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ABSTRACT

In this dissertation, I focus on religious multiculturalism in Apollonius’ Argonautica by
highlighting the interconnections between different cultures and approaches to ritual in relation to
space, place, and narrative structure. I demonstrate the existence of two religious spheres in the
Argonautic world: a Greek sphere centering on Greece and the Aegean Sea and an Egyptian sphere
stretching from Colchis to Libya. I show how, in Apollonius, each cultural domain functions as a
microcosm of religious activities with which Greek and non-Greek characters engage according
to Greek or non-Greek and local religious norms. Moreover, I demonstrate that, in Apollonius’
multicultural world, the gods typically mediate between the Greek heroes and non-Greek
characters by bridging their cultural and religious differences. Local divinities are particularly
active as intermediaries in Books 3 and 4. We see a similar principle of divine mediation in the
narrator’s relationship with the Muses, who become his “interpreters” of Greek, non-Greek, and
local knowledge. The importance of mediating between the human and divine realms, as well as
between different languages and cultures, emphasized in the Argonautica reflects similar concerns
in Apollonius’ real context, where the role of Egyptian priests, who are bilingual in Greek and
Egyptian, is representative of their prominence as mediators and transmitters of Egyptian

knowledge on behalf of the Ptolemaic rulers.
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INTRODUCTION

The following discussion begins with a review of scholarship on the gods in the
Argonautica. The main issues scholars have addressed include the comparison of Apollonian and
Homeric divine characters and the development of human-divine relationships in the poem. A
third avenue of inquiry investigates Apollonius’ representation of the Argonautic world,
including its religious aspects, from a bicultural perspective. The latter approach, pioneered by
Susan Stephens, has opened the floor to discussions of Egyptian ideas in the Argonautica. In this
dissertation, I focus on the representation of the gods and other characters’ religious activity
against the backdrop of Apollonius’ multicultural oikoumené. In addition to discussing Greek
and non-Greek gods and cult, I address the occurrence of Egyptian elements in areas of the
Argonautic world that are connected with Egypt. The aim of this study is to provide an outline of
Apollonius’ sacred landscape that accounts for religious and cultural differences, as well as the

poet’s shaping of geographical space.!

! Recent studies on ancient sacred landscapes include Héussler and Chiai, eds. (2020). At pg. 1, Hiussler and
Chiai pose the fundamental questions, “How did the natural environment influence human activities,
perceptions and religious understandings, and in turn how did humans interpret, shape and transform their
natural environment?”, which generally lead the volume’s forthcoming discussions. On definition, essential
scholarship, and methodologies, see Haussler and Chiai’s introduction (pp. 1-14). Tilley (1994) has been
highly influential. Williamson, ed. (2024) is a recent collection of essays about “religious topographies” in the
Graeco-Roman world.



THE GODS IN THE ARGONAUTICA: SCHOLARSHIP OVERVIEW

Scholarly work on the Apollonian gods alongside their Homeric counterparts has
flourished in the last decade of the 20" century since Denys Feeney’s publication The Gods in
Epic.? The major aim of these scholarly contributions has been to gauge the “seriousness” of the
Apollonian gods in contrast to those of archaic epic.’ In a dedicated chapter, Feeney considers
Apollonius’ gods against the backdrop of the Homeric poems, concluding that there is no reason
to assume the former to be less serious than the archaic epic gods.* In Feeney’s view,
Apollonius’ rendition of the gods also suggests his scholarly investigation of several matters,
including the representation of the divine in archaic epic and the problems of realism and
verisimilitude in divine scenes.’ Feeney’s interpretation underscores Apollonius’ careful
approach as both narrator of his epic and critical reader of archaic Greek poetry. Similarly, in
“The Gods and the Divine”, Richard Hunter argues for Apollonius’ gods as “no more or less
‘real’ than human characters”, thus aligning with Feeney’s earlier conclusions.® Hunter also
remarks that any stylistic difference in the characterization of Apollonian and Homeric divine
originates from the different aesthetic sensibilities in the Hellenistic period.” In contrast, Virginia
Knight formulates different conclusions regarding the question of the “seriousness” of the

Apollonian gods.® Knight argues that Apollonius’ scenario exemplifies a decrease in humans’

% Feeney (1991).

3 Griffin (1980) is the first to use this terminology to refer to the Homeric gods. Hunter (1993b), 75 remarks on
Griffin’s phrase and applies it to Apollonius’ gods.

* Feeney (1991), 57-98.

3 Feeney (1991), 80—1.

® Hunter (1993b), 75-100. See pg. 76 for this quote.

7 Hunter (1993b), 88: ... the presentation of the divine is subject to the same Hellenistic aesthetic of fracture
and difference as all other parts of the poem”.

8 Knight (1995), 267-305.

10



access to the divine in contrast with the Homeric poems.’ In those scenes where the gods feature
more prominently (“Athena at the Symplegades”, “The opening of Book Three”, “Hera, Iris and
Thetis: 4.753-865”), Apollonius is strongly indebted to Homeric imagery and language from
specific passages of the l/iad and Odyssey, even without producing exact copies of these
reference scenes.'® Against this view, Christian Pietsch rejects the notion that Apollonius’ gods
are mere vestiges of the Homeric gods and argues in favor of the poem’s internal theological
unity.!! Finally, Katrin Stoppelkamp proposes that Apollonius’ approach to the divine departs
from the Homeric poems as he promotes the activity of lesser divinities over that of the
Olympians.'? Moreover, Stoppelkamp argues that Apollonius resembles Homer in representing
the overlap between human and divine motivation, which does not prevent humans from acting
according to their own will—albeit in a limited way.'?

Scholars interested in human-divine relationships in the Argonautica have focused on the
importance of ritual performance and the varying degrees of access to the divine that different
categories of gods allow. An early article by David Gaunt investigates the role of the Apollonian
gods alongside that of the Argo, a ship endowed with magical powers.'* Gaunt argues that both
the gods and the divine ship are allowed restricted powers and a limited scope of action in the
poem due to the poet’s attempt to preserve the “dignity of the story” and, at the same time,
produce a more “humanistic” narrative.!> More recent approaches have highlighted a less

demarcated separation between humans and the divine. Andrew Faulkner studies the human-

? Knight (1995), 284.

19 Knight (1995), 291-305.

1 pietsch (1999).

12 Stéppelkamp (2012), 335-72.
13 Stoppelkamp (2012), 371.

4 Gaunt (1972), 117-26

15 Gaunt (1972), 126.

11



divine relationship through prophetic activity and the role of prophets.'® Faulkner submits that
the frequency of prophetic activity and its efficacy in the narrative depend on a principle that
Zeus established through his mouthpiece, Phineus, in Book 2, whereby human knowledge
achieved through divination cannot be all-encompassing.!” According to Faulkner, this principle
is most evident in Book 4, where the gods supply for the gaps in human knowledge.'® In an
interesting chapter comparing “Die Sakrale Geographie” of Apollonius and Dionysius
Periegetes, Ekaterina Ilyushechkina analyzes three approaches to religious themes in Apollonius’
and Dionysius’ ethnographic accounts, namely, the sacred /ocus, the mythological narrative, and
religious cult.!” Ilyushechkina’s study combines religious and geographical aspects of the
narrative and showcases Apollonius’ construction of a cultic space in which the divine is closely
connected with the geographical context.? Moreover, in her conclusions, Ilyushechkina remarks
that, by intervening in the narrative as epic characters, the Apollonian gods allow for the
construction of emotional narratives—contrary to Dionysius Periegetes, in whose periégésis they
are subordinate to the geographical context.?! Sarah Hitch investigates Apollonius’
representation of heroes and hero cults in the Argonautica with regard to the renewed concern
for epic and hero cults developing in the Hellenistic period.?? Remarkably, Hitch argues that the
poet’s interest in heroization suggests a wider concern for the nature of the divine and the

process of divinization.?? Moreover, the emphasis on heroization and divination has a historical

16 Faulkner (2004), 49-65.

17 Faulkner (2004), 63—4.

1% Faulkner (2004), 64.

¥ Tlyushechkina (2012), 163-79.
20 Tlyushechkina (2012), 177.

2! Ilyushechkina (2012), 177.

2 Hitch (2012), 131-62.

% Hitch (2012), 157-8.

12



foundation in the Hellenistic period, particularly regarding the Ptolemies’ involvement in
analogous religious processes.”* Suzanne Lye has investigated the role of ritual performance in
the Argonautica from the human perspective and argued that relationships between gods and
humans are based on correct ritual performance.? In particular, the Argonauts regularly perform
ritual actions as a “preemptive form of problem-solving”.2¢ In her conclusions, Lye emphasized
the effectiveness of human rationality within the poem, especially through ritual performance as
a coping strategy in difficult circumstances.?’ In his article titled “‘Heldenddmmerung’
Anticipated: The Gods in Apollonius’ Argonautica”, James Clauss argues that the poet of the
Argonautica represents a progressive shift in the human understanding of the gods, which
ultimately leads to a lack of direct communication and, consequently, a greater separation
between heroes and divinities.?® Notably, Clauss remarks that Apollonius’ problematization of
human-divine relationships is evident in the heroes’ progressive lack of direct engagements with
the gods despite their dutiful ritual performance, which suggests a parallelism with the poet’s
experience of the Hellenistic gods.?’ Additionally, Clauss has commented that the gradual
disappearance of the Olympian gods from the narrative leaves more space for new divinities to
emerge, and the increasing participation of these new “gods in the making” suggests the poet’s
interest in the divinization of historical living figures, especially the Ptolemies.*’ In his recent

Ph.D. dissertation, Bryan McPhee has further elaborated on the topic of Hellenistic heroization

24 Hitch (2012), 158.

25 Lye (2012), 223-47.

26 Lye (2012), 225.

27 Lye (2012), 243.

28 Clauss (2016), 135-51.
2 Clauss (2016), 135.

30 Clauss (2016), 149-51.

13



by claiming that Apollonius composes the Argonautica as a hymn for the Argonauts.’! McPhee
has emphasized how the heroes’ prominent role contrasts with the gods’ reduced involvement in
the narrative. In conjunction with the numerous hymnic elements in the poem, the quasi-divine
status of the heroes suggests the activation of a process of heroization and the celebration of its
heroic recipients. Lastly, a recent article by Nadége Wolff draws attention to women’s ritual
performance, connecting it with nocturnal settings.*?> Wolff has identified nighttime as the
preferred context in which women not only practice their powers, including magic, but also, in
the case of leading female characters such as Medea and Arete, have their say.>

A third scholarly approach to studying the divine in Apollonius’ Argonautica focuses on
the coexistence of different religious systems in the poem, of which the most prominent are
Greek and Egyptian. Even though scholars have occasionally observed the emergence of
Egyptian religious themes and symbolism, it was only recently, especially thanks to Susan
Stephens’ pioneering work, that biculturalism in the Argonautica has been systematically
researched.®* In her book Seeing Double, Stephens investigated the historical and political
significance of Egyptian themes and ideas in the three great Hellenistic poets Callimachus,
Theocritus, and Apollonius.’ Regarding the Argonautica, Stephens argues that “Apollonius

experiments with many of the traditional pharaonic themes”, creating a narrative about a

31 McPhee (2020), [Ph.D. diss.].

32 Wolff (2020), 53-83. The association between nighttime and the feminine religious sphere is well
acknowledged, as Wolff also remarks.

33 Wolff (2020), 81-2.

3% Stephens (2000), (2003), and (2008). Stephens does not frequently apply the terminology “multicultural” or
“bicultural” in her work. This is, however, a common scholarly way to refer to Egyptian society since 525 BC
(the annexation of Egypt into the Persian Empire) onward. See, in particular, Janet Johnson’s (1992) edited
volume: Life in a Multi-cultural Society: Egypt from Cambyses to Constantine and Beyond. Other studies on
the notion of “Greekness” as opposed to “the other” in the Argonautica include Hunter (2008), 95-114 and
Klooster (2013), 159-73.

33 Stephens (2003). For “Apollonian Cosmologies™ see pp. 171-237.

14



traditional Greek myth that entails Egyptian themes and symbolism.*¢ She further proposes that
these elements are not confined to the culturally Egyptian areas of the Argonautic world, which
she identifies as Colchis and Circe’s island, but maintains that they “permeate the entire text”.3”
Stephens’ discussion focuses on themes, symbolism, and narrative dynamics interpreted
simultaneously from a Greek and Egyptian perspective. One of Stephens’ main conclusions is
that Apollonius’ Egyptian symbolism evokes Egyptian foundational myths of “cosmic origins™:
the Sun-god’s underworld voyage in the Solar barque and the genesis of the first island from the
primeval waters.?® As Stephens remarks, these myths symbolically exemplify the triumph of
order (ptiia) from chaos (veikoc). They are, therefore, appropriate for an epic that emerges in
conjunction with the Ptolemies’ establishment of a “new order”. 3

Stephens’ study of the Argonautica from a bicultural perspective has prompted fruitful
discussions of non-Greek, especially Egyptian, cultural aspects in Hellenistic literature.*’
However, despite Stephens’ insightful remarks about the importance of cosmogonic Egyptian
myths in Apollonius, there is more to be done regarding Apollonius’ construction of the narrative

structure and religious geography of the Argonautic world. In Stephens’ interpretation, Greek

and Egyptian themes transcend cultural and geographical boundaries, with the result that Greek

3¢ Stephens (2003), 182.

37 Stephens (2003), 183.

3% Stephens (2003), 208.

3% Stephens (2003), 208-9. An important passage in which Apollonius applies these terms is Orpheus’
cosmogonic song in Arg. 1.496-511.

40 Noegel (2004), 123-36 validates Stephens’ conclusions about the Argonautica by highlighting three
understudied cases of convergence between Greek and Egyptian elements: the golden fleece, the Argo and its
crew, and the Argonauts’ journey and enterprise. At p. 136, Noegel concludes that the Argonautic journey

13

corresponds to the poet’s “personal journey”, especially regarding his investigation of the evolving
negotiations between Greek and Egyptian religious domains in the Alexandrian bicultural milieu.

Mori’s (2008) study aimed to explore possible political and ideological resonances incorporated within
religious cultic activity in the Argonautica and compare the literary cultic activity with the extant evidence of

cultic activity for the Ptolemaic ruler and the Hellenic elite in Alexandria.

15



characters may be themselves representative of Egyptian symbolism.*! For instance, she
remarkably proposes that Jason “began as a Greek hero... but [later] he takes on the role of the
other for himself”; namely, he assumes a non-Greek identity.*?

In this dissertation, I propose a different perspective on Apollonius’ approach to
multiculturalism. Rather than acting as epitomes of a Greco-Egyptian cultural merging, the
Greek heroes travel across Greek and non-Greek territories and engage with Greek and non-
Greek peoples to different degrees.** In some of these encounters, Greek and non-Greek peoples
coexist and collaborate; in others, as when the Argonauts visit the Bebryces at the beginning of
Book 2, troubles and hostilities ensue. Nevertheless, the Argonauts clearly retain their Greek
cultural identity, first outlined in the catalogue of heroes (1.23-233). At the end of the catalogue,
the poet refers to the Argonauts as Minyans (Mwvbeg, 1.229), after their eponymous Boeotian
ancestor Minyas. The Argonautic expedition begins and ends on the Thessalian shore at Pagasae,
while, throughout the journey, the heroes loudly express their concern for the nostos, a typical
Greek and, especially, epic motif.** In Book 4, before the Argo puts in at Pagasae, Apollonius
remarks on the distinction between the heroes and other non-Greek components of the crew,
Medea’s Phaeacian handmaidens, by dwelling on the description of their amiable jesting on

Anaphe (4.1719-30).% In particular, Apollonius emphasizes the playfulness of their quarrel:

1 Stephens (2003), 196: ... I suggest that Apollonius adapts Egyptian elements in such a way that they escape
their individual cultural formations: they may be found sometimes in connection with the Colchians, who are
linked in Apollonius’s text with Egypt, but also sometimes with the Greeks themselves—as represented by the
Argonauts”.

2 Stephens (2003), 216 with my italics.

43 Stephens (2000), 195-215 discusses the issue of cultural intermingling against the backdrop of 17th-18th
century colonial literature.

* The Argonauts’ nostos often appears as an object of concern throughout the journey. See for instance 1.79,
249, 336, 417, 449, 556, 885, 9045, 1293, 2.414, 690, 863, 3.75, 175, 468, 488, 549, 993, 1069, 4.98, 202,
522, 644, 1035, 1329, 1333-6, 1418-9, 1549, 1600. On this note, see also Morrison (2020), 147 n. 10.

> On this episode, see Bremmer (2005), 18-34. For a detailed analysis, see Chapter 1.
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YAvkepn O Avedaieto toiow | keptopin kol veikog émecPorov (... this kindled a sweet exchange
of abuse and mutual wrangling”, 4.1726—7). The unproblematic neikos between Greek heroes
and non-Greek maidens constitutes the aition for an aischrologia ritual on Anaphe, which
underscores the positive results of their multicultural collaboration. This episode suggests that
the two groups foster a productive relationship even by maintaining their cultural individualities.
Further investigations of cultural identity and intercultural relations include Richard
Hunter’s “Greek and Non-Greek in the Argonautica of Apollonius” and Andrew Morrison’s
“Greeks and Non-Greeks” in his monograph Apollonius Rhodius, Herodotus and
Historiography.*® Hunter argues that Apollonius appears to, first, establish the Herodotean
binary between Greek and “others” only to afterward show that his characters are more complex
than their ethnic provenience alone would suggest. For instance, the Argonauts provide an
“untraditional” model of heroism, which does not immediately prompt their association with the
Ptolemaic royals. Similarly, three-dimensional characters like Aeetes and Medea defy typical
conceptions about “otherness” and problematize the “apparent security of the Hellenic self-
definition”.*’ Similarly, Morrison discussed Apollonius’ characterization of different ethnoi in
the Argonautic world against the backdrop of Herodotus’ Historié as a ‘code model’.*® Morrison
argues that Apollonius’ representation of non-Greek populations does not allow for direct

correspondence with their historical counterparts in the Hellenistic period, especially the

46 Hunter (2008), 95—114 and Morrison (2020), 145-78. See also Clauss’ (2000), 26—7 discussion of
Apollonius’ intertextual references to the motif of the conflict between East and West.

*7 Hunter (2008), 106.

8 Morrison (2020), 145-78. See, particularly, 156: “The Argonautica and the Histories also share some crucial
spaces for contact between Greeks and non-Greeks, contact which can have profound and lasting
consequences; here I suggest that the Herodotean presentation of particular locations is acting as an example-
model for Apollonius’ own characterisation of the same location”.
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Egyptians.*® Morrison states, “Otherness is not (only) ‘Egyptian’; it is found even among the
Greeks”.>" In contrast, Morrison observes that Apollonius portrays non-Greek people who
“closely resemble Greeks in culture and nomoi” since, Morrison concludes, the Greek world of
the Argonautica is much smaller than the totality of culturally Greek areas in the Hellenistic
period.’! Morrison’s approach is valuable because it highlights greater cultural, ethnic, and
geographical diversity across the Argonautic world outside the Colchis-Greece binomial. It also
successfully expands the umbrella of non-Greek ethnic references to other Mediterranean
peoples besides the Egyptians by connecting Apollonius’ non-Greek peoples and locations with
thematically and topographically analogous passages in Herodotus. Nevertheless, Morrison does
not consider the gods and their interaction with the multicultural oikoumené of the Argonautica,
except for instances of ritual activity in a non-Greek context, such as the heroes’ rituals for
Magna Mater in Cyzicus.>? Building on this, I endeavor to explore the representation of the
divine in Apollonius by accounting for greater cultural variety across the Argonautic world than
the dichotomy between Greeks and Egyptians. Specifically, I focus on the gods as agents and
intermediaries within the multicultural world. The model proposed maintains a polarizing view
of Greece and “Egyptianized” Colchis, which clearly represent two distinct spheres of religious

and cultural interest. I address the scholarship on individual gods in the following chapters.

4 Morrison (2020), 146.

39 Morrison (2020), 166.

1 Morrison (2020), 149. At pp. 149-60, Morrison discusses the case of the Lemnian women who are “clearly
foreigners, from the perspective of the Argonauts”, and of Phineus, who, despite his insightful knowledge of
the Greek world and its customs, is Thracian (4rg. 2.238). For the perception of the Lemnian women as
“foreign”, see Heracles’ words at Arg. 1.869—70: “surely, we will not be renown if we remain locked up here
forever with foreign women” (00 pav eDKAELEL ye oDV 60veinot yovaubiy | éoc0ued’ MO’ £mi dnpov éedpévor).
32 Morrison (2020), 156-8.
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THE STUDY OF SPACE, PLACE, AND GEOGRAPHY IN APOLLONIUS

Regarding spatial terminology and definition, I mostly refer to Kate Gilhuly and Nancy
Worman’s explanation of space and place in the introduction to their co-edited volume Space,
Place, and Landscape in Ancient Greek Literature and Culture.” As regards the definition of
geography in antiquity, I draw from Duane Roller’s Ancient Geography.>* The term “space”
applies to a three-dimensional, boundless, more or less abstract extent.’>> Ancient Greek lacks an
entirely abstract idea of space; the closest terms are the nouns y®poc, “a definite space, piece of
ground, place” but also “land, country”, and y®pa, “space or room in which a thing is, defined as
partly occupied space”.*® In archaic epic, specifically the Odyssey, Pierre Vidal-Naquet has
remarked that “space figures into the opposition between the real and the imaginary, the gods,
monsters, and men, sacrifice and barbarism”.3” According to this statement, archaic epos

conceives space by negotiation between the real and the imaginary, or perhaps, the mythological.

33 Gilhuly and Worman (2014). Anthropological studies presenting a general overview of space and place
theory include: Lawrence and Low (1990), 453505, a review of literature on the concept of “built
environment”, namely, “the broadest sense to any physical alteration of the natural environment, from hearths
to cities, through construction by humans” (p. 454). Hirsch and O’Hanlon, eds. (1995) is an anthology of
ethnographic studies focusing on native people’s relationships with their natural and social surroundings, and
landscapes. Relevant is also Ingold’s (2000) sensory theory of space, which focuses on humans’ perception and
construction of space through movement. Low and Lawrence-Zuiiiga, eds. (2003) is a collection of articles
highlighting different theoretical approaches to space and place, with an introduction delineating the concepts
of embodied, gendered, contested, inscribed, and transnational spaces. On the notion of “ethnoscapes”,
Appadurai (1996) is a seminal work. On indigenous’ knowledge of the environment and its transformations,
see Roy et al., eds. (2000).

54 Roller (2015). Roller (2023) focuses on Ptolemy of Alexandria’s Geographical Guide (mid-2" century CE).
Ptolemy’s work, though considerably later than Apollonius’ poem, may offer insights into the geographical
understanding of the Argonautic world.

33 Gilhuly and Worman (2014), 6-7.

3¢ These definitions are from the LSJ. Gilhuly and Worman (2014), 4 also refer to the interchangeability of
Y®dpog, ydpa, and TOTOG.

37 Vidal-Naquet (1986), xxii.
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In the Argonautica, 1 argue, things are different. There remains a distinction between reality and
the imaginary, history and myth; yet, the poet’s scholarly and aetiological thrust encompasses the
whole narrative space.’® Hence, in the Argonautica, divine and human spaces are not mutually
exclusive, nor does the concept of space pertain to one or the other domain. Through
investigation and rationalization of the narrative space, the Hellenistic poet redefines the concept
of space to include humans and gods, Greeks and non-Greeks, knowledge, and lack thereof. In
this study, I propose to apply the term space to distinct cultural and religious areas of the
Argonautic world to characterize the poem’s underlying ethnic and religious layers. “A place”—
in the words of Gilhuly and Worman—*is a multilayered locus of the imaginary”.>® The concept
of place is closely correlated with human society, whereby a place functions as an ever-evolving
repository of local identity.%° The variables that constitute identity, such as class, gender, culture,
and ethnicity, both at individual and social levels, contribute to the construction of place.’! In
ancient Greek literature, this notion of place as a spatial frame of identity is well developed
through different models, such as ancient Greek ethnography and Hellenistic aetiology. By
combining aspects of both literary genres, the Argonautica provides a fruitful model for studying
the interdependence between place and identity.

The formal study of geography in the ancient Greek world flourishes in the latter 3™

century BC through a systematization of the empirical and theoretical data collected up to that

38 This is true also from a meta-poetic perspective. In this respect, the remarkable presence of fabulous
creatures such as marine monsters and sirens in certain portions of the journey suggests the poet’s endeavor to
establish a literary dialogue with his archaic epic models, specifically the Odyssey. On this matter, Romm
(1992), 194—6 argues that, even without reducing the Argo to a “ship of narrative”, this metaphor is particularly
suitable for a poem which portrays a sea voyage, just like the Odyssey, and, on a metaphorical level, activates
an analogous meta-textual voyage across the world of the Odyssey.

3% Gilhuly and Worman (2014), 6. See also Harvey (1996), 293-4.

60 Gilhuly and Worman (2014), 6.

¢! Gilhuly and Worman (2014), 6.
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time.®? As Roller remarked, the study of ancient geography relies on three components: the
topographical data collected by explorers, the creation of a theoretical framework within which
to comprehend the world, and the primary (mostly) literary sources.®* Although only four ancient
geographical handbooks have survived, of which the earliest, Strabo of Amaseia’s Geography,
dates to the 1% century CE, ancient Greek literature is largely concerned with geography as a
topic from the 8" century BC.%* Apollonius’ Argonautica is imbued with a strong interest in
current and former studies of the known world.®> As noted by scholars, Apollonius’
reconstruction of the oikoumené encompasses the traditional knowledge gathered by the “old
geographers” of the archaic and classical period.®®

The seminal work on geography in Apollonius is Emile Delage’s La géographie dans les
Argonautiques d'Apollonios de Rhodes, which investigates Apollonius’ supplementation of
Homeric geography with later authors.®” Scholars have renewed their interest in Apollonius’
intertextuality with geographical literature in the last few decades by focusing on his
methodology of incorporating ethnographic, mythological, and geographical information in the
epic. Mary Frances Williams’ book on Apollonius’ landscape centers on the Argonauts’
experience of space, place, and landscape, especially relating to the heroes’ emotional reaction

with respect to the surrounding environment.®® Doris Meyer has retraced Apollonius’ references

62 Roller (2015), 2.

8 Roller (2015), 2-4.

% Roller (2015), 4-5.

85 Clare (2002), 67: “The sheer amount of geographical information purveyed by Apollonius is such that it
becomes conceivable almost to categorise the Argonautica as a work of geography, the poet’s predilection for
such material reflecting Hellenistic fascination with matters geographical”.

