arcadian tradition, seems to conform 
to Artemis’ own lifestyle.

Aspects of the character of Atalanta such as her cruelty towards her 
unsuccessful suitors or the cave in which she reputedly dwelled, as attested by 
Apollodorus and Aelian during late antiquity, underline the heroine’s association 
with the wild sphere of Artemis and associate the iconography of the goddess with 
eastern fertility deities such as Cybele, Inanna and Ishtar. Although Artemis was a 
strictly virginal deity, her ‘kourotrophic’ qualities do not rule out her comparison 
with the dangerous and sexually alluring eastern goddesses. In addition, it seems 
that the figure of the ‘seductive female’ as personified by Gorgo, Circe and Medea 
in Greek cult and literature often attributed an initiatory role relating to males6. The 
fact that in antiquity Artemis had been closely associated with Gorgo, Medusa and 
Hecate, goddesses whose eastern origins and characteristics have been long 
established, reinforces the link between Artemis and eastern sexual goddesses. 
Most mythic accounts referring to the favourite protégés of Artemis, such as 
Callisto, Comaitho or Cyrene, stressed that the goddess had included them in her 
company particularly for their loveliness and sexual appeal7. Festivals in Ephesus, 
where the cult of the goddess was prominent, and celebrations in honour of 
Artemis all over Greece (e.g. Patrai) highlighted the youth and beauty of the 
participants who unlike the goddess herself, were compelled by their mortality to 
complete the sexual transgression so much hated by Artemis. The anger of the 
goddess for the defiance of her will was reflected in the fortunes of the heroines 
who often strayed from Artemis’ pure world deluded by lust, either their own or that 
of a god8, thus irretrievably offending their protectress. Atalanta, who was reported 
to have been transformed into a lioness as a punishment for mating with 
Hippomenes in the sanctuary of the Mother of the gods, belongs to this category of 
heroines9.

The role of the apples which Aphrodite gave to Hippomenes in order to win 
Atalanta’s hand illuminates the initiatory character of the myth, because apples

(l N. Marinatos 2000: 20-44 and especially 61-5 where the author interpreted Medusa’s 
representation in the Corfu pediment as “initiatrix of young men”. J.-P. Vernant 1991: 111-41 and 
141-51.
7 Call.Hymn to Artemis. For the relation of Artemis with her protégés see R.A.S. Seaford 1994: 34.
8 For rape as initiatory theme see chapter One.
9 Hippomenes in Ovid forgot to thank Aphrodite for her help. Notice that similar tribute was 
expected for Artemis (Cyrenean law) from the girl’s side. Hence, once more Artemis and Aphrodite 
are paralleled.

281



were a standard feature of Greek weddings which along with other fruits like 
quinces and pomegranates were thought of as securing fertility for newly-weds. 
Furthermore, it has been shown that the apples were employed in order to arouse 
the female sexually10, a custom rooted in Near Eastern spells of sympathetic 
magic which had survived not only in the myth of Atalanta, but also in 
Aristophanes’ text as much as in the playful throwing of apples between Daphnis 
and Chloe in Longus.

The magical character of love was implied in the erotic frenzy that Atalanta 
experienced as soon as she glanced at the apples, a detail explicitly treated by 
Theocritus who was later imitated by Vergil and Propertius. The Latin poets seem 
to project an understanding of Theocritus which has been rather ignored by 
modern editors of the Idylls. Based on the sound knowledge of Greek literature of 
both Vergil and Propertius, as well as on their insight into the initiatory motifs 
associated with Atalanta, it has been suggested that Theocritus must have 
employed the verb “aA,aopoa” rather than “aMiogca” to describe Atalanta’s reaction to 
the view of the apples; hence, the heroine should be understood as losing her 
mind’ in love, rather than leaping in love11. This reading of Theocritus agrees with 
the previous evidence on the character of the myth and offers a clear lineage of 
mythic models and religious perceptions from the time of Hesiod until the Augustan 
elegiac poets12. The motif of running in the wild should be understood as denoting 
frenzied love, and has been noted throughout the thesis13.

The character of Roman elegiac poetry does not seem any longer, an 
invention of passionate Latin temperament, but a literary production firmly rooted in 
centuries of identifying the madness of love with ‘spiritual’ death. In his 
programmatic elegy Propertius seems to have founded the melodramatic character 
of his poetry on the experiences of glorious heroes at this marginal phase of their 
lives, a fact which of course had not escaped the attention of ancient storytellers

Cf. C. Faraone 1999: 50-67 and passim.
11 The second explanation has been justified by leaping from a rock like Sappho and Anacreon, but 
the motif was already used by Theocritus a few lines above.

Verg.Aen.4.68-73: “uritur infelix Dido totaque vagatur /urbe furens, quails coniecta cerva sagitta, quam procul 
incautam nemora inter Cresia fixit /pastor agens telis liquitque volatile ferrum /nesclus: ilia fuga silvas saltusque peragrat 
/Dlctaeos; haeret lateri letalis harundo”.
,J In the second chapter the beloved of Daphnis, as well as the girl in the Song of Solomon were 
depicted as running in search for their lovers. The motif was also noted in Bion’s poem about the 
death of Adonis who described Aphrodite as running in the wild distraught by the death of her lover. 
Finally, Vergil also wrote that Eurydice met her death as a newly wed bride that ran in a frenzy in 
her attempt to avoid Aristaeus’ lustful attack.
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and mythographers. Furthermore, since love was evidently considered as a mental 
disease of magical character that could even be fought with purifications, the agent 
of this evil, the elegiac mistress, needs to be appreciated in the light of the new 
indications. Cynthia’s comparison with a Thessalian witch in the fifth elegy of 
Propertius implies that the elegiac mistress was regarded as a dangerous female 
figure that could afflict her male victims in the way Circe and Medea would. The 
typical motif of the deification of the elegiac mistress implies that she was viewed 
as a mortal projection of her divine prototype, normally imagined so much cruel as 
lusty. However, both attributes rest on the character of Atalanta as rendered by the 
predecessors of Propertius and of course, in the character of the eastern 
goddesses whose cult was often mentioned in Latin elegies. Hence, it might be 
argued that the concept of love as discussed by the Latin elegiac poets 
communicated previous ideas explicitly found in eastern initiatory cults.

Chapter Two

The key role of Hellenistic literature in the transmission of eastern (including of 
course, primarily Greek) ideas and poetic forms to Rome was already noted in the 
first chapter of this study with special reference to Callimachus and Theocritus. 
The latter had been acknowledged as the first systematic composer of bucolic 
poetry. However, in the years after Theocritus, literary critics viewed bucolic poetry 
with disdain and cast out the genre from the principles of Hellenistic literary 
production on the grounds of its brutality. The debate embarks at the beginning of 
the chapter on the comparison of Theocritus’ ‘bucolic’ production with Vergil’s 
‘pastoral’ and reputedly more elevated poetry. This view is refuted and a 
discussion of the bucolic motifs retrieved from various genres of ancient Greek 
literature, largely from tragedy and Homer, to sustain Theocritus’ restoration to the 
sphere of Hellenistic taste.

The work of Theocritus was introduced by his editors to the public with the 
myth o f Daphnis, another natural deity who in myth exhibited steadfastness similar 
to that of Atalanta and, according mainly to Aristophanes and Propertius, similar to 
the spirit of Milanio (Melanion). In the second chapter the mythic character of 
Daphnis was examined as an archetype of the later elegiac lover, a view 
contradictory to the customary perception of Daphnis as a Hellenistic
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representation of Hippolytus. Theocritus had already stated that Atalanta, despite 
her traditional resoluteness, had actually fallen in love with Hippomenes (Milanio in 
Propertius) and her erotic drama was rendered by Ovid in a lively way. The 
possibility that Daphnis, the first singer of bucolic poetry, died in Theocritus’ first 
idyll not because he refused love but, on the contrary, precisely because he fell 
madly in love like Atalanta seems to make more sense of Theocritus’ obscure 
poem than the traditional explanations. This reading of Daphnis could function as 
an indication of the rich religious and mythological background of bucolic poetry 
which had been for a long time wrongly identified as Theocritus’ own invention. 
Although it has been nowadays accepted that Theocritus did not invent bucolic 
poetry, the credibility of ancient sources that referred to religious rites as the hearth 
of bucolic poetry has been doubted.

Investigating the proven Hellenistic background of Daphnis in Theocritus, 
one does not come across any cult of Artemis as suggested by the ancient 
testimonies; yet Theocritus spends time on the cult of Adonis in idyll fifteen. The 
similarities between the tradition of Adonis and the treatment of Daphnis’ death in 
the first idyll point to the near-identification of the two heroes. If Daphnis is to be 

understood as a type of Adonis, who had already been classified in the ranks of 
eastern divine consorts such as Dumuzi and Tammuz, Theocritus’ affinity with 
these cults needs to be provided with further evidence.

The poet clearly included in the first idyll Near Eastern patterns already 
documented in specific texts like the Babylonian epic of Gilgamesh which was 
indirectly reflected in the angered speech of Daphnis towards divine Aphrodite. 
The Babylonian episode of Gilgamesh and Ishtar mirrored the encounters of 
Adonis, Diomedes and Anchises with Aphrodite, all derived from Near Eastern 
cults. The divine couple of Adonis and Aphrodite, celebrated at Byblos, Alexandria 
and even fifth century Athens, originated in the ceremonial union of the fertility 
goddess with her consort which was ritually lamented throughout the East since 
primordial times. In particular, it is argued that the story of Daphnis belonged to the 
strand of consort-goddess’ erotic and profoundly unhappy encounters. The 
pathetic fallacy typically associated with the death of Daphnis from Theocritus 
onwards should be understood as the literary representation of the cultic mourning 
in honour of Adonis, as treated by Theocritus as well as by Moschus and Bion.
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In addition, more evidence on the nature of Daphnis and of bucolic poetry 
seems to come to the surface once the eastern background of Theocritus is 
established. Based on the lengthy and carefully designed description of a Cup in 
the first Idyll of Theocritus, it has been argued that the images carved on it possibly 
allude to traditions and ideas related with the unfortunate circumstances of 
Daphnis. The first and the second image are engaged with commonplace notions 
about the harsh nature of love by which Daphnis was patently afflicted; the third 
image on the Cup has a more than fortuitous correspondence with the Song of 
Songs, a Hebrew poem which when understood in the tradition of Adonis, reveals 
the deep cultic associations of bucolic poetry and explains the bucolic character of 
love as found in Theocritus and his followers, particularly in Vergil.

Furthermore, since the association of love with death has been already 
treated in the myth of Atalanta as part of the ancient initiation rites, the death of 
Daphnis is itself interpreted in this light. It is suggested that Theocritus employed 
the phrase ‘[Daphnis] crossed the river’ in its metaphoric use evident in the ancient 
belief that one would join the realm of the dead once one had crossed the river of 
Acheron, still attested in modern times. The poet did not imply that Daphnis 
drowned, but simply used a poetic expression for stating that Daphnis perished.

Chapter Three

The influence that Theocritus exercised on Vergil was already raised in the 
previous chapter. At this point the decisive contribution of Vergil to the bucolic 
genre that led to preference for the simple and naive style of his Greek models was 
examined more thoroughly. It is argued that Vergil understood the religious and 
cultic origins of Theocritus’ poetry as evidenced in his own illustration of Daphnis: 
in the fifth Eclogue Vergil referred to the apotheosis of the hero, which apart from 
likening Daphnis with the recently deceased Caesar, incorporated the tale of a 
hapless shepherd in the tradition of culture heroes who had paved the way for the 
salvation of the whole of humanity. It seems that Vergil employed the bucolic ideal 
in its distorted form as experienced by the agriculturists of his time that were 
constantly threatened by the Augustan proscriptions. He attributed to bucolic 
serenity, in which his most fortunate characters indulge, an element from the Stoic 
and Epicurean dogmas, thus presenting the bucolic modus vivendi as compatible
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with the philosophical fashions of his time. Furthermore, Vergil identified the era in 
which this ideal of simplicity and cosmic peace could be attained with the 
legendary Golden Age as set out by Hesiod. By casting Daphnis in the role of 
culture heroes like Prometheus or Orpheus, Vergil tried to answer positively the 
question about the recurrence of that Age and its precise circumstances. The 
similarities of Daphnis with Orpheus and Prometheus as culture heroes are 
elaborated and the transfer of bucolic song from Theocritean Sicily to Arcadia is 
explained as a technique of combining the Hellenistic tradition with the cultural 
semiotics of Arcadia which according to Hesiod had witnessed the first Golden 
Age.

Eclogue Four dealt exclusively with the fulfilment of a prophecy regarding 
the second Golden Age that according to Vergil was about to start. The poet gave 
substantial clues about the ciphers that would proclaim this new age focusing on 
the birth of a child whose growing to maturity would reflect the progress towards 
the realisation of the New Era. It has been argued that here Vergil draws from a 
number of ancient mystery cults in which the birth of a child is the culmination of 
the rites offered, and secures the well-being of the initiates in terms of fertility but 
also of spiritual soteria. this applies to cults like the Dionysian rites and the 
Eleusinian mysteries. The association of the Orphic rites with the cults cited above 
is explained, and it is argued that even if syncretism is to be suspected this should 
not change the ancient perception according to which these rites were understood 
as similar. The poem concludes with a transfer to Arcadia which poses as the 
place that will naturally receive the second Golden Age. Vergil wishes to be judged 
by Pan in a singing contest against Orpheus or Linus, and is confident he will be 
found the winner. In this rather obscure finale of the poem Vergil already 
associated Orpheus with Arcadia, yet not, as expected, in his persona as the 
incomparable legendary singer. On the contrary, it seems that the poet wished to 
underline the role of Orpheus as a hierophant, a role that Vergil himself obviously 
aspires to.

Vergil also referred to the automatic production of honey during the first 
Golden Age, a state which humanity would soon re-experience. Vergil wrought this 
agricultural image in close imitation of Hesiod who associated the labour of the 
bees with the small cast of just farmers among whom traces of the original Golden 
Age were still remaining. It is suggested that the belief in the recurrence of the
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Golden Age was not only a philosophical device (megas eniautos), but also an 
idea implied already in Hesiod and in ancient mystic religions.

Chapter four

Eclogue ten has been a particularly interesting poem as regards the poetic 
ambitions of Vergil at the beginning of his career. The poem was modelled after 
the death of Daphnis, yet Vergil replaced him with Gallus who was described as 
travelling to idyllic Arcadia and dying there, unable to relieve his erotic torture. This 
eclogue not only confirms arguments on the nature of Daphnis as a lover, but also 
puts forward the question regarding the position of poetry in this new World Order 

that Vergil celebrated in Eclogue Four. It is suggested that the comparison of 
Gallus with Orpheus, the legendary singer and theologian, did not aim solely at 
exalting Gallus’ poetic talent; it mainly put forward Arcadia as a possible location 
for Orpheus’ erotic drama. Orpheus and Gallus were pre-eminent in the art of 
poetry and they both died of love in a pastoral environment unsuited to their 
sufferings. As mentioned, Orpheus enjoyed the double capacity of a poet and 
theologian which actually renders the ancient term of “vates”, the Latin poet- 
prophet. It appears that Vergil did not spurn the authority of a “vates”, for long 
misjudged by his contemporaries, and aimed at restoring the role of poetry in the 
Roman future. Gallus offered to Vergil an ideal literary link between the Hesiodic 
past and the Augustan present; by discussing the unfortunate Eros of Gallus, 
Vergil debates the role of poetry which was traditionally listed along with 
uncontrolled emotions such as love. Furthermore, the poet defended his own 
position as the hierophant of the New Golden Age in the footsteps of Orpheus.

As implied, the role of poetry goes hand in hand with Vergil’s views on love 
as he discussed them in the third book of the Georgies. Agriculture poses as the 
means of securing the second Golden Age; hence, Vergil clearly did not speak of a 
repetition of the initial Golden Age but of its simulation under the theodicy of Zeus. 
In antithesis to the usual interpretations that Vergil condemned sexual passion 
uncritically and praised in return the asexual life of the bees, it is argued that Vergil 
admired the immeasurable boost of energy that “caecus amor”, ‘blind’ love initiated in 
its victims, an energy that in the New era the farmer is called to channel properly 
so that he forces nature back to its primal Golden condition. It seems that Vergil 
did not exclude poetry from his vision of the Roman future, but on the contrary
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regarded poets as the mediums to communicate it to larger audiences. Although 
poetry’s ability to relieve human pain is doubted, its capacity for fraughting a 
memory with tension is appreciated. Orpheus for example, had eternally captured 
in his echoing songs the feeling of human loss; the loss of his wife, Eurydice, has 
been a notoriously popular mythological pattern that also appears in the fourth 
book of the Georgies.

Chapter five

At the beginning of the chapter the editorial difficulties unavoidably associated with 

the scholarship of the poem were discussed. The view that Vergil had composed 
the story of Orpheus and Aristaeus in memory of Gallus (“laudes Gain”) who had 
recently committed suicide is doubted. In addition, the argument according to 
which Vergil replaced these verses in honour of Gallus with the Aristaeus’ epyllion 
under the orders of Octavian is refuted. It is suggested that Vergil, perhaps having 
taken his inspiration from Gallus’ tragedy, treated the theme of loss with two major 
nuances: emotional loss and physical loss (death). Although it is normally believed 
that Vergil invented the story of Orpheus and Eurydice the origins of his tale are 
pointed out in ancient religious rites with Soteriological content14. Eurydice’s 

frequent association with Persephone brings to mind initiation rites that equated 
love with death; Eurydice dies as a maiden on her wedding day never to recover 
her previous condition15. Persephone had similarly vanished from the face of the 
earth once she became the bride of Hades and despite her immortal nature she

S. Wood 2000: 77-99 centres on the rape of Persephone. The myth of the abduction of 
Persephone by Hades, the god of death, the quest of Demeter for her daughter and the temporary 
return of Persephone to the world of the living was popular in Roman art, both funerary and 
honorific. Wood shows how the identification of living women with Ceres came to be accepted, and 
even popular, because of its association with fertility and good motherhood: from Livia onwards 
imperial women were represented with the attributes of this goddess (poppies and corn ears). But 
the myth also had a special significance in funerary art. It was a popular subject for sarcophagi of 
both men and women because it expressed hope of victory over death and a happy after-life. If the 
deceased was a woman, her portrait often identified her with the figure of Persephone. The scene 
most commonly found on sarcophagi is the abduction, but Persephone is also depicted as the 
queen of the underworld, interceding with Hades on behalf of the deceased. Wood demonstrates 
how the myth of Persephone, together with that of Alcestis (who returns from the underworld) and 
of Protesilaos (who is released for one day on the entreaties of his wife Laodameia), conveys the 
notion that death can be overcome and that the love of a married couple conquers death, notions 
that were regarded as highly appropriate to a funerary context.
15 M. Eliade 1958b: 24 argued that symbolic death was found in the context of the initiation of boys 
into manhood. The boys’ childhood identity must die so that they may be reborn as men in the 
community. This process almost universally involves a ritual in which the initiate must feel the terror 
of an encounter with death, frequently combined with the imprint of intense physical pain, by 
circumcision or through having a tooth knocked out.
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was never to return on earth; even her mother’s mediation only managed to secure 
her partial restoration that actually confirms her new status as Queen of the 

Underworld. Equally Orpheus, who never accepted the loss of Eurydice, died in 
the hands of the Thracian Maenads, therefore marriage reserved the death 
experience for him too. Death symbolises and in linguistic terms metaphorically 
expresses a transition period. Aristaeus, who was introduced to a difficult transition 
period when he lost his bees, did not avoid a deathlike adventure which scholars 
often identify with his journey to the submarine realm of his mother Cyrene16.

Gradually the similarity between Aristaeus and Orpheus regarding their 
reaction towards misfortune seems to gain ground. The traditional dualism 
between successful Aristaeus and unsuccessful Orpheus is questioned; the 
common argument that Orpheus should be identified with the image of the idle 
poet that needs to be sacrificed in the name of practicality and progress 
represented by Aristaeus does not follow from the mythological background that 
Vergil consulted. A new suggestion is put forward: Aristaeus was successful not 
because he was less emotional compared with Orpheus, but because he 
incorporated the message of happy or balanced existence in the new theodicy of 
Zeus. As discussed in the previous chapter, Vergil already treated the theme of the 
Golden Age in the Eclogues and repeatedly in the Georgies in close 
correspondence with Hesiod. In Hesiod’s account the Golden Age represented the 
sovereignty of Cronus which was finally replaced by the unhappy rule of Zeus that 
culminated during the Iron Age. Prometheus, the Titan who felt for humans and 
paved the way of civilised life, was both in Hesiod and Vergil a victim of Zeus. 
However, it seems that Vergil does not preach the coming of a new divine order 
from which a new Golden Age will spring; he is rather interested in understanding 
the current Jovian rule and in conveying an optimistic message about man’s stand 
in the world of Zeus. Vergil excels the Promethean element in man that should 
allow him to tame nature and bring it to its initial Golden state. A detailed 
comparison of Aristaeus and Orpheus with Prometheus reveals even more the 
similarity between the two heroes in mythic and cultic level.

16 M. Owen Lee 1989 presented Aristaeus’ journey to the submarine palace of Cyrene in Jungian 
terms, as a metaphor for his unconscious need at this point of crisis to return to the maternal womb.
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P o e ts  a n d  p h i lo s o p h e rs  e m b r a c e  r itu a l

The Bugonia, the creation of new swarm of bees from the corpse of sacrificial 
oxen, offered to Vergil the ritual basement which he further enriched with the 
religious awe of the Egyptians since the poet described the practice of the Bugonia 
primarily in Egypt and with the philosophical tendencies of the Augustan period. 
Thus, he managed to unify patterns and attitudes so as to shape in religious and 
philosophical terms a positive disposition towards human progress. Orpheus and 
Aristaeus should be viewed as legendary figures of the same kind, yet as 
representing different ritual stages. Orpheus was a significant hierophant17 who 

symbolised the end of the Golden Age (decline, death); on the contrary, Aristaeus 
was the hierophant of the new era in which the Romans needed to find ways of 
healing the traumas of the past and achieving progress (regeneration, rebirth).

However, the initial comparison of Aristaeus with Orpheus pointed to a 
single gap regarding the substance of Aristeaus as a hierophant since the 
evidence is too sparse. Nevertheless, the identification of Aristaeus with Aristeas 
of Proconnesus, a shaman of the Apolline religion which Orpheus also served not 
only suggests the breadth of Vergil’s sources but also offers a view of the perplex 
religious ideas of antiquity18. It might be argued that in the face of Aristaeus Vergil 
represented the missing rebirth of Orpheus in the theodicy of Zeus. The close 
connection of Aristaeus with Zeus, treated in Chapter Four, as well as the 
importance of Zeus in the Orphic Hymns, would sustain this view19. The role of

In the Renaissance, the legendary poet and philosopher Orpheus was held to have been a pupil 
of Hermes, and to have founded an esoteric mystical religion, the rites of which he had learnt in 
Egypt. According to lamblichus’ Vita Pythagorae, Pythagoras derived his theory of numbers from 
the Orphists, which made Orpheus the ultimate source of Plato’s Timaeus. Proclus, who remarked 
that the entire Greek theology stemmed from the Orphic mystic doctrine, confirmed this later. D.P. 
Walker 1972: 22-41 reported Proclus’ view that “All the Greeks’ theology is the offspring of the 
Orphic mystical doctrine”. Therefore among the sects associated with Orpheus the Pythagoreans 
are particularly important, lamblichus, and after him Proclus, stated that it was from disciples of 
Orpheus that Pythagoras, and through him Plato, had learnt that the structure of all things is based 
on numerical proportions. Orpheus could thus become the ultimate source of the Timaeus. See 
Proclus Theolog.Plat.1.6 (Kern test.250); lamblichus Vita Pythag. (Kern test.249). Proclus ibid, 
explicitly gave the sequence: Orpheus-Aglaophemus-Pythagoras-Plato.
18 M. Eliade op.cit.n15: 92 referred to shamanic spiritual initiation. In her description the theme of 
death and dismemberment becomes universal. The shaman-to-be undergoes an experience that 
can only be described as a spiritual death and reconstitution. The initiation may be spontaneous or 
intentional, brought on by an illness for example; Notice that especially in chapter One love was
discussed as an illness.19 The Orphic Mysteries may represent the first introduction of northern European shamanism into 
Mediterranean Greek culture. It is not at all clear whether Orpheus was an actual man, but many of 
the characteristics attributed to him are also associated with the shaman. His death appears to 
reflect shamanic death. Although it does not include Orpheus' own shamanic rebirth, the Orphic
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Orpheus in the religious foundations of the ancient world is not to be doubted; 
hence Vergil’s attempt to suggest an alternative interpretation of the Orphic 
tradition should be valued accordingly.

As argued, this thesis has mainly engaged with the semiotics of myths as 
treated, whether acknowledged or further expanded, by major poets in antiquity. 
The role of religious rituals in the origins of popular mythological patterns with 
erotic nuances was clearly appreciated in Hesiodic, Theocritean and Propertian 
poetry* 20. Gradually and particularly in Chapter Five the focus shifted from cultic 
metaphors in erotic poetry to the ritual patterns employed by Vergil in a 
philosophical discussion about the human condition21. Of course, erotic passion or 
rather the ‘furor’ that seized Orpheus in his vain quest to the Underworld was an 
issue that could not be omitted from such a discussion. The association of Eros 
with nature and culture, often regarded as opposites, was debated with reference 
to the accumulated wisdom of mystery religions such as the Eleusinian22 or the 
Orphic mysteries to which Vergil regularly alluded23. The teleology of these

cosmology story does in several respects. The principle Orphic deity, Dionysus is killed, 
dismembered, boiled, and eaten by the Titans. Nevertheless, Dionysus is then reborn due to 
Athena having saved his heart and given it to Zeus. Dionysus is thus actually "thrice born”, as the 
first Orphic god, Phanes, who emerged from the Orphic egg wound with the spiral serpent, was 
also named Dionysus. See M. Meyer 1987: 82.
20 Semiotics is very important in the theory of structuralism, which analyses myths to certain 
patterns always believed to allude to specific meanings. See C. Calame 1990 who interpreted the 
foundation of Cyrene in structuralistic terms: 319-21. Yet, one might recognise in this theory or 
rather in its hyperbole the danger of turning literature in a mere addition of semantic patterns. 
Nevertheless, the repetition of specific motifs throughout ancient literature was frequently pointed 
out in this work as an indicator of a common literary and cultural heritage available to litterateurs 
and their imagination. In the previous pages it has been argued that the focus should be on the 
poet's initiative in employing a motif and not on a motifs ‘pre-decided’ contribution in the poet’s 
creation.
21 K.A. Morgan 2000: 4 argued that: “We must remember that the incompatibility of myth and 
philosophy is a reflection of the polemic self-representation of some early philosophers”.
22 C. Riedweg 1987: 44-5 argued that in Plato’s Phaedrus “the thematic layer of the mystery 
terminology is not a completely unified complex. Bacchic-Dionysiac elements (249c-d, 250a/252d- 
253c5) stand next to more extended descriptions of an Eleusinian imprint. (250b-c/ 251a/254b). 
The common link is the idea of the “ e n o m e i a r  around which the mystery terminology of both imprints 
is organised”. Also see R.A.S. Seaford 1981: 255-6 who noted that the mysteries repeatedly 
evoked in the Bacchae were in all probability the Dionysian ones, although Pentheus had several 
experiences that account for what Plutarch described as the Eleusinian initiation. This view was 
also confirmed throughout the thesis were poets were shown to have indiscriminately employed 
elements from mystic religions with the obvious purpose to dramatise their narration. Furthermore, 
one might suspect that the origins of these cults, attributed to similar psychic needs, as well as their 
mystic completion that aimed at the fulfilment of the aforementioned needs were widely recognised 
bv ancient poets.
22 The likening of erotic desire with the passion of the initiates in the mystic rites seems to have 
been a common metaphor during antiquity that had securely found its way in literature. R.A.S. 
Seaford op.cit.n7: 284 commented on the example of Sophoclean Aias who was accused of 
becoming effeminate by his wife. The change of identity required in the rite of passage was 
expressed by a change of gender. However, transvestism was also a customary part of the
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mystery cults was not incompatible with philosophical tendencies such as Stoicism 
and Epicureanism. Hence, the shepherds of Vergil sound as if they are all well 
read in Epicurus24. Furthermore, the “megas eniautod of the Pythagorean Great 
Year, a recurrent lunisolar period, could reflect ideas expressed by Vergil about a 
second Golden Age arriving at the completion of a certain time25. The introduction 
of these patterns in a philosophical discussion not only attributes to Orpheus (or 
his counterpart, Aristaeus) a philosophical dimension26, but it suggests passion, 
erotic or mystic, as a secure way of acquiring wisdom27. Indeed in the case of 
Aristaeus wisdom (or else the knowledge of Bugonia) resulted from the hero’s 
suffering to indicate the supreme modus vivendiunder the rule of Zeus.

Clearly a long way lies ahead in the study of ritual and its figurative use in 
poetic or philosophical discourse. This should be a comparative study aiming at 
giving answers to literary issues such as the origins of Bucolic (treated in Chapter 
Two) or the nature of love in Latin elegy (treated in Chapter One); furthermore, 
literature could offer key indications to cultural questions such as the origins of 
religious beliefs and ideas (e.g. the notion of a new Golden Age treated in

Dionysian mysteries during the classical age. It has been argued that Aias could refer to a mystic 
transition when he uttered: “even if now unfortunate I am saved”. Soon after the chorus stated that 
they “e<|>piy epwxi” . This unusual combination of words was also found in fragment 387 of Aeschylus: 
“£<]>piy epwxi-rouge ii-uotikou zeXovq” which clearly refers to a mystic rite; cf. Soph.Ant.1115-52 and 
Aesch.Cho.807-11 and 961-5.
24 G. Luck 2000: 52 in his discussion of “Epicurus and His Gods” stated that “The essential meaning 
of religion was changing. Convention was taking the place of spontaneous emotion”.
22 Another example of the influence that often in antiquity cult exercised on philosophy (rather than 
the other way round) could be the similarities that the Dionysian-Orphic rites share with the theories 
of Herakleitos. See R.A.S. Seaford 1986: 1-26 and 1994: 283 who particularly commented on the 
resemlance between Herakleitos (i.e. B62 “aecxva-roi evirro i, evrixoi « e avaxo r, etc.) and the 5th cBC 
Olbian bone inscriptions (containing the words “Aioivwroq’’ and “op(|>iK[oi]” as well as the phrases 
“piot; eavaxoi; pio^, eiprivri 7to?a:po?, (¿vneeia veuSoi;” . Seaford explained that The identity of life and death 
with each other seems in both mystic and Herakleitean thought to exemplify a general identity of 
opposites (described in the same antithetical style) and to result from the passage of the soul 
through the cosmogonical elements’. Also cf. the Orphic hymn To Jupiter who begins as follows: 
“Zeus is the first, Zeus is the last, high-thunderer: Zeus the head, Zeus the middle; from Zeus all 
things spring; Zeus is male and immortal bride”. Then the natural elements were enumerated: fire 
and water and earth and aether, night and day, and Wisdom, first creator and sweet Love which all 
lie in Zeus’ great body.
26 K.A. Morgan op.cit.n21: 287 commented on the dialogue between philosophy and myth: “The 
interaction between mythos and logos was never a question of literary elaboration or slumming for 
the non-analytically minded. It is an exercise in self-conscious reflection on the nature and 
possibilities of philosophical language”.
27 It is known from Marinus’ Life (Guthrie 1986) that Proclus had zealously sung and studied Orphic 
hymns, and had used methods of purification both Orphic and Chaldaean, such as immersing 
himself in the sea every month in order to attain to a theurgic union with God. During the 
Renaissance M. Ficino (1433-99), a philosopher, philologist and physician developed the doctrine 
of the furores according to which the greatest poets were thought to be possessed not only by the 
poetic “furor”, but also by the religious (Bacchic), prophetic and amorous ones. Ficino quoted 
Orpheus as an example of his theory.
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Chapters Three, Four and Five). Our ideas about the literary map of antiquity 

ought to change28 and more space should be allowed regarding the interaction of 
peoples and authors in those years. The evident Near eastern influence on Greek 
cult and literature does not rob Greek civilisation of its indigenous elements, but 
rather draws attention to a rich substratum and the procedures of assimilation of 
foreign influences.

Furthermore, the understanding of Greek Eros (often intermingled with 
magic, a secondary form of ritual) seems to be essential for our perceptions of 
ancient social structure and of ancient moral views on human progress. In this 
major task of revision the role of ancient poets in the interpretation and tradition of 
mythic patterns turns out to be vital. Vergil already in his sixth Eclogue referred to 
Hesiod’s claim about the poets’ responsibility for the release of truth. Vergil in the 
footsteps of philosophers like Plato employed myths to meditate on the New Order 
of things after the end of the Roman civil Wars29. K.A. Morgan claimed that “when 
philosophical discourse claims to be authoritative and to present language that 
corresponds to the way things are, myth ensures that we do not take too optimistic 
a view of the potential successes of this enterprise”30 31. In her definition of myth the 
author compared it with standard philosophic discourse:

“By mythological material, / mean story patterns (such as quest, anabasis, katabasis),

motifs, or narrative characters, which transgress the format o f standard philosophical31argument and explanation ” .

However, this standard format is itself defined in relation to myth as treated by the 
writers that used it to philosophise. It might be argued that since Eros and (Eros

28 A. Kohnken 2001: 77-92 (esp.77-83) argued that Callimachus was in fact earlier than Apollonius 
and Theocritus earlier than Callimachus. Kohnken’s ultimate order is Theocritus, Callimachus, 
Apollonius.
29 In front of his inability to express his ideas about the nature of reality beyond the sensible world in 
the medium of language that is inescapably tied to the sensible, Plato used myth, as he used the 
dialogue form itself, to signal the imperfection of his accounts. See A.K. Morgan op.cit.n21: 210. In 
p.180 Morgan warned: “We must, however, guard against the notion that dialectic is in principle 
incapable of justifying philosophical axioms or that myth can be in any way a satisfactory substitute 
for dialectic”.
30 K.A. Morgan ibid.: 17. Morgan examined the philosophical use of myth in the Presocratics and 
she examined thinkers such as Xenophanes, Heracleitus, Empedocles, and Parmenides who 
criticized the poetic and mythological tradition as the source of authoritative speech. The Pre- 
Socratics charged poetry with ignorance and misrepresentation of the true state of things. Although 
Xenophanes and Heracleitus appropriated poetic meter and imagery from the poetic tradition, they 
largely excluded traditional mythic tales from their writings. Parmenides, on the other hand, like 
Empedocles, made use of traditional mythic elements to lay out his philosophical vision. However, 
according to Morgan (ibid.: 84), this did not signify their confidence in language but on the contrary, 
the use of myths underlined the difficulty philosophers had in conveyinq linguistically their ideas.
31 K.A. Morgan ibid.: 37.
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fo r )  p h i lo s o p h y  w e re  c h a n n e lle d  th ro u g h  r itu a l m o t ifs ,  in it ia t io n  s h o u ld  n e c e s s a r i ly  

re fe r  to  p o e ts  a s  w e ll (s e e  C h a p te r  F o u r) .  T h e ir  w itn e s s  c o u ld  p ro v e  c r it ic a l to  o u r  

re c o n s t ru c t io n  o r  u n d e rs ta n d in g  o f a n t iq u ity ;  a lth o u g h  im a g in a t io n  w a s  a lw a y s  

re g a rd e d  a s  a t ra it  o f  in s p ira t io n ,  p o e ts  o fte n  c o m m e n t  o n  th e ir  re a lity  in  p a s t 

te rm s , th u s  p re s e rv in g  f ro z e n  im a g e s  o f  c u ltu ra l e v o lu t io n .  T h e  a n t ic ip a t io n  o f 

fu tu re  s tu d ie s  o n  a n c ie n t  p o e ts  c o u ld  b e  s u ita b ly  s u m m a r is e d  b y  th e  p o e m  o f R. 

W ilb u r ,  A d v ic e  to  a p ro p h e t32:

“W h e n  y o u  c o m e , a s  y o u  s o o n  m u s t, to  th e  s tre e ts  o f  o u r  c ity , 
M a d -e y e d  f ro m  s ta t in g  th e  o b v io u s ,
N o t p ro c la im in g  o u r  fa l l b u t b e g g in g  u s  
In G o d ’s  n a m e  to  h a v e  s e lf-p ity ,

S p a re  u s  a ll w o rd  o f  th e  w e a p o n s ,  th e ir  fo r c e  a n d  ra n g e ,
T h e  lo n g  n u m b e rs  th a t  ro c k e t  th e  m in d ;
O u r  s lo w , u n re c k o n in g  h e a r ts  w il l b e  le f t  b e h in d ,
U n a b le  to  fe a r  w h a t  is  to o  s tra n g e .

N o r  s h a l l y o u  s c a re  u s  w ith  ta lk  o f  th e  d e a th  o f  th e  ra c e .
H o w  s h o u ld  w e  d re a m  o f th is  p la c e  w ith o u t  u s ? -  
T h e  s u n  m e re  f ire ,  th e  le a v e s  u n tro u b le d  a b o u t  us ,
A  s to n e  lo o k  o n  th e  s to n e ’s fa c e ?

S p e a k  o f  th e  w o r ld ’s o w n  c h a n g e . T h o u g h  w e  c a n n o t  c o n c e iv e  
O f a n  u n d re a m t th in g , w e  k n o w  o u r  c o s t
H o w  th e  d re a m t c lo u d  c ru m b le s ,  th e  v in e s  a re  b la c k e n e d  b y  f ro s t ,  
H o w  th e  v ie w  a lte rs .  W e  c o u ld  b e lie v e ,

If y o u  to ld  u s  s o , th a t  th e  w h ite - ta i le d  d e e r  w il l s lip  
In to  p e r fe c t  s h a d e ,  g ro w n  p e r fe c t ly  s h y ,
T h e  la rk  a v o id  th e  re a c h e s  o f  o u r  e y e ,
T h e  ja c k -p in e  lo s e  its  k n u c k le d  g r ip

O n  th e  c o ld  le d g e , a n d  e v e ry  to r re n t  b u rn
A s  X a n th u s  o n c e , its  g lid in g  t ro u t
S tu n n e d  in  a tw in k lin g .  W h a t  s h o u ld  w e  b e  w ith o u t
T h e  d o lp h in ’s a rc , th e  d o v e ’s re tu rn ,

T h e s e  th in g s  in  w h ic h  w e  h a v e  s e e n  o u rs e lv e s  a n d  s p o k e n ?
A s  u s , p ro p h e t,  h o w  w e  s h a ll c a ll
O u r  n a tu re s  fo r th  w h e n  th a t  liv e  to n g u e  is  a ll
D is p e lle d ,  th a t  g la s s  o b s c u re d  o r  b ro k e n

R. Wilbur 1961. Notice that in antiquity the role of a poet often overlapped with the role of a 
prophet, (cf. ch4 for the history of the term “vates”).
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In w h ic h  w e  h a v e  s a id  th e  ro s e  o f  o u r  lo v e  a n d  th e  c le a n  
H o rs e  o f o u r  c o u ra g e ,  in  w h ic h  b e h e ld  
T h e  s in g in g  lo c u s t  o f  th e  s o u l u n s h e lle d ,
A n d  a ll w e  m e a n  o r  w is h  to  m e a n .

A s k  u s , a s k  u s  w h e th e r  th e  w o r ld le s s  ro s e  
O u r  h e a r ts  s h a ll fa i l u s ; c o m e  d e m a n d in g  
W h e th e r  th e re  s h a ll b e  lo f ty  o r  lo n g  s ta n d in g  
W h e n  th e  b ro n z e  a n n a ls  o f  th e  o a k - tre e  c lo s e ” .



Appendix I 
The epic tradition

A c c o r d in g  to  th e  p lo t  o f  th e  f ir s t  Id y ll,  T h y rs is ,  a s h e p h e rd  p a s tu r in g  h is  f lo c k ,  m e t a 

g o a th e rd  w h o  w o u ld  re m a in  a n o n y m o u s  th ro u g h o u t  th e  p o e m . T h e  la t te r  a s k e d  

T h y rs is  to  s in g  fo r  h is  s a k e  h is  fa m o u s  s o n g  a b o u t  th e  d e a th  o f  D a p h n is 1. In h is  

l in e s  th e  g o a th e rd 2 in t ro d u c e d  th e  re a d e r  to  th e  b u c o l ic  la n d s c a p e  w h e re  ru s t ic  

d e i t ie s  s u c h  a s  P r ia p u s  a n d  P a n  w o u ld  d w e ll3. T h e  g o a th e rd ,  a f te r  p ra is in g  th e  

v o ic e  o f  T h y rs is  - fa m o u s  fo r  h is  v ic to ry  o v e r  th e  L ib y a n  s in g e r  C h ro m is -  “ e n t ic e d ” 

h im  to  s in g  w ith  th e  p ro m is e  o f  a w o n d e r fu l w o o d e n  c u p , a re a l w o rk  o f  a r t  th a t  h e  

to o k  th e  t ro u b le  to  e x to l in  a ra th e r  lo n g  d e s c r ip t io n 4. T h re e  im a g e s  w e re  fo rg e d  o n  

th e  c u p , a n u m b e r  c o m m o n  in  r itu a ls  o f  a ll k in d s  b u t p a r t ic u la r ly  s u ita b le  fo r  

m a g ic 5. T h e  d e s c r ip t io n  o f  th is  c u p , a lth o u g h  it h a s  b e e n  a c k n o w le d g e d  a s  a 

ty p ic a l H e lle n is t ic  ecphrasis6, h a s  o fte n  ra is e d  lo n g  d is c u s s io n s  re la te d  to  th e  e p ic  

b a c k g ro u n d  o f T h e o c r i tu s 7. In p a r t ic u la r ,  it h a s  o fte n  b e e n  th o u g h t  th a t  th e  C u p

1 A.S.F. Gow 1952: ad Id.1.19: “xa Acê viSoi; a/Vye’ The expression could be perhaps compared
with the opening lines of the Homeric epics, especially the Odyssey, to be understood in a mock- 
heroic of course, mood; cf. Id.5.20. Also see K.J. Dover 1971 ad loc.
2 The scene took place at noon, which was one of the gods’ favourite hours for revealing 
themselves to humans. See A.S.F. Gow ibid.: 4.15ff, quoting Ar.Ran.295; Luc.Philops.22; 
Ov.Fast.4.762; Lucan 3.423; Apul.Met.6.12; T.G. Rosenmeyer 1969: 76, 89 associated noon with 
the notion of “otium” discussed in the framework of pastoral; ibid.: 91 where he compared the midday 
stillness with the stillness of the three images carved on the Cup; finally, cf. T.D. Papanghelis 1989: 
54-61 for the conception of the elegiac mistress as a goddess based on Corinna’s midday 
appearance in Ovid’s Am.1.3.