% The quoted phrase is a citation of Lionel Pearson’s (1938) article “Apollonius of Rhodes and the Old
Geographers”, namely, the logographers of the Ionian school, especially Hecataeus of Miletus, whom,
according to Pearson, Apollonius adopts as geographical and mythological sources.

7 Delage (1930).

8 Williams (1991).
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to older geographical sources and submitted that he showed a major concern for the “history of
human geographical expansion”.® Moreover, she remarks that the poem’s narrative outline,
which is particularly fitting for the periplous or periodos type of journey, gestures toward the
encyclopedic ambitions of fellow Hellenistic geographers.’’ William Thalmann’s “Apollonius of
Rhodes and the Spaces of Hellenism” is an insightful resource on the construction of space in the
Argonautica.”' As Thalmann argues, the poem is “a representation of space that portrays the
Argonauts as constructing spaces of representation through their material, spatial practices in the
various places they visit, and as constructing the area outlined by their voyage—the
oikoumené—as a large space of representation shaped to a great extent by a controlling Greek
point of view”.”> The Argonauts shape the encompassing space along the voyage by altering
individual places as they visit them, especially by performing rituals, establishing cults, or
founding new sites. As they proceed in their journey, they connect the spots they modify across
the oikoumené, producing a Greek-centered network, which comes “often with overtones of
political domination”.”3 Additionally, Thalmann suggestively proposes that the Argo is a vector
of Greek identity throughout the journey.”* Jacqueline Klooster’s contribution to the study of
space in the Argonautica elucidates numerous aspects of Apollonius’ representation and

organization of space, such as focalization, narratorial perspective, and political significance.”

% Meyer (2008), 223.

0 Meyer (2008), 234.

! Thallmann (2011).

72 Thallmann (2011), 24.

73 Thallmann (2011), 24.

* Thallmann (2011), 67: “The Argo, then, as a Greek space defined by the social relations it helps to create, as
a heterotopia presenting an idealizing and clarifying image of Greek society, confronts non-Greek lands and
peoples with characteristically Hellenic social forms...”.

75 Klooster (2013), 55-76.

22



Remarkably, Klooster attributes Apollonius’ landscape “characterizing and psychologizing

functions” that reflect on the mood and appearance of the heroes.”

THE PROPOSED APPROACH

The geographical framework adopted by Apollonius offers numerous angles for analysis,
especially at the interdisciplinary level. Scholars have demonstrated how the study of topography
and geography in the Argonautica can be interrelated with other disciplines, such as
ethnography, psychology, and anthropology. In this study, I investigate the space of the
Argonautica to elucidate the correlation between space, ethnicity, and religion. I analyze
Apollonius’ representation of multiculturalism, namely, the coexistence of different cultures and,
accordingly, religions, in the Argonautic oikoumené. Given this, it is appropriate to adopt the
expression “religious multiculturalism”. As highlighted in the scholarship overview, scholars
have mostly focused on Greek activity in the multicultural world, alongside, more recently,
Egyptian elements. This study narrows the focus to concentrate on the divine and, specifically,
on the gods’ engagement with humans within the multicultural environment. Moreover, I aim to
map Apollonius’ geo-cultural framework onto the narrative structure of the Argonautica,
namely, its internal subdivision into books and episodes. Specifically, in Chapter 1, I investigate
the role and characterization of Apollo and Helios, mirror divinities in the Argonautic landscape,

and, through their representatives, the Argonauts and the Colchian royal family, exponents of

76 Klooster (2013), 66-75. See also Elliger (1975), 309: “Fiir den alexandrinischen Dichter ist nun aber
charakteristisch, daf3 er auch die menschlichen Reaktionen auf das Naturgeschehen wiedergibt”. In this section,
Elliger discusses Apollonius’ emphasis on the psychological processes and the emotions attributed to the
heroes, especially fear, through the narrative.
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different religious environments. In Chapter 2, I analyze the intervention of Olympian and local
gods in the multicultural landscape. In Chapter 3, I discuss the role of Apollonius’ Muses
vroeNTopEg in relation to the Argonautic narrative, the process of poetic composition, and the
poet’s contemporary intellectual context. In Chapter 4, I focus on Apollonius’ allusion to the
Sesostris narrative, its significance in Greek and Egyptian political discourse, and the role of
intermediary figures, such as bilingual characters in the poem and religious officials in

Hellenistic Egypt, in the transmission of knowledge in a multicultural environment.

A DIGITAL MAP OF APOLLONIUS’ SACRED LANDSCAPE

https:// www.google.com/maps/d/edit?mid=1UA1ggsRZrDFUvxlyvcttJhoYPS8QKRUwé&usp=sha

rin

How to read the map:

- On the left-hand side, there is a column showing different categories of divine agents or

places connected with cultic activity, which can be individually selected on the map;
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The map is color-coded; the various stops of the Argo’s journey are also arranged by
color and book (Book 1= purple, Book 2= green, Book 3= orange, Book 4= pink);
Unsure locations are marked with a question mark; reasons for choosing a certain

(disputed) location are often provided in the “description box™.
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CHAPTER 1: APOLLO AND HELIOS

THE POLARIZED DIVINE LANDSCAPE OF APOLLONIUS’ ARGONAUTICA

This chapter outlines the essential structure of the Argonautic world. I contend that
Apollonius organizes the divine landscape of the Argonautica around two poles, Greece and
Colchis, which serve as centers of religious significance. These two religious centers represent a
microcosm of religious activities and beliefs that the main representatives of each system,
namely, the Argonauts and the Colchian royal family, perform and uphold with respect to their
divine archetypes, Apollo and Helios. Considering the traditional connection between Colchis
and Egypt, I argue for identifying Helios with the Egyptian Sun-god, Ra, and I investigate
Apollonius’ characterization of the Colchian god and his divine offspring, specifically Aeetes
and Medea, in relation to Egyptian theology and ritual.”” Egyptian religious elements are also
present in Libya because of its proximity to Egypt.’® Similarly, I discuss Apollo's cultic and

theological aspects through his association with the Greek heroes.”® Despite the differences in

7 The leading studies for a bicultural interpretation of the Argonautica include Stephens’ (2000), (2003),
(2008) pioneering investigation of Egyptian ideas in Hellenistic poetry, especially Apollonius. Building on
Stephens, Noegel (2004) discusses three previously overlooked examples of the interplay between Greek and
Egyptian elements in the Argonautica: the golden fleece, the Argo and its crew, and the Argonautic journey and
task. Mori (2008) studies the “real world context” underlying Apollonius’ Argonautica. In particular, Mori
focuses on the way Apollonius’ audience could have received specific elements of the poem—e.g., Jason’s
heroism, conflict, and resolution patterns among the heroes, and the characterization of female characters,
including Medea and the Lemnian women—against the backdrop of Ptolemies’ politics and propaganda.

78 See Stephens (2003), 218-37, who compares the Argo’s return voyage with the course of the Egyptian Sun-
god in the solar barque, and Mori (2008), 1-18, esp. 14-6. Regarding the Argonauts’ conveyance of the Argo
across Syrtis, Hunter (2015), 267 comments succinctly that: “Processions in which boats were carried towards
temples were a familiar element of Egyptian cult, and this episode has been interpreted as one of the places in
the epic where Greek and Egyptian culture come together, and the validity of Greek (i.e., Ptolemaic) claims to
North Africa are confirmed”.

7 Scholarship on Apollo in the Argonautica includes Hunter (1986), 50-60, who focuses on Apollo’s first
epiphany in Book 2 and proposes an etymology of the cry ié ié paieon. Feeney (1991), 69—70 and 75-7
discusses Apollo’s epiphanies in contrast with other Olympian gods’ appearance (or lack thereof) in the poem.
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religious environments, Zeus is omnipresent in the Argonautic world and plays a prominent role
in the religious systems of both Greeks and Colchians.?° I discuss, when relevant, Zeus’ role in
the poem by contrasting it with those of Apollo and Helios. Finally, I argue that the Argonauts’
cultic activity is mapped onto the geographical landscape of the Argonautica and demonstrate
how specific ritual actions or divine moments delineate boundaries and culturally specific areas.
In the Argonautica, Apollo and Helios are two distinct divinities. The separate
conceptualization of these divinities goes back to the Homeric poems, where Helios is the Sun-
god and Apollo is an oracular and healing divinity.3! Similarly, Hesiod clearly distinguishes the
two divine figures in the Theogony by characterizing Helios as the son of the titans Theia and
Hyperion (Th. 371) while placing Apollo’s birth in a later generation.3? Furthermore, Hesiod
connects Apollo with the Muses, poets, and the lyre (7h. 94-5). The assimilation of Apollo with
the sun dates back to the 5" cent. BC and his cult and iconography as a Sun-god persisted for

centuries.® Conversely, Helios lacked a distinct mythological personality and a proper cult in the

Albis (1995), 104-9 suggests that, in composing Jason’s prayers to Apollo (4rg. 1.411-9 and 4.1701-6),
Apollonius alluded to Callimachus’ Aetia 1 fr. 18 Harder. Belloni (1999), 231-42 argues that Apollo’s
epiphanies in Books 2 and 4 confirm his role as the “patrono” of the Argonautic enterprise. Belloni also
considers Apollo’s characterization in Apollonius to be in contrast with his Homeric counterpart, a remarkably
“hostile” divinity. Bremmer (2005), 1834 discusses Apollo’s second epiphany on Anaphe, especially the
etymology of Apollo’s epithet Aig/étés and the aition of the ritual. At pg. 30, Bremmer identifies the ritual
celebration for Apollo Aigletés as “abnormal” because it is performed at night and includes water sacrifices
and sexual banter between male and female characters.

80 Scholarship on Zeus in the Argonautica includes Smyka (1980), 58-68, Feeney (1991), 57-98, esp. 65-9
(Zeus’ absence in the narrative) and 58-62, 645 (plan and anger), Petrovic [forthcoming,].

81 Compare, for instance, the characterization of Apollo at the beginning of the /liad with Helios’
representation in Book 12 of the Odyssey. The two gods significantly differ in character, attitude, and religious
attributes. On Greek Helios, see Gordon and Wallraff (2006). Also, consider the Homeric Hymn to Apollo (3)
and the Homeric Hymn to Helios (31).

82 Cf. Th. 918-20 (Apollo as the offspring of Zeus and Leto).

8 Graf (2009), 121. The earliest attestations in Greek literature are Aesch. Supp. 212—14 (text uncertain) and
Aesch. fr. 83 Mette. Scholars who have attempted to explain the Apollo-Helios syncretism include Boyancé
(1966), 149-70, Burkert (1985), 148-9, and Konaris (2022), 483—-504, who provides an overview of
interpretations on the Apollo-Helios syncretism in the 19™ and 20" cent. German and British scholarship. For
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Greek world—except in Rhodes.?* Things changed in the Hellenistic period, as Helios’ worship
became increasingly popular, along with the development of a new interest in cosmic beliefs.
Despite the Apollo-Helios syncretism, there should be no doubt that Apollonius was aware of the
separate conceptualization of Apollo and Helios in archaic poetry.

In the following sections, I explore the characterization of Apollo and Helios in the
Argonautica and discuss the relationship of other characters with these gods, especially the
Argonauts and the Colchian royal family. I claim that, in Apollonius, these characters act as
representatives of either Apollo or Helios, not of both.’¢ In contrast, both Greek and Colchian

characters worship Zeus.?” Concerning their actions in the narrative, Apollo and Helios are

instance, in his magnum opus Gétternamen, Hermann Usener (1896) advanced the interpretation that Apollo is
one of the “Sondergdtter”, “personal gods”, who originally developed as an apotropaic divinity and only later
assumed a solar aspect. In contrast, Roscher (1884-1937) considered Apollo’s identity as a solar divinity “one
of the most certain facts of mythology”. Roscher (1873), 57 associates all of Apollo’s divine domains with the
concept of solar light. For instance, Apollo’s oracular knowledge derives from and conveys spiritual light. See
Konaris (2022), 485. Hoffmann (1963), 119-20 notes that Helios underwent iconographical changes in the 5
cent. BC, whereby he starts to lose his beard and assumes the ephebic traits typical of Apollo.

8 Gordon and Wallraff (2006) maintain that even the aetiological myths on the origin of Helios’ cult in Rhodes
address the lack of other official cults elsewhere in the Greek world (Pind. Ol. 7.54—6 with scholium, Diod.
Sic. 5.56.3-5). See also Burkert (1985), 175.

8 Hoffmann (1963), 117. Moreover, in the Hellenistic period, the development of the cult of Helios also
involves the god’s syncretism with the newly introduced Serapis. Gordon and Wallraff (2006) explain that
Helios starts being considered as “the dominant power in the cosmic order” in early stoicism, e.g., Eudoxus of
Cnidus (Cic. Rep. 6.17, Sen. Ep. 41.5, Plin. HN. 2.12ff.). Moreover, Gordon and Wallraff (2006) argue
[https://doi.org/10.1163/1574-9347 bnp _el1116380]: “Helios thus became the focus of a late Hellenistic
theology of nature which enabled the educated elite to distance themselves from the irrational traits of
traditional polytheism, without having to repudiate the state religion. This theology also served to legitimise
the ideological claims of the Hellenistic monarchies (e.g., FGrH 76 F 13, lines 9-12 [4.471.]). The accolade
Néos Helios (‘New Helios’), given to some Roman emperors, stands directly in this tradition (e.g., ILS 8794,
line 34; IGR 3,345)”.

8 Stephens (2003), 171-237 proposes a different view, whereby the Apollonian characters can embody both
Greek and Egyptian ideas at different stages during the narrative.

87 Cf. especially Apollonius’ mention of Zeus’ orders that Hermes delivered to Aeetes, namely, that he should
welcome Phrixus and the Argonauts in Aia (3.584-8): 006¢ yap Aloiidnv Opiov paro mep yatéovra | d€xOon
évi peydpototy €péotiov, O¢ mepl Tavtmv | Eeivov pethyin te Oeovdein T €xékaoto, | €l P ol Zevg avtog dm’
ovpavod &yyerov fikev | Eppeiav, B¢ kev Tpookndéoc dvTidosiey.
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among the least active characters but are especially prominent as recipients of divine cult from
their representative worshipers. Notwithstanding, Apollo appears in two epiphanies in Books 2
and 4, which I discuss in detail. The heroes’ cultic activity does not occasion the first epiphany
during their stopover on Thynias. The second epiphany is instead a divine response to Jason’s
invocation. This pattern contrasts with the activity of other gods in the Argonautica, who
participate in the narrative as full-fledged characters and typically act according to their
motives.’® Moreover, I investigate the motif of Apollo’s luminousness in relation to other
characters characterized by brightness and a star-like appearance, such as Jason, Orpheus, and
the Dioscuri. Finally, I discuss Apollonius’ comparative etiology of the Eridanus’ amber
involving “a Celtic interpretation” of Apollo. As regards Helios, I begin by comparing Aeetes’
and Medea’s displays of wrath in the poem with the representation of Helios’ divine wrath in
Egyptian myth and theology. Concerning Medea, I analyze her character in the Argonautica
against the backdrop of the Egyptian myth of the “Distant” or “Wandering goddess”, who is
identified with the divine daughter and “Eye” of the Sun-god. Finally, I briefly discuss the
practice of magic in ancient Egypt and demonstrate how the performance of magic in the

Colchian sphere indicates an interplay with Egyptian beliefs and practices.

8 For a detailed discussion, see Chapter 2.
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APOLLO

Apollo’s Epiphanies on Thynias and Anaphe

Apollo appears twice before the Argonauts at two different points in their journey: the
first time, in Book 2, when the Argonauts disembark on the island of Thynias (2.669-84); the
second time, in Book 4, as the heroes leave Crete and sail into an enshrouding darkness, the last
obstacle before their full reintegration into the Aegean Sea (4.1706—-10).%° These epiphanies are
characterized by remarkable brightness and luminousness.”® Moreover, the appearance of the god
causes the heroes to engage in collective ritual activities.”! In his early piece on Apollonius’
Apollo, Hunter argued that the two epiphanies “are not separate, unrelated events, but part of one
Apolline experience”.”? The association of Apollo with brightness, as well as with music and

harmony, reflects the social harmony of the Argonauts.”?

8 Scholarship on Apollo’s epiphany in Book 2 includes Hunter (1986), 5060, who stresses the iconography of
Apollo as a god of light and harmony and provides an explanation of the etymology of Apollo’s cry ié ié
paiéon from Callimachus’ Hymn to Apollo. Along similar lines, see also Hunter (1993b), 76. Thalmann (2011),
101 discusses this episode with regard to Apollonius’ structuring of the landscape. Concerning the scholarship
on the epiphany of Apollo in Book 4, see Albis (1995), 1049, who juxtaposes Apollonius’ characterization of
the ritual on Anaphe and Callimachus’ description in Aet. fr. 7c Harder (=ftr. 7.19-34 Pf.), and Bremmer
(2005), 18-34, who discusses the aition of the ritual that the heroes establish on Anaphe.

%0 See especially Hunter (1986), 50-60 and Belloni (1999), 231-42.

! On the Argonauts’ ritual activity on Thynias and Anaphe, see especially Hunter (1986), 50-60, Albis (1995),
104-9, Bremmer (2005), 18-34, Schaaf (2014), 38-9 and 267 n. 209.

°2 Hunter (1986), 53—4.

%3 Thalmann (2011), 101 n. 67.
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Apollo s Epiphany on the Island of Thynias (2.669—84)

Arg. 2.669-84
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701061 0& ANTOUG VOGS, AvepyOpevog AvkinOev
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“At the time when the immortal sunlight has not yet appeared, but it is no longer quite dark and a

faint gleam has pierced the night—and the time which those waking call amphilyke—at that hour

they entered the harbour of the deserted island of Thynias and stepped on to the land, completely
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worn out by their efforts. The son of Leto, travelling afar from Lykia to the countless race of
the Hyperboreans, appeared to them. On both sides of his face golden curls like bunches of
grapes waved as he proceeded; in his left hand he carried a silver bow, and his quiver was slung
around his back from his shoulder. Under his feet the whole island shook and waves washed
over the dry land. At the sight of him the Argonauts were struck helpless with amazement;
no one dared to look directly into the god’s brilliant eyes, but they stood looking down at the

ground, and he passed through the air far away out to sea”.

Apollo’s epiphany in Book 2 is synchronized with the sunrise. The epiphany occurs at the
“morning twilight” (dpedxn, 2.671) and is depicted as a remarkably bright and luminous
event. The god’s physical features and implements contribute to the overall brightness of the
epiphany, especially his golden curls (ypOoetot... mhoyuoi, 2.676-7), brilliant eyes (00 Tig ETAN
| avtiov avydocacOal &g dppata kahd Ocoio, 2.681-2), and the silver bow (dpyvpeov... Bov,
2.678). The emphasis on luminousness has led scholars to propose that this epiphany might be
interpreted as a poetic explanation of the natural phenomenon of dawn.”* However, the
Argonauts’ intense emotional response and the trembling of the earth’s surface under the god’s

stride suggest otherwise.”

4 Hunter (1986), 52-3 and Feeney (1991), 76 suggest that the epiphany of Apollo at Thynias could be
interpreted as a poetic description of a sunrise. On the latter point, Hunter (1993b), 80 argues that “Apollo’s
epiphany at Thynias may [author’s italics] (but need not) be interpreted as a poetic version of sunrise”. Belloni
(1999), 231-42 remarks on Apollo’s “luminismo” and Apollonius’ use of enargeia in this scene.

%5 Similarly, Hunter (1993b), 80 argues for viewing the Apollonian gods and their actions as “real” instead of,
as in this case, considering them as poetic manifestations of natural phenomena.
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Apollo’s Epiphany near the Island of Anaphe (4.1694—710)

Apollo’s second epiphany in the Sea of Crete further underscores his characterization as a

god of light and brightness, which becomes salvific for the heroes shrouded in a deep darkness.

Arg. 4.1694-710
avtiko 0& Kpntoiov vmep péya Aoitpa 6¢ovrog
vOE £QOPer, TV TEP TE KATOVAAOU KIKAJGKOVGL 1695
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HVNG 00pavoBev o0& pélayv yaog 1é Tic drAin
OPAOPEL 6KOTIN pUYdTOV aviodea PepéBpov.
avtoil & &l T Aidn €10° Ddaov Eppopéovto
neidewy ovd’ docov: Enétpeyay 6& Bahdoon 1700
vooTov, aunyavéovteg Onn eépot. avtap Tiocwmv
YEIPOg dvacyopevog peydin omi @oifov avrey,
pocacOo KoAéov katd & Eppeev AGYOAO®VTL
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“Suddenly, however, as they raced over the great expanse of the Cretan sea they were terrified
by the darkness which men call katoulas; no stars penetrated the deadly darkness, no beams
of the moon; down from the heavens spread a black emptiness, or it was some other gloom
rising up from the furthest depths. They had no idea whether they were moving in Hades or
over the waters. They handed over their hopes of return to the power of the sea, helpless to
control where it might lead them. Jason, however, raised up his hands and in a loud voice
called upon Phoibos, summoning him to save them. In his despair tears flowed down;
countless were the offerings he promised to provide, many at Pytho, many at Amyklai, many to
Ortygia. Son of Leto, you heard his prayer and swiftly descended from heaven to the two
Melantian rocks which lie in the open sea. You leapt to the top of one and held aloft your

golden bow in your right hand; in all directions it shone with a gleaming brilliance”.

Contrary to the first epiphany, which occurred at the same time as the natural sunrise, this
epiphany of Apollo takes place against the background of an unnatural darkness into which the
Argonauts sail shortly after dawn (4.1690).”° Moreover, in this case, the Argonauts and Apollo
acknowledge each other since Jason invokes the god’s intervention with a prayer (4.1701-5).
The poet’s direct address to Apollo (4.1706—10) is also significant as it clarifies that the epiphany

occurs as a divine response to ritual.”” Hence, even though Apollo’s epiphanies present similar

%6 Hunter (2015), 308 comments that this second epiphany reverses the paradigm of Apollo’s appearance in the
Iliad “like night” (1.47).

7 Lye (2012), 22347 argues that divine-human relationships in the Argonautica are based on the correct
performance of ritual. In this respect, it is worth noting that Jason’s prayer features correct ritual language and
gestures. Specifically, he calls the god, asks for his help, and promises a reward while raising both hands
toward the sky.
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aesthetic traits of brightness and luminousness, the god’s interaction with the Argonauts and his
movements across space vary considerably. In Book 2, the god appears as a passerby on his way
to the Hyperboreans, a fabulous tribe located on the farthest northern edge of the world.
Conversely, in Book 4, the god descends straight from heaven to the location from which the
heroes invoke him (koat’ oOpavod, 4.1706).

Notably, these epiphanies occur on (or in the proximity of) islands, which the Argonauts
subsequently rename after the god.”® Apollo, too, receives local cultic epithets and propitiation
rituals on both occasions. Specifically, in Book 2, the Argonauts assign Apollo the epithet “of the
Dawn” (Heoios) and propitiate him on the island of Thynias according to Orpheus’ directions. In
Book 4, they call Apollo “the Gleamer” (4iglétés) and establish a ritual cult on the newly

renamed island of Anaphe.

Arg. 2.684-T719
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8 On the geopolitical significance of Anaphe, see Stephens (2003), 236-7.

35



Kékhopat. AL An0, dvag, TAndl paavOeic.”
O ap” €pn. xai Tol pev deop Bopov TeTdixovTo
YEPRAGIY: 01 & dva vijoov €diveov, £Egpéovteg
el k€ Tv" 1} Kepddwv 1j dypotépmv ésidotev
aiyév, ol te moAkd Padein Pooketon HAN.

10i01 8¢ AnToidng dypnv mopev: K 84 Vv TavVTOV,
VOYEMG iep® Gva durroa punpic fopd

Kaiov, émkieiovreg Edwov Anéirlova.

ApPl O SaopEVOLS EVPVV LOPOV E6THGAVTO,
KooV Inmanmov’ Inraunjova @oifov
peAmopevor. ouv 8¢ oy £vg Tng Oidyporo
Bistovin @éppryyr Mysing fipyev aordijg

¢ mote meTpain V1o depddt [apvncoio
Aeh@OVNV 100151 TEADPLOV E€EVaPIEE,

KODPOG €DV ETL YOUVOG, ETL TAOKALOIGL YEYNOMG—
iMkoig aiet Tot, avaé, dtuntot E0span,

aiev adnintor tag yap 0 0id01 8™ avt
Anto Kowoyévela pilaig €vi yepoiv dpdoost—
moALd 0 KopOkior Nopgot [Thsiotoio Obyatpeg
Bapovveokov Emecoty, “in 1&” kekAnyviot,

&vBev o1 160e KaAdV Epvuviov Emieto Doifw.
aOTAp EMELON TOV YE YOpein LéAYaY Ao,

Lo1Baic evayéesoty émdpocay 1 pév apiiev

695

700

705

710

715

36



aAMAOLS EIGULEY OHOPPOGVVIIGL VOOL0,
antopevol Ovémv: Kai T' €icéTL VOV Y€ TETVKTOL
Kelo™ ‘Opovoing ipov £0@povog 6 p’ ékapovto

oUTOL KVOIoTNV TOTE OUiNOVA TOPGAIVOVTES.

“After a long silence Orpheus finally addressed the heroes as follows: “Come, let us call
this the holy island of Apollo of the Dawn, because he appeared to all of us here on his dawn
journey; let us build an altar to him on the shore and make what sacrifice we can. If later he
grants us safe return to the Haimonian land, then we shall offer to him the thighs of horned
goats. For the moment I bid you seek to please him with savour of sacrifice and libations.
Be gracious, O lord, be gracious in your appearance!” So he spoke. Some of them at once built
an altar out of stones, while others scoured the island to see whether they could find any deer or
wild goats, such as frequently graze in the deep forests. The son of Leto granted them a
successful hunt, and on the holy altar they solemnly burnt two thighs from each animal
while calling upon Apollo of the Dawn. As the meat burned, they arrayed a broad dance in
celebration of the brilliant Phoibos, the Iepaiion Iepaiion. With them the noble son of
Oiagros sang a clear song to the accompaniment of his Bistonian lyre. He sang how once at
the foot of the rocky ridge of Parnassos the god killed the monstrous Delphyne with his bow,
when a young boy still in his nakedness, still rejoicing in long curls be gracious, please!
Eternally, lord, your hair is uncut, eternally it remains unravaged. So does holy law proclaim, for
only Leto herself, daughter of Koios, may hold it in her dear hands and the Korykian nymphs,
daughters of Pleistos, urged him on, shouting ‘Hie, hie’”; this is the source of Phoibos’ lovely

title. When the Argonauts had celebrated the god with dance and song, they poured solemn
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libations and, laying hands upon the victims, swore that they would forever help each other
in concord of mind. Even to this day there stands the shrine of kindly Homonoia which at

that time they built to honour the most glorious divinity”.