The latter was described as rather fearsome and a reference to his irritable character was made 
(1.15-8). Pan was originally an Arcadian god, a protector of herdsmen and hunters. His presence 
could imply that in the poetry of Theocritus the association of the pastoral “locus amoenus” with 
Arcadia was already implied. R. Osborne 1987: 192 argued that the rapid spread of the cult of Pan 
in Attica after 500 cBC should be regarded as an evidence that the countryside had acquired an 
advanced role in religion.
4 A.S.F. Gow 1913: 207-22; A.M. Dale 1952: 129-32; W.G. Arnott 1978: 129-34. On the name of 
Chromis see A.S.F. Gow op.cit.n1: 6 ad loc.; cf. Verg.Ecl.6 where Chromis was a shepherd or a 
faun (the question was posed by D.M. Halperin 1983: 163n56) who bound the sleeping Silenus. 
Also see the relevant discussion below.
5 See Id.15.86, the thrice-loved Adonis (n147) or the three apples that Aphrodite gave to 
Hippomenes ch1. Also see A.P.7.325A, Theoc.6.39 and 20.2, PGM.4.2524. On the importance of 
mystical numbers in antiquity see R.A. Laroche 1995: 568-76.
6 Descriptions of artistic objects known as “¿ki(>p<kj£i<;” were widely in fashion during the Hellenistic 
years. Homer, whom Hellenistic writers had thoroughly studied, offered the first literary example of 
such a description. ApolI.Rhod. 1.730, Mosch.43ff., Epicharm.fr.79. Salvatore Nicosia quoted by 
Halperin op.cit.n4: 162 wrote: “The ecphrasis constitutes a counterweight, a pendant to the lengthy 
song of Thyrsis, and so it makes the structure of the first Idyll conform to that of other pastoral Idylls 
which are always divided among the speakers into individual parts”; cf. Longus’ inspiration by a 
artistic tableau B.D. MacQueen 1990: 19-30.
7 S. Goldhill 1991: 244: “both Thyrsis’ song within the poem and the ecphrasis of the cup, then, 
seem to offer privileged images of pastoral scenes, and also to pose a question of difference and
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w a s  m o d e lle d  o n  th e  d e s c r ip t io n s  o f  th e  H e s io d ic  S h ie ld  o f  H e ra c le s  a n d  th e  

H o m e r ic  S h ie ld  o f  A c h i l le s * 8. A  f ir s t  is s u e  th a t  n e e d s  to  b e  c la r if ie d  is  th e  p o s s ib le  

c o n n e c t io n  o f  a s h ie ld  w ith  th e  ru s t ic  ta s k  o f  a c o w h e rd 9. Z e u s ,  th e  fa th e r  o f  th e  

g o d s  w a s  b ro u g h t  u p  in a to ta lly  ru s t ic  e n v iro n m e n t  e n t ru s te d  to  th e  c a re  o f  a g o a t  

th a t  s u c k le d  h im 10. In a d d it io n ,  H e s io d  d e s c r ib e d  th e  C u re te s 11, th e  “xpodoi” o f 

Z e u s ,  a s  d a n c in g  a ro u n d  th e  d iv in e  b a b y  in  fu l l a rm o u r ,  c la t te r in g  th e ir  w e a p o n s  - 

th e ir  s p e a rs  a g a in s t  th e ir  s h ie ld s -  s o  th a t  h is  c r ie s  w e re  n o t h e a rd . In H o m e r ’s t im e , 

o r  a t  le a s t  d u r in g  th e  le g e n d a ry  p e r io d  c e le b ra te d  in  th e  G re e k  e p ic ,  th e  d is t in c t io n  

b e tw e e n  h e ro e s  a n d  p a s to ra l f ig u re s  w a s  le s s  c le a r -c u t .  H e n c e , a h e ro  lik e  

O d y s s e u s  w o u ld  ta k e  p r id e  in  a h a rv e s t in g  c o n te s t.  T h e  a g r ic u l tu ra l s e t t in g  o f  th e  

s h ie ld s  w a s  e x p l ic i t  b e c a u s e  H o m e r  s p e n t  s e v e ra l v e r s e s 12 o n  th e  d e s c r ip t io n  o f 

c a t t le  a n d  o f a g r ic u ltu ra l life , w h ile  H e s io d  m e n t io n e d  in  h is  w o rk  “àyeÀeûi Tpixoyévem”, a g o d d e s s  re s p o n s ib le  fo r  le a d in g  th e  e n e m y ’s  c a t t le 13 a f te r  th e  

b a t t le  fo r  th e  w in n in g  p a r ty 14. T h e  a g r ic u ltu ra l c h a r a c te r  o f  w a r  in  th o s e  d a y s  w a s

complementarity - much as do the bucolic songs of Idyll 7”; for the history of the treatment of 
ecphrasiswith bibliography see ibid.: n48; cf. Theocr.ld.15 the ecphrasison Adonis’ bier.
8 T.G. Rosenmeyer op.cit.n2: 75: “it appears that Theocritus decided not to go by the anthropology 
of his day but to adopt the literary associations of the shepherd’s life”. These may be traced all the 
way back to Homer, especially in the passage of the Shield of Achilles (11.18.525-6): 
“ ...Suw 8 'ap. ' etiovto vofjfjE i;/ x£pTto|j£voi aup iy^r 8o?lov 8 'oii xi7tpovori(jav” . The herdsmen came to be the 
archetypal representative of “otium”. However, it should be remarked that apart from the notion of 
pastoral “otium’’, the tale anticipates unpleasant connotations of a sudden death.
I Notice that in Lycia, a shield device was called Chimera, that is she-goat. This tradition was 
perhaps reflected in the story of Chimera, the monster slain by Bellerophon (11.6.179-82 and 
Theog.319ff). L. Gernet in R.L. Gordon 1981: 137. For the Homeric understanding of the pastoral 
world as a medium between culture and nature see J.M. Redfield 1975: 189-91.
10 Callim.h.Zeus: 42, Apollod.1.1.6. For Zeus sharing Amaltheia’s milk with his goat-brother Pan 
see the Hymn.h.Pan 34ff. Also Scholia on Theoc.ld.1.3.
II Hes.fr.198 (Rzach); Callim.h.Zeus: 52ff; Apollod.1.1.7; Hyg.Fab.139; Lucr.2.633-9. Notice that 
the cradle of the baby was hung upon a tree as a kind of swing and ritual swinging was closely 
connected with the Anthesteria. See W. Burkert 1983a: 241-2. Notice that according to Paus.5.7.4 
one of the Curetes was called Heracles.
12 S. Goldhill op.cit.n7: 308-9 discussed the paradigm of epic ecphrasis and its impact on the 
Hellenistic literature. The author argued that the choice of an object for description such as the 
cloak of Jason in the Argonautica of Apollonius Rhodius “makes a significant contrast with the 
shields of Homer and Hesiod, a contrast which has important implications for the sort of figure 
Jason is and the sort of narrative we are engaged in”. Also see G. Zanker 1987: 44-50, 69-70, 75-6; 
A. Rose 1985: 29-44; C. Beye 1982: 91-3; H. Shapiro 1980: 263-86. For Homer’s description of 
pastoral tasks see 11.18.520ff.
3 In Hesiod’s account, Adonis’ parents were “ ’ Ayrjvcop’’ which means manliness and “’ A^eaiflova” 

which means the one who is worthy of many oxen and hence, charming. In Hesiod Adonis was 
already a model of virility and strongly associated with bucolic life.

Tpixoye'veia’’ was a typical epithet of Athena. Its first part has definitely something to do with water 
since Triton was a sea-god. Athena was the protector of the lake Tritonis, a Libyan lake in which in 
many accounts Athena was born. (Ap.Rhod.4.1310). Libya was renowned for its flocks from early 
times; see A.S.F. Gow op.cit.n1: 2.6, 65.
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a ls o  d e p ic te d  in  Id y ll 2 2 , w h e re  th e  D io s c o u r i w e re  f ig h t in g  w ith  th e  A p h a r ld a e 15 

b e c a u s e  th e  la t te r  re fu s e d  to  p a y  a b r id e  p r ic e  fo r  th e  L e u c lp p id e s .  In re v e n g e ,  th e  

D io s c o u ro i s to le  th e ir  c a tt le  a n d  g a v e  th e m  to  L e u c ip p u s .  In l in e  1 7 9  C a s to r  

s u g g e s ts :

“VD|J.<|>tOl ¿VTl VEKpWV, u|if.vaiWOOUOl 8k KOUpagxaaS’ o7iyq) xor eoike kockg) peya veiKoq avaipeiv”.
N e v e r th e le s s ,  th e  c o m p a r is o n  o f  D a p h n is  w ith  A c h i l le s  o r  H e ra c le s  is  a d if f ic u l t  o n e  

b e c a u s e  th e  la t te r  w e re  fa m o u s  w a r r io r s  w h o  h a d  lit t le  to  d o  w ith  th e  p a s to ra l w o r ld  

o f  T h e o c r i tu s 16. H o w e v e r ,  it c o u ld  b e  s u g g e s te d  th a t  b o th  H e ra c le s  a n d  A c h i l le s  

w e re  p o s s ib ly  a s s o c ia te d  w ith  D a p h n is  o n  th e  b a s is  o f  th e ir  fe r t i l i t y  a n d  c u lt  

a s s o c ia t io n s 17. A c h i l le s  a n d  H e ra c le s  w e re  re n o w n  fo r  th e ir  s u p re m e  s tre n g th ,  a 

c lu e  th a t  w o u ld  a lre a d y  b r in g  th e m  c lo s e r  to  u n c o n tro l le d  n a tu re , w h ic h  D a p h n is  

u s e d  to  p le a s e  w ith  h is  m u s ic . In b o th  S h ie ld s , s c e n e s  o f  e v e ry d a y  life  a n d  m e rry  

a s  w e ll a s  h o r r if ic  s c e n e s  o f  d e a th  a re  fe a tu re d ,  e m b ra c in g  th e  w h o le  ra n g e  o f 

h u m a n  e x p e r ie n c e  in  h a rm o n y  w ith  th e  n a tu ra l w o r ld 18. A t  th e  s a m e  t im e  th e  tw o  

S h ie ld s  a n t ic ip a te  th e  g re a tn e s s  o f th e ir  g o d lik e  h o ld e rs ,  a s  w e ll a s  th e ir  e x e m p la ry  

d o o m .

15 Amycus was dressed in a lion skin: 51-3; cf. Heracles, the Greek hero profoundly associated with 
lions (see below). In both shields lions are described as “xapom n”, which was a typical epithet of 
Charon. According to Hesychius the epithet could denote pleasure mirrored in the eyes as well as 
imminent danger, especially when attached to the glance of wild animals. For the use of the epithet 
in Id.12.35, where Theocritus described Ganymedes, see Gow ibid.: 227-8, who accepted all 
meanings apart from terrible. However, it might be argued that the epithet preserved a connotation 
of danger even in this case because a few lines above the singer had mentioned Acheron and the 
lover’s tomb (19 and 30). Lions were also employed in Id.1.72 rather humorously; Gow ibid.: 18-9. 
Also cf. ch1: p.39 where Aphrodite is described as being followed by bright-eyed lions.
16 M.L. West 1997: 389 decreed that certain scenes depicted on both Shields such as the image of 
a besieged city (11.18.59-15 and Hes.Sc.237ff.) indicate oriental influence. Assaults on cities seem 
to have been a popular motif found on numerous oriental artefacts such the Cypro-Phoenician 
metal bowls that probably inspired Homer. The poet actually mentioned the kind at 11.23.741-7 
where he described a silver crater fashioned by “Zi8ove<; n o X v b a i b a k o i ' ’ . Notice that the epithet, also 
found in the Homeric description of the Shield of Achilles in relation with a Cnossian dancing floor, 
was used by Theocritus for the veil of the woman engraved on the first image of the Cup.
17 Daphnis has been compared with Gilgamesh and Heracles seems to have shared significant 
features with the Babylonian hero. See M.L. West ibid.: 461-465 focused on both heroes relation 
with lions (cf. The lion of Nemea) and their grief-stricken wandering in a lion skin, their crossing of 
the sea on the footsteps of the Sun/ Shamash, their adventure at a wondrous garden (cf. The 
Garden of the Hesperides) and their quest for immortality.
18 Hephaestus had forged on the shields of the two heroes’ cruel battle-scenes as well as marriages 
and festivals. However, in both shields the poets described Death in female terms and it was 
female goddesses who were mainly responsible for Death or any kind of destruction, a conception 
that complies with the idea of destruction coming from the female.
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H e ra c le s ’ a s s o c ia t io n  w ith  th e  p a s to ra l w o r ld  c o u ld  b e  re f le c te d  in  h is  

re p e a te d  ro le  a s  a c o w h e rd  d u r in g  h is  a d v e n tu re s 19. M o s t  o f  h is  la b o u rs  h a d  to  d o  

w ith  th e  ta m in g  o f  w ild  o r  s a c re d  b e a s ts  w h ile  h e  w a s  n o t u n fa m il ia r  w ith  th e  b lo w s  

o f  L o v e ; h e n c e  h is  c h a ra c te r  c o u ld  c o m b in e  th e  s h e p h e rd  w ith  th e  lo v e r20. 

H e ra c le s  d ie d  b e c a u s e  o f lo v e , a s  h is  w ife  D e ia n ira  re v e a le d  in  th e  T ra c h in ia i ,  a 

p la y  in  w h ic h  lo v e  a n d  w a r  w e re  o fte n  e q u a te d .  D e ia n ira  e x e m p li f ie d  th e  n o t io n  o f  

d e a th  a s  c a u s e d  b y  w o m e n 21 b e c a u s e  it w a s  h e r  e ro t ic  in te n t io n s  a n d  h e r  h u r t  e g o  

th a t  fo r c e d  H e ra c le s  to  h is  to r tu r in g  d e a th 22. H e ra c le s  m a d e  h is  o w n  fu n e ra l p y re  

o n  th e  to p  o f  M o u n t O ite  a n d  o rd e re d  h is  b u rn in g  in  a s c e n e  u s u a lly  in te rp re te d  a s  

th e  a p o th e o s is  o f  th e  h e ro 23. In a d d it io n ,  a m o re  s p e c if ic  re la t io n  o f  H e ra c le s  w ith  

D a p h n is  w a s  d e p ic te d  in  S o s ith e u s ’ re c o rd  o f  th e  e ro t ic  a d v e n tu re s  o f  D a p h n is  

a c c o rd in g  to  w h ic h  th e  la t te r  w a s  s a v e d  b y  H e ra c le s  d u r in g  h is  a t te m p t  to  f re e  h is

19 W. Burkert 1979: 78-98. Daphnis’ association with Heracles was also confirmed by the version of 
Sositheus who envisaged the latter as intervening in order to save Daphnis and his beloved from 
the hands of the cruel king Lityerses. According to Servius ad Eel.8.68, pirates carried off Daphnis 
beloved. The latter managed to discover her after long search at the court of the Phrygian king 
Lityerses; see A.S.F. Gow op.cit.n1: 1; according to the scholiast on Theoc.ld.8, Sositheus wrote 
about a contest between Daphnis and Menalcas judged by Pan. Menalcas was defeated and the 
nymph Thaleia became Daphnis’ bride.
' For the contradictions in the character of Heracles see G.S. Kirk 1977: 286 and G. Nagy 1979: 86 
and 318. Heracles, like Daphnis, had experienced “aprixavia” as Homer (II.8.362-5) and Aeschylus 
(Prom.Lyom.fr.199 Nauck) and he had to be saved by the gods at the last minute. His identity was 
constructed on excess (of strength as in Dio 4.9.2 or gluttony as in Call.h.Dian.159-61; 
Epich.Bus.fr.21 (Kock) etc.) including of course sexual hyperbole (Athen.12.512e; Ar.Lys.928; 
Ran.). Furthermore, Heracles had experience madness in relation to marriage and as N. Loraux 
1990: 25 argued, his body was “driven to the delirium by the effects of melancholy or black bile”. 
Heracles grief was well attested in literature: Arist.Prob.30.1; Plut.Lysand.2; LucianDisc.Div.15.237. 
Loraux ibid.: n14, also drew attention in the association of melancholy with epilepsy 
(cf.Hipp.Epid.6.8.31).
1 Notice that in Soph.Trach.1062-3 Deianira was described as “gune thelud’, like the Hesiodic 

women, therefore, her lineage from the first woman was underlined (Th.590). Also cf. Prop.2.1.51-4 
for a brief catalogue of women who supposedly prepared potions for unsuspected males.
22 Daphnis would match Heracles in his amorous excess that earned him the title “phitogynes” see 
Paus.9.27.5-7; Athen.13.556e-f; Diod.4.29; Apollod.2.4.10 and 2.7.8. Anecdotes based on his 
famous lust were common in Hellenistic banquets; N. Loraux 1995: 29. In tragedy, Heracles was 
depicted before arranging his kindling, to throw himself into a river in an effort to relief his suffering 
from the burning shirt that was melting his flesh. This detail of the myth could create a parallel 
between the death of Heracles and that of Daphnis who in some accounts was drowned into a river. 
Soph.Trach.756ff. and Theoc.1.140-1.
23 Fire was a common way in antiquity in the quest of purification as well as of immortality and 
Thetis was said to have exposed the infant Achilles into it. However, according to another version 
of the myth, Achilles was dived into the water of the Styx. Also notice that Heracles was accounted 
an ancestor of the Ptolemaic House, Id.17.26, and therefore from this point of view as well 
Theocritus would have reasons to affiliate his pastoral hero with the tradition of the lionskin-bearing 
hero. The apotheosis of Daphnis was mentioned by Vergil in Ecl.5.56f.: “Candidus insuetum miratur limen 
Olympi Daphnis”. A testimony from Adapa mentioned that Dumuzi also had experienced deification; G. 
Anderson 1993: 73 perceived the text as an indication that Vergil was aware of the tradition of 
Daphnis outside Theocritus.
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b e lo v e d  n y m p h  f ro m  th e  h a n d s  o f  th e  c ru e l k in g  L ity e r s e s 24. F u r th e rm o re ,  it s e e m s  

th a t  H e s io d  in c lu d e d  a m o n g  th e  th e m e s  d e p ic te d  o n  th e  a c tu a l S h ie ld  o f  H e ra c le s  

th a t  o f  e ro t ic  d is o rd e r25. H e p h a e s tu s  h a d  fo rg e d  o n  th e  S h ie ld  th e  b lo o d s ta in e d  

e p is o d e  b e tw e e n  th e  C e n ta u rs  a n d  th e  L a p ith s ,  a m y th  fe a tu r in g  e x c e s s iv e  lu s t  

t r a d i t io n a l ly  a s c r ib e d  to  th e  in f lu e n c e  o f  th e  w in e 26.

A s  fa r  a s  A c h i l le s 27 is  c o n c e rn e d  D a p h n is  s h a re d  w ith  h im  a c o m m o n  o r ig in ,  

s in c e  th e y  w e re  b o th  s o n s  o f  N y m p h s , s p ir its  o f  n a tu re 28. A c h i l le s  g re w  u p  in  h is  

fa th e r 's  p a la c e  a fte r  th e  ir re t r ie v a b le  s e p a ra t io n  o f  T h e t is  a n d  P e le u s  a n d  w a s  a n  

a p p re n t ic e  o f  C h iro n , w h ile  D a p h n is  w a s  e x p o s e d  u n d e r  a la u re l t re e  to  w h ic h  h e  

o w e s  h is  n a m e  to  b e  b ro u g h t  u p  b y  th e  s h e p h e rd s  w h o  fo u n d  h im 29. It s h o u ld  b e

24 T.G. Rosenmeyer op.cit.n2: 39 argued that Sositheus in his version of the story employed 
personae dramatis, which were demigods, and the action was one that has connections with satyr 
drama. Euripides’ Cyclops most probably influenced the poet. A reminiscence of this version could 
be found at the adventures of Daphnis and Chloe, when pirates abducted the latter, which could 
suggest the continuation of pastoral ideas in the days of Longus. In addition, S.N. Kramer published 
a Sumerian prototype (Enmerkar and the Lord of Aratta) in 1952 and Anderson ibid.: 72 pointed out 
its similarities with the version of Sositheus based on Heracles and the lion-coated champion of the 
Sumerian story.
2b Hera was known for inflicting Heracles with madness, but also for being very maternal to him 
after his apotheosis; see Call.h.Dian. 148-91; Diod.4.39.2-3. N. Loraux op.dt.n20: 44 compared 
Achilles’ attachment to Apollo with Heracles’ relation to Hera; cf. PI.Rep.B' where Apollo was 
charged with the killing of Achilles although he had prophesied to Thetis that her son would live 
long; cf. The modern Greek treatment of the text by K.P. Kavafis, “Aniaxux” 1990: 32-3. However, the 
famous relations of the two heroes with important goddesses such as Hera and Thetis could reflect 
the understanding of these stories as of the consort or son and goddess strand. This interpretation 
would create another link with the tale of Daphnis.
2b Centaurs who were not used to wine got terribly drunk and could no longer handle their sexual 
instincts, a notion in accordance with Daphnis’ tradition. They attacked Perithous’ bride as well as 
the other women and tried to carry them off. It was only with the help of Theseus that Perithous 
managed to defend his bride and his kingdom against his lascivious cousins. Several ancient 
sources testify that during this episode Theseus met Heracles who initiated him into the Mysteries 
of Demeter at Eleusis: Plut.Thes.30, Hom.ll.2.470ff., Diod.Sic.4.70. The aspect that the myth of 
Theseus is the Athenian answer to the Boeotian myth of Heracles is generally accepted. Their 
myths often cross with each other as in the case of the Bull of Crete, which Heracles carried off 
from Crete to the mainland but Theseus killed it later at Marathon.
7 Mimnermus (Campbell 2) complains in purely Hesiodic terms about the fact that men must grow

Old: “...Kfjpei; 81 napeCTTriKaoi pekoavai, / rj psv t x o v a a  xeA><; yijpaoi; a p y a X c o v ,  /f| 8' £XEpr| Oavaxoio- pivov0a Se yryvExai TjfSr|<; /Kapjtoi;, oaov x' £7xi yrjv Ki'8vaxai ^ eXioi;. /auxap 8f) xouxo TeX ot; 7tapapei\)/exai <opr|<;, /auxiica 8-p xeSvavai 
paxiov fj pioxoe”. The brevity of life has always been a popular poetic theme. Notice the use of 
kn'vwea’ in the sense of life brevity and compare it with Atalanta (ch2) and Achilles below (n181).
28 In 11.2.671 -5 Nireus is compared with Achilles who was both the most beautiful and the strongest. 
Other handsome men in the Iliad were Paris (3.44-5 /391-4), Ganymedes (20.232-5), Bellerephon 
(6.156-65). The latter provoked adulterous lust and a charge of rape. For Daphnis’ beauty see 
A.P.12. 128 by Meleager: “AircokiKai aupiyyEq, ev oupeoi (atikexi Ad(|)viv/<|>(ov£ix\..ijv yap ox'ijv Act<|>vic;p£V 'Opsiaai, 
ctov 8' ' Y<mv0o<; /zepm/oq- vuv 8e rioOtov OKrjJtxpa Ai'cov exexco”.
29 For exposure of babies and fertility deities see ch2. In addition, although Achilles was not 
associated with shepherding at all he seems to have enjoyed fame as a skilled musician like 
Daphnis; he was also reported to be very handsome like Daphnis. Quintilian referred to Achilles’ 
musical accomplishment as validation for contemporary study lnst.Orat.1.10.30-1 and to his beauty 
as an example of a minor oratorical theme: 3.7.11-12. Also Chiron, Achilles’ instructor, might be 
perceived as representing nature and the bond with nature which Daphnis, as the legendary primal 
bouko/os enjoyed.
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n o t ic e d  th a t  th e  re la t io n  o f  T h e t is  w ith  P e le u s  b e lo n g s  to  th e  g o d d e s s - c o n s o r t  

s to r ie s ,  w h ic h  c o r re s p o n d  to  th e  a d v e n tu re  o f  A p h ro d ite  w ith  A d o n is  a n d  s im i la r  

e a s te rn  p a r a l le ls 30. A c h i l le s  lik e  D a p h n is 31 d ie d  y o u n g  a n d  th e y  w e re  b o th  

h o n o u re d  a s  h e ro e s  a n d  d e m ig o d s 32. It w o u ld  b e  w o r th  n o t ic in g  th a t  A c h i l le s  w a s  

e x te n s iv e ly  p re p a re d  b y  h is  m o th e r  fo r  h is  d e a th  a c c o rd in g  to  th e  s o c ia l d ic ta t io n  o f  

th e  t im e , a n d  h is  c o rp s e  w a s  to u c h in g ly  m o u rn e d  b y  h e r  a n d  h e r  s is te r s 33, a d e ta il 

th a t  T h e o c r i tu s  s e e m s  to  h a v e  ig n o re d . H o w e v e r ,  V e rg i l w h o  w ro te  in  th e  la t te r ’s 

fo o ts te p s ,  re fe r re d  to  th e  la m e n ta t io n  o f  D a p h n is ’ d e a th  b y  h is  m o th e r ,  p o in t in g  o u t 

th e  p la u s ib i l i t y  o f  a c o m p a r is o n  b e tw e e n  D a p h n is  a n d  A c h i l le s .  F u r th e rm o re ,  

A c h i l le s  h a d  e x p e r ie n c e d  e ro t ic  g r ie f  in  th e  s a m e  d ra m a t ic  te rm s  a s  D a p h n is 34. T h e  

w h o le  th e m e  o f  th e  I lia d  w a s  b a s e d  o n  h is  g r ie f  fo r  th e  lo s s  o f  B r is e is 35 a s  w e ll a s

M.L. West op.cit.n16: 335-8 compared Achilles and Gilgamesh to find striking similarities 
between the two: Gilgamesh, like Achilles, has been characterised as ‘manic-depressive’. He wept 
bitterly for his inability to out-wrestle Enkidu like Achilles who was bitterly angry with Agamemnon 
and like Daphnis who thought he could overthrow Eros (my italics-notice the notion of wresting in 
both scenes). In addition, Gilgamesh was inconsolable for Enkidu’s death like Achilles for 
Patroclus. Achilles wished to glorify his name after the death of Patroclus like Gilgamesh who 
craved for a great achievement, heritage for the future generations. Notice that Achilles was 
described as a lion crying for his lost cubs (11.18.316-23) like Gilgamesh, while Theocritus had lions 
to weep for Daphnis’ loss.
31 Notice the story of Hymenaios as told by Servius ad Verg.Aen.4.99. The hero was so lovely that 
he managed to hide himself in a group of korai disguised as a girl, in order to be close to his 
beloved. This part of the story sounds similar with Achilles’ adventure at Skiros and based on the 
fact that Hymenaios was the god of marriage, the nuptial sacrifices in honour of Achilles could be 
explained. Furthermore Servius continued his story with an episode that sounds similar to Daphnis’ 
adventures according to Sositheus. Pirates abducted the Athenian girls and among them 
Hymenaios too. He managed to free them and ask the girl he loved in marriage.

Achilles was said to have been the youngest of the warriors: 9.440-1: nepios, “a child 
inexperienced in either battle or assembly, where men become distinguished”; cf. II.2.786-9 and 
19.218-9. He was characterised as “pivuv6<x5io<;” 1.352 (cf. 11.1.417, 505; 18.95, 458); cf. n176. The 
adjective was attributed in Iliad to those dying young and unmarried. See S.L. Schein 1976: 1-5 
(esp.3). Achilles received public lamentation by the Crotonians (Lycophr.Alex.859 with schol.), by 
the Eleans (Paus.6.23.3) and the Thessalians (Philostr.Her.20.22).
33 K.C. King 1978: 6; In 11.18.478 Achilles was described as mourning his death in terms of the 
effect that it will have on others; Achilles was “the explicit and conscious carrier of the sorrow that 
pervades his environment”. Similarly, Daphnis wept for the impact of his loss over nature. In 
addition, Vergil treated in Eel.5.22-3 the laments of Daphnis’ mother, who was also a Nymph in 
accordance with Thetis, a Nereid: “cum complexa sui corpus miseraile nati” .
34 The Chorus in the Octavia of Seneca (814-5) sung Cupid’s feat who: “ferocem iussit Achiiiem/ puisare 
lyram, fregit Danaos”. Hence, it might be suggested that Theocritus wished to elevate Daphnis to the 
level of the heroic Homeric examples like Achilles and like Diomedes. The scene in which 
Aphrodite wounded by Diomedes resorted and complained to her parents (11.5.311-430) has been 
compared with the scene in the Epic of Gilgamesh where Ishtar insulted by the hero complained to 
her parents Anu and Antu (Tablet 6.1-106); see G.K. Gresseth 1975: 1-18; W. Burkert 1981: 115-9.
35 Achilles loved Briseis as any sensible man would love his woman (11.9.341-3). In II.9.336 he 
addressed her as his wife; Ovid (Her.3.7-56) gave a contrary though equally stereotypical picture of 
Achilles as lover; Briseis complained that Achilles’ love for her is not strong enough, as it should be. 
In Ars.Am.2.711-16 Ovid imagined the two of them in bed, Achilles’ murderous hands now expertly 
engaged in giving her sexual pleasure. Ovid saw the roles of lover and warrior as quite compatible 
and he had Briseis to utter, that hands that are expert in battle, should be equally expert during 
night in love: Her.3.25-42, 55-6.
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o n  h is  in c o n s o la b le  g r ie f  fo r  th e  lo s s  o f  h is  b e lo v e d  f r ie n d  P a t ro c lu s 36. H is  to rm e n t  

a s  a lo v e r  in s p ire d  th e  b u c o lic  p o e ts  a s  w e l l37. A  f r a g m e n t  a s c r ib e d  to  B io n  (c 1 0 0  

B C ) w a s  s u n g  b y  a s h e p h e rd  a n d  re fe r re d  to  A c h i l le s ’ te e n a g e  lo v e  fo r  

D e id a m e ia 38:“Licuprov... epcoxa,kdOpioc nrAeuSao ^iXapaTa, kaGpiov euvccv, 
nwq nalq  EGoaxo pcepoc;, on(aq 5' e\|/euaaTO goppav Xcimccx; ev K w p a iq  ADKop.r|Sicn.v aTia^eyovaa f|ei'5r| kocto: 7iacn6v ’ AxAkea Ar|i§ctpeia”.

In a d d it io n ,  it s e e m s  th a t  A c h i l le s ’ e ro t ic  p e rs o n a  w a s  n o t a n  in n o v a t io n  o f  th e  

H e lle n is t ic  y e a rs  b u t  a t ra d it io n  d a te d  a t le a s t  a s  fa r  b a c k  a s  B a c c h y l id e s 39. It m ig h t  

b e  s u g g e s te d  th a t  a n o th e r  b a s ic  s im i la r i ty  b e tw e e n  A c h i l le s  a n d  D a p h n is  c o u ld  b e  

s p e c k le d  in  th e  a t t i tu d e  th a t  f in a l ly  le d  to  th e ir  d e a th .  A s  m e n t io n e d ,  th e  Ilia d  

re v o lv e s  a ro u n d  th e  -priv< o f  A c h i l le s  w h o  fo r  a lo n g  t im e  re m a in e d  a d a m a n t  in  h is  

a n g e r  a g a in s t  A g a m e m n o n 40. H e n c e , A c h i l le s  c o u ld  b e  c h a rg e d  w ith  th e  fa u l t  o f  

a r r o g a n c e 41. S im ila r ly  D a p h n is ’ re a c t io n  to w a rd s  A p h ro d ite ,  in d ic a te d  b y  h is

In 11.18 and 19 Achilles repeatedly groans over the death of Patroclus. He lies in dust and his 
grief is such that Antilochos is afraid that he will kill himself (18.33-4). Accius as well, (170-after 
90BC) presented Achilles and his friend Antilochos: the latter accuses the hero of stubbornness: 
Myrmidones I, (Ribbeck 137). Also Nonnus 433.3-8; cf. Gilgamesh who seized dust and ashes with 
both hands and poured them over his head, M.L. West op.cit.n16: 340.
37 Notice an interesting parallelism between Adonis and Achilles: the rites of the former used to take 
place in mid-July on the rooftops of private homes, during the Dog-Days, when Sirius the Dog Star 
rose with the sun, a phenomenon the ancients thought to be responsible for certain diseases; 
Paus.3.18.1, Adesp.fr.872C. The same days were considered as bringing the ‘zenith’ of women’s 
sexuality (cf.Alc.374Campbell). Homer had compared Achilles’ raging mania with the Dog Star 
(11.22.26-31) thus confirming the aberrant nature of his character.
38 It is not certain whether in Id.29.33-4 Theocritus referred to the Achillean friends as in friendship 
or erotic love; cf. Irony in OvidArsAm. 1.689-706. In II.9.336-43: Achilles chose to die because he 
also loves his wife not only the Argives. In 11.9.412-6 Thetis revealed to him his twofold fate. Notice 
that according to Theogn.1231-2 Eros was the only responsible factor for the fall of Troy.
39 K.C. King op.cit.n33: 172: Bacchylides in his 5th cBC victory Ode to Pytheas of Aegina, ascribed 
Achilles’ withdrawal to a ‘sexy blonde’: 12.136-7. His view must have had some currency because 
when Propertius summarised the Iliad in elegy 2.8 (29-38) he says that love for Briseis motivated 
everything that happened: “¡lie etiam abrepta desertus conluge Achilles/ cessare in tectis pertulit arma sua./ Viderat 
ille fuga stratos in litore Achivos,/ Fervere et Hectorea Dorica casrta face;/ Viderat informem multa Patroclon harena/ 
Porrectum et spasras caede iacere comas,/ Omnia formosam propter Briseida passus:/ Tantus in erepto saevit amore
dolor./ At postquam sera captiva est reddita poena,/ Fortem ilium Haemoniis Hectora traxit equis” .
40 K.C. King ibid.: 89-90. Plato Pol.391c: “...as to contain within himself two opposite diseases: 
servile greed (philochrematia) and at the same time arrogance (hyperephania) toward gods and 
men”; cf. Hor.4.6.1-12; Hyg.Fab.107. Achilles’ angry retort to Apollo that he would take vengeance 
for being tricked if he had the power (11.22.19-20) for being tricked if he had the power was 
interpreted by Plato as arrogance (891c) and may have formed the basis of a story that he was 
killed for hubris.
41 Achilles’ arrogance was brutally crushed like that of Daphnis as their weeping denoted. Their 
emotional instability was expressed in terms of feminine attitude, thus continuing a long tradition 
which associated wetness with women and dryness with men or at least with good men; A. Carson 
1986: 135-69. In Homer (11.14.165) the mind of Zeus who has to provide for everyone was
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persistent silence in the repeated questions of his visitors as well as by his angry 
speech towards Aphrodite, has been characterised as arrogant42.

On the shield of Achilles crafty Hephaestus had depicted the incident of 
Theseus and Ariadne, a tale that symbolised erotic deception43. Among the 
various versions of the tale one mentioned that Dionysus,44 having cast a spell on 
Theseus made him forget his promise to Ariadne and even her very existence45. 
Homer told the story with the occasion of describing a dancing floor similar to the 
one Daedalus had fashioned for Ariadne46. This reference implied that the feast, 
which followed on the Shield, should be considered as part of the cult in her 
honour47. Moreover, it has been accepted -not without surprise- that Ariadne must 
have been during the Mycenaean period a deity of vegetation whose death was

characterised as ‘typeacri rauKo&ipTiar, while Heracleitus describes a man whose psyche is wet as 
unable to keep his self-control (B117VS); cf. the rarity of Heracles tears in A.S.F. Gow 1952: 421 
quoting the ancient sources (e.g. Bacch.5.155; Soph.Tr.1072).
43 N. Loraux op.cit.n22: 191: Achilles “the best of the Achaians” like Daphnis, the best of the 
boucoloi', was “a hero manly unto excess that nevertheless ripened in his anger, like a woman”; cf. 
Daphnis’ anger against Aphrodite when the latter visited the fading hero (Id. 1.100-13).
43 As explained above (n184), the theme was in accordance with later tradition regarding Achilles’ 
deceptive attitude in love. In Ovid Briseis cast Achilles in the role of the typical oath-breaking lover 
abandoning the woman who has been faithful to him; cf. Her.3.53-4, 115-20. Achilles like Heracles 
was afflicted by Eros, which was regarded as the most liquid and most dangerous of all emotions. 
This could be concluded by the loss of self-control observed in the tradition of the two heroes. On 
the footsteps of Hesiod (Th.27-8), Palladas of Alexandria (A.P.9.165:1-5) wrote:“. . .ectti yuvfj, ixupot; avxi8o0eiaa /8a>pov, avvripov xou ixupoi; avxi'Soxov. lav Spa yap ¿kkcxi'ei xalq <j>povxiaiv t)Se ptxpaivei,/kcxi yrjpaç 7ipo7texèç xfj veoxrixi (j>ép£i”.
44 Notice that Heracles, the supreme male, appears to be especially connected with Dionysus, the 
more effeminate of the Olympians, who celebrates an “iepôçydpoç” during the Anthesteria at Athens. 
W. Burkert 1983: 230-8; also see N. Loraux 1990: 30-40 discussing the féminisation of Heracles; cf. 
Ovid.Her.9.54ff., Lucian Dial.13, Plut.4. As remarked above, Achilles by hiding among the 
daughters of Lycomedes and by weeping for Patroclus and his own life also demonstrated signs of 
female attitude. In addition, Daphnis was specifically mentioned as weeping in Theocritus; 
generally emotional cyclothymia was ascribed as a feminine trait.

Paus.10.29.2, Diod.Sic.5.51.4, Scholia on Th.2.45. Notice that in the Homeric epic through the 
expeditions he shared with Odysseus, Diomedes also exhibited cunning and guile. See B. Fenik 
1964: 12-3; cf.n124. Furthermore, notice that Diomedes also was guilty of arrogance (5.440-2): 
“Take care, give back, son of Tydeus, and strive no longer/ to make yourself like the gods in mind, 
since never the same is/ the breed of gods, who are immortal, and men who walk groundling”.
46 Hesiod had already described the art of the “noXvôaiSaXov iaxôv" which Athena bestows to Pandora, 
while Theocritus describes the woman forged on his cup as “Sou'ScApa” which only the gods could 
create. For Ariadne in Catullus see P.A. Miller 1994: 108-111. C. Martin 1992: 55 argued that 
Cat.63 created parallels between Attis and Cybele, Theseus and Ariadne and Catullus and Lesbia. 
This clue confirms the fertility character of the tale of Ariadne and consequently of the Homeric 
Shield. It also establishes the notion that the elegiac lover saw his relationship as an analogue of 
the consort-goddess strand. Also M. Skinner 1993: 119.
47 Ariadne’s association with Childbirth creates a parallel with the role of Artemis, who was 
identified with Iphigeneia, her protégé. Iphigeneia (Iphianassa in Homer) was also called Chromia, 
a name that brings to mind Thyrsis’ rival poet. It might be suggested that relying on Iphigeneia’s 
infernal associations, Chromis also alluded to similar notions. Iphigeneia was said to have been 
Achilles’ fiancée and some even argue that she was the mother of Neoptolemus and not 
Deidameia; cf. Eur.lph.Aulis, Soph.Elec.574, Apollod.Epit.3.22.
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celebrated at Naxos48. The story of Ariadne might have inspired Theocritus in his 
second Idyll49. Hence, it seems that Theocritus’ pastoral poetry shared 

considerable affiliation with the mythical and ritual background of the epic shields.
In particular, Daphnis seems to have shared the same fertility related 

background as Heracles and Achilles and therefore, it could be suggested that the 
pastoral Cup50 of Theocritus and the epic Shields belong to the same tradition51. 
Furthermore, all three characters seem to share the same traits, which affiliated 
them with women and loss of self-control. As underlined, this common background 
reflects myths of the goddess-consort or son strand52, which becomes very 

obvious at the death of each hero. Achilles died because he overestimated his 
mortal nature and because his divine mother Thetis had failed to secure him 
immortality53. Respectively, Heracles, the embodiment of extreme physical

M.P. Nilsson 1950: 527; according to Plut.Thes.20, Theseus left Ariadne on the island of Cyprus 
pregnant but she died on childbed. To her honour every year at Amathus (e.g. Macr.Sat.3.8.2) a 
young man would imitate a woman in childbed; cf. the festival of the bearded Aphrodite at the same 
place which had its origin to marital customs (where a man would dress up in female clothes); see 
Plut.Gr.Quaest.35 and Thes.16, where he quotes Aristotle.
4!l Cf.Id.2.45f. Catullus depicted the same episode in his epyllion about the marriage of Thetis to 
Peleus. The goddess was given to marriage to a mortal because a prophecy said that her child 
would dethrone his father. Hence, both Zeus and Poseidon who were wooing her feared and 
withdrew. Catullus compared Achilles with a reaper (64.353-5) and described him as a deity that 
demanded chaste beauty as the ultimate sacrifice. See M.C.J. Putnam 1974a: 84.
50 According to Apollonius Jason’s marvellous cloak was more dazzling than the sun (725-6). In 
addition, it seems that there was a danger of beguilement at its view (765-7): “you would keep silent 
watching them, and beguile your heart, /hoping to hear some canny utterance from them, /although 
you would wait a long time in expectation”. See E. George 1972: 49: “the poet warns the reader that 
he is liable to be charmed” quoted also by S. Goldhill op.cit.n7: 310. Theocritus’ Cup was equally 
described as a marvel to look at, a clue that might entail a notion of beguilement as well.
51 T.G. Rosenmeyer op.cit.n2: 191: “the cup is not a case of description at all, but like the 
landscapes, a series of highly selective details put together for a purpose. Each of the panels-the 
old fisherman, the coy mistress and the drowsy watchman- is given in its barest essentials; together 
they remind us of the life of ponos which the herdsman have left behind them, or so they think, 
though the poet knows better”. See ch4: in Eclogue 10 Vergil underlined that Gallus felt erotic 
misery even in idyllic Arcadia.
52 The association of the Shields with the fertility goddesses could be further implied by the 
representation on them of bulls, boars and lions, which as explained in the previous chapter, 
belonged to the fertility realm. Early bull representations are often found in cemeteries and 
therefore, bulls should be connected with death. Lions also seems to symbolise death; 
archaeological founding dated before the Mycenaean period specify that it was not actually a lion 
but a lioness that was used in ancient representations, a fact that casts more light in the connection 
of wild life with female goddesses. A statuette found in Crete shows a female figure with a long 
dress, which bears a cat or lioness head. See L. Goodison 1989: 80-92.
53 Often a divine mother or nurse was depicted as attempt to make her son immortal by exposing 
him to fire like Demeter (Horn.h.236) did with Demophoon or to water like Thetis did by diving 
young Achilles in the waters of Styx (Stat.Achill.1.269. Also Servius on Vergil, Aen.6.57), namely in 
a magical way. Arethusa was the nymph of waters and according to the myth she was pursued by 
her determined spouse Alpheus, who had fallen in love with her. In her effort to avoid him she 
invoked Artemis to help her (Paus.5.7.2). The goddess listened to her pray and transformed her 
into a spring and her wooer into the homonymous river, which stresses once more the lustful
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strength, died because of his excessive lust* 54. Similarly Daphnis’ death was 
attributed to his intense love and as explained, in its each case, death was a step 
towards deification55. In addition, Achilles and Heracles through the cult(s) they 
used to receive in antiquity (even if the posthumous character of these cults should 
be admitted56) were believed to have enjoyed a relation with nature analogous to 
that of Daphnis. It appears that in these fertility-related legends death was treated 
as a synonym of “ "Y (3 p iç ” and was identified with female love, erotic57 or maternal58. 
Hence, the common framework of the tales which the two epic and the Theocritean 
ecphrasis tried to capture would draw attention to the violation of limits set to 
mortals by their own “(jnSmç”. And as situations in which mortals approach the 
essence of their nature (dangerously perhaps) were primarily accepted those of 
falling in love and dying59.