The Argonauts’ cultic activity for Apollo at Thynias can be divided into four key
moments: Orpheus’ encouragement to perform propitiation rituals for Apollo (2.684-93); the
first half of the heroes’ ritual, which includes building an altar and performing a sacrifice along
with a dance (694—703); Orpheus’ hymn to Apollo (703—13); and the final part of the heroes’
ritual, during which they make libations to the god, swear an oath in favor of mutual concord and
establish a shrine to Homonoia (714-19). Similarly, the second epiphany of Apollo prompts the
heroes to engage in a series of ritual actions that involve building an altar and performing

sacrifices:

Arg. 4.1711-20
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akti] é@omhicosrov: O 61 cpeoc OTTOTE SAAOIG 1720

“Before their eyes a small island of the Sporades appeared, near the little island of Hippouris;
there they threw out the anchor-stones and made a stop. Soon came the light of dawn’s rising,
and in a shady grove they made a glorious sanctuary and altar of stones in Apollo’s honour,
and they called upon Phobos with the title ‘Gleamer’ because of the gleam which had been
visible afar off. The rugged island they called Anaphe [‘Appearance’] because Phoibos had
caused it to appear to them in their wretchedness. They made sacrifices of the kind which men

might be expected to make on a deserted shore”.

The heroes’ struggle in dealing with the limited resources available for the ritual on the
small island (4.1711) provides the opportunity for establishing a new ritual for Apollo “the

Gleamer”:”?

Arg. 4.1720-30
axti) épomAicoeiay’ 6 01 6Qeag OTTOTE daAOTg 1720
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% On this ritual on Anaphe, see Bremmer (2005), Halliwell (2008), 160-91, esp. 184—6, and Hunter (2015),
301-11. The aition for this ritual mockery also appears in Callimachus; see Hunter (2015), comm. ad v. The
fragments of Callimachus relevant to this episode are fr. 7.19, 7.23, 21.8—12 Harder. On the Callimachean
fragments, see Harder (2012), 2.207—-8 and D’ Alessio (2014), 495-7.
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“When Medea’s Phaeacian servants saw them pouring libations of water over the burning
wood, they could no longer hold their laughter within their breasts, as they had constantly
seen sacrifices of cattle in great numbers in the palace of Alkinoos. The heroes were delighted
with their jesting and in turn mocked them with unseemly words, and this kindled a sweet
exchange of abuse and mutual wrangling. As a result of the heroes” merry-making, the
women still compete with the men in this way on the island whenever they offer

propitiatory sacrifices to Apollo the Gleamer, guardian of Anaphe”.

The ritual jesting is typical of fertility rituals such as the Eleusinian mysteries.'®
Commenting on ritual banter in the Homeric Hymn to Demeter, Richardson states, “Laughter is
often a symbol of rebirth, or of restoration of the dead to life”.!! The notion of ritual
reintegration into life is particularly appropriate for the salvation of the Argonauts from the
deadly night and their return to the Aegean Sea.'”? Moreover, this aifion emphasizes the

successful cooperation of a culturally diverse group, including the Argonauts, Medea, and the

190 Hunter (2015), 310.
191 Richardson (1974), 217. On ritual laughter, see also Halliwell (2008), 160-91.
192 Hunter (2015), 310-11. See Chapter 2 for the motifs of fertility and religious purification in Book 4.
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Phaeacian women. The founding of the ritual on “a sweet exchange of abuse and mutual
wrangling” (...yAvkepn &° avedaieto Toiowy | kepTopin Koi veikog EnesPforov, 4.1726-7) recalls
the outbreak of neikos among the Argonauts before their departure in Book 1 (450-515).1% The
playful fighting between Argonaut men and Phaeacian women on Anaphe emphasizes the
distinction between the two groups in terms of gender, provenance, and ethnicity and, at the

same time, provides a positive example of multicultural ritual activity for Apollo.

The Argonauts: Apollo’s Representatives

Apollo s luminousness and the Star-like Heroes

As discussed, Apollo’s luminous appearance is prominent in his epiphanies in Books 2
and 4. Apollo’s assimilation with the Greek heroes further emphasizes these luminous aspects.
Indeed, threefold associations between the heroes, Apollo, and stars are typical in the
Argonautica. The comparison between Apollo and stars is typical in literature: in the Homeric
Hymn to Apollo, the god is compared to “a star appearing at noon” (4otépt £100EVOG LEGHD
fuaty, 3.441). Furthermore, in the Hellenistic period, Apollo's iconography included stars and

starry imagery, especially on coins.!%*

193 In Book 1, Idas strongly reacts to Jason’s amechania, and Idmon scolds him for his disparaging attitude
towards the gods. The heroes’ intervention and Orpheus’ cosmogonic song placate the quarrel. At this juncture,
philia replaces neikos among the Argonauts. On the quarrel between Idmon and Idas, see Clauss (1993), 79—
83. On neikos in the Lemnian women episode, see Chapter 2, pp. 118-24. See later in this Chapter (pp. 52-67)
for the motifs of philia and neikos among the Argonauts.

104 Jossif and Lorber (2009), 23—4. On Seleucid coins, the god Apollo is usually represented as sitting on the
omphalos with a star above his head. This iconography of Apollo seems to have developed especially under
Antiochus IV (ruled 175-64 BC), who also incorporated starry imagery into his royal portrait. Bergmann
(1998), 65, argues that the ‘celestial’ motif on Antiochus’ IV coinage is consistent with older representations of
Apollo-Helios, whose syncretism has already occurred since the 5™ cent. BC. This argument emphasizes the
existence of starry imagery in the iconography of Apollo before the Seleucid kingdom.
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The Argonauts are first assimilated to stars when they walk among the crowd in Iolcos
(1.238-40): “As they hastened on their way a great crowd of the citizens ran with them, but the
heroes stood out among them like bright stars among clouds” (auei 6¢ Aa®dv | TAN6VC
Enepyouévav apvdic Béey, ot 8¢ @asivol | aotépeg MG vepéeoot petémpemov). Further similes
comparing individual heroes with stars include Polydeuces (2.41) and Jason (1.774, 3.956, and

3.1377).

Polydeuces as the Evening Star and the Deification of the Dioscuri

In Book 2, Polydeuces is compared to a star before his boxing match with Amycus. This
simile emphasizes the hero’s brilliance and luminousness and evokes aspects of Apollo’s

epiphanies.

Arg. 2.40-5
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“But the other, of the line of Tyndareos, was like that star in the heavens whose sparkling

rays are brightest as it rises through the darkness of evening. Such was the son of Zeus, his
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first beard still soft, his eyes shining; but his strength and might swelled like those of a wild

beast”.

Polydeuces’ association with Hesperus, the Evening Star, is evocative of other epic
characters’ astral connections. In /liad 22.317-21, Achilles is compared with the Evening Star as
he looks for Hector in the plain while wearing his new armor. In this passage, Hesperus is
characterized as “the most beautiful star set in heaven” (£omepog, 0¢ KAAMGTOC £V 0VPUVD
fotaton dotp, 22.318).19 In general, similes comparing stars and heroes on the battlefield are
typical in Homer.'% Nevertheless, Sarah Hitch comments that while the Homeric heroes’
assimilation to stars, which is usually a result of divine intervention, is typically meant to
emphasize their actions on the battlefield, the Argonauts seem to possess a natural star-like
appearance that is not necessarily indicative of their military prowess (cf. Arg. 1.238-40).!%7 This
is partly true of Polydeuces: the hero’s starry appearance is seemingly due to his divine origin
from Zeus, yet his association with a star occurs during his fight with Amycus.

Building on this, I suggest that the simile between the hero and the Evening Star
Hesperus from Book 2 provides a foil for Apollo’s epiphany in Book 2, where the god receives

» 108

the epithet ‘Ediog, “of Dawn”.'”® The metaphorical katasterism of Polydeuces in 2.41 prefigures

his deification among the Mariandyni, where he is welcomed “like a god” (avtov & Mg 1€ OOV

195 Similarly, Sappho fr. 104b depicts Hesperus as “the fairest of all stars”.

196 Cf. for instance /1. 5.1-9 and 18.204—14.

197 Hitch (2012) 143—4. On the reworking of Homeric similes in Apollonius, see Carspecken (1952), 58-99,
Fusillo (1985), 327-45, Hunter (1993b), 129-38, and Knight (1995), 198-231.

1% The juxtaposition of Hesperus and Apollo is attested in Callimachus’ Hymn to Delos, where the poet
characterizes the Evening Star as always looking down on resounding Delos, Apollo’s birthplace (o¥te
ooy obt’ dyopov odrog £0eiparg | "Eomepoc, GAL aiel og kataprénet dueipontov, 302-3). On hero cult
in Apollonius, see Hitch (2012), 131-62. See also McPhee’s (2020) recent interpretation of the Argonautica as
a hymn to the heroes.

43



[ToAvdevken deELomvTo, 2.756).!%° As Hitch remarks, the verb 8e£10wvto describes the action of
welcoming a god in the Homeric Hymn to Aphrodite 16.''? Shortly after, King Lycus tells the
Argonauts that the Dioscuri will receive a cult and a temple on the Acherousian headland as a

way of compensation for having defeated Amycus.

Arg. 2.806-10
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“Moreover, high up on the Acherousian headland, I shall build a shrine to the sons of
Tyndareos; every sailor on the sea will see it from afar and greet them reverently. For the
future, I will set aside for them, as for gods, a fertile area of good plough-land on the plain in

front of the city”.

Remarkably, Lycus expects the region’s inhabitants and all the incoming sailors to
propitiate the Dioscuri (2.807-8).!!! The language used to refer to the Dioscuri’s cult as

protectors of sailors in the Black Sea region belongs to a ritual context. The verb iAdcropat, “to

199 Hitch (2012), 149 argues that Polydeuces’ analogy with a star represents a hint of his forthcoming
immortalization. Similarly, see Frinkel (1968), 515-16.

19 Hitch (2012), 147.

" Hitch (2012), 149.
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propitiate”, is only used for gods in Homer and Hesiod and for hero cults.!'? In the Argonautica,
forms of iAdoxopon, including the imperative Thate, are attached to other divinities.'!® Moreover,
in the poem’s epilogue, Apollonius begins his final address to the Argonauts with an allusion to
hero cult: That’ dpiotijeg, paxdpwv yévog (4.1773). Accordingly, the immortalization of the
Dioscuri seems to anticipate Apollonius’ final address to the Argonauts in god-like terms.'!

The deification of the Dioscuri is confirmed later in the narrative when Zeus’ voice,
speaking through the Argo’s sacred beam, instructs them to ask the gods for safe passage into the
Ausonian Sea to find Circe’s palace (4.588-91).!!'> The Dioscuri immediately raise their hands to
pray for salvation in accordance with Zeus’ command (4.592-5).!1¢ After crossing the territory
of the Celts and Ligurians unscathed and finally reaching the Stoechades islands, the Argonauts

recognize the Dioscuri as protectors of sailors:

Arg. 4.649-53
pescototov & dpa tol ye ot otoOpa v Bardvtec,
Yroyadag sicoméPav vijooug, GO0t £iveka KOOP®V 650
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2 Hitch (2012), 148-9.

13 Cf. 1.1093, 1.1139 (Rhea), 3.1037 (Hecate), 4.1333 (Libyan Heroines), 4.1411 (Hesperides), and 4.1773
(heroes).

1% Hitch (2012), 157.

115 4,588-91: Moivdevkea & edyetdacOu | Kaotopd 1 dbavaroiot 0£oig fvmye kedevbovg | Adcoving Eviocde
mopeiv hog, 1 Evi Kipkny | drjovety, Ilépong e koi 'Heliowo Odyatpa.

116 4.592-5: d¢ Apyd idymoey O1d kvépac. ol & dvopovsay | Tovdapida, kai yeipag avécyedov ddavatoioy |
gvyopevol Ta Ekaota’ kateein & £xev dAAovg | fpwag Mvdag.
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“They emerged through the central mouth of the river and disembarked on to the Stoichades
islands, safely arrived thanks to the sons of Zeus. For this reason permanent altars and rites
are established in their honour, and that was not the only voyage over which they watched as

protectors, but Zeus entrusted to them also the ships of men who came after”.

Apollonius indicates that the Dioscuri’s support was crucial to accomplish the
latest feats. At this juncture, the Argonauts honor them as gods on the Stoechades islands with
altars and sacrifices. The poet’s final comment regarding the Dioscuri’s panhellenic role as
protectors of sailors contributes to solidifying their divine status.

Apollonius’ immortalization of the Dioscuri is compatible with the historical prominence
of these gods in the Hellenistic period.'!” As Hunter remarked, the prominence of the Dioscuri in
Hellenistic and Alexandrian cult is due to their role as theoi sotéres, which is also a fundamental
aspect in their portrait in Books 2 through 4 of the Argonautica.''® Apollonius depicts the local
and panhellenic process of immortalization of the Dioscuri through several phases, including the
establishment of a local cult by the Mariandyni on the Acherousian headland, with the
expectation that every passerby would propitiate them as gods, Zeus’ endorsement of the
Dioscuri’s soteriological role for the Argonauts, and lastly, the Argonauts’ confirmation of the
Dioscuri’s divine status and exportation of their cult in the Mediterranean. In Apollonius, the

encounter between the Argonauts and the Bebryces, during which Polydeuces defeats Amycus in

7 On the Dioscuri’s cult in the Hellenistic period, see Visser (1938), 17-8, von Bissing (1953), 347-57, and
Hunter (1996), 19-20.

'8 Hunter (1996), 19. This is also the epithet with which Artemidorus addresses them (/G XI1.3, Suppl. 1333).
In the Hellenistic period, the Dioscuri are connected to other soteriological gods, namely, the Cabiri, divinities
of the Samothracian mysteries, whom the Argonauts honor in Book 1.915-21. On the Cabiri, see pp. 60—62.
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a boxing match, can be interpreted as an extended aition concerning the cult of the Dioscuri.
During this episode, the assimilation of Polydeuces to the Evening Star prefigures his later
deification and elevates him to being comparable to Apollo.

In sum, this episode is remarkable for two reasons. First, it elucidates the theological
status heroes can achieve in the Argonautic world. Second, it provides an outline for the process
of immortalization in Hellenistic poetry, whereby the hero accomplishes an extraordinary feat
that benefits a local population, the people initiate a local cult for the hero, and, successively,
other god-like heroes spread the cult across the Argonautic world. This framework is particularly
suggestive against the backdrop of the newly founded cults for the Ptolemaic rulers, beginning

with Ptolemy IT Philadelphos.!'!

Jason s Appearance as Apollo and the Stars

The parallelism with Apollo is also relevant to other heroes, especially Jason, who is
explicitly assimilated with Apollo in two scenes. First, in Book 1, Apollonius compares Jason’s

departure after saying goodbye to his mother with Apollo’s journey out from his sanctuaries.

Arg. 1.306-11

1 kod O pév Tpotépwoe ddpwv EEdpTo véesho.

19 On the cults of the Ptolemaic rulers, see Fraser (1972), 1.213-46, Thompson (1988), Koenen (1993), 25—
115, 125-38, Mori (2008), 25-27. On the development of the Ptolemies’ dynastic cult, see Holbl (2001), 94-5.
On the Ptolemies’ divine kinship with Heracles and Dionysus, see Mori (2008), 25 and 25 n. 40. Ptolemy III’s
divine descent is also stated in the Adulis’ inscription, which details the Ptolemies’ restitution of Egyptian
objects that the Persians had taken away from Egypt: “The great king Ptolemy (III), son of King Ptolemy and
Queen Arsinoe, the Theoi Adelphoi, the children of King Ptolemy and Queen Berenice, the Theoi Soteres,
descended through his father from Heracles, the son of Zeus, and through his mother from Dionysus, the son
of Zeus”. OGIS 1.54, translation by Mori (2008), 26. On the assimilation between Ptolemaic rulers and gods in
Callimachus’ Hymns, see Petrovic (2016), 164—79.
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010G 8’ £k vi0io BuMdLog gioLy ATOIA®V

Afrov av’ NyaBénv ne Kidpov 1j 6 ye ITvbo

i} Avkinv gopeiav ént Edvboio pofjor

T010g ava TANOVV dMjpov ki, ®pto & v 310

KEKAOUEVOV ELOLG.

“With these words he left the house and set out. As Apollo proceeds from his fragrant shrine
and travels through holy Delos or Klaros or Pytho or broad Lykia beside the streams of the
Xanthos; just so did he pass through the great crowd of the people and a loud shout arose as

they all urged him on”.

This simile underscores the divide between Jason and the surrounding crowd in the same
way as the comparison between the Argonauts and stars emphasizes their preeminence among
the people of Tolcos (1.238-40).!2° Jason’s second direct association with the god occurs in Book
3, where he is remarkably compared to Apollo and Ares (3.1282-3).!2! The hero’s splendid attire
further develops the analogy between Jason and Apollo. A depiction of Apollo shooting at Tityus

is wrought on the cloak that Jason receives from Athena (1.759-62).12% Jason wears the cloak

120 Clauss (1993), 52-3 comments that Jason’s farewell to his mother and departure, including his brief
encounter with Iphias, is marked by thematic oppositions: “male—female, young—old, optimistic—pessimistic”. I
would add to these the contrast between ordinary and extraordinary, which Jason’s characterization as Apollo,
in contraposition with the “ordinary” people of Iolcos, seems to emphasize.

121 See Chapter 2 for a discussion of this passage.

122 See Clauss (1993), 120-29 for a comparative analysis between Jason’s cloak and Achilles’ shield. Clauss
(1993), 126 argues that the sixth scene on the cloak featuring Apollo and Tityus showcases the antithesis
between strength and skill. Moreover, Clauss (1993), 126 comments that: “The close association between
Jason and Apollo [...] turns Apollo’s success over the monstrous Tityus into a hint of Jason’s future success,
both over the powerful and menacing Aeetes and also over Pelias, whose reign in Iolcos threatens Jason and
his family”.
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while he approaches the city of the Lemnian women, and as he walks, he looks like a star

(1.774). Apollonius describes the star’s appearance and its effects on young women:

Arg. 1.774-81
Bfi & pevon mpoti doTv, PUEVG AGTEPL 160G,
ov pd te vyaténoty éepyduevar kaAvpnot 775
vop@or Omicavrto d0pov Vep avrériovta,
Kol 6101 KuavEolo U NEPog dupata OEhyeL
KoAOV €pevBopevog, Yavoutot 6¢ T Miféoto
napOévog tpeipovoa pet’ dAAodamoicty £€6vtog
avSpaoty, @ Kai pv VotV KopEovot ToKTeg: 780

T® Tkehog TPomOAOL0 KaTh oTifOV Tjlev 1pme.

“He went towards the city like the bright star whose rising is admired by young brides, shut
up in their new-built chambers. Its red brilliance through the dark air bewitches their eyes,
and the virgin, too, rejoices in her desire for the young man who lives in a distant city, the future
husband for whom her parents are keeping her. Like that star did the hero follow behind the

messenger”’.

Hunter identifies the star as Hesperus, the Evening Star, a symbol of love and
marriage.'?? As has been discussed, Polydeuces is assimilated to the same star in Book 2.40-1.

The red brilliance of Hesperus recalls the red brightness of Jason’s cloak itself (1.725-9): “You

123 Hunter (1993a), 146. For Hesperus as a symbol of love and marriage, see Catullus 62.
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could cast your eyes more easily towards the rising sun than gaze upon the brilliant redness of
the cloak. Its centre was bright red, the border all the way round purple, and along the full
length of the edge had been woven many cunning designs in sequence”.'?* The motif of Jason’s
divine charm evoking feelings of awe and fascination is evident in his comparison with Sirius in
Book 3.956-65. Before Jason meets Medea at the temple of Hecate, Hera bestows upon him
godlike beauty that inspires awe, even among his companions (3.919-26). Medea’s reaction at
the sight of Jason is described as “lovesick distress” (képatov dvcipepov, 3.961). I discuss
Jason’s association with Sirius in greater detail later in this chapter. For now, it is sufficient to
say that Jason’s beauty, which makes him comparable to a star and, accordingly, to gods, is a
goddess's work.'?> In this case, divine intervention providing Jason with godlike qualities
contrasts with Polydeuces’ inherent star-like appearance.

The significance of the star-like imagery appears to change again by the end of Book 3,
where the simile between Jason and a “fiery star” (3.1377) underscores the hero’s brilliant

performance in the fight with the Colchian earthborn warriors:

1241.725-9: tfic puév pnitepodv kev &g néMov avidvo | dooe Paroig fj keivo petafréyetog Epgvbog: | 1) yap Tot
péoon pev épgubnecca téTukTo: | dkpo 08 TopELPEN TAVTN TEXEV, &V O’ Gp’ EKAGT® | TEPUATL SOIOOAN TTOAAA
Srakp1dov &b énémacto. Clauss (1993), 128-9 notes the analogy between the cloak’s redness and Jason’s
starlike appearance. This emphasis on redness and brilliance is also relevant to the appearance of the fleece. In
Book 4, the fleece shines red like a cloud glowing from beams of the rising sun (] &m k®dag | BEBANTO, vepéin
Evoliykiov, ] T avidvtog | nediov proyepiiowy Epevbetat dkrtivesoty, 4.124-6). When Jason takes the fleece in
his hands, a red glow illuminates his cheeks and forehead (yn6ocvvog péya kdog £aic dvoeipeto xepoiv, | kol
oi émi EavOfjor mapnioty 6 petdnE | poppapuyi] Avémy erhoyi eikelov iev Epgvdoc, 4.171-3). Finally, Jason
and Medea consummate their marriage on the fleece after throwing it on their bed (4.1141-3). Shining with his
red gleam the fleece arouses sweet desire in the newlywed couple: mécog 6& Tupog dG dppeney oiyin, | Tolov
a0 Ypuoé€v Bucavay apuapbooeto PEyyoc. | daie 6 év dpBuluoic YAvkepov mdBov: ioxe 8™ Ekdoty | aiddg
tepévny mep duwg ént yeipa Parécbar (4.1145-8).

125 With regard to Jason’s beauty in relation to heroism, Kampakoglou (2018), 11339 argues that: “The
Argonauts are defined as heroes inasmuch as they make such an impression on the viewer”. This thesis
emphasizes the importance of the gaze as a means of heroic recognition and celebration. This modality is
clearly appropriate for Jason.

50



Arg. 3.1377-80
010G 8’ 0VPavHdeY TVPOEIS AvamdAleTON GOTNP
OAKOV Vravyalwv, Tépag avdpdoty of pv idwoviot
popuapvyh okotiolo ot HEPOS at&avta:

T010G (P AT60VOG VIOG EMEGGVTO YN YEVEECOL. 1380

“As a fiery star quivers upward in the heaven trailing a furrow of light behind it a wondrous sign
to men who see it shoot through the dark air with a brilliant gleam just so did the son of Aison

rush upon the earth-born”.

At this juncture, Jason’s considerable development as a more warlike character in Book 3
causes him to resemble, as noted, both Apollo and Ares (3.1282-3). However, Jason’s
fulfillment of a more successful military role does not happen without the help of divine and
magical powers, specifically Medea’s intervention.!?® Hence, once more, it is noteworthy that
Jason’s assimilation with Sirius and a “fiery star” in 3.1377 is not entirely compatible with the
Argonauts’ starry appearance in Book 1.238—40, his god-like Apolline aura in 1.306—11, or
Polydeuces’ star-like brightness in Book 2.41, who appears to be naturally endowed with both
beauty and military prowess.'?” Given this, I propose that Jason loses his natural star-like and
god-like qualities after he departs from Pagasae and re-acquires these features through divine or
magical intervention. Contrary to Book 1, which narrates the progressive departure of the Argo

from Greece, Book 2 is entirely set in a betwixt-and-between space between Greece and Colchis,

126 See Chapter 2 for a discussion of Jason’s divine (and semi-divine) helpers.
127 Along similar lines, one could argue that even Jason’s cloak, which confers him the red glow typical of the
Evening Star, is the gift of Athena instead of a natural quality.
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which encompasses the passageway into the Black Sea, namely, the Bosporus. In this liminal
zone, Polydeuces, a son of Zeus, retains his star-like and godlike features and even achieves
immortality among the Black Sea population. In Book 3, the heroes have finally departed from
the Greek world. At this juncture, they find themselves entirely outside Apollo’s sphere of
action, who never intervenes to assist the heroes. As I shall discuss in Chapter 2, additional help
may come from other gods, such as Hera, but not Apollo. More frequently, the Argonauts need
to rely on the help of local gods or peoples to accomplish their task.!?® This is also the reason
why, in my view, Jason’s star-like qualities are not apparent in Colchis without Hera’s or

Medea’s help.

Orpheus’ Enchanting Song

Orpheus’ prominent role in the Argonautica has attracted much scholarly attention.'?’
The hero’s primary position in the Argonautic catalogue suggests that he will play an essential
role in the poem (Tp®dtd vov Opetjoc pvnoopeda, 1.23), and scholars have investigated his skills
as singer and peace-maker.!3? Clauss argues that Orpheus’ remarkable ability to foster philia
over neikos is a power he shares with other figures in the poem, including Apollo.'3! In the

Argonautica, however, Orpheus is not the son of Apollo, as different traditions maintain, but of

128 See Chapter 2 for a detailed discussion.

129.0On Orpheus in the Argonautica, see Graf (1987), 80-119, Christopoulos (1991), 205-22, Nelis (1992),
153-70, Busch (1993), 301-24, Flashar (1994), 10-31, Pietsch (1999), 521-40, Martin (2001), 23-33,
Koéhnken (2003), 19-27, Billault (2008), 197-208, Karanika (2010), 391-410, Santamaria (2014), 11540,
Schaaf (2014), 36-54, and Murray (2018), 201-24.

139 Busch (1993), 301: “Schon daB Orpheus an erster Stelle des Heldenkatalogs der Argonautika genannt wird,
lenkt die Aufmerksamkeit auf ihn”. Clauss (1993), 30-2, argues that the Argonautic catalogue is divided into
two halves. Orpheus introduces the first half, which concludes with Talaus, Areius, and Leodocus. The second
half begins with Heracles. See also Clauss (1991), 484-88.

31 Clauss (1993), 87.
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the Muse Calliope and the Thracian king Oeagrus (1.24-5).!*? Despite the absence of a direct
lineage from Apollo, Orpheus’s music possesses an enchanting quality that evokes Apollo’s
musical powers.!'?? Considering that Apollonius emphasizes Orpheus’ musical and social skills at
several points in the narrative, I will focus on the position of these scenes along the Argonautic
journey and concerning the surrounding environment. Moreover, I will consider Orpheus’ use of
different forms of lyre, namely, the kithara, lyra, and phorminx, with regard to the narrative
framework.