character which water was thought to have in antiquity. However, Pausanias attributes this 
adventure to Artemis herself. Paus.6.22.5. Also see Schol.Pind.Pyth.2.12.
54 Eur.Hipp.545-54. The Chorus evoked the following story about Heracles: “tovhèv ot^aA'aratAov &-Çuya AxKTpcov, âvavSpov to 7tpiv rav ctvu(j.<))ov ovkcov tpoljxo' àn Eùpimwv SpopctSa vaîS' Ô7tcoç xe pdicxav oùv a ïp a ti aùv Kcc7xv(p <|>ovioiai vu|i(|>£Îoiç (Barrett; (jiovioiç 9' ù|i£Vcu'oiç MSS) ’ AÀKprjvaç tokco Kiinpiç é^éScoicev cL rXâ/iwv ôpevaitov” 
(my emphasis) where “xÀâpmv’' can be interpreted as ‘bold, daring, excessive’. 
j5 Cf. Soph.fr.855N: “Cypris is not Cypris alone, but is called by many names. She is death and 
undecaying life; she is the rage of madness”. Euripides (fr.26N) also wonders at the dual nature of 
Aphrodite: there are many complexities in Aphrodite, for she delights and grieves mortals very 
much. The Nurse in Hippolytus says: “Cypris is no god, but something greater than a god”.
56 Especially in the case of Achilles it has been argued that the cults to his honour must have 
sprung from his popular role in the Iliad. Generally, hero-cult in Greece was traced around the 10th 
cBC and it did not seem to become regular before the 8th cBC. However, even if the fertility 
associations of Achilles and Heracles should be understood as later inventions, they still 
represented the mentality of a certain era and consequently, a popular tradition. A. Brelich 1958; I. 
Morris 1988: 758-61.
b7Thetis was destined to marry a mortal man when Zeus found out that she could bear him a 
successor in the reign of Heaven; thus, he managed to save his sovereignty by imposing on the 
goddess maternity of a son destined to die. The same could be argued about Aphrodite; her affair 
with the mortal Anchises which was anyway designed to punish the goddess for humiliating Zeus, 
gave Aeneas to her, a son who despite his heroic saga did not escape death. A goddess could 
extend her maternal attitude towards her favourites like Aphrodite did in Iliad when she saved Paris 
from the battlefield by hiding him in the folds of her shining pep/os or robe in the same way she had 
saved her son Aeneas (11.5.314-5).
,8 Demeter’s sorrowful maternity and the symbolic death of her daughter, Persephone, underlined 
in particular the association of love with death. Persephone’s death has its excuse to her abduction 
by Hades although I think that the appropriate term here should be seduction. As argued, perhaps 
love should be held responsible for Persephone’s ‘death’ as well as for the death of Daphnis.
59 The definition might sound rather naïve, yet is a matter of approach and correspondence to 
Daphnis’ world of naivety if the situation should be addressed as falling in love or as coming of age 
or even as socio-religious rebirth within the frame of the ancient city-state.
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Appendix II: The Cup of Theocritus

The first Image

It has been suggested that the first image on the Cup registered scenes that would 
serve notice of the anguish of living in the po/is\ sending forth a sense of 
livelihood, but also of cruelty and deception1 2. This mood was plausibly conveyed in 
the description of a refined woman torturing two men with empty erotic promises3. 
Theocritus’ verses are cited below (32-7):

“svtoctBev 5e yuva, xi Bewv 5ai5«A|ia, xexDKxai, acKT|Ta TCEn̂ cp xe m i apmna- 7tap 5e oi avSpeq KaA,ov £0£ipcê ovT£<; apoi|3aSic; aAAoBev aXXoq vEiKeioxia' eraeoav x& 5' ou ppevoq craxeToa auxccq- 
aXX' o m  (xev  xrivov ram SEpKETca avSpa yeXaiaa, 

aXXoKa 8' au rtoxi xov p in xe l voov...”.
The scene could be paralleled with Hesiod’s advice towards the unsuspecting 
lover (Op.373-5): “do not let any sweet-talking woman beguile your good sense 
with the fascination of her shape. It’s your barn she’s after; anyone who will trust a

1 Theocritus was aware of the civic environment in which the first scene of the Cup should be 
probably placed. The urbane setting of Idyll 7, in which the poet mentioned nocturnal serenades, 
led R. Coleman 1969: 115-6 to argue that despite the pastoral colour of the poem, the songs of 
Lycidas and Simichidas evoked several motifs from other erotic genres. F. Cairns 1972: 201-4 
commented on the komastic forms employed in the Idyll. Also D M. Halperin 1983: 123-4 noticed 
that “neither poem [22, 11, and 3] elaborates natural scenes...or incorporates folkloric poetic 
structures -unlike the one work which scholars have customarily taken to be typical of Theocritean 
bucolic poetry: the Daphnis-song of Thyrsis in Idyll 1”. However, it would not be untypical of 
Theocritus to imply the city in his programmatic Idyll; in addition, P. Alpers 1990: 26 noticed the 
correspondence between Comatas and the boy depicted on the third image on the Cup. See ch.2: 
jpp. 119-22.
2 This is the life for which Eclogue 4.31-6 provided a tune-up of sorts: “a few traces of the ancient 
sin will last”. For the urban frame of Theocritus’ Idylls see S. Goldhill 1991: 274 discussing Idyll 15 
where the rustic beloved of Aphrodite was celebrated in totally metropolitan surroundings. For 
pastoral poetry as a product of nostalgia for a past closer to nature, see D.M. Halperin ibid.: 50-2 
and 127 (Id.2). Also see 91-4 for the notion of the corrupting city in the epic of Gilgamesh: a 
prostitute introduced Enkidu, the savage counterpart of Gilgamesh, to culture. After this, his relation 
with the wild animals was destroyed. However, this text is regarded as an exemption in Near 
Eastern literature in which the city was usually praised. On the contrary, the nostalgia for a pastoral 
existence was prominent in the Biblical tradition. See A.L. Oppenheim 1977: 111; notice that cities 
are also depicted on the two Shields discussed above.
3 See the discussion below and compare the girl in the Song of Solomon, who totally surrendered to 
the affections of the king, declared that she would not behave ‘like a veiled one’; cf. Pandora, the 
first Hesiodic woman who was endowed a pep/os, however, Pandora was a synonym for male 
destruction. N. Loraux 1990: 211 discussed the story of Teiresias, who was blinded when he caught 
sight of Athena untying her pep/os. The goddess, an unrepentant virgin hides her power under her 
veil. Similarly in the case of Heracles who also wore a pep/os the garment symbolised his 
excessive virility as hidden behind women’s clothes; ibid.: 123-31. Hence, it might be argued that 
Theocritus possibly intended to use the pep/os as a symbol of the danger lurking underneath.
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woman is trusting flatterers”. Theocritus mentioned specifically that the youths 
were competing with each other in flatteries: “veuceio-uo' ¿Trecaor” (35). In addition, the 
poet underlined particularly the elegance of the woman on the Cup, describing in 
detail her refined garments4: “...Ti0£Mv5ai5afyua...aGKT|T&7r£TCA,«T£Kai&(j.7roKr” (32-3). 
Theocritus also mentioned that the two men were labouring for the sake of the 
deceptive lady for a whole year, a motif conspicuously treated later in Propertius’ 
programmatic elegy. Furthermore, the poet rendered the lovers’ continuous 
torment with the expression “¿xuaia go^o^ov-a” -they laboured-, a word also 
employed by Sophocles in the Trachiniai to denote the suffering of Heracles5. 
Generally, it might be argued that Thyrsis began his song in a negative way; by 
outlining the life in the city, he defined the opposite of the pastoral ideal and the 
opposite of Daphnis’ world6. This pretentious and unfriendly environment could 
pose a threat to young lovers such as Daphnis7. Indeed this love-hostile urban 
ambush was mirrored in the deceptive looks of the volatile lady described by 
Theocritus8. The anguish of her victims was depicted in their swollen eyes9:

4 Cf. Hes.Th.574-5: “KrtAuirtpriv SoiiSoXetiv”; the pep/os as a bridal garment was figured prominently in 
Eur.Med.1159 as well, a famous example of an ominous bride. In addition, her pep/os was 
characterised as “noiKaoq", an adjective which alludes to the elaborate dancing floor designed by 
Daedalus on the Shield of Achilles (see p.33n202). The bridal dress was also described as 
variegated in Ar.Plu.530. However, the epithet could bear a notion of ambiguity, which Theocritus 
definitely intended. For the pep/os as a murderous weapon see the discussion on the second 
image on the Cup; cf. R. Seaford 1994: 389. For the special relation of Heracles and Achilles with 
pep/os in cult see N. Loraux ibid.: 33-40. Also notice that Eriphyle was allured to betray her 
husband for the price of a pep/os and a golden necklace; L. Gernet 1981: 121.

For the use of mochthos by Sophocles see Trach.1101, 1170; cf. 1047. Also see the tragedy 
Heracles. The one-year span of the love-sickness endurance that was also found in Theoc.ld.30 as 
well as in Prop.1.1; cf.p.11n77. Theocritus wrote (22-3): “...7t6XX.a8'6paivuKxoi;EvtJ7wia,/7taua(xo9ai8'Evi- 
a v iro q x « ^ 7 ia i;o u k i<kovo<;voaa»". It might be argued that the continuous effort of the lovers for a year 
could denote that they were probably sick with love.
!l If the antithesis of city and country is accepted as a motif often employed in pastoral poetry, then 
Vergil’s couplet in Eel.8 (II.68, 76, 79, 84, 90, 94, 100, 104) could be explained more sufficiently: 
“Ducite ab urbe domum, mea carmina, ducite Daphnin”. Cf. T.G. Rosenmeyer 1969: 16. Furthermore, notice 
that the song of Alphesiboeus in the Eclogue (64-109) was modelled on the incantation of Simaetha 
in Theocritus’ second Idyll (17-63); W. Clausen 1994: 237-8.
7 Notice that in the Argonautica of Ap.Rhod.3.19-21 Athena (as a virginal goddess) was described 
as unable to contrive a plan to help Jason in his erotic affairs. It should be underlined that 
Apollonius characterised the prospective plan as a do/os. Also see T.G. Rosenmeyer ibid.: 22-3: 
“Just as the Shield of Achilles.Jntroduces real warfare in the place of the stylised duelling of the 
epic, so the Theocritean pastoral also cannot do without intimations of a sterner and more hurtful 
life ostensibly excluded from the arbour. The cup in Idyll 1 registers scenes that serve notice of the 
anguish of life in the polis, grubbing for a livelihood, cruelty and deception”.

Quintilian 10.1.55: “admirabilis suo genere Theocritus, sed musa ilia rustica et pastoralis non forum modo verum 
ipsam etiam urbem reformidat”. For the different interpretations of the text see Halperin op.cit.n1: 11, 
Russell and Winterbottom 1972: 388. It might be argued that although Halperin’s translation sounds 
closer to the text, his argument about the inconsistency of Quintilian in the use of “genus” is not 
totally convincing.
1 According to Liddell-Scott the verb “KokoiSidto” means to have a swelling below the eye from blows 

O r from sleepless nights. Photius also explains that “kuA.(X 8e Auryexai xa UTtOKaxco xou Kaxw pke^apou a ripeig
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“or 5’ im’ epooxog 5r|0a KoAorSiocovxeg excooia p,oxOitjovxi” .

Hence, the lovers’ eyes were hollowed because of love. Another reason, which 

could cause the under part of the eyes to swell was wine: “xoxct KuAxotSeiv ¿KpeOrig”. 
Hence, Theocritus described a scene of erotic distress in which the precise nature 
of the suffering of the prospective lovers could be debated: linguistically the lovers 
could be understood to suffer either from sleeplessness or from drunkenness10. 
However, the last possibility could create an interesting parallel with the tradition of 
Daphnis according to which a princess got the unfortunate hero drunk11. 
Furthermore, the notion of getting drunk with love is a very old one12 in literature13. 

Such a parallelism seems to have been within the poetic abilities of Theocritus who 
would once more confirm his knowledge of the traditional myth of Daphnis to which 
he constantly alluded in his first Idyll14. Nevertheless, the poet does not explicitly 
refer to drunkenness either for the two youngsters carved on the Cup or for 
Daphnis.

uTtcoTtiaKotXounEv”. Photius also included drunkenness among the reasons that cause the eyes to 
swell. Sleeplessness (cf. Propertius’ erotic symptoms) and drunkenness have been repeatedly 
attested in poetry as symptoms of the enamoured. Therefore, the swelling of the eyes could imply 
that someone was inflamed or troubled by love; also see A.S.F. Gow 1952: 9 (v.38). Theocritus 
described an urban environment where one might imagine young lovers walking around drunk as 
often depicted in the Hellenistic epigrams or in Latin elegies. Hence, the swelling of the eyes might 
have been designed to describe the young men of Theocritus’ poem as lovers.
1(1 During the Hellenistic period people believed that the eyes could also swell when someone was 
poisoned: Nic.AI.478 (2nd cAD); there was a popular analogue between love and poisons, widely 
adapted in Hellenistic poetry and Latin elegies. Propertius compared Cynthia’s love with dangerous 
poison in elegy 1.5: “infelix, properas ultima nosse mala,/ et miser ignotos vestigia ferre per ignes,/ et bibere e tota 
toxica Thessalia”. Cf. Heracles identified poison with love-charm; Simaetha in Id.2.159-64 would 
poison her lover in case the magic potion did not work. See II.22.90-375 where Achilles was 
compared to a snake “fed on noxious poisons, an abiding fury within him”. Xen.Mem.1.3.9-4 quoted 
a discussion with Socrates in which the latter described erotic experience as poison injected by 
sexually attractive people. The worse is that they don’t need the contact a spider needs; they 
poison their victim from a distance. He finally advised the lover to go away for a year, an idea that 
Theocritus repeated (Id.9).
11 Plato, Rep.3.396d invited the sage not to imitate the hero “if he sees him stumble in sickness, 
love, drunkenness, or some other disgrace”. There is a great temptation to place Heracles’ name 
beneath the description of a hero who joins sickness with love (Trachiniai), drunkenness (Alcestis) 
and unhappiness. For Heracles and the nosos in love see Soph.Tr.445, 543-4. See also C. Segal 
1978: 113-4 and P. Biggs 1966: 223-8. Hence, possibly Daphnis’ weakness should be interpreted 
as illness, an erotic illness that would comply with his affliction by a woman’s love.
12 Anacreon (Camp.388) employs the motif famously in one of his poems: “dpeEig 5r|ux' and AevKaSoi; 
/TOxpTig£gTOLi6vK6paKoXup[}co|i£eu(ovEpa>Tv”. Elegiac poets, who were normally regarded as bewitched, 
used to offer dedications to “Pontia Aphrodite” when rescued from a dangerous love. Another common 
elegiac motif is the lover shipwrecked which occurs both in Propertius and Tibullus. See also the 
discussion on the second image below.
13 The Song of Solomon included several comparisons of love with wine (see below). Hence, the 
king urged his friends to “drink, and be drunk with love”. His beloved also declared that his love ‘is 
better than wine’ and that his kisses were “the best wine that goes down smoothly”.
14 Furthermore, already in Bion’s poetry Aphrodite mourning for Adonis wishes to “drink his love”. 
However, Aphrodite refers to Adonis’ love also as >'/„Tpov”, love charm Notice that In Eur.Hipp.516 
the nurse promised Phaedra a pharmakoniox her erotic advances, a dangerous drug or spell.
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However, he does mention that Daphnis was crying at the realisation of his 
death, which could be interpreted as a symbol of bearing his affliction by a 
woman15. Propertius, who was influenced by the pastoral shadow of love, clearly 
stated that Cynthia’s cruelty made him cry16. In addition, in elegy 1.18 Propertius 
presented Cynthia as being upset with him and mournful. In this description of his 
sorrowful beloved, Propertius paid attention to her deformed eyes (15-6):

“ut tibi sim merito semper furor, et tua flendo 
lumina deiectis turpia sint lacrimis”.

Hence, it could be argued that the eyes’ deformity in general signified distress and 
in particular erotic distress17. Furthermore, crying was regarded as effeminate and 
a sign of weakness18. The komastic lover, both in Hellenistic epigram and Latin 
elegy, was often depicted as shedding tears for his mistress, and as for the idea of 
dying because of love, both Propertius and Tibullus went as far as imagining their 
own funeral. From this point of view, the elegiac lover who would traditionally 
favour the Roman “otium”, would once more recognise a worthy forebear in the 
figure of Daphnis. In antiquity weakness was associated with women and those 
afflicted by them; Aristotle seems to have taken female incontinence for granted as 
a consequence of feminine weakness19. However, as argued above, exaggerated

15 From this point of view, as explained, Daphnis would match the unstable character of Achilles 
whom Homer had described as crying; cf. Empedoc.B62.1 VS who called woman “itcA'UKA.auTCOV” . For 
the tears of Achilles see H. Monsacre 1984: 137-42. In Homer mourning was signified as ponos, a 
word also denoting ‘the effort of waging war, suffering and trials...’; cf. 11.21.525; 22.488. Ponos was 
also associated with agricultural labour Hes.Th.599; Op.305; Ar.Pluto525. For ponos In association 
with Heracles see Eur.Her.22, 357, 388, 427 and passim and Theoc.24.82-3 who used the word 
mochthos, also N. Loraux op.clt.n3: 29. In addition, in Latin the word “labour” was used similarly for 
the 12 labours of Heracles as well as for the erotic efforts of Propertius (poem 1).
16 Although, as mentioned, Heracles was not often figured as crying Bacchylides (Epinic.5.155ff.) 
made him weep over Meleager in Hades; cf. II.8.362-3 exhaustion and tears; 11.19.133 and 
Od.11.618-26 (ignominious trials); Hes.Theog.951 (stonoenta erga). Also see N. Loraux ibid.: 39- 
40. For Heracles as a woman see Tr.1075. The hero was thought of as sick and on “Heracles’ 
sickness” see Hipp.Diseases ofWomen1.7 (Littré: 33).
17 The deformity of eyes and especially blindness was a motif often associated with erotic disorder 
and as stated before, according to the traditional version of the story, Daphnis was punished for his 
adultery with blindness. Hence, Archilochus stating that he does not intend to marry Neoboule
wrote: “SeSoix' oncoi; fifi tu<|Aoe KaXuriiiEpcx/ o7iot>8fj ¿jieiyohevti/-tax;oxj7r£p f| kLoiv xeK-p”. For the Sumerian and 
Akkadian history of the proverb see M.L. West 1997: 500esp.n15. In addition, if syncretism should 
be suspected, it should be noticed that blindness was a typical punishment in the religion of Isis for 
a sexual attack made on a woman sacred to the goddess. See Ov.Pont.1.1.53-4: “alter, ob huic similem 
privatus lumine culpam,/ clamabat media se meruisse via”; cf. Juv.Sat.1 3.93: “Isis et irato feriat mea lumina sistro”. 
Golden or silver eyes were common voting offers in the sanctuary of Isis and Sarapis at Delos 
indicating the gratitude of those who were saved from blindness. S.K. Heyob 1975: 65esp.n.55.
Ifi N. Loraux op.cit.n15: 39 perceived Heracles as suffering from excessive lust: “And here 
Heracles, who knew only the nosos of desire, is beaten by a ‘female woman’ and crushed by a 
cruel sickness with searing pains”.
19 E.N.7.7.1150b6. Aristotle who compared passion with sleep, madness and drunkenness 
(E.N.1147a ff.) denied to women a full measure of “ai8o><;”; cf. HA608b12; Also in 572a8-13 he
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erotic passion was in all probability the reason for Daphnis’ suffering. Therefore, 
anyone who like Daphnis would be infected by love would become effeminate and 
weak. It could be argued that the young men on Theocritus’ cup bore already in 
their eyes the symptoms of their weakness. Similarly Daphnis, who according to 
Aelian (10.18) invented bucolic songs about “his suffering over his eyes”, should 
be suspected to appreciate the situation of his counterparts only too well20.