A series of episodes revolving around Orpheus’ singing occurs in Book 1. First of all,
Apollonius details Orpheus’ skills in the catalogue, where he accounts for the time when he
made the wild oaks march down in close ranks “by the bewitching music of his lyre” (6 6y’
Emumpo | Bedyopévoc eopyyt katnyaye ITiepindev, 1.30—1). The verb 0éLyw also occurs a few
lines earlier, when Apollonius states that Orpheus was believed to bewitch (0éAEan, 1.27) even
stones and rivers “with the sound of his songs” (dodawv évonify, 1.27). The scholia commenting
on this passage explain that “to bewitch” (8éA&at) here means “to deceive and delight” (dratficot
koi Tépyan).'** This interpretation recalls Hesiod’s depiction of the Muses as tellers of many

false things that resemble the truth, as well as of true things (idpev yevdea mToAAd Adysv

132 Cf. for instance Pindar’s Pyth. 4.176-7, where he seems to imply that Apollo was Orpheus’ father: &£
ATOM®VOG 6€ POpULYKTOC G013V Tatip | EpoAey, gdbaivntog Opeevg. Also, according to the Apollonian
scholia 23-25a, Asclepiades (12 ft. 6¢ J.) has Orpheus as the son of Calliope and Apollo. The scholia add that
Herodoros (31 ft. 42 J.) accounts for two Orpheuses, of which one traveled with the Argonauts. See Clauss
(1993), 32 n. 24. On the issue of Orpheus’ identity in the Argonautica, see also Karanika (2010), 393, who
argues that: “While in Apollonius it is clearly Orpheus the poet, the doubt in the scholia reflects the difficulty
presented by a figure related to music and poetry participating in a heroic expedition”.

133 On Apollo as musician, see Graf (2009), 28-42.

134 Schol. ad Ap. 1.27: 0é\Eon: dmatiicon kod Tépyort. Thoceton 88 1 AEEG &mi Thig petd PAGPNC dmdng: viv 8¢
mepPoAdC KeTtatl. Goamv 8¢ &vorfi i TV MMV £dpvOUi. oK £ 8é- 1) Yap dvomn del émi BopHPfov
tifetan.
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gropototv Opoia | WBuev 8 evt’ 06 mpev dAnoéo ympdoacor, Th. 1.27-8).13° The verb 0éAyo is
even applied to Eratd in the proem of Book 3, where the poet explains that he calls on the Muse
because “young girls, not yet mated, are bewitched by the cares you bring (adufitog 6& teoig
peAednuact Oéryels | mapbevikdg, 3.4-5). In this passage, it is already quite clear that
Apollonius’ Orpheus seems to embody different aspects reminiscent of other characters,
especially the Muses and Apollo, with whom he is associated, either by kinship or affiliation.
The type of instrument associated with Orpheus at this juncture, namely, the phorminx, is
also worth noting. The phorminx is a type of lyre already associated with bard figures in
Homer.!3® However, the term phorminx is already missing from 4 cent. BC theoretical accounts
about music; according to Martin West, the phorminx was probably already relegated to poetry
by then.'3” Apollo is typically associated with the phorminx in Homeric poetry and 5% cent. BC
sources.'*® Concerning Apollonius, therefore, references to the phorminx, especially regarding a
character figure like Orpheus, associated with Apollo, would evoke a specific type of imagery
more compatible with traditional epic than contemporary musical practices. In Orpheus’ specific

case, the phorminx is immediately introduced as an instrument of rapture, enchantment, and,

133 For this passage in relation to Apollonius’ Muses, see Chapter 3.

136 Maas (1976), 49-50. Achilles is the only hero who plays a phorminx in the Homeric poems (//. 9.187). On
the difference between different forms of ancient Greek lyre, see Maas (1976), 34-55 and West (1992), 49-70.
For the stringed instruments used in the early Hellenistic period, see Maas and Snyder (1989), 165-98. West
(1992), 50—1 provides a very brief summary of the usage of these different terms to refer to the lyre in Greek
sources: in Homer, the terms phorminx and kitharis are interchangeable and probably refer to the round-box
lyre. The term lyra appears from Archilochus onwards. In the Homeric Hymn to Hermes, all three terms are
applied to Hermes’ lyre in addition to chelys, “tortoise”. Pindar refers to his instrument, a box lyre, as both a
phorminx and a lyra. Fourth-century authors distinguish kithard, lyra, and barbitos as different instruments but
do not mention the phorminx, which seems to have become “a strictly poetic word for a considerable time”. By
this time, the kithara means “box lyre” and the /yra the ordinary “bowl lyre”.

137 West (1992), 51. Cf. for instance PI. Resp. 399d; Arist. Pol. 1341a, Aristox. fr. 102, Anaxilas fr. 15 K.-A.
Later sources distinguish between kithara and /yra, e.g., Ptol. Harm. 1.16, 2.16, and Paus. 5.14.8.

138 Cf. HHAp. 3.182-5, and Pind. Nem. 5.22-5 and Pyth. 1.1-4.
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perhaps, even coercion, as the poet’s control of the natural environment shows. Nevertheless, as
mentioned, Orpheus’ singing also accomplishes other effects, especially from the perspective of
social harmony and unity. Again, Book 1 offers some noteworthy examples of Orpheus’ peace-
making abilities.

In Book 1.460-94, Jason’s helplessness (aunyavia, 1.460) stirs up a dispute (veikog,
1.492) among the Argonauts, especially between Idas and Idmon.!3* The separate interventions

of Jason, Orpheus, and other Argonauts avoid an escalation of the conflict:

Arg. 1.492-5
YOET" EVITTAL®V' TPOTEP® OE KE VETKOG ETVYON,
€l un dpLdé®vTag OLOKANGAVTEG £TATPOL
a0Toc T Aloovidng katepntuey. v d¢ kol 'Opeedg

Ao} avaocyopevog kiBapuy meipalev aodic. 495

“So he attacked him angrily, and the quarrel would have gone further, had not their companions

and the son of Aison himself restrained their dispute with words of rebuke. Moreover Orpheus

took up his kithara in his left hand and began to sing”.'*

139 On the quarrel between Idas and Jason, see especially Mori (2008), 74-82, who discusses this episode in
detail. Frinkel (1960) argues that Idas is a foil for Jason and Clauss (1993), 83 comments on the antithesis
between a “man of strength” and a “man of skill”. On Jason’s amechania and traditional heroism, see Pietsch
(1999), 104—13 and Fantuzzi and Hunter (2004), 104—-17.

140 Qlightly modified translation from Hunter (1993a). In the following translations from Hunter (1993a), I
have preferred the transliteration of Greek names of musical instruments to distinguish between kithara and
phorminx.
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Orpheus sings a cosmological song revolving around the opposition of neikos and philia,
which, in Clauss’ words, “provides a mythic reflection of the immediate context”.!*! In this
scene, Orpheus picks up a kithara, a “professional” (teyvikov, Arist. Pol. 1341a) string
instrument according to 4™ cent. BC theoretical accounts.'*? Accompanied by the sound of the
kithara, Orpheus produces what we might call a professional citharodic song that fosters philia
among the heroes. Following this, Apollonius reflects on the impact of Orpheus’ song on the

Argonauts, even after he has finished singing.

Arg. 1.512-8
" kol 6 pév eopmryya ovv apppocin oyédev avdmq,
101 8" dpotov ANEavtog £TL IPOVYOVTO KAPN VL
navTeg OpdC 0pOoiowy £n” oVaowy Npepéovreg
KNANOp@®, Toidv o@v évédme 0eAkTOV L0101|G. 515
000" &mi OnVv petémelto Kepaosapevol Au AoBag,
1| B€pg, E0tndTeC €Ml YAOOOTGL YE£0VTO

aifopévaic, Hmvov dE Ol KVEPUS ELVAOOVTO.

41 On Orpheus’ cosmological song, see Vian (1974), 252-3, Clauss (1993), 84-5, and Hunter (1993a), 144.
According to Clauss (1993), 85: “The song of Orpheus thus provides a mythic reflection of the immediate
context, the establishment of harmony out of veikog, and hints at Jason’s future attainment of xddo¢ —through
the parallelism with baby Zeus. See also Thalmann (2011) for the spatial and temporal framework of Orpheus’
song. At pp. 37 and 46, Thalmann argues that Orpheus’ cosmogony is closely correlated with the account of
Sesostris’ deeds in Book 4.

142 West (1992), 54. The kithara was also used in professional citharode competitions On citharode
competitions in Athens, see Power (2010).
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“This was his song. He checked his phorminx and his divine voice, but though he had finished,
the others all still leaned forwards, ears straining under the peaceful spell; such was the
bewitching power of the music which lingered amongst them. Not long afterwards they
mixed libations to Zeus as ritual demanded, and as they stood they poured these over the burning

tongues of the sacrifices; then their thoughts turned to sleep in the dark of night”.

Notably, the kithara has transformed into a phorminx. The effect of the kithara-phorminx
recalls the terminology used to describe Orpheus’ musical skills in the catalogue. Specifically,
the “bewitching charm of the song” (Belktiv dodiic, 1.515), which still holds the Argonauts
captive, echoes Orpheus’ bewitching abilities in 1.27-31 (6éAEat. .. Bekyopévag eoputyyr). The
use of the phorminx appears to be again linked with the enchanting effects of Orpheus’ music.
Moreover, the noun knAn0uog, “rapture, enchantment”, recalls Homer’s usage of this term in Od.
11.333-4, where the spell-bound Phaeacians are held captive by Odysseus’ tale: &¢ €pab’, o1 &’
dpo Tavteg axnVv yEvovto oo, | knAnbud o6’ Eoyovrto katd péyoapa okidevta. Here, the
physical reaction of the Argonauts, who still lean forward and strain their ears after the song
ends, exemplifies their emotional engagement and again suggests that Orpheus’ powers operate
not only on a spiritual but also a bodily level.'*3
More evidence of the effects of Orpheus’ singing on minds and bodies comes from the

heroes’ sailing out of the harbor at Pagasae. In this scene, the Argonauts’ rowing is synchronized

with the sound of Orpheus’ kithara. Apollonius assimilates the scene to a chorus in honor of

143 Along similar lines, scholars have noted that Hellenistic poetry is often concerned with describing the
emotional and physical reactions of the viewer or reader before the work of art. See, for instance, Goldhill
(2001), 213-39.
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Apollo, which young men perform to the sound of the phorminx at one of the god’s major

sanctuaries.

Arg. 1.536-41
o1 6’, &d¢ " Mibeor Doifw yopov 7 évi [Tvbol
i} Tov &v Optuyin fj £€¢° Hdaov Tounvoio
oTNoAUEVOL, POPULYYOS VIl TTEPl POUOV OLOPTH
EUUEAEMG KPALTVOTIoL TEDOV PIOCHGL TOSECTIV!
¢ ol V7’ ‘Opeijog KIOGpN TETANYOV EPETHOTG 540

noévTov AdPpov Bowp, &mt 8¢ pdoia kKAvlovto

“Like young men who set up the dance in Phobos’ honour at Pytho or perhaps Ortygia or by the
waters of the Ismenos, and to the music of the phorminx beat the ground around the altar with
the rhythmic tap of their swift feet, just so did their oars slap the rough water of the sea to the

sound of Orpheus’ kithara”.

The rhythmic sounds of the kithara enhance the Argonauts’ movements at the oars while
simultaneously elevating this scene to a religious level through the comparison with the chorus in
honor of Apollo. At first glance, the scene suggests an equivalence between Orpheus’ kithara
and the phorminx played at Apollo’s sanctuaries. The comparison between the string
instruments, however, involves different contexts: the Argonauts’ athletic setting, on the one

hand, and the chorus’ religious activity, on the other hand. This consideration again suggests the
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phorminx’s closer association with Apollo and the kithara’s rightful employment in an agonistic
context.

From a different angle, the religious scenario evoked by the simile between the
Argonauts and a chorus of young men is especially relevant to Orpheus’ next song, a hymn to
Artemis as a protector of ships (1.569-79). Specifically, the analogy between the Argonauts and
the chorus of young worshipers brings to mind the striking association between Jason and
Apollo, for, as Clauss remarks, the simile implies that the captain would resemble the head of the
chorus, namely, the god himself.!#* Hence, the hymn for Artemis sung a few lines later allows
for a juxtaposition between the goddess and her counterpart, Apollo.'* Similarly to the previous
scene, Orpheus’ hymn to Artemis causes the surrounding natural environment to synchronize

with the heroes’ physical activity.

Arg. 1.569-79
TO1G1 0 Qopprilmv V0N povL pédmev oot
Oidyporo marg Nnoccoov gomatéperay 570
Aptepy, 1| kelvag oKOTLAG AAOG AUPLETECKE
pvopévn kol yoiov Toikida. toi 8¢ Pabeing
iy0¥eg dicoovteg Dmepl’ aAdS, Auptya Tadpolg
dmAeto, VYpa kéLeLOa Slackaipovies EmovTo.
@G 6’ OMOT  GypavAOL0 KOT TYvio 6NUavTiipog 575

popio piA’ Epémovtat donv KeKopnuéva moing

144 Clauss (1993), 95. See also Carspecken (1952), 96-7.
145 Clauss (1993), 90.
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“The son of Oiagros played upon his phorminx and sang for them in sweet song a hymn to
the Protector of Ships, she of the noble father, Artemis who haunted those peaks by the sea as
she watched too over the land of Iolkos. From out of the deep sea darted fish, large and small
together, which followed their path through the water and leapt around them. As when a flock of
sheep which have filled themselves full of grass follow to the stall in the steps of their rustic
master, and he goes in front playing a lovely shepherd’s tune on his shrill pipe; just so did

the fish accompany the boat which the strong breeze pushed ever forwards”.

Remarkably, just as the Argonauts were captivated by the sound of Orpheus’ kithara-
phorminx on the shore of Pagasae, the fish now follow the Argo drawn by the sound of Orpheus’
phorminx. Apollonius draws an additional simile between the fish chasing the Argo and the
sheep coming after the sound of the shepherd’s pipe. By extension, the simile implies a further
analogy between the Argonauts and sheep following the sound of the shepherd’s pipe. The
resulting image emphasizes the Argo’s harmonious engagement with the surrounding marine
world. It also once more highlights the captivating powers of Orpheus’ phorminx.

Orpheus’ other individual interventions in the narrative of Book 1 pertain more to the
religious and social spheres. Specifically, he facilitates the Argonauts’ engagement with the rites

of the Cabiri on Samothrace and plays a significant role in founding the cult of Magna Mater on
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Mount Dindymon.!#¢ Regarding the former, Apollonius briefly mentions that the Argonauts
disembark on the island of Electra, Samothrace, according to Orpheus’ instructions (Op@toc
gpnuoovvnoty, 1.915). The purpose of their stopover on the island is to learn the mystery cults of
the Cabiri “so that through gentle initiations they might learn secrets which cannot be revealed
and thus sail in greater safety over the chilling sea” (1.916-8): dppa daévteg | dppriTovg ayavijor
tehecPopinet Oépictog | cwdtepol kpudeooay Vrelp GAa vavtiddowvto. Worth noting is the
attribute dyavog, “mild, gentle”, which modifies the noun teAec@opinot, “initiations”. The
characterization of the initiation to the rites of the Cabiri as “gentle” seems to be quite at odds
with the depiction of these mysteries from other sources.'#” In particular, fragments from
Aeschylus’ lost play Cabeiri suggest that the Argonauts’ rituals involve much wine and
drunkenness.!*® The depiction of the initiation to these rituals as “gentle” might refer more to
Orpheus’ role in the process, especially considering his ability to foster harmony and philia.
Conversely, the establishment of the cult of Magna Mater on Mount Dindymon
encompasses numerous rituals, none of which is identified as particularly “gentle”.'*’ Instead,
the rituals involve an armed dance performed at Orpheus’ bidding (Opetjoc dvoyi, 1.1134),
during which the young men leap and beat their shields with their swords (1.1135-6). The

primary purpose of this ritual is made explicit: “... that the ill-omened sound of the continuing

146 Clauss (1993), 151, 153, and 169 mentions both episodes. On the Cabiri, see Hemberg (1950), Collini
(1991), 237-87, Graf (1999), 237, Beekes (2004), 46577, Blakely (2006), 32-54, Bowden (2010), 49-67,
Fowler (2013), 1-19, Bremmer (2014), 37-47, and Schachter (2015). On the Samothracian mysteries in
Apollonius, see Schaaf (2014), 63—-9. On the foundation of the Magna Mater cult on Dindymon, see Chapter 2,
pp. 145-59.

147 Cf. Hdt. 2.51 and Aesch. fr. 95-6 Radt. See Bremmer (2014), 37-47.

148 Aesch. fr. 95-6 Radt. Athenaeus 10.428f-429a comments that Aeschylus was the first tragic poet to bring
drunkenness on stage with Jason and his companions in the Cabiri (€v yap toic Kaeipoig icdyet Tovg mepi tov
‘Tacova peddovrag, 10.428f).

149 For a detailed overview of the ritual, see Chapter 2, pp. 145-59.
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lamentations of the people for the king should be lost in the air” (&g kev iwn | SvGPNLOG
mhalotto Ot MEpog, fiv ETt Aaol | kndein Pacidfog avéostevov, 1.1136-8). Notably, in neither of
these episodes in Samothrace and Dindymon does Orpheus appear to play the lyre. He is a leader
of ritual actions without necessarily providing a musical accompaniment.

Orpheus’ deeds in Book 2 represent notable signposts in the poem: the hero’s leading role
in founding the cult of Apollo Heoius and the shrine of Homonoia on the island of Thynias
(2.684-93, 1.703-21) and his lyre dedication by the site of Stheneleos’ tomb upon instituting the
cult of Apollo Neossoos (2.928-9). The former episode occurs right after Apollo’s first epiphany
and highlights Orpheus’ skills in several ways, including his musical abilities. In particular, he
encourages his companions to engage in ritual activities for Apollo to secure their safe return
(2.684-93). The rituals are accompanied by the Argonauts’ choral dance and chants “I€pai€on,
Phoebus Iepaigon”, as well as by Orpheus’ musical performance.'*° In this episode, the hero
plays the so-called Bistonian lyre, a Thracian type of phorminx: cOv 8¢ cov 8¢ maug Oidypoto |
Biotovin eoppiyyt Atyeing Rpyev 6o1dfig (2.703—4).15! The sound of the song produced is Aybg,
“shrill, clear”, an attribute already applied to the shepherd’s pipe in the Book 1 simile (cOptyyt
Myein, 1.577). Hence, in the same way as Orpheus’ shrill phorminx leads the movements of the
heroes’ choral dance for Apollo at Thynias, so, in Book 1, did his hymn for Artemis played with
the phorminx, there compared to a shrill rustic syrinx, lead fish and heroes across the sea.

The heroes’ rituals for Apollo Hedios and Stheneleus are landmark scenes in Book 2 and
the poem as a whole. When the heroes spot Apollo at Thynias, they have just crossed the

Symplegades and finally entered the Black Sea. The god does not perceive them as he is

159 On the Argonauts’ chant, see Hunter (1986), 50-60.
151 West (1992), 55. This type of lyre appears in several 5 cent. BC vase paintings and is primarily related to
mythological Thracian singers, such as Orpheus and Thamyras.
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traveling to another destination. The dedication to Apollo Hedios at Thynias is the second to last
ritual performed for the Greek god until Book 4.1714, where the Argonauts consecrate a
sanctuary to Apollo 4igletés on the island of Anaphe.'*? The Argonauts’ final ritual dedication to
Apollo occurs shortly after the Thynias episode near the tomb of Stheneleus, one of Heracles’
former companions in the Amazonomachy (2.911-4). When the Argo approaches the tomb of
Stheneleus, the warrior’s spirit ascends to greet the heroes (2.915-22).!5% At this juncture, the
prophet Mopsus encourages the Argonauts to disembark and make libations for the deceased
hero (2.922-26). This epiphany, as well as the heroes’ emotional reaction (o1 6" £5100vTeG |
Oaupnoav, 2.921-2) at the sight of the spirit, is reminiscent of Apollo’s earlier epiphany on
Thynias.'>* The heroes dedicate an altar to Apollo, “Protector of Ships” (vioscodog, 2.927), and
perform a sacrifice near the tomb of Stheneleos (2.927-8). This is the last ritual they perform for
the god until Anaphe in Book 4. The similarity between the two epiphany scenes and the vicinity
to the Greek hero Stheneleus could be among the heroes’ motivations for making this final
dedication to Apollo. Part of the ritual is Orpheus’ dedication of his lyre at the altar of Apollo (Gv
0¢ xai Opeevg | Ofjke AOpnv, 2.928-9). This ritual gesture constitutes the aition for the name of
that location, “Lyre€” (ék tod 0& Avpn wéAel obvoua yopw, 2.929). I contend that Orpheus’
dedication of his lyre represents the physical boundary of Apollo’s religious sphere in the

Argonautica, which the heroes would not re-enter until Apollo’s second epiphany in the Cretan

152 The Argonauts’ rituals for Apollo are concentrated in Books 1 and 2. They include the construction of altars
and sanctuaries for Apollo éufdoiog (1.359), Apollo dxtiog and éufdciog (1.403), Apollo ékPdciog (1.966 and
1186), Apollo édiog (2.686), Apollo povteiog (2.494), and Apollo vnoosodog (2.927). In Book 4, Medea
dedicates altars to the nymphs and the Moirae in the precinct of Apollo vopog in Drepang (4.1218). In 4.526—
36 and 1550, the Argonauts offer Apollo’s two tripods to reward the Hylleans and Triton for showing them the
right way. Finally, the Argonauts build a sanctuary for Apollo aiyAqtng (4.1714).

133 T discuss the role of Persephone in this episode in Chapter 2, pp. 185-200.

154 paduano and Fusillo (1986), 347.
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Sea by Anaphe. Moreover, this interpretation explains why Apollo is seen leaving behind the
island of Thynias. The god has left his divine realm at Thynias, and the Argonauts perform their
last ritual to him by the tomb of a Greek hero.

This is the only time Apollonius refers to Orpheus’ instrument as a /yre. Hence, it is
unclear which one of the lyres, the kithara or the phorminx, Orpheus leaves behind. The question
stands from both a literal and a figurative perspective, whereby the type of instrument produces,
as has been discussed, different kinds of effects on the audience and evokes various performance
contexts. As mentioned above, the kithara is the instrument with which Orpheus fosters harmony
among his companions or enhances the rhythm of their physical exercise (1.495, 540); instead,
the sound of the phorminx, which also appears more frequently in religious contexts and in
relation to Apollo, has bewitching effects over the surrounding human and natural environment
(1.31, 512, 539, 569, 704).

The question regarding the type of lyre comes up again in Book 4, where, by playing his
lyre, Orpheus prevents the Argonauts from suffering utter destruction through exposure to the

Sirens’ singing.!>

Arg. 4.891-911
vija 8" évkpomg dvepog eépev: aiya 8¢ vijoov
KkaAnv AvBepdecoay éc€dpakov, EvOa Alysron
Yepijveg oivovt’ Ayehmideg Noginol

0£hyovom poAmijowv O Tic Tapd meiopa Barotto.

155 On Apollonius’ Sirens see West (2005), 45—7. On the etymological allusions in the Sirens episode, see
McPhee (2024), 9-42.
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“A moderate wind carried the ship forward, and soon they saw the lovely island of Anthemoessa
where the clear-voiced Sirens, daughters of Acheloos, destroyed all who moored beside
them with the enchantment of their sweet songs. Beautiful Terpsichore, one of the Muses,
bore them after sharing Acheloos’ bed, and once they had looked after the mighty daughter of

Deo, while she was still a virgin, their voices mingled in song. When the Argonauts came,
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however, they looked in part like birds and in part like young girls. They kept a constant look-out
from their perch in the lovely harbour: many indeed were the men whom they had deprived of
their sweet return, destroying them with wasting desire. For the Argonauts too they opened
their mouths in pure liquid song as soon as they saw them. The men made ready to throw the
ship’s cables to the shore, and would have done so, had not Thracian Orpheus, the son of
Oiagros, taken up his Bistonian phorminx in his hands and played a fast rendition of a
quick-rolling tune, so that its resounding echo would beat in their ears, thus blurring and
confounding the other song. The lyre overpowered the virgin voices, and the ship was carried
forward by the combined efforts of the Zephyr and the lapping waves which came from astern;

the Sirens’ song became quite unclear”.

In this episode, clearly indebted to the Odyssean model, the Sirens are “clear-voiced”
(Myewon, 4.892) daughters of the Muse Terpsichore, “who enchant [passersby] with sweet songs”
(Mdeinov | 0éhyovoar poAmfioty, 4.893-4).15¢ Apollonius’ characterization of the Sirens’ voice as
“delicate” (6ma. Aeiprov, 4.903) recalls other uses of this phrase in archaic poetry, especially its
application to the cicadas’ (dma Aeiproescay, 1. 3.152) and the Muses’ voice (Ogdv omi
Aewproéoon, Th. 41).157 In contrast, Orpheus’ song is “swift, rash” (kpoumvov. .. pélog, 4.907)
with a quick-moving rhythm (évtpoydiroto... dowdiig, 4.907). The musical instrument he picks up
for this performance is the Bistonian, or “Thracian”, phorminx, the same one he used to celebrate

Apollo Heoius in 2.704. In Book 2, Orpheus plays a “clear-sounding” musical accompaniment

156 For the meta-poetic analogies between this episode and the corresponding Siren scene in Od. 12, see
Goldhill (1991), 298-300, Knight (1995), 200-6, and Hunter (2015), 205. Hunter (2015), 205 comments that it
is almost certain that Apollonius drew from other sources for the contest between Orpheus and the Sirens, such
as Simonides PMG 567 and 595. See also West (2005), 46—7 and Power (2010), 276-7.

157 Cf. also Quintus Smyrnaeus’ Posthomerica 2.418.
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for the heroes’ choral dance and “I€pai€on” chants with the Bistonian phorminx (Biotovin
POpLIYYL Atyeing pyev Godfig, 2.704). In Book 4, the adjective Aydg has been shifted to the
Sirens’ voices (Ayeion Zepiveg), while Orpheus’ song is hasty and rushed (kpairvov péiog), for
the hero’s main aim is to overcome the Sirens’ song with the sound of his lyre strings (Gpvdig
Khovéovtoc EmPBpopéwvton dkovai kpeyud, 4.908-9). The final picture emphasizes the volume
of the phorminx’ sound rather than the musician’s skills (mapBevinv & évomnv €pmacato opuys,
4.909). Similarly, the verb fiédlm, “to constrain, overpower by force”, suggests the use of
“strength” over technique or, typically in Orpheus’ case, charm and captivation.'*® It would seem
that, in this episode, Orpheus’ music does not maintain the same bewitching powers it previously
had in other circumstances. On the contrary, the Sirens’ song possesses this power. Orpheus’
quick-paced tunes allow the Argonauts almost to pass the island of Anthemoessa unscathed, but

bAN19

one of the heroes, Butes, yields to the Sirens’ “shrill voice” and jumps into the sea: GALG kai (G
Teléovtog £d¢ mhug oiog £taipmv | Tpoeddpevoc Eeotoio katd {uyod &vBope movTe | Bovtrnc,
Yepnvov Myvpii éat Oupov iavoeig (4.912—4). Butes finds salvation through divine
intervention, for Aphrodite takes pity on him and snatches him away from the swirling water
(4.916-9).'5 This last incident suggests that Orpheus’ quick-paced performance not only seems
to produce a song inferior to his harmonious and refined productions of Books 1 and 2 but is also

less successful in guiding the Argonauts’ actions. As already discussed, Orpheus is here outside

of Apollo’s domain, and I would add that his music is not as efficacious as it used to be within

158 The antithesis between “strength” and “skill” is a theme that Clauss (1993) thoroughly explores regarding
Book 1. Moreover, Apollonius’ emphasis on the Thracian type of lyre is significant, for Thrace is traditionally
associated with Ares. Cf. esp. Hdt. 5.7 and Call. H.Del. 61.

1594.916-9: oyéthog 7 T ol alyo katawtddL vooTov dammipav, | dALE piv oikteipaca Oed "Epvkog pedéovca |
Konpig €t év divaig avepéyarto, kai p° €éoamaoey | Tpdepov dvtopévn Atlvpnida vaiépev dipnv. This scene
provides the aition for the joint temple of Aphrodite and Butes on the western coast of Sicily (Diod. 4.83.1-2).
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the god’s divine sphere. By dedicating his /yré to Apollo in Book 2, I suggest that he also

abandons the extraordinary power that Apollo’s influence provides to his music.

Apollo’s Prophecies: The Edges of Divine Knowledge

In the Argonautica, Apollo’s prophecies significantly impact the characters’ actions and
morale.'® In particular, Apollo’s prophecies for the Argonauts generally indicate the positive
outcome of their nostos.'®! The god’s prediction of the nostos generates confidence and pleasure
for the heroes and the members of their families. For instance, in Book 1.301, Jason already
possesses prophetic knowledge about the nostos and reassures his mother about his future return
to Tolcos.'®? Shortly after, in 1.440-7, the prophet Idmon confirms the same outcome for the

Argonautic voyage before the whole crew but also announces his death away from home.

Arg. 1.439-47
Alyo & annleyémg véov Ekgato Antoiduo’
“Opiv pév o1 poipa Oe®v ypel® 1€ TEPIjoM 440
£v0aoe KB Og dyovTog Amelpiotol d Evi HECO®
KE16€ 1€ 0eDPO T' €y Avepyouévoloty debiot.
AvTap £poi Bavéely oToyEpT) VO daipovog aiom

TNAO0L Tov TETPpTAL €° Acidog Nmeiporo.

190 On Apollo’s prophecies in the Argonautica, see Faulkner (2004), 49—-66. On Apollo as an oracular god, see
Graaf (2009), 43-64.

161 On Apollo’s oracle for Jason, see Clauss (1993), 68-79.

162 Jason tells his mother to take courage from Athena’s help, Apollo’s favorable prophecies, and the heroes’
assistance (0dpoet 8¢ cuvnpoocHvnow ABMvng | 16€ Beonporinoty, Emel paia de&ua Doifog | Expn, dtap
peténeitd y” aprotov Enapayi], 1.300-2). Other mentions of Jason’s visit to the Delphic oracle include Book
1.209-10 and 412-14.
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“Swiftly he revealed to them without concealment the mind of the son of Leto: “Your fate
ordained by the gods is to return here with the fleece. Numberless are the challenges which
lie before you on your journey there and on the return. I, however, am destined by the hateful
allotment of a divinity to perish far away from here, somewhere on the Asian continent.
Even before today birds of ill-omen had instructed me as to my fate, but I left my homeland to

embark upon the ship, so that a glorious reputation might thus be left behind in my home”.

In Book 4, Apollonius provides more details about Jason’s consultation of Apollo’s
oracle at Delphi before the voyage. At this juncture, we learn that he received two tripods from

the god:

Arg. 4.529-33
00100¢ Yo p TPpimodas TNroD wope Doifog dyscOar
Aioovion mepomvTL Kot péog, onmote [MTvO® 530
ipnv mrevoopevog petekiode Ti|od’ VIEP AVTI|G
VOUTIAMNG TETpwTO &, &1 ¥BovOg 1dpubEeiey,

un wote v dfototv dvactnoesbat iodot.
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“When the son of Aison came to holy Pytho to make enquiries about this very voyage,
Phoibos had given him two tripods for the long journey upon which he had to go. It was
fated that any land in which these tripods were dedicated would never be laid waste by an enemy

invasion”.

Apollo’s donation of the tripods is instrumental for the Argonauts’ survival in Book 4:
the heroes exchange one of the god’s gifts with the Hylleans (4.522—36) and the other with
Triton (4.1547-50, 1588-91) in return for guidance on how to move forward in their nostos.'®?
The return journey appears again as the focus of Apollo’s prophetic activity in the Argonautica,
whereas he provides no clear indications to facilitate the Argo’s voyage towards Colchis. Instead
of delivering factual knowledge or geographical information about the route, the god gives Jason
two objects that will help them obtain those details from someone else, specifically, local sources
of knowledge. In so doing, the god facilitates the Argonauts’ communication with local people
and divinities.

Apollo’s guidance concerning the details of the Argonautic journey appears in stark
contrast with other sources of prophetic knowledge from Zeus, such as Phineus and the sacred
beam of the Argo.'®* Glimpses of Zeus’ prophecies are scattered throughout the narrative, either
in the form of recollected memories or uttered by other characters who act as Zeus’ mouthpieces

in the poem. The availability of Zeus’ knowledge contrasts with the near absence of Apollo’s

163 On the tripods, see Hunter (2015), 153. In Herodotus 4.179, Jason intends to offer Apollo one tripod but
gives it to Triton in exchange for the god’s help. For the differences between Apollonius’ and Herodotus’
versions of this episode, see Morrison (2020), 137-8. For a geopolitical interpretation of Apollonius’ version of
this episode, see Stephens (2003), 178-82, Mori (2008), 154, and Thalmann (2011), 90, 176, 182.

164 Zeus’ oracular interventions in the poem: 2.196, 11467 (disputed), 4.557-61, 580-92. On the significance
of Zeus’ oracle of Dodona in the Argonautica, see Chapter 3. On Phineus, see Chapter 4.
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prophecies throughout the journey. Moreover, most of Zeus’ prophecies elicit fear in the heroes

instead of pleasure, a typical emotional reaction to Apollo’s oracular responses.

Apollo’s “Multicultural” Profile in The Argonautic World

The Argonauts are not the only worshipers of Apollo in the Argonautica. A sanctuary of
Apollo vopog, “Shepherd”, exists in Drepané (4.1218), and Apollonius accounts for a “Celtic

interpretation” of the Heliades’ amber tears involving a local version of Apollo (4.595-626).!6

Arg. 4.595-626
fpwag Mivboc. 1 6” E6oVTo TOALOV EMTPO 595
Aaipeowv' €¢ 6 ERalov poyatov poov Hpidavoio,
&v0o ToT’ aifaLOEVTL TUTTEIS TPOS OTEPVA KEPALVD
nuwang Poédov néoev dppatog Helioro
Mpvng &g mpoyodc morvPevBéog 1 & €Tl VOV Ttep
TPOOTOG aibopévolo Bapiv dvaknkiet ATHov, 600
000¢ TIC DO®P KEIVO 010 TTEPA KODPO TOVUGGOG
01vog dvvatat Paréewy Vrep, AAAL LECTYVC
QAOYL® EMOPMOKEL TEXOTNUEVOS. APPL 0& KODPOL

‘HMadeg Tavaijowy T aeipevar T aiyeipoiot

165 On the association of Phaethon’s death with the Eridanus, see Barrett (1964), 3001, Leigh (1998), 88-90,
and Hunter (2015), 162-3. See Diggle (1970), 3-32 on Phaethon as a mythical figure in general. See also
Bridgman (2004), 10411 for a detailed analysis of Apollonius’ sources for this episode. Ancient sources on
Phaethon include Hesiod 774. 984-91, fr. 150—1 MW, Aeschylus fr. 72 Nauck, Euripides’ Phaethon fr. 771-86
Nauck, Nicander ftr. 63 Schneider, Pliny N.H. 37.30-47. In Plato 7im. 22c—d, Amasis states that the Egyptian
version of Phaethon’s death epitomizes a realignment of heavenly bodies that move around the earth.
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166 Vian (1981), 96 and Hunter (2015), mark line 4.604 as uncertain.
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“They entered the remotest part of the stream of the Eridanos, where once Phaethon, half-
consumed by fire, fell from Helios’ chariot into the waters of the deep marsh, after the
blazing thunderbolt had struck him in the chest. To this very day the marsh exhales a heavy
vapour which rises from his smouldering wound; no bird can stretch out its fragile wings to fly
over that water, but in mid-flight it falls dead in the flames. Around the lake the unhappy
Heliades, encased in their slender poplars, grieve in moaning lamentation. Bright drops of
amber fall to the ground from their eyes; on the sand these are dried by the sun, and when the
waters of the dark lake wash over the shores, as they are driven by the breath of the groaning
wind, then the swelling current rolls all the amber into the Eridanos. The Celts’ tale, however, is
that it is the tears of Leto’s son Apollo which are carried by the whirling currents. He is
said to have wept countless tears at the time when he reached the holy race of the
Hyperboreans, after leaving glittering heaven in the face of his father’s threats; he was angry
because of the son whom noble Koronis had borne to him in rich Lakereia beside the streams of
the Amyros. This then is how the story goes amongst those people. The heroes desired neither
food nor drink, nor did their minds have any thought of delights. The days they spent worn out
and exhausted, weighed down by the foul smell which rose from the small branches of the
Eridanos as Phaethon’s corpse steamed; at night they heard the piercing sound of the
Heliades’ shrill lamentation. As they wept, their tears were carried on the waters like drops of

oil”.
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This episode presents two aetiological myths explaining the presence of amber in the Po
region.'®” In the Greek version, the Heliades, the sisters of Phaethon transformed into poplars,
shed tears for the death of their brother; their tears fall into the river as drops of amber (MAéktpov
MBadac, 4.606). The Celts’ version of the myth interprets those drops as the tears of Apollo for
the death of his son Asclepius, whom Zeus killed because he applied his knowledge of medicine
to resuscitate people from death.!%® Hunter comments that the Celtic version of the myth is not
attested anywhere else, and there is no evidence for the connection between the myth of Apollo
and Coronis and the aition of the amber drops.'® Moreover, the ring composition of this episode,
which ends in a reiteration of the Phaethon story (4.619-26), suggests, according to Hunter, that
the Celtic version is undoubtedly false.!”® Be that as it may, to borrow one of Hunter’s favorite
phrases, it is essential to ask why Apollonius provides the double actiology of the tear drops and
why the god involved is Apollo. Despite the lack of literary sources, Apollonius’ Celtic myth
seems well supported by the material evidence of trade and commercial activities between
Northern Europe and the Mediterranean.!”! In particular, the trading of amber in Greco-Roman
antiquity is attested since the Mycenaean period.!”> Archaeological evidence has shown that the
so-called “Amber Road” extended from the Jutland Coast in Denmark to the Adriatic, and the Po
River was among the most important waterways in the last segment of the journey.!”* As

Bridgman remarks, the Celts could have acted as middlemen between Northern Europe and the

167 Byre (1996), 279-80 remarks that only the narrator knows the aetiological stories.

168 Cf. Hesiod fr. 51 MW, Pind. Pyth. 3.53-60, Aesch. Ag. 1021-4. See also Hunter (2015), 165.

169 Hunter (2015), 165. A general association between the Celts and amber is made by Dio Chrys. 79.4.
170 Hunter (2015), 165.

171 Bridgman (2004), 108.

172 Ahl (1982), 395 and Bridgman (2004), 108.

173 Bridgman (2004), 108.
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head of the Adriatic region.!” Considering the assimilation between the Celts and the
Hyperboreans in ancient sources, the involvement of Apollo in this episode is not implausible.'”>
Moreover, in the Thynias episode in Book 2.675, Apollonius himself comments that the god
would visit the Hyperboreans.

From another angle, the Baltic-Adriatic Sea amber route was not the only active one in
antiquity. It has been suggested that the commerce of amber moved along a loop route, the first
half of which began in the Black Sea and proceeded up to the Baltic Sea through the rivers
Dniestr and Vistula.!”® At the same time, the second started from the river Oder and proceeded
through the Elbe, Rhine, Saone, Rhone, Po, and into the Adriatic. This reconstruction of loop
trading routes for the commerce of amber is particularly suggestive of the Argonauts’ loop route
in the poem, whereby the second half of the Argo’s journey begins in the Black Sea and, through
the rivers Danube and Sava, ends in the Adriatic Sea.!”” In Apollonius, the Argonauts are not the
only ones taking the route westwards: Apsyrtus, too, journeys to the Adriatic with his Colchian

fleet and tragically dies at the Brygean islands.'” The connection between Phaethon and

174 Bridgman (2004), 108.

175 On the association in ancient Greco-Roman literature between the Hyperboreans and the Celts, see
Bridgman (2004), 74—115. For the connection between Apollo and the Hyperboreans, cf. Alcacus 14 Bergk
(where he travels in a swan chariot), Pind. Pyth. 10.34—6, and Diod. 2.47.6. For the offerings that the
Hyperboreans make every year to Delos, see Hdt. 4.33-5, Call. fr. 186 Harder. Diodorus discusses the
Hyperboreans in 2.47.1-6, accounting for Hecataeus’ version, that is, that the Hyperboreans lived in an island
of the same size as Sicily beyond the land of the Celts (év toic dvtinépag tiig KeAdtikiig Tomoig Kotd tov
oKeavov etvon vijoov). Diodorus also explains that Apollo’s association with the island of the Hyperboreans is
because Leto was born there; he is therefore honored among them beyond all other gods (510 kai T0v ATOA®
paAoto Tdv GAAmV Bedv map” avtoic Tydcbat, 2.47.2). The Hyperboreans are themselves priests of Apollo
and worship the god in the notable temple and sacred precinct that they have erected (bndpyetv 8¢ kai KoTd TV
vijoov Tépuevoc 1€ ATOA®VOG PeYahoTpETES Kol vaov a&toroyov, 2.47.3).

176 Ahl (1982), 395.

77 For a detailed analysis of the Argonauts’ return journey, see Chapter 4.

178 Hunter (2015), 162-3 comments that: “... the Argonauts’ first encounter is with [Apsyrtus’] ghostly
namesake. See also Beye (1982), 165 and Fusillo (1985), 42-3.
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Apsyrtus is already established in the Apollonian text, for the Colchians tend to call Apsyrtus by
the nickname @aébwv, “the radiant one”, “since he outshone all young men” (xoi piv Kéiyov
vigg émovopiny ®aédovta | Exheov, obveka miot peténpeney Midéoioty, 3.245-6).!7° This
connection implies that Phaethon’s and Apsyrtus’ deaths could be juxtaposed.!®® As Ivana
Petrovic has recently demonstrated, the Argonauts’ symptoms of sickness caused by the
pestilential environment of Phaethon’s lake (4.620—6) are suggestive of a mourning process that
aligns with the Heliades’ grief for the death of their brother.'3!

The mourning motif is central in this episode, and Apollonius develops it from a
multicultural perspective. The symbolism associated with amber in antiquity provides further
insight into this interpretation. Amber was indeed appreciated for its perfume, warmth, electrical
properties, and the life-preserving powers of the resin.!8? In Baltic Europe and the Greco-Roman
world, amber symbolized the sun.!®*> Amber’s association with celestial imagery is significant

concerning the Argonautica passage since, in both Apollonius’ aetiological myths and the main

narrative events of Book 4, the motifs of death and mourning are closely related to the sun.

179 This epithet is attributed to the Sun-god himself in /7. 11.735, Od. 5.479, 11.16, Hes. Th. 760, and S. EI.
824. Petrovic [forthcoming,], 3 n. 10 for comments that if the Heliades had pronounced Phaethon’s name,
which also corresponds to Apsyrtus’ nickname, Medea would indeed have recognized it and her seemingly
untroubled reaction at the murder of her brother would have more strongly contrasted with that of the Heliades.
On the correspondence between Apsyrtus and Phaethon, see also Livrea (1973), 185, Vian (1981), 35-8,
Fusillo (1985), 42-3, Byre (1996), 279-82, and Hunter (2015), 162-3.

180 Fysillo (1985), 42-3 and Hunter (2015), 162-3. On Phaethon and Apsyrtus as one of the many Apollonian
“doubles”, see Petrovic [forthcoming,].

181 petrovic [forthcoming,]. The Argonauts’ food refusal at the Eridanus’ mouth is a motif that aligns with other
episodes of collective mourning or suffering in the Argonautica: the aftermath of the Doliones’ massacre in
Book 1 and the heroes’ arrival to the Syrtis in Book 4. In Book 1.1070-77, the survivors among the Doliones
after the massacre are unable to eat or drink (1072) and, because they have not ground their grains for days, eat
only uncooked food. In Book 4.1290-304, when the Argonauts are confined in the Syrtis, they await “the most
lamentable end” (oiktiot® Bavito &mt, 4.1296) in the Libyan deserted landscape, by laying down without
touching anything food or drink (4.1295).

182 Ahl (1982), 395.

183 Ahl (1982), 395. Spekke (1957), 3 argues that “amber discs are the oldest known symbols of sun worship”.
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Phaethon and Apsyrtus are mirror figures in the Argonautica, which both relate to the Sun-god.
Like amber, the Eridanus River, whose katasterism is attested in Hellenistic poetry, is associated
with the heavenly sphere.!8* In sum, I propose that Apollonius presents the theme of mourning
through a multicultural lens by developing three culturally different narrative frames: the Greek
aition, the Celtic aition, and the Argonauts’ storyline, linked through the sun motif. As I argue in
Chapter 2, Apollonius shapes the Libyan micro-narrative as an episode of atonement and
purification for the Sun-god, and the Argonauts’ brief experience at the Eridanus river appears to

foreshadow the events to come.

TRAVELING BETWEEN THE TWO POLES

The Argonauts’ journey to and from Colchis allows them to explore culturally diverse
regions of the oikoumene. Some of these areas are less important from a narrative perspective but
provide the poet with the opportunity for digressions of geographical or ethnographical
character.'® Apollonius’ description of local populations’ cultural and religious customs often

suggests “otherness” from the perspective of Greece and Colchis or draws from the realm of

184 Cf. Aratus Phaen. 359-60. Ahl (1982), 394 maintains that the Eridanus is a comparable small-scale version
of the Milky Way.

135 Hunter (1996), 17 argues that “the passage through the [Clashing] Rocks marks the attainment of
knowledge and control through the eastward advance of Hellenic culture, which can then be manifested in the
elaborate geography and ethnography of the southern Pontic shore, as Apollonius writes the cultural aetiology
of this rich land. In this case, knowledge really is power”.
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myth.'8¢ Apollonius’ reception of earlier ethnographies is also particularly prominent.'®” As I
argued in this chapter, Orpheus’ dedication of his lyre on the Acherousian headland, which
follows Apollo’s epiphany and “departure” from Thynias, marks the Argonauts’ exit from
Apollo’s religious sphere. Before reaching Colchis, however, the Argonauts sail along the
southeastern coast of the Black Sea, home to different populations belonging to the realm of
myth and the fantastic but also relevant to Apollonius’ contemporary history. '8

For instance, significant is the Argonauts’ avoided contact with the Amazons, who
inhabit the region of the Thermodon (2.964-1000). The Argonauts’ proximity to their land
provides the opportunity for mentioning Heracles’ ninth labor, the stealing of Hippolyte’s girdle
(2.964-9), explaining how the Thermodon differs from all other rivers, an implied reference to
the Phasis (2.972-84), and detailing the warlike customs of the Amazons.'®" On this note,
Apollonius comments that the Argonauts’ fight with the Amazons would have been “not without
blood” (kai 6™ 0¥ kev dvarpmti y° €pidonvav, 2.986), because they are the war-loving daughters
(prromtTorépong Kovpag, 2.989) of Ares and the nymph Harmonia, who respect no justice (2.987)
and are experienced in “grievous hybris and the works of Ares” (GAL’ DPpig oTOVOEGTO KO

Apeog Epya pepniet, 2.989). Paduano and Fusillo comment that Apollonius’ description of the

186 Stephens (2003), 206 discusses Apollonius’ incorporation of “otherness” in the narrative, arguing that:
“Otherness is extended beyond cultural behavior and into the very physical environment, in which nature
seems to be suspended in a stage of experiment that has elsewhere disappeared”.

87 On Apollonius’ incorporation of Herodotus’ ethnography, especially regarding the contraposition between
Greek and non-Greek peoples, see Morrison (2020), 145-78.

188 On the Argonauts’ exploration of the Black Sea, see Vian (1974), 128-68, Paduano and Fusillo (1986),
349-61, Cusset (1998), and Meyer (2008). See Hunter (2008), 257—77 on the convergence of the “divine” and
“human map” of the Argonautica in Book 2. See also Sistakou (2012), 1078 on Apollonius’ aesthetics of
darkness in the Black Sea region. Moreover, Ivanova (2013) discusses the early civilizations of the Black Sea.
Braund (2018) discusses Greek religion and cults in the Black Sea region. In a recent paper, Ivana Petrovic
addressed the representation of the Black Sea region in the Argonautica by highlighting Apollonius’
incorporation of multiple sources, including mythological, geographic, and ethnographical accounts.

189 Consider also Phineus’ account of the outward journey in Book 2.311-407.
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Amazons’ interests in war and the works of Ares represents an exemplum a contrario concerning
the Argonauts, who, instead, regularly exploit the works of love and avoid war.!'*° The traditional
representation of the Amazons is also clearly antithetical to Greek conceptions about women;
judging from the characterization of Chalciope and Medea in Book 3, the “Amazonian model”
does not entirely fit Colchian women either.'®! The Argonauts luckily avoid a confrontation with
the Amazons thanks to the winds sent by Zeus (2.993-5). The Argonauts’ departure from the
Amazons’ territory allows the poet to digress on the tribal structure of their society (2.996—
1000).

Apollonius accounts for the customs of other populations inhabiting the Black Sea coast,
whom the Argonauts pass by on their way to Colchis (2.1000-29). The inverted nomoi of people
such as the Chalybes, who do not cultivate the land but sell iron (2.1001-8), the Tibarenians, of
whom the women bear children but the men experience birth pangs (2.1009—14), and the
Mossynoecians, whose law customs are different from any others (dAloin 6¢ dikn kai Oécua
toio1 TéTuKTaL, 2.1018), are again suggestive of cultural “otherness” from both the Greek and
Colchian world.'? Furthermore, Apollonius’ digression about the inverted nomoi of the Black
Sea people recalls Herodotus’ and Xenophon’s treatment of this theme.'®?

The betwixt-and-between areas of the Argonautic world present a blend of customs and
cultures that suggests “otherness” from Greek and Colchian perspectives. These regions provide

the poet with an opportunity for mythical, ethnographical, and geographical digressions, which

190 paduano and Fusillo (1986), 357.

191 See Braund (2025) for a comprehensive discussion about the history and myth of the Amazons.

192 Cf. Morrison (2020), 92-3 on Apollonius’ emphasis on difference.

193 On Apollonius’ treatment of the Mossynoecians’ customs, especially in relation to Herodotus and
Xenophon’s Anabasis, see Morrison (2020), 92—-3. On Herodotus’ representation of law, custom, and culture,
see Humphreys (1987), 211-20.
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are reminiscent of older historiographical sources but could also draw from contemporary
paradoxography.'** From a narrative point of view, these territories can be considered “liminal
spaces” between the two poles of the Argonautic world, Greece and Colchis. Analogously,
Thalmann discusses Apollonius’ depiction of the Adriatic region as “a liminal place”.!?>
Thalmann makes the remarkable observation that, when the Argonauts depart from the island of
Aithalie (Elba) in the Tyrrhenian Sea, they leave behind stones and other vestiges (v 6& cOA0L
Kol Tpoyen Béokeha ketvov, 4.657) in the place that is now called the “Harbor of Argo” (évba
Mpny Apy®og énwvouiny mepdtiotal, 4.658); the same name (Apy®dog Aunv) is also given to
the Libyan port at which they put in at the end of the Libyan episode (1620-22): “In that place is
the ‘harbour of the Argo’ and traces of the ship and altars to Poseidon and Triton” ("EvOa pév
Apy®Oog te Mpny ki ofjpora viog | 18¢ Ioseddmvog i8¢ Tpitwvog acty | Bopoi).!*® The
homonymous harbors and the traces left by the heroes encapsulate the Adriatic region as a single

space between their point of departure, Colchis, and their final point of arrival, Greece.

HELIOS

In Apollonius, several aspects of Helios’ characterization are reminiscent of his Egyptian
counterpart. Scholars have already drawn connections between Colchian Helios and the Egyptian

Sun-god Ra. Most importantly, Susan Stephens has highlighted the parallelism between Aeetes,

194 See Zanker (1987), 118-9 on the influence of paradoxography on the Alexandrian poets. For a general
discussion of paradoxography in the ancient world, see Schepens and Delcroix (1996), 343—460.