As observed, both Achilles and Heracles met their death when they failed to 
understand the limits of their nature and more specifically the limits of love. It could 
be argued that Achilles overestimated the love of his mother who nevertheless, did 
not secure him immortality, while Heracles underestimated the love of his scorned 

wife21. Daphnis also, in Aphrodite’s opinion seemed to underestimate the power of 
Love22. However, in the nexus of Greek religious thought such an attitude would be 
characterised as hubris. An example of this mode of thinking could be found in 
Euripides’ Phaedra where the Chorus assumed that a demon had possessed the 
queen forcing her to fall in love with her husband’s son. Phaedra described her

explained that in eagerness for sexual intercourse of all the female animals the mare comes first, 
next the cow. See A. Carson 1990: 142-3. Ovid in Ars.Am.1.269-282 and 335-336 employed 
Medea as the model of the unlawful lust that would characterise women rather than men.
20 G. Anderson 1993: 67. Also 74 for the correspondence between the Infidelity of Daphnis, which 
according to Aelian caused his punishment and that of Dumuzi who was indifferent to the death of 
his spouse Inanna: “on their own merits the resemblances between the Theocritean and Vergilian 
Daphnis and the Sumerian Dumuzi have much to commend them: in both cases the arch-patron of 
the pastoral world dies after breaking his fidelity to the sex-goddess or a nymph; a renewal Is 
arranged and some kind of resurrection takes place”. That eastern material had already attracted 
the interest of the Romans could be attested by the Zmyrna of Calvus referring to Adonis’ mother, 
and Catullus’ poem on Attis.
21 Dio Chrys.458.7 Deianeira should be held responsible for the hero’s death. He wrote:“.. .kou LeyopE'vo-u 8f) ¿ 1; ¿pacrGeiri trji; ' IoA.r|i;, fiyriaapEvri PeA-tiov eivai a napfiveaev avueoGai, eiuTieeTai ai>Ta> kou, olov 
8f] raiJroKE to xuv yuvaiKa>v aip.GA.ov Kai Ttavoupyov,...”.
22 Deianera called Heracles’ passion a sickness and excused him because of it. Hyllus trying to 
explain what happened to his father when he put on the robe gives a vivid allegory to the idea of 
love eating the flesh of the lover. For the erotic notions of the verbs “pipp«ai«o, popE'opai” in Lyric 
poetry see M.S. Cyrino 1995: 140-1 quoting Sapph.fr.96.15-7, 145, 158nn.31-2; Hes.Op.65-66 
“yuiopopooi;piAeSwvai;”; cf. Soph.Tr.445, 544, 767-87, 1053-56; Sapph.fr.1.3-4C, fr.31C; Theoc.2.82- 
90, 2.106-10; Eur.Hipp.131-2, 765-66. For the conception of love as a disease in the philosophers 
see: PI.Smp.207a, Lg.714a, Tim.91b, 86d, 73c. Other examples of erotic disease imagery: 
Eur.Med.1364, frs.400N, 428N; Democr.DK68fr.32; Eub.fr.67K, Theoc.11.69, 14.3-6, 23.24, 30.1; 
Call.Epgr.32; Men.fr.541K.
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torment as the “<rai” of a demon23. However, later in the plot she described her 
passion in purely human terms as if it were a synonym of human nature24.

The second image

Theocritus located the second image forged on the Cup next to the seaside25. A 
sense of danger would have already filled the air because the sea was widely 
compared to female frivolity during antiquity26. Plato wrote: ‘the sea fills the land 
with wholesaling and retailing, breeds shifty and deceitful habits in a man’s soul, 

and makes the citizens distrustful and hostile’27. The poet Simonides compared the

23 Hipp.141-6; notice that in Ov.Her.4.93-100 Phaedra cited the love affairs of Cephalus, Adonis 
and Meleager in her attempt to woo Hippolytus, thus comparing her passion with that of Eos, 
Aphrodite and Atalanta. Ate was presented as the daughter of Zeus in Homer (11.19.91) along with 
Athena (11.4.128), Persephone (Od.11.217), Artemis (Od.20.61), Helen (Od.4.227) and the Muse of 
the Odyssey (1.10). For Ate as the punishment for hubris see Hes.Op.214ff; Theog.205f. For Ate 
and erotic disorder see the discussion on the second image on the Cup below.
24 The two-faced woman in Theocritus’ Cup seems to share a lot with Pandora, her Hesiodic 
archetype. Hesiod openly named women as a trick of Zeus against impious humanity, Op.83: 
“aùxàp ÉTtei 8ó̂ .ov aijtiiv <4if)Xavov éi;£X£̂e<xxEv”. Hesiod presented Pandora as the “8óA.o<;” that Zeus sent to 
the naive brother of Prometheus, Epimetheus, who forgot the warnings of his brother and did not 
suspect the evil of the gift. Hermes, a god ascribed with a long history in the art of deception, 
endowed Pandora with an “ètu'kàotiov i)eo<;"; cf. The deception motifs found on the epic Shields and 
Hom.h.Ven.5.17, where Helen was described as the ‘painful lewdness’ that Aphrodite gave to Paris 
as a gift; cf. Theog.224 and 205-6 for phi/otes and apate as parts of Aphrodite’s train.
25 The seashore is a boundary where opposites meet exactly in the sense that the mountaintops 
were discussed in the previous chapter. It is where the human meets the uncanny: Hippolytus and 
the bull, Andromeda and the sea-monster, Daphnis his death. It is the place “where the no-longer- 
human-but-not yet-properly dead belong” like the ghost of Polydoros in Euripides’ Hecabe and 
where the marginalized hero withdraws: Achilles in the Iliad, Odysseus on Calypso’s isle, 
Philoktetes. Latin poetry also offers many examples: Virg.Aen.6.362 Palinurus said: “n u n c m e  flu ctus h a b e t v e rs a n tq u e  in litore v en ti” . Also see Catullus 64 in which Ariadne, inhabiting a no-man’s land 
between father and husband, dwells alone amid the seaweed: 168: “n e c q u is q u a m  a p p a re t v a c u a  m ortaiis in a lg a ” . R. Buxton 1994: 103esp.n109. For Eur.lph.Taur. which took place in a series of marginal 
places see R. Buxton 1992b. For the seashore in satyr-plays see P. Voelke 1992: 41-2.
26 Hippokrates associated women with moisture; see A. Carson op.cit.n19: 137-45 (esp.138); 
cf.Arch.fr. 184 (W): “xfj gèv i58wp écnjiópei/ ScAoxtipoveoDa« xsipi, 0r|xépfj 8è uùp”, which also confirmed the 
notion about the deceptive character of women in antiquity. O.Vox 1990: 375-6, commented on M. 
Davies’ view upon the dripping love in Aleman 148c./ 59aP; Davies rightly noted that this passage 
differed from Hes.Th.910 referring to the Graces and Eur.Hipp.525f. “"Eptoi;, ”Epto<;, 5 m x ’ 
óppdxffiv crafen; roseov”, “inasmuch as no eyes are mentioned”; cf.Hes.Op.65f. where desire was paired 
with grace and cares and “poured around” the head of Pandora: but grace too was already thought 
of as a liquid in Homer. Vox added Callistr.Stat. 14 (n2): “Nripr|iS8<;...à<|)poSicnov igepov è^ópgdxxov atà^ov- 
aca". Also for the idea of love as fluid he suggested R.B. Onians 21954: 202-3 and E.J. Kenney 
1959: 145f; cf. Ov.ArsAm.1.236, Lucr.4.1059f, Crin.A.PIan.16.199.5f. He also pointed out Homer’s 
5 315f.: “spot;...0vpòv évi oxrjseom n:epwpoxD0ei5 ¿Sdptxooev” which is an hapax legomenon.
27 PI.Laws7Ò5a (T.J. Saunders); also see Sim.7.27-42 (H. Loyd-Jones). Homer referred to the 
devices of Hermes, his traps and nets, as “80A.01”. Oppian (2nd/3rd cAD; Hal.3.9-28) recorded the 
death of Typhon, a sea-monster. He mentioned that Hermes “7 xouaÀ ó|ir|x< ’, its killer, was the first to 
device the arts of hunting and fishing: “¡3ov>Xà<;8è7cepicaovóa)v à>.i£(ov...7ipa>xiaxo<;éprjoao” . Notice that the 
epithet poikilos discussed in association with women was surely attributed the meaning ‘cunning’ 
when applied to Hermes. For Typhon see Hes.Th.819ff., 309ff.; Aesch.Pr.Bound356-8. He terrified 
the gods who flew to Egypt (apart from Athena) and disguised into animals (Aphrodite changed to



ocean to a type of woman, another unfathomable being whose tameness was 
always threatening to unleash its latent savagery: “she has two characters...just so 
the sea often stands without a tremor, harmless, a great delight to sailors, in the 
summer season; But often it raves, tossed about by thundering waves28. It is the 
sea that such a woman most resembles in her temper; like the ocean she has a 
changeful nature”29. The sea was believed to be uncontrollable and wild like Love, 
which would travel “over the sea and in the wild lands”30. Nevertheless, the sea 
was often employed in ancient myths as a symbol of renewed hope31. In addition 
to mirroring the two-faced sea, myths would stress the role of imaginary fishermen 
as the catchers of the unexpected32. A reflection of these beliefs might be implied

fish)\ Pind.Pyth.1.15ff. and Hyg.Fab.152. In Apollod.1.6.3 Typhon, the opposite of Zeus, was 
represented as disorder (like women). For the similarity of the myth with the Hittite material see J-P 
Vernant 1981: 1-15. W. Burkert 1979: 78-88, pointed out a Hittite hero who might have been a 
model for Heracles.

Phaedra used sea imagery to describe the attack of Aphrodite on her (Hipp.415, 443, 470): “For 
Cypris is unbearable when she comes in flood. How do you think to swim to land?” The image of 
sea storms as disaster recurs throughout the play: cf. 139-40, 315, 447-8, 767, 822-4.
29 M. Yaguello 1978: 91-113 (esp.198): “The question with which we are faced, as with the more 
general problem of language- thought relationships, is this: do we perceive death, the sea, the 
moon etc., as feminine because the chance of a blind nominal classification has endowed them 
with the feminine gander? or, on the contrary, are they feminine because they are symbolic values 
attached to them which could be tied to mental and social structures and to cultural values? A 
problem of the chicken and the egg, you could say”. R. Padel 1992: 161 puts female figures into 
this context: “female personifications in classical Greek are a living part of a precise imaginative 
landscape. This landscape concentrated demonic danger in female forms, such as the Sirens and 
tragedy’s talismanic daemons, the Erinyes”.
30 Soph.Ant.785-6. Oppian maintained that Hermes entrusted his art to his son Pan, also reputed to 
have killed Typhon by tempting him with a fish-feast. The monster came ashore where Zeus struck 
him with his thunderbolt. This story is comparable with Heracles’ encounter with Periclymenus or 
Nereus who were also able of changing their shape (Apollod.1.6.3; cf. Apollod.2.5.11 and 170; 
Hdt.7.124-7; Hyg.Poet.Astr.2.15). Also Thetis, Achilles’ mother, as a sea-goddess could transform 
herself into various animals. Indeed she defended herself against Peleus’ rape attempt in this way 
and her last shape was mentioned to be a fish. Chiron advised Peleus to keep her firmly until she 
becomes again a goddess and a woman. The popularity of the myth of her capture is obvious in the 
art of the 6‘̂ cBC.
31 Cf. Perseus and Danae; hauled ashore by Diktys, the Net Man, the baby was metaphorically 
reborn, growing up to a new life of reinstated honour. W. Burkert 1983: 209. In ritual as in myth 
contact with the sea can constitute a fresh beginning, the re-inauguration of hope. Notice that the 
exact location of these rituals is the seashore. R. Buxton op.cit.n25 (1994): 102; also see L. Gernet 
op.cit.n4: 123-31 for the tale of the ring of Polycrates, Theseus quarrel with Minos and Enalos’ 
adventure, all related to fishing valuable objects from the sea. The story of Enalos particularly was 
associated with love; deprived of his beloved who was thrown into the sea during a sacrifice, the 
hero followed her in her wet death, a motif which reminds the jumping from the Leucadian Rock out 
of love. Yet he found her living happily with the Nereids and as a proof of his tale he brought to the 
surface a magnificent Cup.
2 Fishermen resemble in that, the herdsmen who stumble on mountain luck. Mountains and sea as 

parallel (both may receive polluted objects): Hipp.Morb.Sacr.6.363 (Littré) with R. Parker 1983: 229, 
J.N. Bremmer 1987: 47. A frequent motif is the netting of a sacred object: Her.3.41-2 about 
Polykrates, Luc.Adv.ind.11-12; W. Burkert ibid.: 102 about the head of Orpheus. Paus.10.19.3 
about the olive wood image of Dionysus, Call.fr. 197 about an image of Hermes. Also W. Burkert 
ibid.202-3, 204n40. Also see F. Graf 1985b: 302 for the link between an origin or return from the
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in the central figure of the second image, a fisherman described as gathering a big 
net on a rugged rock* 33. The text is cited below34:“toii; 5c pexa yputEu; te yepcov netpa te xex'ukxcu 

'ke.npaq, e(j>’ a C7reu5cov peya 5iktdov e; poZov e/Lkei 6 7ipeo|it);, Kapvovxi to Kapxepov avSpi eoikoo;. c()air|; kev yoicov viv oaov ctBevo;  eXXo7Ueueiv, w5e oi (bSrjKavxi Kax’ au%Eva 7tdvxo0£v ivs;Kai 7ro?aa) rrep eovxi- xo 5e g0evo;  a<;tov a|3a;” .

Usually in ancient literature the fisherman’s point of view was either passed over in 
silence or at best enigmatic35. Daphnis’ silence to the repeated questions of his 
visitors regarding the reason of his suffering could create a parallel with the 
fisherman’s typical lack of speech36. Indeed Theocritus’ fisherman was designed 
as a mute figure deeply devoted to his laborious duty. The fisherman symbolised 
the marginalized area where he would normally be active, a location that should be 
identified with the region in which Daphnis experienced death. Therefore, a 
parallelism between the two figures seems to arise: similarly to fishermen who 
were reputed to catch usually unexpected things, Daphnis was obviously caught 
by love unexpectedly. Sea metaphors or the comparison of a lover with a sailor 
was very common in Hellenistic and Latin elegiac poetry and it seems that 
Theocritus played with that pattern37. The seashore was an ideal place to revere 
the gods or even to experience a divine epiphany. In the tale of Daphnis the hero

sea and the beneficial character of the object retrieved. For agalmata found in the sea see 
PI.Conv.20.163b; also Anticl.FGrH 140 F4; Ath.Deipn.11,15.466c.
33 Like the shepherd, the fisherman is little talked of; both prayed to Pan, god of the wild outside. 
Theoc.5.14 with Gow’s commentary ad loc., AP10.10. Hesiod too implied a parallel between fishing 
and herding, in that Hecate helps both groups (Th.440-7). On Hellenistic fishermen see Schneider 
1967-9: 2.97-8. Cf. Proteas’ herding the seals: E. Vermeule 1979: ch.6.
34 Cf. Longus 3.22 where Daphnis was described as attending the sea from the seashore like the
fisherman: O | is v  ouv Aa(|)Vi<;EiSax; TO j ip a x x o |i£ v o v  p o v ii xrj 6 a \ax ir\ j ip o a e x x e , Kax ¿X E p Jtsxo  xrj v r|t  7iapaxp£xox)<yfl xo  jr e S io v  G a x x o v  7ixspoo, Kax ¿7texpaxd xxva SiaacoaaaGax xuv K E A e u a iia x co v , a x ; yivoixo xt) ;  aupxyyo; peAri”.
35 Daphnis was compared to Prometheus who kept silent through his suffering on the Caucasian 
Rock when visited by his fellow gods (Aesch.PV7ff.); A. Parry 1957: 11; G. Lawall 1967: 20-2. 
However, Lawall noticed the influence of Greek drama on Theocritus to discuss the replacement of 
“Aeschylus’ universal theological theme” by a “personal erotic one”. In addition he saw Daphnis as 
a chaste hero of Hippolytus’ nature. See W. Berg 1965: 11-23 where he maintained that Vergil’s 
fifth Eclogue was heavily influenced by the figure of Prometheus in the Aeschylean Prometheus- 
dramas. Vergil presented Daphnis as a benefactor of the bucolic world of the same rate with 
Prometheus and even Orpheus. The latter’s impact on nature and his pre-eminence in singing 
could be paralleled with the first bucolic hero (for Daphnis’ Dionysian and Orphic parallels see ch4).
36 Prometheus’ silence served as a disguise of his guilt and therefore, it might be suggested that 
Daphnis also refused to explain his suffering out of (erotic) guilt. In addition, although Hesiod 
(Th.534ff.) discussed the punishment of Prometheus in association with his deception regarding the 
sacrificial meals, Aeschylus had it that Prometheus tried to withhold from Zeus the oracle according 
to which had he married Thetis he would have been dethroned; PV 757-70; 907-27.
37 A.P.5.11, 17, 44, 124, 154, 156, 161, 190, 204, 205; A.P. 12.84, 85, 157, 167.
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met his divine visitors and left his last breath at the banks of river Anapos38. 
Alternatively, it was reputed that he found his death after jumping into the sea from 
a rock. Furthermore, as mentioned, at Syracouse Daphnis, although a cowherd in 
mythology, was worshipped at a fountain. This clue brings to mind Adonis’ cult, 
which included the throwing of his small, withering garden-pots in water sources39. 
Hence, it might be argued that Theocritus’ intention was to raise the story of the 
cowherd Daphnis to the cultic standard of deities such as Adonis by drawing 
material from their common background. Although the resurrection of the latter 
was not clearly stated in the available literary sources, it was sufficiently implied40. 
Consequently, perhaps Theocritus anticipated the recovery of Daphnis as well. 
However, he would be expected to design the hero's death before alluding to any 
possible rebirth.

The fisherman on the Cup was said to “¿¡Uoraeuav”, a word derived from the 
adjective “ekZotj/’ which had the meaning ‘mute’ and was often attributed to fishes. 
The word was found in the description of the shield of Heracles where death was 

described as silent: “eavdxoio ^aoi^eoyyoio 5oxf|pe<;”41. Furthermore, Theocritus

38 R. Parker op.cit.n38: 221; in later antiquity love was often regarded as a condition the hapless 
suitor might have sought to cure by purification. This notion continued perhaps a classical Greek 
tradition (Tib. 1.2.59; Nemes.Ecl.4.62-7; contra Ov.Rem.260). Plato (Leg.854b) urged the man 
driven by sacrilegious impulses to turn to the rites of expulsion; cf. PI.Crat.396c-e. In addition, 
purifications with water or in the sea were extremely common and the notion of purifying love by 
water was underlined by the comparison of the lover with a rescued sailor. According to the scholia 
of Euripides’ Orestes (on lines 1629 and 1684) Helen was a lucky star for the sailors. However, 
they add, the sailor lost in a storm is better off never seeing Helen’s sinister star. See F. Zeitlin 
1985: 63-94 (esp. 81-2).
39 For sea sacrifices see L. Gernet op.cit.n4: esp.129-30. Notice that similar sacrifices used to take 
place in honour of Achilles in the Black Sea. Also notice that in Ath.Deipn.15.576a (vol.7, C.B. 
Gulick 1941) Aphrodite was mentioned to have stopped a sea storm. Isis as well was the mistress 
of rivers, winds, and the sea; isid.1.39, 43, 49, 50. She was the saviour of sailors; Isid. 1.1 -2.25-34; 
Apul.Met. 11.5. A similar ritual was described at the end of Eur.Hel. 1238-71 and 1554-88 
(Kannicht). Compare a sailor’s ritual at Syracuse that involved throwing an earthenware cylix into 
the sea from a boat (Polemon of Ilium in FHG 3, 136 fr.75; Ath.Deipn.11.5, 462b-c).
40 W. Berg op.cit.n35: 13-4: “As a being who dies and finds new life, Daphnis reflects the dying and 
rising divinities popular among the Greeks, like Adonis, the Thracian Dionysus, and Osiris, not to 
mention such heroes as Heracles, the Dioscuri, and Romulus, who found their way after death to 
the company of the gods”. See H.J. Rose 1942: 137 also referred to Adonis and Hippolytus 
(Eur.Hipp.1423-30 and Verg.Aen.7.761-82) in comparison to Daphnis. For Daphnis and Osiris see 
E. Pfeiffer 1933: 56-7; also see below where Daphnis’ (metaphorical) conveyance to the 
Underworld is compared to that of Osiris.
41 M.L. West op.cit.n17: 160 commenting on silence as a feature of death: “[The Underworld was 
imagined as] a place devoid of music and conversation...A sixth century poet applies to death the 
epithet “kaei<|>eoYYo<;”, causing one to forget voice, another says that when he dies he anticipates lying 
below the earth like a stone, voiceless, and a third remarks that no one, once he goes down to the 
Dark, the house of Persephone, has any more joy from the sound of the lyre or the piper”. 
Hes.Sc.131& 212; cf.Hes.Theog.567-9, 973-5; Mel.adesp.PMG1009 and Verg.Aen.6.264f.: 
“umbraeque silentes/ et chaos et Phlegethon, loca nocte tacentia late”. The same idea that silence prevails in the
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insisted on the old age of the fisherman although he added that he was still 
vigorous as a youth. Vergil in his Aeneid offerred a similar description of Charon 
underlying his strength despite his age. The text is cited below* 42:

“portitor has horrendus aquas et flumina servat 
terribili squalore Charon, cui plurima mento 
canities inculta iacet, stant lumina flamma, 
sordidus ex umeris nodo dependet amictus.
Ipse ratem conto subigit velisque ministrat 
Et ferruginea subvectat corpora cumba, 
lam senior, sed cruda deo viridisque senectus”.