195 Thalmann (2011), 183 n. 40.

19 Thalmann (2011), 183—4: “These two harbors of the same name enclose both the narrative of the Argonauts’
voyage from the Sardinian Sea to Libya and the space they traverse, and give to both shape and definition”. On
this point see also Harder (1994), 26-7.
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the son of Helios, and the Egyptian pharaoh, whom Egyptians identified as “the son of the Sun
(Re)”."7 However, scholars have not fully explored how Colchian Helios corresponds to the
Egyptian god Ra. In the following discussion, I discuss Helios’ emotional and iconographical
traits by analyzing the characterization of his representatives, Aeetes and Medea. I aim to
demonstrate that fiery wrathfulness, which, in the Argonautica, becomes an expression of
Aeetes’ and Medea’s royal and magical powers, suggests references to the typical portrait of
wrathful Sun-god and his divine daughters in Egyptian sources.!*®

As James Clauss has recently demonstrated, anger is a recurring emotion in the
Argonautica.'® Clauss argues that, in Apollonius, anger often arises as an emotional reaction to
the loss of a privilege.?*° This anger activates one’s fear or anxiety of permanently losing the
privilege.?°! For instance, Zeus becomes angry at Phineus due to the latter’s abuse of his
prophetic knowledge; Zeus’ wrath seems to develop along with anxiety for the potential
usurpation of his status as the “all-knowing god”.2°> Along similar lines, Aeetes’ wrath is aimed
at the Argonauts, whom he perceives as a potential threat to his throne. It is later focused on

Medea, who betrayed her family by departing from Colchis with Jason.?* Apollonius primarily

197 Stephens (2003), 176. Similarly, Mori (2008), 148 notes that Ptolemy was considered “the son of Helios
(Re) and the image of Zeus (Amon)”. Mori also mentions that the Ptolemaic king was assimilated into other
Greek and Egyptian gods, such as Dionysus and Horus. At the same time, the queen was likened to Aphrodite,
Isis, and Agatha Tyche, or “Good Fortune”.

%8 In Od. 12, Homer’s Helios, who sees and hears everything (Heliov, 8¢ mévt 8popd kol mévt émakovet,
12.324), demands punishment for Odysseus’ companions from Zeus after they slew his cattle (12.375-84). Cf.
also Od. 8.271 and HHDem. 3.26. Later Greek text from the 2"4-3™ cent. CE focus more on aspects of Helios’
anger: Ael. NA 14.28, Hyg. Fab. 205, and Opp. Cyn. 2.626.

199 Clauss [forthcoming].

200 Clauss [forthcoming].

201 Clauss [forthcoming].

202 Clauss [forthcoming].

203 Cf. for instance, 3.594-602, where Aeetes is angered at the sons of Phrixus for having brought the
Argonauts to Colchis due to his assumption that they wanted to usurp his throne.
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refers to Aeetes’ wrath as y0Loc, a term also applied to Zeus’ wrath throughout the poem; only
once does he use the term pfjvic, which is suggestive of divine wrath.2** As I aim to show,
Apollonius’ portrayal of Aeetes as a wrathful representative of Helios recalls the wrathful
character of the Egyptian god Ra. Analogously, Medea’s wrathful personality develops
throughout the narrative, mainly since the moment she flees from Colchis: the further away she
travels from her country, the stronger her magic becomes and the more her wrath grows. Given
this, I argue that the increase of Medea’s powers and wrath away from her father suggests a
similar narrative trajectory in Egyptian myth, namely, the myth of “Wandering” or “Distant

Goddess”.

Wrathful Gods in Egyptian Solar Mythology

The Wrathful Aspect of the Sun-god

In Egyptian lore, the Sun-god Ra was particularly associated with divine wrath.?%
According to Jan Assmann, “implacable fury” is one of Ra’s traits.?’® Similarly, Geraldine Pinch,
commenting on the representation of the Sun-god in Egyptian myth, argues that: “Ra is credited

».207 Joseph Amgad has recently conducted

with human emotions of anger, bitterness, and pity...
a valuable survey of occurrences of divine wrath in Egyptian sources, highlighting that Ra’s

wrath is often portrayed as a destructive and unbearable force for humans.?*® Amgad argues that

most sources attesting to the wrath of Ra come from the New Kingdom, Second Intermediate,

204 Aeetes’ yohoc: 3.368, 449, 614, 4.235, 391, 512, 740, 816, 1083; and pijvig: 4.1205. Zeus’ yorog: 2.1195,
3.337-8 (ufjviv kad x6Aov), 4.558, 577, 585. On Apollonius’ use of pfjvic, see Mori (2008), 88.

205 Assmann (1995), 203. See also Bleeker (1969), 52.

206 Assmann (1995), 203.

207 Pinch (1994), 25.

208 Amgad (2018), 27-65.
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Late, and Ptolemaic periods.?’” The wrathful manifestation of the Sun-god is typically connected
with the sphere of human and divine justice.?!? Particularly illustrative, for instance, is this
description of Ra from the Papyrus Chester Beatty: “His strength is victorious, he is master of
fear, | his anger is directed against the impious; | he destroys rebels”.?!! As mentioned, the Sun-
god’s characterization as an exceedingly wrathful divinity seems to have survived through the
Ptolemaic period.?!> A Demotic composition titled “Instruction of Ankhsheshonq” (Papyrus
British Museum 10508) represents Ra as the restorer of justice and order (Maat) in a land where
the people received false accusations.?!? Sometimes, the sources indicate fear as the typical
reaction to Ra’s excesses of wrath.?!* Sven Eickle provides an example of the type of utterances
in which the deceased personifies Ra during his journey in the Underworld: “(O you) southern
gods, dread me; (o you) northern gods, fear me!”.2!> These sources show how divine wrath and

fear become part of the Egyptian conceptualization of the Sun-god.

209 Amgad (2018), 53. Amgad (2018), 52 also maintains that the sources mentioning Amun-Ra, the celestial
manifestation of Amun, come from private monuments of the Ramesside and Third Intermediate Periods and,
particularly, the Twenty-first Dynasty. See also Lucarelli (2006), 260, n. 60 and Morschauser (1991), 203.

210 Assmann (1995), 197, Amgad (2018), 32-4. We find instances of Amun-Ra’s wrathfulness outside the
judicial context in various sources, such as magical spells. For example, see P.Ch.Beatty VII, 9-10, verses 127-
129: “Eyes look at you | fear of you fills everyone | their hearts are turned to you”. On this source, see
Assmann (1995), 199. Contrary to P.Ch.Beatty IV, these fragments are classified as magical spells. For the
classification of the papyrus, see Hall (1930), 46—7. Furthermore, the motif of divine wrath is also found in
Coffin Texts and older funerary inscriptions carved in the interior wooden shell of the coffin. See Eicke
(2017), 233-4.

211 p Ch.Beatty IV rto 8,9-9,1; see Assmann (1995), 197. This portion of the papyrus is composed of fragments
in hieratic dated to the 19"-20™ dynasty (New Kingdom); it contains laudatory hymns to Amun-Ra. For the
classification of the papyrus, see Hall (1930), 46-47.

212 Amgad (2018), 34.

213 “Someone came to commit, in the Aphroditopolis nome, this crime, which took place in the temple of
Hathor, lady of mflt. Re and the Ennead, after hearing it, they were exceedingly angry because of it"—
translation by Amgad (2018), 34. P. Jumilhac, XII, 23; Vandier (1961), 124, PL. 8.

214 On fear in ancient Egyptian religion see Eicke (2017), 229-46.

215 CT VI,270k (Spell 648). See Eicke (2017), 2334,
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The Myth of the “Wandering Goddess” in Ptolemaic Alexandria

In ancient Egyptian mythology, a well-known narrative, the myth of the “Wandering” or
“Distant Goddess”, contains the motifs of separation and subsequent reunification with the Sun-
god, as well as of wrathfulness and pacification.?! The myth’s protagonist, the wandering
goddess, is the daughter of the Sun-god, who also personifies his eye. In Egyptian lore, the eyes
of the supreme cosmic divinity are endowed with defensive powers.?!” Specifically, the lunar left
eye belongs to Horus, while the right solar eye is the eye of Re, also personified as his divine
daughter, the “wandering daughter of the sun”.2!® The two eye figures merge to represent the
wrathful solar eye goddess.?!” This goddess generally fulfills an apotropaic function and is
typically portrayed on amulets.??* Moreover, the eye goddess’ protective role also encompasses
the descent of the souls of the dead to the underworld.??! Different sources identify the eye of Re
with other goddesses. A more aggressive version of the eye appears in a hymn to Re on the stele
of the Eleventh dynasty pharaoh Sehertawy Antef I, which states, “My protection is the (angry)
red glow of your eye”.??? This passage suggests that the eye goddess attacks her enemies by
shooting fiery darts from her eyes. Furthermore, rage is an essential emotional prerogative of the

goddess’ aggressive role.

216 _eanna Boychenko recently discussed this topic in an article titled “Daughters of the Sun: Apollonius
Rhodius’ Medea and the Egyptian Eye of Re”. The article is currently under review.

217 Darnell (1997), 35.

218 Darnell (1997), 35.

219 Darnell (1997), 35.

220 Darnell (1997), 37.

221 Darnell (1997), 40—1. The Coffin text (CT I, 250a-¢) identifies the eye of Ra as Bastet, a daughter of Ra
from Isis whose religious sphere encompasses fertility, protection, and motherhood. The text also refers to the
goddess’ purpose to shed light with her torches in the underworld for the souls of the blessed dead.

222 Translation by Darnell (1997), 42.
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As Barbara Richter remarks, representations of the myth of the “Wandering” or “Distant
Goddess” and of festivals connected with it occur in reliefs in at least twenty-two Ptolemaic
temples.??* Different pieces of evidence from different Ptolemaic temples allow scholars to
create a “standard version” of the myth.?>* The narrative follows the typical pattern whereby the
god or the pharaoh must restore the order, Maat, in Egypt by resolving internal or external

tensions.?>> The myth is essentially based on the following outline:??°

When the Egyptian sun god still lived on earth and governed Egypt, the lion-
goddess Tefnut, his daughter and Eye, grew angry at him and wandered
southwards. To convince his daughter to return to Egypt, the Sun-god sent forth
her brother Shu, a lion god, and Thoth, who attempted to bribe her with offerings.
The lion-goddess ultimately returned to Egypt. The wandering Eye was finally

reintegrated in the Egyptian pantheon and the order (Maat) was restored.

Local versions of the myth contain slight variations from the “ideal version”. For

instance, Joachim Quack has discussed an inscription from the Temple of Philae on the southern

223 Richter (2012), 1.

224 See Junker (1911), (1917), and Richter (2012), 2-3. The earliest reference to the Eye occurs in the
pyramidal texts (PT 405 = 282 Allen): “Teti is that eye of yours that is on Hathor’s brow, which turns fully
back the years from Teti”—translation by Allen (2005), 96. See also PT 689. By the Middle Kingdom, the
myth also occurs in coffin texts (CT 76, 890), with additional details such as identifying the Eye with the
lioness-goddess. A complete narration of the myth appears in the so-called “Myth of the Heavenly Cow”, a
narrative included in a larger funerary text, the Book of the Heavenly Cow, which is first attested on the inside
of the outermost shrine of Tutankhamen (KV 62). See Piankoff (1951), fig. 16, pls. I, XXI and Guilhou (2010),
1. In this narrative, the Eye is identified with Hathor, the raging daughter of Re, whom Ra sends out to punish
his enemies.

225 As Assmann (2001b), 220 remarks: “Der Zerfall der staatlichen Ordnung 15st die Korrespondenz zwischen
Himmel und Erde auf”.

226 Pinch (1994), 25.
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border of Egypt, mainly constructed and decorated in the Ptolemaic period, which provides a
hieroglyphic text that modifies the basic outline of the myth of the “Wandering Goddess™.?%’
According to this version of the myth, the gods Shu and Tefnut stop in Philae when they are
traveling northwards from Bugem. The goddess, surrounded by flames, burns the enemies of Re.
She then rises 10,000 cubits high into the sky, where she is eventually pacified. Quack has
compared the evidence from the Ptolemaic temple of Philae with the Demotic narrative of the
“Myth of the Eye of the Sun”, a text found in at least six papyri and still not entirely
published.??® Following other scholarly interpretations explaining this myth from meteorological
and astronomical perspectives, Quack has proposed that the myth could allude to the heliacal
rising of Sirius.??° The return of Sirius in mid-summer also marks the beginning of the Nile’s
flood season and, hence, of the Egyptian agricultural calendar.?°

The rise of Sirius was a pivotal event throughout Egyptian history, including during the
Ptolemaic Period. The Canopus decree (OGIS 56), a trilingual inscription commemorating the
synod of priests held at Canopus in 238 BC, instituted a new festivity for the ruling couple

Ptolemy III Euergetes and Berenice II on the day of Sirius’ rising, which marks the beginning of

227 Quack (2002a), 283-94. Holbl (2001), 86 points out that the naos of the temple of Isis at Philae was entirely
erected and decorated during the reign of Ptolemy II Philadelphos. Accordingly, Ptolemy II went down in
history as the first great builder of the Ptolemaic dynasty.

228 Quack (2002a), 285. The text edition is Spiegelberg (1917).

229 Quack (1995), 116 n. k and (2002a), 286.

230 Spiegelberg (1915), 877 n. 1 and (1917), 2, proposes that the wandering of the eye of Ra could represent the
sun’s southward movement from summer to winter. On this basis, the return of the eye of Ra to Egypt would
represent the “return of the sun” and, specifically, the summer solstice, when the sun reaches its highest point
in the sky. Quack (2002a), 287 contests this interpretation, arguing that the eye of Ra cannot simultaneously be
identified with the sun. Junker (1917), 166—8 suggests an explanation of the myth concerning the moon’s
cycle. The correlation between the beginning of the Egyptian New Year and the rising of Sirius is also attested
in Greek literature. The scholia to Aratus’ Phaenomena 152 ed. Martin (1974) connect the rising of Sirius with
the beginning of the Nile’s flood. On Sirius and the Egyptian New Year, see Lesko (1999), 156.
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the New Year.?3! In the Greek text, Sirius is identified as “the star of Isis” (10 dotpov 10 "Io10¢,
OGIS 56.36), whose heliacal rising occurs on the first day of the month Payni (tf} voounvig tod
ITowvi, OGIS 56.37)—corresponding to July 19®. The festival inaugurated for Ptolemy and
Berenice in the Canopus decree was held in several locations across Egypt, and its celebration
was exceptionally splendid in the temples of Dendera and Edfu, which Ptolemy began
constructing in 237 BC.2*? Furthermore, the decree refers to Ptolemy I1I’s daughter, Berenice,
who had died prematurely at the beginning of 238 BC.2*? The decree juxtaposes the death of
Berenice in the month of Tybi—which corresponds to the interval between Jan. 9" and Feb.

7% —with the departure of the Sun-god’s daughter (petiAla&ev oV Plov, literally, her “departure
from life”); it also determines that Berenice should be granted the same honors that the daughter

of Helios received at the time of her “apotheosis”.?** In referring to the daughter of Helios (1] Tod

B OGIS 56.35-7: &iyecban kat’ &viowtdv Taviyvpty Snuoteldi &v e Toig iepoic kai kad’ SAnV Ty {Tv} xdpav
Booirel IMtorepaiot kai Paciiicont Bepeviknt, Ooic Evepyétoig it Huépon dv M mirédder 10 dotpov 10 THC
"TIot0g, 1i vopileton St téV iep@dv ypappdtov véov £tog etvar, dyetat 8¢ vOv v Tt dvatmt Etel voounviat tod
[Toadvt pnvog (“A public festival and procession should be held every year in the temples and throughout the
country for King Ptolemy and Queen Berenice, the Benefactor Gods, on the day on which the star of Isis
appears, which is regarded in the sacred scriptures as the New Year, but it is now celebrated in the ninth year,
on the new moon of the month Payni”). The Greek text edition of OGIS 56 is Pfeiffer (2004). The translation is
my own.

232 Coppens (2009), 9. The Temple of Dendera arose on the old cultic site of Hathor. In the new Ptolemaic
temple, Hathor shared her iconography with the goddess Nut and received inscribed dedications along with
Isis. Isis herself had a smaller temple in the precinct. At Edfu, Horus, Isis’ child from Osiris, obtained a new
temple. See Lesko (1999), 188.

233 Burstein (2022), 6.

234 OGIS 56.54-8: 5ed60on cuvtekeiv Tijt éx TV Evepyetdv 0edv yeyevnuévit Paciiicont Bepeviknt tuuéc
&idiovg &v dmaot Tolg <k>otd THY XOpaV iepoic, kol émel ic Ocodg petiildev &v Tédt TOHRL unvi, v dutep kai 1
100 ‘HAiov Buydtmp €v dpyit pethira&ev tov PBlov, fiv 6 matnp otépéag d[vd]uaocey &€ pév Pactieiov dte
Opactv avtod, Kol dyovstv avtiit £0pTNV kol TEPITAOLY £V TAEIOGLY 1EPOIG TV TPOT®V &V TODTML T@L UNVI, &V
o1 1 dmobimotg avd[Tig] &v dpyfit dyevion, cvvtedeiv kol Bacidicont Bepevikn tijt ék dv Edepyetdv Oedv v
Gmact t[o]ig kata v ydpav iepoig &v tdt TOPL unvi Eoptv kai Tepimiovy €@’ NUEPAG TEGCAPAG AT
EmtoondekdTnN<c>, &v Nt 6 TEepinhovg kai 1 Tod TévOoug dmdlvoic &yeviOn adtiit v apyfv (“It was decreed to
celebrate everlasting honors for Queen Berenice, the daughter of the Benefactor Gods, in all the temples
throughout the country, and since she departed to the gods in the month Tybi, in which also the daughter of
Helios originally departed from life, whom her father with love sometimes called his “crown” sometimes his

87



‘HAiov Buydtnp), the text adds that her father sometimes called her “his diadem” sometimes “his
eye” (fiv 0 matp otépéag o[vo]pacey dte pev pacireiav dte [0¢] 6paocty avtod). The
association between the eye imagery and the daughter of the Sun-god is significant. Considering
the myth of the “Wandering Goddess”, the text of this decree seems to blend elements of the
ancient Egyptian narrative, such as the identification of the daughter of Re and the eye. At the
same time, the text highlights the rising of Sirius, coinciding with the Egyptian New Year, as an
important yearly event. The representation of the daughter of Re as the god’s eye or diadem in
the Canopus decree, as well as the evidence of this myth from Ptolemaic temples, show
awareness—or perhaps an attempt to raise awareness—of the myth and its symbolism in
Ptolemaic times and among the Greek population of Egypt. This prospect becomes all the more
intriguing considering that Jackie Murray has recently proposed 238 BC, the same year of
Ptolemy’s synod and ratification of the Canopus decree, as the date of the composition of
Apollonius’ Argonautica.?®> Hence, I suggest that the “Wandering Goddess” myth and its
imagery are present in the poem and can inform our interpretation of the Argonautica from a
multicultural perspective. Specifically, I propose that the symbolism related to the Ptolemaic
version of the myth of the “Wandering Goddess”—the eye of Re, divine wrath, Sirius, Isis—is

significant in connection with Apollonius” Medea.?*¢

“eye,” and they celebrate for her a festival and a boat procession in several temples of the first (temples) in the
very month in which her apotheosis took place, a festival and a boat procession lasting four days, from the 17"
day, on which the boat procession and the release from the mourning for her originally took place, shall also be
celebrated for Queen Berenice, the daughter of the Benefactor Gods, in all the temples throughout the country,
in the month of Tybi”).

235 Murray (2014), 247-84.

236 Due to its content and the circumstances of its production, the Canopus decree was an extremely important
document for the Ptolemaic royal house. The implication of connecting the language of the decree with the
Egyptian myth of the “Wandering Goddess™ and, in turn, with Apollonius’ Argonautica, is the indirect
association between the character of Medea and female members of the Ptolemaic family. In particular, in
association with the eye of Ra, the character of Medea would be associated with the deceased princess
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Aceetes’ God-like Wrath in The Argonautica

The first glimpse of Aeetes in the Argonautica is Argos’ Book 2 description of the

Colchian king to the Argonauts, who are utterly unaware of his character.

Arg. 2.1196-217
ioke mapnyopémv. oi 8’ oTVyoV sicatovreg:
oV Yap £pav tevEeoOar évnéog Aintao
K@ag dyewv Kproio pepadtog. Ode & Eeimey
"Apyoc, dteppopevog toiov oTOAOV dueuréveshort
“® pilot, ipétepov piv 660v 60évog ob ot apwyiig 1200
oynoeTor ovd’ NPardv, 0Te YpeL® TIS IKNTOL.
aAil’ aiv®g olofjorv ammveinowy apnpev
Ae T® kol TépL dgida vavtidiesOar.
otevton 6° "Hekhiov yovog Epupevar, apei o0& Korywv
£0vea varetdovoty aneipova Kol 0¢ Kev Apel 1205
opepoariny Evomnyv péya te 60€vog ico@apilot.
0V Hav 000 amdvevOev £lelv dépog AinTao
PNidrov: 1016 pv de1g mepi T auei T’ EpuTon
aBdvartog Kai Gumvog, Ov avt [N'ail’ dvépuoev
Koavkdoov év kvnuoiot, Tveaovin ¥mod métpn, 1210

&vBa Tvpdovd pact Aog Kpovidao kepavvd

Berenice. Concerning Sirius, the star of Isis, the correlation would occur with Ptolemaic queens worshiped as
Isis, such as Arsinoe II. The space of time available to me does not allow for an in-depth analysis of this topic,
to which I aim to return in the future.
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BAnuevov, onmote ol otiPapic Emopé&ato xEipag,

Oeppov amo Kpatdg oTaEat POVOV TKeTo & abTMC

obpea Kol Tediov Nvonov, &vl’ &t viv mtep

Keltatl VwoPpvylog ZepPwvidog VOAGL Alpuvng.” 1215
e\ DA 4 LU r T \

¢ dp’ Epn' ToAEeGOL O Eml YAOOG EINE TAPELOG

ovtika, Toliov dgbrov 6t Exhvov.

“His words were designed to win them over, but they heard them with horror, for they did
not believe that men who wished to take the ram’s fleece would meet a kindly reception
from Aietes. Argos’ reply doubted the wisdom of undertaking such an expedition: “My friends,
you will not lack any help whatsoever that our strength can provide, whenever the need
arise. Nevertheless, Aietes is savage and cruel, and so this expedition causes me very great
fear. He boasts that he is the offspring of Helios and around him live countless tribes of the
Colchians; his terrifying voice and great strength would rival Ares. To take the fleece
without Aietes knowing is also no easy task, for all around it is guarded by a deathless and
sleepless serpent, the product of Earth itself; the serpent arose on the spurs of the Caucasus,
below the Typhaonian Rock, where men say that Typhaon attacked the god with his mighty
arms. He was struck by the bolt of Zeus, son of Kronos, and warm blood dripped from his hand.
Even so he reached the mountains and the plains of Nysa, where to this day he lies encased in the
waters of Lake Serbonis”. So he spoke, and at once the paleness of fear came over their cheeks,

as they heard of the terrible challenge”.
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The reputation of Aeetes’ wrathfulness is a source of fear for Argos and his daughters.?*’
The Argonauts witness the first outburst of anger from Aeetes clearly as soon as Phrixus

introduces them to the king and explains the reason for their visit.?3®

Arg. 3.367-84
Toil0 TapEVVENEY Apyoc dva 6 émeymoato pvooig
gicdiov, VYod o0& YOL® Ppéveg NepédovTo.
of & émalaoctTnooc—puevéave 8¢ Touci pdAoTo
XOoAKIOTNG, TOV Yap 6Pe HeETEADEUEY OVVEK EMATTEL—, 370
€k 0¢ ol dppat’ Elapyey VT OPPVHOLY iEPEVOLO”
“ovK deap dBaAU®Y ot andmpobt, AmPnTiipes,
VeloO’ avtoiot d0Lo1ot1 makicovTot EkTo0t yaing,
npiv Tiva Aevyaréov e 3€pog Kai Dpilov idéca;
avtiy opaptioavtes, @ EALadog, 000 éml kDac, 375
oKNTTPa 0¢ Kol TNV faciinida, dedpo véeoOs.
€l 6¢ ke U mpombpodev Eutic yaode Tpaméing,
N1 av amd YAOGOHC TE TOUMY Kol YEIPE KEAGGOG
AUPOTEPUC, OTOIGV EMTPOEN KA TOSEGTLY,
MG kev Epnrvotcde Kol Hotepov Opundfvar, 380
oio 8¢ kol poxdpesoty éneyedoacds Oeoiot.”

o1 pa yoreydpevog péya 6¢ epéveg Alakidoo

237 Chalciope and Medea’s fear of Aeetes in Book 3: 3.449, 459, 614, 1105-7. It is possible that, in part, Argos
inherited his fear of the king from his mother, Chalciope
238 On Argos’ reworking of Jason’s account as an attempt to secure Aeetes’ hospitality, see Hunter (1989), 138.
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velolev oidaiveokov. £6AdeTo &° Evoo0t Bupodg

avtiinv dhoov edcbat Enoc

“With these words Argos sought to win Aietes over, but the king was furious at what
he heard and his spirit rose up high in anger. He replied in a rage his wrath was directed most
at Chalkiope’s sons, for he thought that it was to help them that the Argonauts had come -and
under his brows his eyes flashed with emotion: “Get far away at once from my sight, you
villains, and take your tricks with you! Quick, out of our land, before someone suffers
wretchedly for this story of a fleece and Phrixos! You come here from Hellas, in league with
others, not for a fleece, but to gain my throne and royal power. If you had not already eaten
at my table, I would have cut out your tongues and chopped off both your hands and sent you
packing with only your feet left, to prevent you making any other attempt in the future, and
because you told such lies about the blessed gods”. So he spoke in his rage, and deep down the

spirit of Aiakos’ son swelled high”.

Aeetes’ assumption that the Argonauts have traveled to Colchis to usurp him of his royal
powers triggers an angry reaction.?*® Particularly vivid is the description of “his mind turning
high with every wind due to his rage” (0yod 6& yoA® @péveg epébovto, 3.368). After the
Argonauts’ departure (4.206—11), Aeetes summons the Colchian assembly and gives his warriors

menacing orders:

239 On the issue of whom Aeetes’ rebuke addresses, see Vian (1980) and Frinkel (1968), comm. ad v. See also
Paduano and Fusillo (1986), 427 on the problem of Vian’s and Frénkel’s interpretations.
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Arg. 4.212-40
"Hom 6’ Aintn vrepnvopt nact te Koiyoig
MnJdeing mepimuotog Epwg kol Epy’ ETETVKTO.
€ 0° ayopnv ayépovt’ €vi tevyecty, GG TE TOVIOL
KOOt yepepiolo kopvooetal €& AvEIOL0 215
1| 66 @UALO YOUALE TEPIKAAOEOG TEGEV VANG
QUVAAOYO® &Vi uNVi—rTig av TédE TEKUNPOLTO; — *
®O¢ ol dmelpéoiol motapod mapepéTpeov dydagc,
KAOYYT] HOUUMOVTEG. 6 8° EDTUKT® €Vi dlQp®
ANt inmorol petémpeney oVg ol dmacoey 220
'HéMog votijowy ég100pévovg avépoto,

’

oKalf] pév P’ &vi xe1pl 6GKog SIVMTOV AEiPMV,

T 0’ £TépN TEVKNV TEPPUNKEX, TTOP OE 01 EY)0G

AVTIKPY TETAVVGTO TELOPLOV: Tvia 8’ TV

YEVTO YEPOTV AYVPTOGC. VITEKTPO O TOVTOV ETAUVE 225
VNG o1, KPATEPOIGLY EMELYOUEVT EPETNOL

Kol pHeydAov Totapolo KatafAdoKovTt Peéfpm.

avTap Gvas aTn molvmnpovy, YEipog agipog

‘HéMov kai Zijvo Kak®@v émpdptopog Epyov

KEKAETO, OEVOL OE TAVTL TOPUGYEOOV ITVE Ao®- 230
€l p1] ol KOVPMV AVTAYPETOV i} GVa YoTav

1] TAoOTi|g gVPOVTES £T° €iv GAOG oidpaTt vijo

a&ovowv Kai Oupov EvimAnosl peveaivov
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TicacOor TdoE mavTa, H0MGOVTUL KEQUAT oL

navra 10Aov Kol Tacav £V VTOGEYREVOL ATNV. 235
Q¢ gpat’ Ainc. avtd & évi fuott Kodyot

Vijdc T’ gipvooavto kol dpueva vioot farovto,

0T O’ HUOTL TOVTOV AVIALOV: 0VOE KE QainG

16660V Vnitny otoéAoV Eupevat, AL olmvav

ihadov diometov E0vog EmPpopéety mELAYECTLY. 240

“Medea’s love and what she had done was already fully known to proud Aietes and all the
Colchians. They gathered under arms in their meeting-place, as numberless as the waves of the
sea raised high by a winter wind or the leaves in a dense forest which drop to the ground in the
month when the trees are stripped—who could count them? Like this were the vast hordes who
thronged the river banks yelling with enthusiasm for the fray. On his finely wrought chariot
Aietes was resplendent with the horses which Helios had given him; they ran like the blasts
of the wind. In his left hand he raised up his circling shield, in the other a huge torch, and
beside him lay his mighty spear, pointed forward. Apsyrtos held the chariot-reins in his
hands. Already, however, the ship was cutting through the open sea in front of it, driven forward
by the strength of the rowers and the current of the great river as it swept down to its mouth. In
his grievous distress the king raised his arms to Helios and Zeus, and called them to witness
the wrongs he had suffered. He shouted terrible threats against his whole people: if they
did not bring back his daughter there and then, finding her either on land or still in the
boat on the swell of the open sea, so that he could sate his anger which demanded revenge

for all that had happened, they would take the full weight of his rage and distress on their
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heads and be taught a lesson. So spoke Aietes. On that same day the Colchians drew down
their ships, placed the equipment on board, and on that same day they put out to sea. You would
have said it was a huge family of birds whirring over the sea in flocks rather than a vast naval

expedition”.

The formidable sight of fully armed Aeetes as “conspicuous” (ueténpenev, 220) on the
chariot driven by Helios’ divine steeds and with Apsyrtus by his side evokes the star-like
descriptions of other heroes in the Argonautica.**° Regarding Aeetes’ appearance in this scene,
Hunter comments that Aeetes’ ownership of Helios’ divine horses makes him a “Helios on
earth”.2*! The king’s exceptional presence, in addition to his words of threat, makes him look as
“monstrous” (meAmdprov, 4.224) as his snake-guardian (4.129).24> When he makes his address to
the gods, Aeetes is “in the most painful anguish” (&tn moAvanuovt, 4.228). He calls on both Zeus
and Helios as witnesses of the wrongs he suffered (HéMov kai Zijva kak®v Exipudptopag Epywv |
kékAeto, 4.229-30). This is an important passage, for, as I argue in Chapter 2, the Argonauts
perform a ritual of atonement according to Greek and Egyptian perspectives. Aeetes promises
“terrible things” (4.230) to his people, namely, to unleash “all his wrath” (m&vta y6iov) and “all
his ruinous vengeance” (mdoav £nv dtnv, 4.235) against them, should they not fulfill his order to
bring Medea back to Colchis, so that he might quench his limitless anger (Bupov éviminocet

ueveaivmv, 4.233).243 The impact that Aeetes’ threats made on his people is evident later in the

240 See earlier in this Chapter.

241 Hunter (2015), 112. Cf. also Ares’ gift of a breastplate (3.1226-7) and Aeetes compared to Poseidon
attending the Isthmian games (3.1240-5).

242 Hunter (2015), 112. Cf. also the parallelism between 4.223—4 and 4.127 (adtdp O GvTlcpd TEPUNKED,
tetveto delpnv).

243 On the barely comprehensive threats of the king, blinded by rage, see Campbell (1971), 419.
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narrative, when, after Apsyrtus’ death, the Colchian warriors decide not to return to their
homeland “in fear of Aeetes’ harsh wrath” (dtvlouevor yorov dyplov Aintao, 4.512).

The Colchian warriors’ fearful flight from Colchis is certainly not unparalleled. In Book
4, Medea’s fear of her father causes her to abandon her home country and follow the
Argonauts.?** Any chance of being handed back to her father triggers Medea’s feelings. For
instance, in their meeting with the Colchians at the Brygean Islands, the Colchians claim that
Aeetes is not concerned with the fleece (4.341-4); instead, Medea’s fate is “the main point of

dispute” (10 yop mélev auenpiotov, 4.345):

Arg. 4.345-9:
avTap Mndeldv <ye>—t0 yop TELEV AP PLETOV— 345
napOésbot kovpn Antwidt vésey opilov,
gioOke TG 0kaon ol OgpioTovy v facifov
&1 1€ v &l TOTPOC YPELD SOHOV 0TI TKKAvELY
€l te pet’ agvey Bgiov TOAY Opyopevoio 348a

&l te ued’” ‘EALGSa yoiov dpiotiecoty EmecOon.?4d

“... but that Medea—for this was the point of dispute—should be entrusted to the maiden
daughter of Leto and separated from everyone else, until one of the kings who issue
judgements should decide whether she had to return back to her father’s house or follow the

heroes to the land of Hellas”.

244 Actually, Hera amplifies Medea’s emotions by instilling “the most painful fear in her heart”: tfj &’
aAeyewvotatov kpodin eopov Euparev “Hpn (4.11). See Chapter 2 for a detailed discussion of Hera’s role.
245 Line 4.348a is repeated in 2.1186.
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Faced with the possibility of being brought back to Aeetes, Medea has painful physical
and emotional reactions: &vBa 6™ €mel T0 EKOGTO VOO TEUTAGGATO KOVPN, | 0N P& pv dEgTon
kpadinv EAEMEAY avio | vorepéc (4.350-2). Medea’s fear of Aeetes’ wrath has increased since
she departed from Colchis. Simultaneously, Medea seems to have acknowledged her emotions
towards her father. When the Argonauts arrive in Drepang, Medea pleads her case to Queen
Arete, explaining that it was out of fear of Aeetes’ wrathful punishment that she left her home
country (4.1015-8). In her supplication to the Phaeacian queen, she once more asks not to be
returned to the Colchians: “I beg you by your knees, queen! Show kindness to me! Do not give

',’

me over to the Colchians to be taken back to my father!” (yovvodua, Baciieio ov 6° Thabi, pndé
ne Kéryoig | ékddmg @ matpi koplépey, 1 vo kol odti], 4.1014-5). The Phaeacians, too,
demonstrate awareness of Aeetes’ wrathfulness. During her private conversation with Alcinous,
Arete comments that Medea has merely “escaped the heavy wrath of her fearsome father”

(bmdAv&ev | Tatpog vVepPLdAolo Papvv yorov, 4.1083). Alcinous’ response confirms the queen’s

impressions but shows his reservations about attracting his ire on them.

Arg. 4.1101-3
000¢ pev Ay abepléuev, ag dyopedelc,
AV 00 Yap TS BaciievTepog AinTao,

kol K* €0V, Ekabév mep, ¢’ ‘EALGSL veTkog dryotto.

“... not is it our advantage to ignore Aietes, as you say. No king greater than Aietes, and if he

so wanted he could pursue his quarrel in Hellas, far away though he lives”.
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Alcinous’ mention of Aeetes’ regality, which enhances his fearsomeness, leads us back to
the king’s earlier appearance as the god-like son of Helios. Aeetes’ wrath brings him closer to
the gods, especially to his divine father, Helios, and to Zeus, and similarly wrathful divinity in
the Argonautica. In his final mention of Aeetes’ anger (4.1205), Alcinous characterizes it as

ufvig, the gods’ anger.24

Medea Becomes Isis: The “Eve of Re” in Ptolemaic Egypt

Medea s Wrath Against Talos

Medea’s fear of her father progressively turns into rage and, simultaneously, more
extraordinary magical powers.?*’ According to Clauss, the crescendo that Medea’s powers reach
by the end of the poem is a consequence of the “grim ramifications” of eros.?** Clauss’
conclusion is attractive considering the obliterating role of eros as “a great misery” (uéyo mijuo,
4.445). I would add that the progressive rise of Medea’s rage is proportional to her departure
from Colchis: the further she moves from Colchis, the more y6Aog she seems to experience; the
angrier she grows, the more she seeks to act independently from Jason.?* Medea’s defeat of

Talos, the bronze giant of Crete, corresponds to her heroic aristeia.*’

246 Cf. 4.1203-5: 0084 £ TapPog | ovLoOV 00 Bapeion DrAvBov Aintao | uqviec. See also Mori (2008), 147 n.
27.

247 On Medea in the Argonautica, see Clauss and Johnston (1997), esp. Graf 21-43, on the Medea myth,
Krevans 71-82 and Clauss 149-77, on Medea and heroism.

248 Clauss (1997), 176. Similarly, see Clauss (2000), 29 and Fantuzzi (2008), 287-310.

249 See Chapter 2 for a detailed analysis of the development of Medea’s rage in Book 4.

230 On this passage, Clauss (1997), 175 comments that “Medea reveals the full extent of her power”. On the
Talos episode, see Paduano and Fusillo (1968), 709—13, Livrea (1973), 450-9, Robertson (1977), 158-60,
Hopkinson (1988), 194-200, Dickie (1990), 267-96, Buxton (1998), 83—112, Schaaf (2014), 311-28, and
Hunter (2015), 298-305. Also, see Hunter (2011), 101-18 for a geopolitical interpretation of this episode,
given the political influence of the Ptolemies on the far east of Crete.
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Arg. 4.1635-72
VOO’ Etépnv. DmESEKTO O AMOTPOOL TOUTOAOEGTQL 1635
Képmabog. &vBev &’ of ye meparmoesOon Epeilov
Kpnmy, 1 T dAAov Drepémheto eiv GAl vVijo®V.
ToVg 0¢ TadAmg ybAKke0g, A0 oTIPapod 6KOTELOLO
pnyvopevog métpag, cipye yOovi meiopat’ dvényor
Aktoiny 6pproto KaTePYOUEVOVG EMLMYNV. 1640
TOV PEV YoAKEING peEMNYEVE®V GvOpOTOV
PN Aowmov ¢0vta pet’ avopaoty Nub<oroy
Evpdnm Kpovidng vijoov mdpev Eppevor odpov,
Tpig mepl yarkeiog Kprtnyv moci dvevovra.
aAl’ fjTol 10 pev dAho d€pag Kai yoia TETUKTO 1645
10AKe0Gg 110° dppNKTOC, VOl O£ 01 E0KE TEVOVTOG
oVp1y§ aipatéecoa Katd cQUPOV: avTaP 6 TRV YE
Aemtog vuny Loi|g £xe meipata kai OavaToro.
ol 8¢, 50 péha mep dedunpévor, aly’ 4md YEPGov
Vijol TEPLOJEICAVTEG AVAKPOVEGKOV EPETIOIC. 1650
kol vo K gmopvyepdc Kprng éxac népbnoav,
apeotepov oty te kol dAyeot poydiCovtec,
gi p1 oy Moo malopévorg ayopevoe:
“k€KAVTE pev: povvn yap olopon dpm dopdooey

avopa Tév 6¢ 11 60 £oTi, Kal €l mayydrkeov ioyel 1655
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0V O¢pag, OTmOTE PN ol £m° AKAPOTOS TELOL AV,

AL Exet’ awtod vija BeAnpoveg EkTOC EpmTg

TETPAMV, El0C KeV £pol €iéete dapfjvar.”

O ap” Een° Kol ol pev VEK PeELéwv EpUoavTo

iy én” épetuoioty, dedoknuévol fjv Tva pEEet 1660
pft dvoiotmg. 1 6& TTOYe TopPLPE0L0

TIPOCYONEVT TETAOL0 TAPELAMV EKATEPOEV

Pioot’ &’ iKpLOQ@IV: XE1pOC O € YEIP1 LEPOPTIDG

Aiooviong éxople ot kKAnidag iodoay.

&v0a & dovdijorv pelhicoeto, pélne 6 Kijpog 1665
Ovpofopovg, Aidao Bodc KOvag, ol TEPL TACAV

népa dwvevovoar £mi {moiocty dyovrat.

TG YOUVOLOPEVT] TPIG PEV TUPUKEKAET (OO0IC,

TPIG 08 MTaig Ogpévn 6& Kakov voov £xBodomoicty

oppaot yarkeioro Tarow Epéynpev onoOnac 1670
Levyaréov 8 émi ol mpiev y6rov, £k & Gidnla

ociknia tpoiairev, EmLa@elov KoTEOVOO.

“Rocky Karpathos appeared next far off, and from there they were to cross over to Crete
which rises above all other islands in the sea. Bronze Talos broke rocks off a great cliff and
prevented them from attaching their cables to the land when they ran into the sheltered harbour
of Dikte. Among the generation of demi-gods he was the last survivor of the bronze race of men

born from ash-trees, and the son of Kronos gave him to Europa to watch over the island by
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travelling three times a day around it on his bronze feet. His whole body and all his limbs were
of unbreakable bronze, but below the ankle-tendon there was a vein which carried blood,
and the thin membrane covering it held the key to his life and death. Though they were worn
out and exhausted, the heroes quickly rowed the ship back from the land in fright. They would
have been carried far from Crete in their wretchedness, bearing the burden of thirst and pain, had
not Medea spoken to them as they shrank back from the island: “Listen to me. I believe
that alone I can destroy this man for you—whoever he is—even if his whole body is made
of bronze, provided that his life is destined to reach an end. Use gentle oar-strokes to hold
the ship here out of range of the rocks, until he yields to destruction at my hands.” So she
spoke. They removed the ship from the danger of the missiles and held it with the oars while
waiting to see what unexpected plan she would carry out. She held up a fold of her purple robe
over her two cheeks and moved towards the stern-deck; the son of Aison took her hand and
guided her passage between the benches. Then in her incantation she sought to win over the
magic help of the Keres, devourers of the spirit, swift dogs of Hades which prowl through
all the sky and are set upon mortal men. Three times did she beseech and call upon them
with incantations, and three times with prayers. Her mind set upon evil, she cast a spell
upon bronze Talos’ eyes with her malevolent glances; against him her teeth ground out

bitter fury, and she sent out dark phantoms in the vehemence of her wrath”.

The scene immediately presents a sharp contrast between Talos’ unbreakable body made

of bronze (ydAxeogNod™ dppnkrog, 4.1646) and the conditions of the Argonauts, worn out by their
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toils and thirsty (dueotepov diym te kai dhyeot poydilovreg, 4.1652).2°! Medea does not attack
Talos’ unbreakable body but bewitches his mind by casting the evil eye against him and sending
out dark visions fueled by her vehement anger (yoAov... émlapeiov kotéovaa, 4.1671-2). In
preparation for her ritual, Medea covers her eyes, the primary source of her power in this scene,
to protect the rest of the crew.?>> Medea summons the Kéres, the spirits of the dead associated
with Hades.?*>3 Her prayer and incantation are marked by the number three, a magical number in
Greek lore.?>* Medea assumes an evil mind (Oguévn 8¢ kakov voov, 4.1669) and applies the
principle of sympathetic magic, whereby her eyes cast a spell on Talos’ eyes (£xfodomoicty |
oppact yorkeiowo Tolo Epéynpev dnomac, 4.1169-70).2°5 The verb peyaipm means “to bear a
grudge” and, in this context, can be considered as being a synonym of Backaive, “to

bewitch”.2%¢ At this point, Medea turns all her physical and emotional exertion against Talos

21 Livrea (1973), 453 comments on the tradition, recorded by Apollodorus 1.9.26, according to which
Hephaestus was the maker of Talos. This tradition probably dates back to Simonides fr. 63 Page. Parallelisms
for dppnkroc include Pind. 7. 6.47, Theocr. 22.16 and 25.264, and Arg. 1.63 (of Caeneus).

252 Hunter (2015), 301-2, who also comments that Medea’s eyes are not always dangerous (cf. 4.1669). The
Homeric model for this line could be Aphrodite protecting Aeneas in /. 5.315-6.

253 Hunter (2015), 302. The Kéres are mentioned also at 1.690, and 4.1485. Regarding the invocation of the
Keres, Paduano and Fusillo (1968), 711 comment that Medea acts according to a standard magical practice
called “metodo indiretto” whereby the magician summons intermediary spirits as catalyzers of magical
powers. Paduano and Fusillo also maintain that Medea’s technique in this episode is mixed, for she also
applies the “metodo diretto”, by acting herself as a source of enchantment.

234 Hunter (2015), 303.

235 On Medea’s sympathetic magic, see Paduano and Fusillo (1986), 711. On Medea’s ability to control her
eyes as a reference to Democritus 68 A77 D-K, see Hunter (2015), 303.

256 Hunter (2015), 303 identifies this as a unique use of peyaipo for Puckoive. In its intransitive form,
peyaipw is commonly used for pBovéwm, “to be envious”. The connection between envy as an emotion and the
island of Crete is suggestive of the mythological Telchines, an ancient race of men credited with metalworks
and the invention of craft. The Telchines were also identified as sorcerers able to cast the evil eye (Strabo
14.654). See Griffiths (2016). In Callimachus’ Aetia fr. 1.7-8 Pf., the Telchines are “a tribe who knows how to
waste away their own (or your) liver” and, in 1.17, they are described as “spiteful sorcerers”. Callimachus
describes the destruction of the Telchines in fr. 75.65-9 Pf.; cf. also Pind. P. 4 and Bacchyl. 1. For the
interpretation of the Telchines as Callimachus’ critics in Aetia 1, see Acosta-Hughes and Stephens (2002), 238—
55.
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(Aevyodéov &’ émi ol mpiev oMoV, lit. “she gnashed terrible anger against him”) in the form of
terrible phantasms (&idnAa... deiknia), “furiously bearing a grudge” (émldpelov kotéovoa).
The adjective émldoperog, here used adverbially, is typically found modifying y6Aoc in Homer
(cf. 11. 9.525). Due to Medea’s incantation, Talos loses his balance and scratches his exposed
blood-carrying vein (cOp1y§ aipotdecoa, 4.1647), the only vulnerable part of his body: “he
knocked his ankle on the sharp point of a rock, and from it flowed ichor like melting lead”
(meTpaim otovoy xpinye ceupdv: £k 8¢ oi iydp | tropéve Tkehog porifw péev, 4.1679-80).257
Finally, Apollonius compares Talos’ death with the fall of a mighty pine tree (4.1680-8).258

In the Talos episode, the emphasis is clearly on Medea’s wrath, which fuels her magic
and allows her to kill the bronze giant. Medea’s wrath is an emotion that transforms her psyche:
to produce such magic, Medea has to change her mind and make it evil (Bepévn 8¢ kakov voov,

4.1669).25

Medea s Wrath and Egvptian Wrathful Goddesses

As discussed above, the protagonist of the Egyptian myth of the “Distant” or “Wandering
Goddess” is the wrathful daughter of the Sun-god, who travels away from Egypt in her rage and

needs to be brought back to her father. This myth, I argue, shows many narrative similarities

257 Notably, Talos’ cOptyé recalls the shrill pipe (cOpryyt Ayein, 1.577) with which the shepherd guides the
sheep in the simile with Orpheus playing the lyre in 1.569—79. Ironically, while in Book 1, Orpheus can
bewitch the surrounding natural environment with his lyre, Medea performs this role in the Talos episode. As
has been argued, Orpheus’ ability to bewitch with the sound of his music is considerably diminished, if not
entirely lacking, outside of Apollo’s religious sphere.

258 Cf. the comparison between the Gegenees and trunks lined up on the shore after being slaughtered by the
Argonauts in Book 1.1003—11.

239 1 disagree with Paduano and Fusillo (1986), 709, who consider the changes on Medea’s mind as a
consequence of her magic instead of her wrath: “Medea afferma le sue energie interiori, chiamate a raccolta
nell’atto di velarsi [...] I’atto di “crearsi un cuore malvagio” mette in luce I’alterazione prodotta dalla magia
sull’io, fino a disgregare 1’unita personale (si pensi ai frequenti paralleli fra la magia e le patologie mentali)”.
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with the story of Medea in Apollonius’ Argonautica. Furthermore, the symbolism connected
with the myth in Ptolemaic sources, including, mainly, the imagery of the eye of Helios
associated with the daughter of the pharaoh, who is himself a son of Helios in the Egyptian
imaginary, the heliacal rising of Sirius, and the Ptolemaic temple of Isis, provides further insight
into the parallelism with Apollonius’ Medea. In the following analysis, I discuss the parallelism
between the Egyptian myth of the “Eye of Re” and Apollonius’ portrayal of Media in the
Argonautica.

To begin from an elementary correspondence, Medea’s golden eyes are a conspicuous
physical feature and a hallmark of her descent from the Sun-god. The most precise description of

Medea’s eyes occurs during her meeting with Circe in Book 4.

Arg. 4.727-9
ndaca yap Heliov yeven apionlog idécbat
nev, énel PAEQAP®V GToTNAOOL pappapuyijory

016V TE YPVoENY avTOmOV icoay aiyiny.

“The whole race of Helios was easy to identify upon sight, because their eyes threw out into

the far distance sparkling rays which glittered like gold™.

Medea’s eyes are a remarkable feature of her divine ancestor and become the means
through which Medea kills Talos. The aggressive nature of the eye of Re in Egyptian mythology
recalls this aspect. Furthermore, Medea’s progressive distancing from Colchis coincides with the

rise of her wrath, which eventually becomes a weapon against her enemies. This pattern follows
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the basic framework of the Egyptian myth, although it should be noted that the range of emotions
that Medea experiences is remarkably wider. Similarly, Aeetes sends out an army to bring Medea
back, which Medea’s brother Apsyrtus leads. This narrative trajectory also resonates with the
Ptolemaic version of the Egyptian myth, where Tefnut’s brother Shu is sent forth to bring his
sister back to Egypt. However, in contrast with the Egyptian myth, the Greek heroine does not
return home, nor does she ever have a proper reunion with her father. It would seem that she
reconnects with her true self only by the end of the story, in Euripides, when she tragically
destroys all ties with her Greek family and triumphantly leaves the stage on Helios’ flying
chariot.

The motif of the heliacal rising of Sirius is another element resonating with the
Argonautica, especially regarding the significance attributed to Sirius (the Dog Star) in the
poem. Apollonius makes two references to Sirius in the aition of the Etesian winds (2.498-527)
and as a term of comparison for Jason’s appearance (3.956-61).2° The myth of the genesis of the
Etesian winds involves Cyrene, a virgin Apollo captured in Thessaly and brought to Libya.
There, Cyrene begets Apollo’s son Aristaeus and is turned into “a long-lived nymph and a
huntress” (0ed¢ momcato vopenv | avtod pakpaiovoe Koi dypotw, 2.509). The Muses teach
Cyrene’s son “the arts of healing and prophecy” (dkeotopiny te Oeonpomiog T £didaav, 2.512)
and, as an adult, Aristacus becomes a shepherd in Phthia. The Dog Star comes into the picture
when the inhabitants of the Minoan Islands summon Aristaeus under Apollo’s advice to “ward
off the plague” that Sirius’ scorching heat has brought to them: fjpog 8" oOpavddey Mvoidog

EpAeye viiooug | Zeilprog [...] Throg tév v° ékdAieccav Epnuocivng ‘Exdroto | Aoypuod areénrijpo

260 For an analysis of the intertextual relationship between the Sirius-Jason and Sirius-Achilles similes in /.
22.25-32, see Coughlan (2019), 871-9.
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(2.516-9). Aristaeus successfully relieves the Minoans by building an altar to “Zeus of Rain”
(Bopov moinoe péyav Awog Tkpaioro, 2.522) and performing sacrifices for Sirius and Zeus
himself (iepd " €0 Eppeev &v oBpecty dotépt keive | Zerpio avtd te Kpovidn A, 2.523-4). At
this juncture, Apollonius introduces another aition concerning the sacrifices that the priests in
Ceos still perform before the Dog Star rises: Ké@ & &t viv iepijeg | dvtoréwv tpomdporfe Kuvog
pélovot Bunrag (2.526—7). This passage seems to represent a cautionary tale for the second scene

in which Sirius occurs in the Argonautica:

Arg. 3.956-61
avTap O Y oV petd dnpov EeAdopévn Eadvon,
VYOG’ avabpmpokmv & te Xeiplog Qkeavoio,
0G 0" 1ToL KaAOGg pnév apilniiog v’ ¢o10£00an
avtédder, pijhotol 8’ &v domeTov NKev 01OV
G Apa T KaAOg pev émnivdev gicopdacOon 960

Aicovidng, képatov 8¢ dvcipepov dpos paavOsis.

“Soon, however, he appeared to her as she desired, like Sirius leaping high from Ocean,; it rises
brilliant and clear to behold, but to flocks it brings terrible misery. Just so did the son of
Aison approach her, brilliant to behold, but his appearance roused the sickening weariness of

desire”.

Jason’s epiphanic approach towards the Temple of Hecate is as fascinating as it is

doomed, as his appearance causes Medea troublesome torments (kapatov 8¢ Svsipepov dpoe
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eaovoeic, 3.961). Notably, Jason’s star-like beauty in this episode is the result of Hera’s
machinations (v0’ oD 1é T1g T0i0g &ml TpoTépwV YEVET AvSpdV... olov TRcova Ofjke Atdc Sépap
fuatt ketvo, 3.919-23). Medea fails to avert Jason-Sirius’s charm as Aristaeus does in the
Etesian winds aition, and the meeting with Jason has grave consequences on her life. I suggest
that the symbolism associated with Sirius in Greek and Egyptian lore, respectively, has an equal
impact on the characterization of Medea. In Greek culture, Sirius is typically conceived as a
bringer of hardships. Already in the Works and Days, Hesiod mentions the relief that Zeus’
autumnal rains bring to men oppressed by excessive heat, “for then, indeed, by day the star Sirius
passes more lightly above the head of men born to misery” (1) yap t6te Leiprog aotip | Batov
VIEP KEPOATIC KNPLTPEPEDV AVOpOTTOV | EpyeTor NUATIOC. .., 417-9). Homer does not directly
mention the effects of Sirius, except for the famous assimilation between the Dog Star’s
appearance in the sky and Achilles’ striking brightness on the battlefield (7/. 22.26-9).
Apollonius appears to conform with this interpretation as he describes Sirius’ rising as a sign of
upcoming misery for the flocks (ujAoiot & v &ometov fikev 610V, 3.959).26! Without properly
recognizing Jason-Sirius as a threat, Medea welcomes the doom and destruction that the Dog
Star conveys. Her action simultaneously fulfills Hera’s masterplan: “So was Hera planning, that
Medea of Aia should abandon her native land and reach holy Iolkos to bring disaster upon
Hellas” (&g yap t60€ pijoeto "Hpn, | dppa kaxov [erin iepnyv ¢ Torkov ikntor | Aiain
Mndgro. Mmodo” d<mo> matpida yaiav, 3.1134-6). Accordingly, just like Jason-Sirius brings

evils to Medea, so does Medea inflict equal pain by leaving Colchis.