Hence, it seems that there was a tradition of Charon as an aged yet vigorous 
figure, which Vergil gave sufficient evidence of43. Therefore, it would not be 
illogical to assume that Theocritus alluded to a rather traditional representation of 
Charon in his second image on the Cup. In antiquity death was often associated 
with water and four rivers were supposed to surround the Underworld itself44. 
Moreover, the idea of Charon as a ferryman to whom the souls of the dead had to 
pay an obo/us in order to be conveyed across, in the region of the Underworld, was 
widespread45. Theocritus mentioned that the anonymous goatherd bought the cup 
from the ferryman of Calydna, a possible parallel to Charon46. Theocritus

Underworld was traced in the Epic of Gilgamesh and in the Hebrew Psalms; see West ibid.: 
esp.ns250 and 251.
42 A.P.7.603: “Charon is savage...But in mind he has the equal of greybeards....”. Aen.6.295-97 
about the whirlpool: “Hinc via, Tartarei quae fert Acherontis ad undas. /Turbidus hie caeno vastaque voragine gurges 
/Aestuat, atque omnem Cocyto eructat harenam”. Though old, Charon’s age is that of a god, fresh and hardy. 
Thus he tends not only the sails of his boat but propels his ferry with a punting pole, a feature 
mentioned as early as Euripides’ Alcestis; cf. Stat.Theb.8.17-20; cf. R.H. Terpening 1985: 76-7.
43 As mentioned, the seashore is a margin place. It is not accidental that the souls of the dead wait 
on the shore to be conveyed across on the Charon’s boat. The Sibyl in Aen.6.329 reported: “centum 
errant annos volitantque haec litora circum”.
44 Arist.Ran.183. Theocritus mentioned that Thyrsis was renowned for his victory over the Libyan 
singer Chromis. Homer named Chromis the chief of the Mysians, who found death when murdered 
by Achilles in a river [cf. Daphnis] outside the Trojan Walls. This kind of death suited Chromis 
perfectly given that he bore the name of the well known in antiquity river-fish chromis. The word 
meant ‘multicoloured’ and was just a variant of the fish “xpiyXTf, a typical sacrificial offering to 
chthonic Hecate (Apollod. ap. Athen. 325a). Chromis was also found in Daphnis and Cloe 3.15;4.38: Hv 8e xk; ouixcb yEixcov, yECopyot; yrjq iSiai;, Xpogu; to ovopa, 7tapr|Pu>v rjSr| to 0<ipa. xouxco yovcaov qv Eraucxov ¿i;aaxecx;, veov kou copaiov tear aypouciac; appoxepov. xouxar AvKaiviov ovoga ijv”.
45 A Modern Greek custom derived from this belief has the Greeks to put a coin into the mouth or
the hand of the dead. In art Charon was depicted from the 6th cBC while in literature he is firstly 
introduced in the Minyad and in Aesch.Sept.842. Notice the description of the waters of death in the 
Epic of Gilgamesh (Sandars 99-100): “Gilgamesh, there is no crossing the Ocean; whoever has 
come, since the days of old, has not been able to pass that sea. The Sun in his glory crosses the 
Ocean, but who beside Shamash has ever crossed it? The place and the passage are difficult, and 
the waters of death are deep which flow between”; cf. Heracles who travelled in the of the
Sun.
46 In the Epic of Gilgamesh, the hero made a journey to ‘Utnapishtim the faraway’ in search of 
eternal life. The Netherworld was indeed thought of lying beyond the sunrise and beyond the



employed the word “rcopepeug” to describe the ferryman and, although Gow 
mentioned that the noun could be used for long journeys as well, the poet 
elsewhere clearly applied it to Charon47. In Idyll 17.46-50 Theocritus described 
Charon as “...axoyvov aei7top0|ifjaKapovxcov..."48. The possible connection between the 
image of Charon (Death) and Daphnis could be explained by the fact that the latter 
died because of love, a pattern well established in literature during antiquity. 
Sappho’s experience of love (31), which brought her to the brink of death, had 
formed a long tradition, part of which was later conveyed in the image of the 
shipwrecked lover49 who was dying away from his beloved on a deserted shore50. 
The allusion to the presence of Charon in the scene could dramatise the imminent 
death of Daphnis who would be dying as a lover in the Hellenistic fashion that

waters of Death: “Enlil came up into the boat, /he grasped my hands and led me up, /led my wife 
up, made her kneel at my side.Jet Utnapishtlm dwell far away, at the mouth of the rivers, /they took 
me and settled me far away, at the mouth of the rivers”; see M.L. West op.cit.n17: 167.
17 See A.S.F. Gow op.cit.n9: 15. Notice the description of Urshanabi, the ferryman to the 
Underworld in the Epic of Gilgamesh ibid.: “...you will find Urshanabi, the ferryman of Utnapishtim; 
...he is fashioning the serpent prow of the boat. Look at him well, and if it possible, perhaps you will 
cross the waters with him; but if it is not possible, then you must go back”.
48 Theoc.ld.16.40-1: “...¿^eupeiavaxeSiav ax-uTvoioyEpovxoi;...” . Eustathius [391 (=1666.36-37)] said that 
the ferryman Charon and his boat appeared only after Homer. But cf.II.23.69-74 where Patroclus 
mentioned a river that he was prohibited from crossing before receiving funeral rites and 
Od.11.156-9 where Anticleia said: “Hard it is for those that live to behold these realms for between 
are great rivers and dread streams; Oceanus first which one may in no wise cross on foot, but only 
if one have a well built ship”; cf. Verg.G.4.502: nor did the gatekeeper of Orcus suffer him again to 
cross the barring pool and Ov.Met. 10.72-3: “In vain the prayers of Orpheus and his longing/ To 
cross the river once more; the boatman Charon/ Drove him away”. Paus. 10.28: “There is water like 
a river, clearly intended for Acheron, with reeds growing in it; the forms of the fishes appear so dim 
that you will take them to be shadows rather than fish. On the river is a boat, with the ferryman at 
the oars. Polygnotus followed, I think, the poem called Minyad. For in this poem occur lines 
referring to Theseus and Peirithous”. Also Aesch.Sept.854-60: ‘sable-sailed mission ship’.
49 Eastern fertility goddesses often cure death or intervene in order to save mortals from a 
shipwreck. Myrine, the queen of Amazons, was caught in a sea storm. The mother of the gods 
saved her: Arrian, fr.58; Diod.Sic.2.451; Hdt.4.110; Ap.Rhod.2.987-9; Lys.quoted by Tzetz.On 
Lycoph.1332. [Myrine was a synonym of Smyrna, mother of Adonis], A similar type of goddess was 
worshipped in Samothrace: her devotees were entitled to wear a purple amulet as a protection 
against all dangers but especially shipwreck: Ap.Rhod.1.197; Diod.Sic.5.49. cf. the myth of Sagaris 
who was driven mad by the mother of the gods for prohibiting her mysteries. He consequently 
drowned himself in the waters of the Lydian River named after him. His prohibition insulted the 
eunuch priests of the Lydian goddess one of whose names was Cybele. Hence, the presence of 
Aphrodite as a fertility goddess in the death of Daphnis and his complains against her is better 
explained.
50 Prop. 1.18; Tib. 1.3; also cf. Sappho's poems regarding her brother who would die far from her 
arms because of the wicked love of another woman. Phaedra described her lust as a storm; later 
the Chorus commented on her as ‘water-logged with harsh disaster’ when she threw a noose 
around the rafter above her bed and hanged herself. (lb.fr.286C; Hipp.315, 767-8; Cerc.fr.5P.). 
Prop.2.27.11-1 6: “Solus amans novit, quando periturus et a qua /Mode, neque hie Boreae flabra neque arma timet, /lam 
licet et Stygia sedeat sub harundine remex, /Cernat et infernae tristia vela ratis: /Si modo clamantis revocaverit aura puellae, 
/Concessum nulla lege redidit iter”. Also see Tib. 1.10. 33-38. He laments that war brings death before 
one’s time.
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P ro p e r t iu s  a n d  T ib u llu s  w o u ld  la te r  a d o p t51. F u r th e rm o re ,  F a irc lo u g h  in  h is  e d it io n  

o f  th e  A e n e id  re m a rk e d  th a t  th e  “portitor” w a s  p ro p e r ly  th e  h a rb o u r  m a s te r ,  w h o  

u s e d  to  w a tc h  o v e r  th e  p o r t52. T h e  n o u n  w a s  d e r iv e d  fro m  th e  w o rd  “portus”, w h ic h  

m e a n t  h a rb o u r  a n d  its  o r ig in a l u s e  w o u ld  b e  s t i l l  d e te c ta b le  in  V e r g i l ’s e x p re s s io n  

“flumina servat” . H e n c e , it m ig h t  b e  a rg u e d  th a t,  b a s e d  o n  th e  li te ra ry  a s s o c ia t io n s  o f 

a f is h e r m a n  w ith  d e a th  a n d  th e  p a ra n o rm a l,  th e  im a g e  o f  th e  f is h e r m a n  in  

T h e o c r i tu s ’ C u p  c o u ld  p la u s ib ly  a l lu d e  to  th e  d e a th  o f  D a p h n is  a s  a lo v e r .  T h e  

s u b s ta n c e  o f a f is h e rm a n  a s  a s y m b o l o f  a d a n g e ro u s  e n c o u n te r  (w h ic h  w o u ld ,  o f 

c o u rs e ,  fe a tu re  a n  e n c o u n te r  w ith  lo v e )  w a s  a ls o  a rg u e d  in  th e  e p ic  t ra d i t io n .  A  

f is h e r m a n  w a s  a ls o  d e p ic te d  o n  th e  S h ie ld  o f  H e rc u le s  a s  re a d y  to  c a s t  a n e t o n  it 

a n d , d e s p ite  th e  to ta l s e re n ity  o f  th e  f is h e r m a n ’s s e c lu d e d  e n v iro n m e n t ;  th e  s c e n e  

w a s  s u r ro u n d e d  b y  im a g e s  o f  v io le n t  d e a th .  T h e  H e s io d ic  f is h e rm a n ,  lik e  th e  o n e  

o n  th e  C u p  o f  T h e o c r itu s ,  w a s  s itu a te d  in  a h a rb o u r  s a fe  f ro m  th e  ir r e s is t ib le  s e a  

(“apaipccKEToc;”). It w o u ld  b e  w o r th  n o t ic in g  th a t  S a p p h o  h a d  e m p lo y e d  a n o th e r  fo rm  

o f  th e  s a m e  e p ith e t  to  d e s c r ib e  lo v e  a s  “apa^ov opjrexov”. In  a n c ie n t  l i te ra tu re  th e  

c o m p a r is o n  o f a lo v e r , e s p e c ia lly  o f  o n e  th a t  m a n a g e d  to  e s c a p e  f ro m  th e  n e ts  o f  

L o v e , w ith  a s h ip w re c k e d  s a ilo r  w a s  v e ry  c o m m o n 53. It c o u ld  b e  a rg u e d  th a t  in  th is  

s c e n e  T h e o c r i tu s  a ls o  w is h e d  to  a n t ic ip a te  th e  e ro t ic  to r m e n t  o f  D a p h n is  a n d  

u lt im a te ly  h is  d e a th .

51 In addition, the image of Charon or the allusion to it could anticipate vengeance as Aphrodite 
later revealed In her poem. Eros had taken his revenge on Daphnis for his arrogance in thinking 
that he could master love. In Polygnotos’ Underworld in the lescheo^ the Knidians at Delphi, there 
were according to Pausanias 10.28.4: “very interesting figure’s below Charon’s boat: a man who 
was wicked to his father was being strangled by him”.
52 Eur.Her.770: The Chorus says that Hercules returned from the Acherontian harbour. Iris the 
messenger of the gods addresses Madness: “e^huve , ki'v e i, <()dviov ¿¡p'ei KaXtov,/ «i; av nopsuaai; 8i' A^Epou- aiov Ttopov tov Ka?Ai7tca8(x crmiiavov auecviri <|>6v(p”: “shake out the sales of death”.
53 It should be also noted that the comparison of a lover with a sailor Is part of a more general 
conception of life as a sea of troubles. The idea was especially associated with the cult of Isis who 
was believed to guide the sailor throughout his travels by land and sea and after all the vicissitudes 
of life and all Its storms to bring him safely to his home; S.K. Heyob op.dt.n17: 44; cf. 66-8 for Isis 
as a goddess of love. Apuleius after his initiation to the cult of the goddess asked her to render him 
peace.
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Appendix III
Fishermen: lovers of death?

A s  c o m m e n te d  in  th e  p re v io u s  a p p e n d ix ,  a s i le n t  f is h e rm a n  w a s  d e p ic te d  in  th e  

s e c o n d  im a g e  o n  th e  C u p  o f  T h e o c r itu s .  H e  w a s  e n g a g e d  in  g a th e r in g  h is  n e t  a n d  

in  l i te ra tu re  n e ts  w e re  o fte n  u s e d  m e ta p h o r ic a lly  fo r  th e  t ra p s  o f  L o v e  a s  w e ll a s  fo r  

th e  t ra p s  o f  D e a th . It m ig h t  b e  a s s u m e d  th a t  T h e o c r i tu s  im p lie d  a c o m p a r is o n  

b e tw e e n  th e  f is h e rm a n  a n d  D a p h n is  w h o  w a s  “ c a u g h t ” b y  lo v e . A e s c h y lu s ,  w h o  

h a d  e x e rc is e d  a n  im p o r ta n t  in f lu e n c e  o n  T h e o c r itu s ,  o f fe re d  a n  a llu s io n  b e tw e e n  

f is h in g  a n d  d e a th 1. In th e  A g a m e m n o n  o f  A e s c h y lu s  C a s s a n d ra  re fe r re d  to  th e  “Si'ktuov ” Ai5o"u”, th e  f is h in g  n e t o f  H a d e s  w h ic h  s ig n if ie d  m e ta p h o r ic a l ly  th e  tra p  

w h ic h  C ly te m n e s tra  s e t  fo r  th e  n e w ly  re tu rn e d  k in g 2. C ly te m n e s tra  h u r t  b y  h e r  

h u s b a n d ’s  o f fe n s iv e  a d u lte ry  p u n is h e d  h im  th ro u g h  a n  e ro t ic  t ra p  th a t  le d  to  h is  

d e a th 3. A g a m e m n o n  h a d  o ffe n s iv e ly  re tu rn e d  h o m e  w ith  a n e w  b r id e , C a s s a n d ra .  

E q u a lly  a c c o rd in g  to  th e  u s u a l v e rs io n  o f  th e  s to ry  o f  D a p h n is ,  th e  h e ro  w a s  

u n fa ith fu l to  th e  n y m p h  h e  h a d  o n c e  lo v e d , m in d le s s  o f  th e  w a rn in g  o n  h e r  b e h a lf  

th a t  s u c h  a fo l ly  w o u ld  b r in g  a b o u t  a p u n is h m e n t.  In th e  E u m e n id e s 4, th e  C h o ru s  

d e p lo re d  fo r  th e  D o o m  o f  A g a m e m n o n  a n d  re c o u n te d  th e  in s id io u s  p lo t  o f  th e  

q u e e n : “ev 8 ’ ¿Teppovi
1 Theocritus presented Daphnis as uttering before dying: " A i S a v  ¡ a x o n a i  f)5n”(v. 130). The fisherman 
was described as drawing his net with the following words (v.40): “neyaSi'ktoov eqpdXov efoan". 

Stesichorus and Timaeus (Ael.VH10.18) had named Daphnis’ beloved Echenais, a story that 
Theocritus apparently was aware of; Id.8.1-4 (see A.S.F. Gow 1952: 171). The name means the 
one who holds back ships and it is translated in Latin as “remora”. Both Aristotle and the Elder Pliny 
(Hist.Anim.2.24.20-4; also Pliny Nat.Hist.9.79; Opp.H.1.212 and Aesch.Ag.149) confirmed that 
“¿X£vr|i(;” or “remora” is a kind of fish, very small, ‘which some people call the ship-brake: some use it 
as a charm for lawsuits and love affairs’. This detail could promote the cult of fish offering to 
Hecate, a goddess with magic powers. Moreover, if tradition attributed to Daphnis a beloved with 
that name he should perhaps be treated as bewitched. Hesiod after all described love as a mere 
abstraction (Th.120ff), a concept that agreed with the idea of delaying, which the specific fish 
expresses.
2 Ag.1115; for pep/os as a trap see Ag.1126 and 1580. Notice that Deianira (Tr.1051-2) also called 
the deadly shirt she gifted to Heracles a pep/os, although chiton would be a more appropriate term; 
N. Loraux 1995: 200: “In the Trachiniai the lethal pep/os is simultaneously a winding sheet, a 
woman’s trick like the sheet in which Clytemnestra caught Agamemnon and an ambiguous garment 
that will make Heracles into a “woman” before he gains control of himself in his death agony”.
3 On Clytemnestra’s reasons for killing Agamemnon and her embodiment of a mother’s wrath ( “|iijvi< ;”) see N. Loraux ibid.: 189-90. Notice that Achilles and Clytemnestra both suffered from anger 
against the king of the Greek army at Troy.
1 Aesch.Eum.630-38; for Agamemnon’s self-consecration by walking on purple stuffs see L. Gernet 
1981: 120-1. Agamemnon was hesitant to walk on the red carpet Clytemnestra had laid for him 
because he knew that this was an honour strictly kept for the gods. The treacherous queen 
managed to appeal to his arrogance, thus confirming that Agamemnon was suffering from the 
same nosos as Achilles.
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H e n c e ,  th e  t ra p  s e t  b y  th e  k in g ’s w ife  c o u ld  b e  c o m p a re d  w ith  th e  f is h in g  n e t o f  

H a d e s 6, a c o m p a r is o n  c o n f irm e d  b y  th e  q u e e n ’s  th o u g h ts  (A g .8 6 0 -9 ) :  “ h a d  

A g a m e m n o n  ta k e n  a ll / th e  w o u n d s  th e  ta le  w h e re o f  w a s  c a r r ie d  h o m e  to  m e , /h e  

h a d  b e e n  c u t  fu l l o f  g a s h e s  lik e  a f is h in g  n e t” . C ly te m n e s tra  in  a m o s t  ir o n ic  w a y  

p re - fe a tu re d  th e  m u rd e r  o f  h e r  h u s b a n d  w h ic h  s h e  la te r  c o m m it te d  w ith  h e r  o w n  

h a n d s  (A g .3 8 2 -9 2 ) :  “ in e x tr ic a b le  lik e  a n e t  o f  f is h e s ,  /I c a s t  a b o u t  h im  a v ic io u s  

w e a lth  o f  ra im e n t ” . T h is  c o m p a r is o n  w h ic h  c o u ld  e lu c id a te  th e  m y th ic a l a n d  l ite ra ry  

b a c k g ro u n d  e m p lo y e d  in  T h e o c r i tu s ’ p o e m  s e e m s  to  c o m p ly  w ith  th e  a n c ie n t  v ie w s  

o n  w o m e n  a n d  th e ir  s im i la r i ty  w ith  th e  s e a . A f te r  a ll C ly te m n e s tra  h e rs e lf  d e c e iv e d  

th e  k in g  w ith  a w a rm  w e lc o m in g .  N e v e r th e le s s ,  s h e  w a s  n o t to  b e  to ta l ly  b la m e d  

fo r  th e  d e a th  o f  A g a m e m n o n  s in c e  th e  k in g  h a d  th e  re s p o n s ib i l i t y  o f  c h a l le n g in g  

th e  g o d s .  S h e  o n ly  h a d  to  t ry  a n d  p e rs u a d e  h im  to  e n te r  th e  p a la c e  w a lk in g  o v e r  

r ic h  p u rp le  s tu f fs .  T h u s , h e  c o m m it te d  “Tppiq” b e c a u s e  h e  d a re d  c o m p a re  h im s e lf  

w ith  th e  s a c re d  g o d s 7. S o , fe m a le  t re a c h e ry  t r iu m p h e d : A g a m e m n o n  a c c o m p lis h e d  

h is  o w n  d o o m  b y  a s s im ila t in g  h im s e lf  to  d iv in ity ,  b y  a c q u ie s c in g  in  th e  fa ta l 

c o n s e c ra t io n  b ro u g h t  a b o u t  b y  s e tt in g  fo o t  u p o n  p u rp le  s tu f fs 8. D a p h n is  in  

T h e o c r i tu s  a ls o  s e e m e d  to  h a v e  b ro u g h t  u p o n  h im s e lf  h is  te r r ib le  fo r tu n e  b y  

u n d e re s t im a t in g ,  a s  re p e a te d ly  m e n t io n e d ,  th e  p o w e r  o f  lo v e .

5

In addition, the chorus described the trap with which Clytemnestra achieved the doom of 
Agamemnon as a pep/os, a veil normally aimed for a bride as discussed above. Notice that in the 
Epic of Gilgamesh the hero was described as mourning for the death of Enkidu (Sandars 93): “So 
Gilgamesh laid a veil, as one veils the bride, over his friend”.
6 It has been suggested that the transvestism of Achilles and Heracles should be regarded as a 
form of death and it was customary in rites of passage; see N. Loraux op.cit.n2: 33-40 (esp.33-5). It 
also seems that a notion of danger was associated with the female pep/os, which could be applied 
in Theocritus’ attentive remark regarding the pep/os with which the two-faced woman in the first 
image of Theocritus was covered. Notice that Pandora, the deceptive gift of Zeus towards 
humanity, had been adorned by Athena with a long veil, a marvel to see; C. Penglase 1994: 199.
7 Isocrates repeated the philosophers’ opposition of temperance to “aKoXaaiakcA iippiv”, that is 
licentiousness and outrage (Antiph.DK87fr.58; D.45.79-80; lsoc.8.119). The chorus of Iphigeneia at 
Aulis prayed for a moderate and temperate (sophrosynas) Aphrodite, a sexual passion that would 
avoid the “maddening goads” and arrows of Eros; the reformed Helen, exiled in Egypt while a 
shameless phantom of her commits adultery in Troy, wished that Aphrodite would be “moderate”, 
for then she would be the kindest of all the gods; the Chorus of Medea likewise prayed to be spared 
from Aphrodite’s unerring arrow poisoned with desire and hopes for an Aphrodite who comes “just 
enough”, as well as for the protection of temperance (sophrosuna). B.S. Thornton 1997: 136 
declared that these appeals reveal Euripides’ “distrust of the ability of a rational virtue to control the 
powerful force of sexual passion” (Eur.lph.Aul.543-57; Hel.1105; Med.630-6).
8 An identical mode of self-consecration was employed in the ritual of the ‘Great Oath’ at Syracuse 
according to Plut.Life of Dion 56.5.
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In a d d it io n ,  th e  e x p re s s io n  “Si'ktuov "AiSo-u” c o u ld  b e  c o m p a re d  w ith  th e  

p h ra s e  “Siicruov a ls o  u s e d  in  A e s c h y lu s 9. T h e  c o n c e p t io n  o f  A te  h a d  a n

im p o r ta n t  ro le  in  th e  p la y s  o f  A e s c h y lu s 10; P ro m e th e u s ,  a s  w e ll a s  A g a m e m n o n ,  

c a lle d  A te  u p o n  h im  th ro u g h  h is  a c t io n s  a n d  h e  w a s  e v e n  a w a re  o f  d o in g  s o . It 

s e e m s  th a t  th e  G re e k s  u n d e rs to o d  A te  in  a d o u b le  s e n s e  a n d  h e n c e  f ro m  th e  p o in t  

o f  v ie w  o f  th e  g o d s  it w a s  n o rm a lly  in te rp re te d  a s  F a te , w h ile  f ro m  a  h u m a n  p o in t  o f  

v ie w  it w o u ld  s ig n ify  th e  b lin d n e s s  o f th e  m in d 11. D a p h n is  q u ite  p ro b a b ly  h a d  a ls o  

fe l t  th e  c o n s e q u e n c e s  o f  A te 12. T h e  m y th  h a d  it th a t  h e  w a s  d e c e iv e d  b y  a m o r ta l 

p r in c e s s ,  a lth o u g h  h is  d iv in e  b e lo v e d  h a d  w a rn e d  h im  n o t  to  c h e a t  o n  h e r. 

T h e re fo re ,  D a p h n is  lik e  A g a m e m n o n  c o u ld  b e  p e rh a p s  c o n s id e re d  to  h a v e  

c o n s e c ra te d  h im s e lf13. T h e  m y th  m e n t io n e d  th a t  h e  w a s  b lin d e d  fo r  h is  s in  a n d  th is  

p u n is h m e n t  c o u ld  v e ry  w e ll im p ly  th a t  A te ,  th e  d iv in e  b lin d n e s s ,  in f l ic te d  h im 14. T h e  

s u s p ic io n  th a t  th e  n o t io n  o f  A te  la y  b e h in d  th e  d e a th  o f  D a p h n is  c o u ld  b e  s u s ta in e d

9 Aesch.Pr.1078; for Eros as a form of hubris see B.S. Thornton op.dt.n7: 14: “Usually the 
implication of destructive excess, of overwhelming desire sexual in its intensity, colours the use of 
eros in what are not sexual situations. In Aeschylus’ Agamemnon (341-2) Clytemnestra having 
heard of the sack of Troy and the imminent homecoming of Agamemnon hopes that “no eros to 
violate what they shouldn’t falls upon the army”. Ironically this eros to violate describes her own 
sexual passion and violence, her own various confused lusts.
10 In the Persians 176-80 the Chorus explained the nature of Ate: “For Ate, friendly-fawning at first, 
/leads a man astray into the hunting net, /from where no mortal can jump free and flee”.
11 According to Plesiod (Op.320ff.) Dike came after Hubris to punish those who had crossed the 
limits of human nature. She did so through Ate, who deceived the sinners at first and for a very 
short time before they realised their folly. In Iliad Agamemnon was described as recognising his 
own folly (11.19.137, 91): he dishonoured Achilles because Ate stole his brains, Ate that ruins all 
things; the same word was employed by the poets to describe sexual indiscretions: cf. Pindar 
(Pyth.3.24) and the tale of Coronis who was unfaithful to Apollo; Theognis (1231) also used the 
same word to describe the blind folly that made Ajax attack Kassandra in the temple of Athena. 
[Pers.Fr.1 (E-W), also Eur.Tr.77]; finally, Medea in Ap.Rhod.3.798, 4.62, 4.412 decried her 
‘reckless Ate’.
12 Dio (2.388.18) underlined the fact that Achilles as Daphnis died young and he makes a special 
reference to his beauty, an almost effeminate beauty like that of Adonis. Dio compared Adonis and 
Phaon with Achilles and Theseus arguing that the last two were said to be not only beautiful, but 
also brave. Nevertheless, they lacked common sense: “nepiSi: ’ ASwviSoqrj odmvoQTj xd>v opoiwv, domnE- 
pixTfjq 8o!;ti<; etti to) eiSei etoxov, oi>8ev oxi pi] rapt xou KaAAoxx; oncodopEV. povoix; Se av eircoi xi<; av8p£iou<; x<i>v aycxv r a -  
Xd>v Or|0£<x tea; ’ A x i’kXea, Kai xodxoic; od ndvv  r| oco(|>po0dvr| ¿7rfjp^£V. oil yap av auxwv 6 p£v ' EXevt]v 7ipoi; p iav rjp7ta0£v,6 8 ’ E a x a o i a ^ e v  e h i  T p o ia t ;  d>v e v e k e v  ¿ o x a o ia ^ E V . ' I ju i o A jx g ) 8e ouHjtpoodvT] p e v  ujirjp^Ev, a v S p e i a  Si & S r\\ov  £ i rcaprjv-
ou yap aX.r|0£<;x£Kprjpiov KuvriyEoia”.
!3 Dio Chrys.Bk 4.422.6-7; also 436.5-6 where Chiron angrily addressed young Achilles telling him 
that he is destined to die because of his arrogance. In these lines Dio clearly compared the “cppiq” of 
Agamemnon and Achilles. Their wrath was characterised by Dio as pure foolishness and madness. 
He also says that they were diseased and corrupted by their rage. He wrote: “... ¿raxipopEvoi Sia Sô av r)
Sdvapiv, k o u  xov ' A x iX X ia  k o u  x o v  ’ AyapEpvova ¿yiyvcooKE (6 Ndaxcop) 8ia xouxo £7UxipopEVcn><; k o u  axaoia^ovxai; u jio  
pEyaXa\>xia<; ¿KaxEpov”.
14 Helen both during the war in Troy and back in Sparta reconciled to Menelaus called her 
behaviour a case of Ate, that blind sin born of excess and frequently linked to Eros. She was glad 
for “having regretted the blind folly (Ate) that Aphrodite had given her, forcing her to abandon her 
home and husband”; cf. Sapph.fr.16.7-11C; Horn.II.6.356, Od.4.261. Other descriptions of Helen’s 
behaviour: Alc.fr.283.3, Aesch.Ag.749, Eur.Hec.443, Soph.Tr.368-9, 892-3, 768-9, 771, El.213, 
Hel.73.
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b y  s im i la r  m y th s  re g a rd in g  o th e r  fe r t i l i t y  d e it ie s :  A d o n is  d ie d  e ith e r  b e c a u s e  h e  

a ro u s e d  th e  je a lo u s y  o f  A re s  o r, in  s o m e  a c c o u n ts  b e c a u s e  h e  h a d  s o m e h o w  

o f fe n d e d  A r te m is 15. H e n c e  A d o n is ,  w h o  in E z e k ie l w a s  id e n t if ie d  w ith  T a m m u z ,  

w a s  a ls o  re g a rd e d  a s  a v ic t im  o f A te 16. H e n c e , it s e e m s  th a t  th e  in te rp re ta t io n  o f  

th e  s e c o n d  im a g e  d e f in e d  in  m o re  d e ta il th e  c ir c u m s ta n c e s  o f  D a p h n is ’ d e a th  a n d  

p e rh a p s  a llu d e d  to  th e  h e ro ’s  d e i f ic a t io n 17. T h e  h e ro  d e c e iv e d  b y  lo v e  a n d  d r iv e n  

b y  p a s s io n  s u rp a s s e d  th e  lim its  th a t  th e  N y m p h  h a d  s e t  to  h im . H e n c e , h e  

c o n s e c ra te d  h im s e lf  a n d  p u n is h m e n t  w a s  d u e  to  fo l lo w  s o o n 18.

15 Notice that Osiris, whose tradition has certain similarities with the tales of both Adonis and 
Daphnis, found death either by drowning or by his brother (god) Seth disguised as a boar. Plut.De 
Is.et Os.12-19 and commentary by J.G. Griffiths 21980.
16 Ate was often imagined as resting her feet on the heads of mortals the same way during the 
Hellenistic period especially Love was depicted to implant his feet on the heads of his victims; cf. 
A.P. 12.101, Prop.1.1.
17 Hence, Vergil should not be considered as the first poet to allude to the deification of Daphnis 
(Eel.5). The fact that the suffering of Daphnis was situated next to a water source, like in Heracles’ 
apotheosis, could make the possibility stronger.
18 Furthermore, Theocritus repeated the moral codes found in Hesiod and Aeschylus and reset the 
boundaries of human nature; cf. the elegy of the Muses by Solon.
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Appendix IV

Orpheus - Pythagoras1 and the Egyptians

It w a s  n o t a c c id e n ta l p e rh a p s  th a t  th e  e a r l ie s t  te x t  c o n ta in in g  a n  a llu s io n  to  

a n y th in g  lik e  O rp h ic  re lig io n  is  s u p p lie d  b y  H e ro d o tu s  (2 .7 9 )  in  h is  a c c o u n t  o f  th e  

c u r io u s  c u s to m s  o f  th e  E g y p t ia n s .  H o w e v e r ,  th e  m e a n in g  o f  th e  G re e k  is  n o t 

b e y o n d  q u e s t io n .  A c c o rd in g  to  H e ro d o tu s  th e  E g y p t ia n s  d id  n o t a d o p t  fo re ig n  

c u s to m s  f ro m  a b ro a d  a n d  th e y  ra th e r  w o u ld  ra th e r  fo l lo w  th e  c u s to m s  o f  th e ir  

a n c e s to rs .  N e v e r th e le s s ,  th e re  w e re  s im ila r i t ie s  b e tw e e n  th e  E g y p t ia n s  c u s to m s  

a n d  th o s e  o f  o th e r  n a t io n s 2. A  s ig n if ic a n t  re s e m b la n c e  b e tw e e n  E g y p t  a n d  G re e c e  

w a s  fo u n d  in c e r ta in  p ro h ib it io n s  re g a rd in g  th e  u s e  o f  w o o l.  T h e  E g y p t ia n s  u s e d  to  

w e a r  lin e n  chitons anti o v e r  th e m , w h ite  g a rm e n ts  o f  w o o l;  b u t w o o l w a s  n o t  w o rn  

in  th e  te m p le s ,  n o r  it w a s  b u r ie d  w ith  th e  d e a d  b e c a u s e  it w a s  fo r b id d e n  b y  

re l ig io n 3:“evSeSuKaai 8e Ki0a)va<; A,iveo\)q...e7ii xouxoun 8e elpivea eipaxa ketnca £7tava(3A.r|56v (|)opeowi. oi) pevxoi eq ye xa ipa ¿ac^epexoa eipivea ou8e auyKaxaBdmexai a<jn- oi3 yap oaiov”.
S im ila r  p ro h ib it io n s  a g a in s t  th e  u s e  o f w o o l w e re  a ls o  fo u n d  in  G re e c e :

“opokoyeoDcn 8s xauxaxoicn 'O p^iKoiai Ka^eopevoicn kcu Bcckjcikchoi, ¿oucn 8e Aiyimxioiai koci 
riuBayopeioiCTi- ox>8e yap xouxcov xwv opyicov |iexE%ovxa ooxov eaxi ev eipiveovci e ipaai 0a<|)0fivai. 

eoxi 8e 7iepi auxwv ipoq A,oyo<; keyopevoq” .

V a r io u s  d is c u s s io n s  d e a lt  w ith  th e  fo u r  a d je c t iv e s  u s e d  b y  H e ro d o tu s  in  o rd e r  to  

d e s c r ib e  e ith e r  th e  p e o p le  w h o  p a r t ic ip a te d  in  th o s e  r ite s  o r  th e  r ite s  th e m s e lv e s 4.

1 Pythagoras, like Orpheus, shared a great deal of shamanic characteristics. He was identified with 
the Hyperborean Apollo, and with the figure of Abaris, again a shamanic figure from out of the 
north. He was also identified with Aristeas a shamanic figure from the north who was said to bi­
lócate, to go into trance, to have a soul like a bird, and to be associated with rebirth. Finally, 
Heraclides tells us that (presumably) Pythagoras himself recounted that in a previous life he was 
Hermetimus, who was himself identified with soul travel and prophesy, and who was said to have 
authenticated his identity as the Homeric hero Euphorbus in his previous life by identifying the 
rotting shield of Menelaus at a temple of Apollo. This suggests that Pythagoras like Orpheus might 
have represented an incursion of northern shamanism into Mediterranean culture. See W.K.C. 
Guthrie 1965: 164.
2 See I.M. Linforth 1973: 38-50; Hence, a certain song is found not only in Egypt but also in 
Phoenicia, Cyprus and Greece. Although the author does not explain how the other people knew 
the song, there is apparently no doubt among them about the Egyptian origin of the song. In 
addition, a certain form of respect towards the elderly is found in Egypt and in Sparta while it is not 
traceable to the rest of the Greek world.
3 Hdt.2.81.
1 Besides all other things, Herodotus could hardly believe, that prohibition against burying in 
woollen clothes in fact was borrowed by Pythagoras in Egypt, and then from Pythagoreans came to 
Orphics (such is the logic of the long version). The historian told us nothing about Pythagoras’ 
travel to Egypt, but he asserted directly, that prophet Melampous borrowed from the Egyptians the
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Questions have been raised regarding whether the adjectives referred to one or to 
more than one set of things. It has been questioned whether the Orphica and the 
Bacchica were identical or two different kinds of orgies5 or whether they were both 
Egyptian Pythagorean or one was Egyptian and the other Pythagorean. Various 
ways of sorting out the adjectives have been proposed6. Most scholars including 
Rohde, Gruppe, Comperz, Kern and Knapp, have thought that they all refer to a 
single kind of orgia which were called Orphic and Bacchic, but which were really 
Egyptian and Pythagorean.

There have been many disputes about the order of the words and based on 

the two manuscripts of the text which have a slight but vital disagreement between 
them, Linforth suggested that there had been a possible interpolation as far as the 
words “ k c x i B t t K x u c o ic n  ¿ o C m  8c A i y u m i o i m "  are concerned7. In any case the reader is 
left with the impression that similar if not identical rules would apply both in the 
Egyptian and the Pythagorean mysteries. It might be argued that Herodotus did not 
compare the four types of mysteries scholarly but simply recognised their 
familiarity with each other. Obviously by Herodotus’ time (and definitely by Plato’s 
time) the resemblance between these rites was acknowledged and it should also

cult of Dionysus (2.49) and the sages who followed him explained in detail its significance. One can 
easily imagine in those sages Orpheus and Musaeus. Hecataeus’ of Miletus in a context, that 
reveals Herodotus’ influence, directly speaks of Orpheus and Musaeus’ visit to Egypt (FgrHist 264 
F 25, 96ff). Independent epigraphical evidence demonstrates that at the time of Herodotus Orphics 
did exist and gives the short version additional weight.
5 Many scholars doubted that there was a religious movement called Orphism; Wilamowitz among 
others said that Orphic theogony existed, but it is by no means evidence of some special religion or 
special religious community. Orpheotelestai were no more than Winkelpriester, earning their living 
like dream-interpreters, with the help of their books where purificative procedures were described. 
Orphism is a term invented by modern scholars; It was not used in antiquity. The word “op<t>tKoi” is to 
be found only once at Apollodorus and that in association with Epimenides and Musaeus. 
Dionysiac mysteries have nothing to do with Orphics, and Dionysus- with Orphic-Pythagorean 
ascetism. W.K.C. Guthrie and M.P. Nilsson retained the same position).
6 L. Zhmud 1992: 164; in the first version the point in question is Orphics and Pythagoreans 
(dat.plur.masc.), in the second (longer) version- Orphic and Bacchic rites, which in fact are 
Egyptian and Pythagorean (dat.plur.neut.). Linforth, although in his time other cases of the usage of 
“oi 'Opened'” in the 5th cBC were not known (unlike “xa 6p$iKd” relating to rites and literature), adduced 
convincing arguments that the long version appeared as a result of interpolation. (He referred 
particularly to the passage in Apuleius, Apol. 56, which preserved just the short version, Linforth 
op.cit.n127: 38-51) These arguments seem particularly important as they contradict his general 
tendency to deny the existence of Orphic communities. And if Burkert preferred to accept the long 
version, emphasising that ancient testimonia speak of “op<t>iKd” and not of “op^iKoi”, after the 
publication of Olbian finds his argument loses its force. W. Burkert 1972: 127 and 1975: 87.
7 I.M. Linforth op.cit.2: ibid. Obviously the unknown scholiast must have been acquainted with the 
mythological theory that Dionysus and Osiris were identical and that Bacchic rites had originated in 
Egypt. Diodorus had already written much on this subject in his books. The scholium would have 
been intended to inform the reader either that in addition to Orphic and Pythagorean institutions 
there was a third Greek institution, the Bacchic, itself Egyptian in origin, which resembled the 
Egyptian in its prohibition against wool, or that the Orphic and Pythagorean institutions, possibly 
only the Orphic, were Bacchic and in origin Egyptian.
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be assumed that one was entitled to refer to all of them as variations of a similar 
type of mysteries8. Besides the much-discussed passage in Herodotus, the 
prohibition against the use of wool was attested for the Greco-Roman world in only 
one other text. Apuleius wrote in his Apologia:9 “quippe lana, segnissimi corporis 

excrementum, pecori detracta iam inde Orphei et Pythagorei scitis profanus vestitus est”. It is 
possible that Apuleius has taken this information from Herodotus.

Hence, as mentioned, the Egyptians agreed with the Orphics as well as the 
Pythagoreans as far as the prohibition in the use of wool was concerned. A 
passage in Diodorus10 cast additional light on the relation of Orpheus with Egypt. 
According to Diodorus Orpheus had introduced rites of Dionysus and Demeter 
from Egypt. In addition, the Egyptian priests asserted that many of the Greeks who 
were distinguished for their intellectual attainments studied in Egypt. They named 
in particular a dozen men, of whom Orpheus was one, and they pointed out in 
some detail what each of them learned. Of Orpheus they say that he carried back 
with him from their country most of the features of the mystic rites, the ritual of the 
various religious ceremonies that he encountered in his travels, and the 
mythological account of Hades. They mentioned in particular that the rite of 
Dionysus was the same as that of Osiris, and that the rite of Demeter was very 
similar to that of Isis.Oppea pev yap xwv p-uaxucayv xe^exwv xa rcteiaxa kou xa rcepi xqv eauxou tiM vtiv opyia^opeva 
Kcd xqv xwv ev " AiSox) poOoTtouav aTxeveyracOoa. xf)V pev yap ’ OaipiSoq xeA.exf]v xrj Aiovuao'o xqv auxf)v eivoa, xfyv 8c xfjg "loiSog xrj xpq Arjpr|xpoq opoioxaxr|v imap%£iv, xa>v ovopaxcov povoov evq^- Axypevcov”.
Diodorus went on about the debt of Greek religion to Egypt, especially as far as the 
myth of Hades was concerned. However, already Orpheus posed as the initiator 
into Greece of the rites of Dionysus and of Demeter specifically. Since, Osiris’ 
identification with Dionysus has been long ago accepted by the ancient scholars it 
is plausible that the mysteries which Orpheus instituted in his honour were 
concerned with his dismemberment. From this point of view it would not seem

8 Therefore, the meaning of the words “xoiai , op<t>iKoiax rat BocK/ncoim” could be understood as 
mysteries, orgies in general. Form this point of view the verb “opokoyei” is not very different in 
meaning from the form “opoXoYeoixn” which appears in the second manuscript because it could very
well be an example of Attic syntax since the orgies are neutral in the plural. Possibly a later author 
did not understand the syntax and tried to make the sentence even more explicit by changing the 
verb into the plural as well. 
d Apul. Apolog. 56.
10 Diod.Sic.1.96 and fr.293. It is most probable that Diodorus’ source was Hecataeus of Abdera who 
visited Egypt during the reign of the first Ptolemy. See Schwartz R-E 5, 670.
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strange if the hierophant of the god was subjected to the same fate as his master. 
The dismemberment of the god would in fact be a message for his awaiting 
resurrection.
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