261 Considering also the bigger picture, Apollonius’ statement at 3.959 could suitably allude to Jason’s attempt
at Aeetes’ golden fleece (ufjAa). On the significance of this term, see Chapter 2.
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Nevertheless, in Egyptian culture, particularly in the Ptolemaic period, as the Canopus
decree shows (OGIS 56.36), the Dog Star is characterized as the “star of Isis”. Isis’ assimilation
with Sothis, the Egyptian name for Sirius, occurs in pre-Ptolemaic times—along with the
goddess’ syncretism with other divine figures such as Astarte, Bastet, Nut, Renenutet, and, most
importantly, Hathor.?%? In the Ptolemaic period, Isis received significant attention from the newly
established Greek rulers.?%3 Arsinoe II adopted the combined iconography of Isis and Hathor, an
Egyptian goddess of love, fertility, and music, as well as one of the Sun-god’s daughters, to be
identified with the eye of Re in the “Myth of the Heavenly Cow”.2%* In this regard, the motifs of
fertility, agricultural regeneration, and seasonal cycles connected with the rising of Sirius, the
star of Isis, and the Ptolemaic New Year festival recall Medea’s association with Persephone, as
well as the fundamental themes of the Homeric Hymn to Demeter.”®> Concerning Persephone’s
role in the afterlife, it is also worth pointing out that Isis has significant importance in connection
with Egyptian funerary practices, for she “was the goddess of physical restoration.”2%¢ The

arrival of Sirius-Jason in Medea’s life marks her transition into the sphere of fertility and

262 Lesko (1999), 156, 180, and Wilkinson (2003), 146.

263 Lesko (1999), 188. The Ptolemies dedicated a new temple to Isis and Serapis in Alexandria, and, as the city
patroness and protectress of sailors, Isis was granted the epithets “Pelagia” and “of Pharos”. In addition to
Alexandria, Isis was worshiped in numerous cities across Egypt, including Dendera, Edfu, and Philae. Philae
became an important cultic site of Isis; as has been discussed, the myth of the “Wandering Goddess™ had
particular relevance. The hymns to Isis inscribed on the walls of her temple at Philae are among the few
surviving hymns for the goddess. In this regard, see Hart’s (2005) entry on “Isis”. According to Zabkar (1988),
159-60, the priest who composed these hymns was probably Egyptian; this demonstrates that the cult of Isis
was still crucial for the native Egyptian population, even under foreign domination. On “Isis Pelagia”, see
Bricault (2020).

264 Lesko (1999), 188 and Minas-Nerpel (2022), 61. Minas-Nerpel (2022), 61 discusses Arsinoe II’s
identification with Isis. See also Minas-Nerpel (2019), 141-83 on the cults of Arsinoe II and Berenice II.

265 Actually, Isis is already associated with Demeter in classical Greek literature. See, for instance, Hdt. 2.156:
Aiyvrtioti 8¢ Anoiov uév Qpog, Anuimp 8¢ “Toig, Aptepig 8¢ BodBootic. In the early Ptolemaic period,
the Greek goddess becomes “a translation and extension of Isis”. See Thompson (1998), 705.

266 Assmann (2001c¢), 35.
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reproduction, that is, her marriage with Jason and future motherhood, which the Egyptian New
Year epitomizes.

Moreover, | suggest that the passage of Sirius in Medea’s life has consequences on her
magic throughout the rest of the narrative. As has been discussed, Medea’s powers have
significantly developed since her first meeting with Jason-Sirius. The assimilation between Sirius
and Isis, a prominent magic divinity, elucidates this narrative trajectory. Isis is endowed with
exceptional speaking skills, which make her an expert in spells.?®’ She is an important goddess in
the daily life of worshipers, who typically invoke her support for protection and healing.?6
However, in Egyptian mythology, Isis also applies her magic for coercive purposes, even against
the Sun-god Re.?%° Later evidence integrates the symbolism of Isis with Hecate. For instance, a
spell from the Greco-Egyptian Magical Papyri addresses Hecate in her trimorphic form, with
one side of her head representing a cow, an animal associated with Isis in Greco-Roman
antiquity.?’? Isis’ abilities as a magician and orator make the goddess an expert in spells more
than pharmaka, a component of magical expertise to which Medea fully transitions in her final
toils by the end of the poem. The arrival of Sirius-Isis opens a new chapter of magical growth for

Medea.

267 On Isis’ eloquence, see Bommas (2022), 42-58.

268 Lesko (1999), 170 and Wilkinson (2003), 146-7.

269 Famously, in one of the myths, Isis discovers Re’s true name, which gives her the power to control the god.
See Wilkinson (2003), 147.

270 PGM TV.2118-22: “Hekate with three heads and six hands, holding / torches in her hands, on the right sides
of her face having the head of a cow; and on the left sides the head of a dog; and in the middle the head of a
maiden with sandals bound on her feet”. Translation by Betz (1986).
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Hecate or Heka? Medea's Magic From Another Perspective

In Egyptian mythology, the Sun-god Ra is closely associated with magic. Magic, which
the Egyptians named heka—nhik in Coptic—is a force created at the beginning of times by which
the world itself was created.?’! This principle is personified by the god Heka.?’”> Heka correlates
with the concepts of power and strength, especially royal iconography.?”® The status of Heka in
the Egyptian pantheon is elevated, also on account of the god’s role as an attendant of the Sun-
god on the solar barque.?’* Heka is applied for offensive and defensive purposes: even though
most Egyptian magical practices are prophylactic, numerous spells aim at damaging the
enemy.?”> The Sun-god partakes both in defensive and offensive magic.?’® For example,
apotropaic hymns to Ra aim to enhance his magical powers against his enemies, such as the giant
snake Apophis he meets every night during his journey in the Underworld.?’” Representations of
the Sun-god often appear on prophylactic tokens and tools, including prophylactic wands and

amulets for the afterlife.2’®

27! For a definition of heka, see Ritner (1993), 14-28. Also, Assmann (1997), 3: “Magic in the sense of heka
means an all-pervading coercive power—comparable to the laws of nature in its coerciveness and all-
pervadingness—by which in the beginning the world was made, by which it is daily maintained and by which
mankind is ruled”. Stephens (2003), 214 discusses the function of seka in ancient Egyptian religion and the
relationship between heka and other goddesses associated with magic, such as Isis, Hathor, and Sekmet. She
also elucidates the role of seka in the Sun-god’s journey in the underworld. For the “decline” from heka to hik,
see Ritner (1993), 235-50.

272 Ritner (1993), 15.

273 Ritner (1993), 15.

274 Ritner (1993), 18.

275 Ritner (1993), 20-1.

276 Ritner (1993), 234 discusses Ra’s association with heka/Heka, especially in “The Book of the Heavenly
Cow”. In Papyrus BM 10188 (col. 27/5-6), Ra affirms, “Magic is my ka”. Ritner (1993), 24 further comments
that, in several Graeco-Roman temples, Heka is represented as one of the fourteen kas of Ra.

277 Assmann (1997), 35-6. In one version of the myth from the Amduat, Re, Isis, and Seth paralyze Apophis by
bewitching and robbing him of his strength. The snake is not killed, and there is no proper conflict. This is
similar to Medea’s overcoming of the giant snake guarding the golden fleece through enchantment and magic
drugs (4.145-61).

278 Goelet (1994), 146, and Pinch (1994), 40 and 104—19.
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The practice of magic in the Egyptian world is normalized—even among gods and
pharaohs—and is not distinguishable from religion.?’ The Egyptian Sun-god is among the major
agents and recipients of ritual magic in both spheres of myth and cult. In the Argonautica, the
Colchian realm clearly allows the practice of magic since several royal family members actively
perform magic rituals. Medea is Hecate’s priestess, “the one with many drugs” (moAveapuoxog,
3.27), while, in Aiaia, Circe has her poisonous philters (4.666—7) and shapeless beasts (4.672—
81). Throughout the narrative, Medea’s magic progressively develops from prophylactic to
harmful. It would seem, indeed, that the more she takes distance from Colchis, a region where
magic is institutionalized, the more her magic grows powerful and destructive. In contrast, the
magic powers that Medea experiences beyond the Colchian orbit, by either traveling abroad or
becoming the victim of such powers, such as Jason’s “charms”, are highly damaging to her and
often linked with devastating emotions, especially excessive wrath.?8° From another angle,
Medea’s outburst of anger in the Talos episode sets her mind on evil (4.1669), and, in this

heightened, wrathful status, her mind can annihilate the bronze giant.

CONCLUSIONS

In this chapter, I have argued that Apollonius’ Argonautic world is subdivided into two

major religious and cultural domains, Greece and Colchis. The main characters in each space,

27 Ritner (1993), 20 very clearly states: “There can be no question of the legitimacy of magic in pharaonic
Egypt™.

280 The physical and emotional damage caused by eros/Eros on Medea is well detailed through Books 3 and 4.
The most significant episodes include Medea’s dream visions (3.616-35), Medea’s fear of her feelings for
Jason (3.636—44), Medea’s shame and hesitation at consulting her sister (3.645-72), Medea’s sleepless night

and the physical symptoms of eros (3.751-816). On Medea’s “interconnecting emotions”, see also Sanders
(2021), 45-60.
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namely, the Argonauts in Greece and the Colchian royal family, are associated, by analogy or by
kinship, with the principal divinities of their region, Apollo and Helios, respectively. I have
demonstrated how the Argonauts and the Colchian descendants of Helios play the role of divine
representatives by displaying physical, iconographical, or emotional traits that resemble those of
their divine counterparts. In discussing the Colchian religious sphere, I have assumed the
correspondence between Colchis and Egypt in ancient sources and assimilated the Colchian Sun-
god with the Egyptian solar divinity Ra. In particular, I have addressed the resemblance between
aspects of the characters of Aeetes and Medea in Apollonius and the characterization of Ra and
his daughters in Egyptian literary and material sources. Finally, I have considered Apollonius’
depiction of spaces between Greece and Colchis and argued that they represent liminal zones of
cultural otherness from a Greek and Colcho-Egyptian perspective. These liminal zones function

as transitional areas between the religious domains of Apollo and Helios.
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CHAPTER 2: OLYMPIAN AND LOCAL GODS

THE MULTICULTURAL RELIGIOUS LANDSCAPE OF THE ARGONAUTICA

This chapter discusses the role of the gods in the Argonautica as agents and inhabitants of
Apollonius’ multicultural world. It focuses, in particular, on the role that divine characters play
in the Argonauts’ exploration of the multicultural space. This chapter aims to answer the
following questions: What principles regulate the distribution of gods and supernatural agents
throughout the narrative and across the Argonautic world? How do Olympian and local divinities
intervene in Greek and non-Greek spaces? How do the gods facilitate (or prevent) the heroes’
interactions with the multicultural space? What are the motivations for divine interventions in the
narrative—i.e., fulfillment of a greater scheme, affiliation with other gods, or spontaneous
involvement? To answer these questions, I will discuss the cultural significance of the gods in
relation to place and space, their relationships with the human characters, and their inclinations
to assist (or oppose) the human characters. As I discuss the gods in the Argonautica, 1 propose to
adopt the labels “Olympian” and “local” gods, whereby the former refers to Olympian divinities
following the Argonauts’ progress and moving across space to interact with them, while “local”
identifies the autochthonous divinities whom the Argonauts encounter along the way. Marine
divinities tend to fall somewhat outside these categories as they meet the heroes at sea; hence,
they inhabit their natural environment. However, as the individual cases of Glaucus, Thetis, and
the Nereids show, these divinities belong to the Greek divine sphere because they comply with
other Greek divinities. With regard to the local gods, it would be incorrect to disregard their

presence or importance in Greek culture—hence, the decision to avoid the terminology “non-
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Greek”. Nevertheless, it is necessary to emphasize that these divinities are significant in relation
to the place they inhabit or where their main site of worship stands. The interactions between the
Argonauts and the local gods tend to follow two main dynamics. In the first case, the Argonauts
strengthen their relationship with major local divinities through correct ritual performance
according to local religious customs. This pattern structures the interactions between the heroes
and Rhea in Cyzicus and between Jason and Hecate in Colchis. The second type of divine-human
relations comprises unexpected encounters with local gods. Relationships with these divinities
are not based on preexisting genealogical and ritual ties; most are established on the spot through
the heroes’ improvisation of religious rituals or the divinity’s own initiative. The majority of

these encounters occur in Libya, where the heroes are stranded in Book 4.

THE OLYMPIAN GODS IN THE ARGONAUTICA

The Departure of the Argo: A Programmatic Statement

The departure of the Argo under the gods’ watch is a topos of Greco-Roman literature.?8!

Arg. 1.547-58
navteg 0 ovpavoBev Aedocov Bgol fjpatt Keive
vijo Kol Nbémv avop®dv pévog, ot 10T dploTtot
TOVTOV EMITAMECKOV. £’ AKPOTATNGL O VOpQUL

InMaodss kopuoiiory £04uPeov eicopdmaoat 550

281 Paduano and Fusillo (1986), 155. Cf. also the opening of Catullus 64. Clauss (1993), 88 comments that
Apollonius structures the scene of the Argo’s departure from Pagasae “in ring format”, and that this “sets in
relief a portrait of divine and semidivine observers watching as the Argo sails out of the gulf”.
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gpyov ABnvaing Ttovidog 16€ Kol adTovg

NPOag XEIPESTIY EMIKPASAOVTAG EPETUAL.

Avtap 6y’ €€ vmatov dpeog kiev dyyt Baidoong

Xelpov O1AApidng, oAt} & &l KOpATog Ay

téyye TOOOG, Kol TOALL Papein yepl kEAELWV 555
VOGTOV EMEVPNUNGEV AKNOEN VIGGOUEVOLGLV®

oLV Kai 0l TOPAKOLTIG EMMAEVIOV POPEOLTOL

I[InAeidnv Ay, oilo dedioketo maTpi.

“On that day all the gods looked from heaven upon the ship and the generation of demi-gods
who sailed the sea, best of all men. On the highest peaks the nymphs of Pelion gazed in
wonder at the handiwork of Itonian Athena and at the heroes themselves whose arms plied the
oars mightily. From the top of the mountains Cheiron son of Phillyra came down to the sea and
dipped his feet where the waves broke white; with his great hand he bade them farewell and
wished them a safe return from their journey. With him came his wife, and in her arms Achilles,

son of Peleus, to be held up to his dear father”.

Scholars have noted how Apollonius, in the first ever appearance of the gods in his epic,
seems to emphasize distance between humans and divinities, who, in this episode, are relegated
to the role of spectators of the demi-gods’ departure and Athena’s works.?8? In particular, Feeney

remarks that Apollonius considerably delays any clarifications on how he will represent the gods

282 For instance, Feeney (1991), 70: “Here, still, the gods are not doing very much, but are the ultimate divine
audience”. The scholion on 1.547-8 comments that the gods clearly watch the departure because the heroes are
“demi-gods” (Mbéwv avdp®dv) and, hence, their descendants.
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in the Argonautica.®® On the contrary, I believe that Apollonius provides a programmatic
statement clarifying the human-divine structure of the Argonautic world. The poet organizes this
scene on three levels: all the gods (mdvteg Oeoi, 547), the demi-gods (MuB€wv dvopdv, 548), and
the nymphs (vopeot IInAddec, 549—-50). Moreover, he specifies their location as viewers and
actors in the scene, namely, the gods observe from heaven (o0pavdbev, 547), the nymphs are on
the highest peaks (én” dxpotdnot kopveiiow, 549-50), and the heroes move over the sea
(movrov émmAdeokov, 549). Notably, the poet attributes the nymphs the epithet “Pelian”
(IImArddeg, 550), which also provides a topographical characterization: “the nymphs of Mount
Pelion”.?8 The poet’s spatial outline suggests a conceptual outline elucidating the structure of
the Argonautic world in spatial and theological terms. First, there is the totality of gods who are
located in the sky and “watch” (AebDooov) the scene. Second, the poet presents epichoric
divinities who dwell on earth and are distinguished by the topographic marker I[InAtddec. The
nymphs’ emotional participation is stronger than that of the heavenly gods as they “look with
astonishment at the work of Itonian Athena” (£€0duPeov eicopowoar Epyov ABnvaing Trwvidog,
550-1).2% The heroes and the Argo are at sea (m6vtov), which is an unspecified place, just as the
heaven (o0pavo0ev) is.28%¢ The sea is, in fact, a non-place, a space which the Argonauts can
traverse to reach other places but cannot modify.28” This conceptualization of the sea builds on

traditional descriptions of the sea from archaic Greek epic, particularly, the characterization of

283 Feeney (1991), 69.

284 See also Hunter’s (1993a) translation.

285 On the epithet of Athena “Itonian”, see Paduano and Fusillo (1986), 155.

286 Arguably, ancient peoples found in the sky indispensable means of orientation like the sun, stars, and
constellations. Nevertheless, the boundless space of the sky is an extent that men of old and modern times can
only traverse and not inhabit or modify.

287 Thalmann (2011), 62-3 discusses the contraposition between land and sea in the Argonautica arguing that
the edge of the land is “a spatial feature that serves as a boundary” where the heroes stop and then move
forward.
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the Homeric névtog as “spacious” (gopvg) or “boundless” (dmepog) and in constant
movement.?®¥ On this note, in her book titled The Sea in the Greek Imagination, Marie-Claire
Beaulieu argues that: “The sea offers no fixed points of reference, since it does not retain its
shape but moves constantly”.?%* Moreover, the sea lacks a definite color and retains an
ambiguous shape, orientation, and materiality.?** Hence, in the Apollonian passage, the
placement of the heroes “at sea” emphasizes their movement across this space, especially
inasmuch as the sea is not inhabited by humans. In contrast, the divine characters, gods and
nymphs, are linked to the places they inhabit, the sky and the mountain peaks, respectively. Only
in the latter case, however, does Apollonius provide a specific geographical reference to situate
the nymphs’ abode. This differentiation between gods dwelling in heaven and gods dwelling in
specific places on earth is programmatic for the representation of divinities in the epic. I submit
that the Apollonian gods are organized in two groups in relation to the multicultural space of the
poem: first, gods who dwell in the sky and intervene in the narrative by traveling to the spot and,
second, gods and divine agents who are connected to specific locations and interact with the
heroes as they reach their place of abode. Furthermore, a significant distinction between the
divine characters belonging to each group is that the gods residing in the sky and intervening in

the narrative are Greek, while among the local divinities connected to specific places on land,

288 Homer refers to the movements of the sea with various expressions, such as: ¢ e péya kdua doddoong
evpumdpoto (“like a great wave of the broad- wayed sea”, I/. 15.381) moAvkAvote €vi ndévim (“on the stormy
sea”, Od. 4.354), kata movtov ancipova kopaivovto (“on the boundless and swelling sea”, Od. 4.510).

289 Beaulieu (2015), 24.

290 Beaulieu (2015), 24. Beaulieu also discusses the ambiguity of the sea as home of unpredictable dangers.
See for instance: peyaxrteo mévtov (“the sea teeming with monsters”, Od. 3.158), devolg KOATOVG AAOG
atpvuyéroto (“the terrible bosom of the barren sea”, Od. 5.52), péya Aoitpua Baddoong dewvov t° dpyoréov (“the
great depth of the sea, terrible and difficult”, Od. 5.174), and moévtov dueilyov (“the implacable sea”, Hom.
Hymn. Diosc. 8). Further ambiguity is in the parallel characterizations of the sea as “full of fish”, hence
“nourishing” (ixbvodeig) and “barren” (dtpvyeTog).
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there are also non-Greek characters. Most of the latter ones enter the narrative in Book 4,
especially when the Argonauts are stuck in Libya. While Apollonius’ depiction of the heavenly
Greek gods draws from the Homeric poems, albeit with obvious aesthetic variations due to the
innovative taste of the Hellenistic poet, his representation of non-Greek epichoric divinities
recalls other sources, particularly Herodotus’ accounts of the same (or analogous) figures in the
Historie. Moreover, the Greek gods appear to move across the space of the poem with
restrictions. This section will focus on the Greek gods’ role in the multicultural world of the

Argonautica.

Olympian Gods on Lemnos: Philia and Eros with Greek-like “Foreign Women”

The absence of internal conflicts between Olympians is one of Apollonius’ prominent
innovations in the representation of the epic gods. In particular, the Olympian gods who witness
the departure of the Argo, as well as those divinities who later intervene in the narrative, appear
to fully endorse the Argonautic expedition.?®! In this regard, the Olympians’ non-conflictual
relations generally mirror the heroes’ relationship dynamics. Despite a few failed attempts, in
fact, the Argonauts’ cooperative approach, characterized by philia, contributes to their success in
the expedition.?? Nevertheless, relationships between the Greek heroes and non-Greek peoples

they engage with could often turn out to be hostile or unproductive without divine intervention.

21 On this point see Paduano and Fusillo (1986), 155.

292 Examples of tensions among the Argonauts include Idas’ and Idmon’s quarrel (1.450-94), Heracles’
scolding of his companions for indulging themselves with the Lemnian women (1.865-75), the heroes’ quarrel
after having left Heracles behind in Mysia (1.1273—-1309), and, finally, Idas’ protest in Colchis that they should
rely on Ares and not Aphrodite to capture the fleece (3.556—65). It is notable that concord among the
Argonauts grows through the journey. This suggests that the heroes’ interaction with the ‘unknown’ fosters
philia in the group.
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The Argonauts’ visit to the Lemnian women represents a clear example of divine
intervention aiming to positively influence an encounter between culturally different peoples.?*3
The women of Lemnos are, in fact, remarkably identified as non-Greek.?** At 1.608, Apollonius
characterized Lemnos as a Sintian land, following a tradition already known in the Odyssey. In
Od. 293-4, Aphrodite invites Ares to her bed, stating that: “... Hephaestus is no longer at home,
but is already gone, to Lemnos, I believe, to see the savage-speaking (dypropdvoug) Sintians”.
The epithet dypropwvoc, a Homeric hapax legomenon, is commonly assimilated in meaning to
the more common BapPBapowvoc, “speaking a foreign tongue”.?>> The Lemnian women,
however, can obviously communicate with the Argonauts and even show notable “Greek”
features, such as their civic and political institutions: “The Lemnian women came through the
city and sat down in assembly as Hypsipyle their queen had instructed” (Anuviddeg 6€ yovoikeg
ava rédav ilov iodoan | gig yopiv: avt yap dnéppadey Yyimddewo, 1.653-4).2°° At any rate,
Heracles, the Greek hero par excellence, resolves any ambiguity regarding the Lemnian

women’s cultural identity as he rebukes the Argonauts for spending time “with foreign women”

293 Other interpretations of the Lemnian women episode in Apollonius include: Beye’s (1969), 43—5 and
(1982), 88-93 discussion of the contrast between the themes of eros and heroism; Clauss (1993), 13647, who
focuses on contraposition between the heroic model represented by Heracles in relation to Jason; Mori’s
(2008), 109—13 investigation of the political undertones in this episode, especially in relation to the
descendants of Euphemos and one of the Lemnian women who will colonize Thera and then Cyrene. On the
latter point, see also Thalmann (2011), 72.

294 On this point see Clauss (1993), 106 and Morrison (2020), 151-2. Also, Thalmann (2011), 71 comments
that: “This is the only major episode until late in book 4 to be set in the Aegean Sea”. Thalmann’s point
highlights how cultural difference is also noteworthy within the Aegean Sea, the core of the Greek sphere of
influence.

295 The epithet BopPapdpwvog is better attested but still rare in Greek literature. In archaic and classical Greek,
it is found in Homer’s catalogue of ships (//. 2.867) to characterize “the Carians who held Miletus”, and in
Herodotus’ Books 8.20 and 9.43. Notably, in both these cases, Herodotus incorporates the term BapBapdpwvog
in hexametric oracular references, thus emphasizing its epic register.

296 See Morrison (2020), 152 who also mentions the parallels between Apollonius’ Lemnian women and the
comic figures of Aristophanes’ Ekklesiazusae or Lysistrata.
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(oOv 60veinot yovai€iv) instead of continuing their expedition.?”” Moreover, the characterization
of the Lemnian women as prototypical non-Greek female characters encompasses their military
manner and extreme behavior against the Lemnian men, whom they mass slaughtered with the
exception of old Thoas before the heroes’ arrival>*® At 1.627-30, with a summarizing
statement, the poet states that, after these events, the women found easier to tend the cattle
(Bovkoai te fodv), wear bronze armors (ydAkeld e duvewy tevyea), and plow the fruit-bearing
fields (mupo@dpovg te doTpmEacdot apodpag) instead of performing “the works of Athena”
(ABnvaing Epywv), hence, female targeted tasks such as weaving. The militaristic asset the
Lemnian women assume again as the Argonauts approach Lemnos is the main factor prefiguring

an armed conflict between the two groups:

Arg. 1.633-39:
@ Kol 0T €yyvot viioov €pescopévny 1dov Apym,
avTiKo Taoovdin muAéwnv Ektocts Mupivng
o Tevyen dDoaL £G aiyloAdV TPOYEOVTO, 635
BOuidoy dpofopors ikehar eav yap mov ikavev
Opnwag. 1 6 dua thot @oavtidg Y yimodeio
OOV’ évi tebyeot maTpog. aunyavin 6’ €xéovio

apBoyyot, 1016V v €ml 0€0¢ NwpPETTO.

27 Arg. 1.869-70: 0v piv eDKAELELS Ye oDV 60veinol yovaréiy | 8666ped’ 08 &l Snpov dehuévor.

2% Arg. 1.609-32: “There, in the year just passed, the whole people had been pitilessly killed at one stroke by
the wickedness of the women. [...] Alone of all the women, Hypsipyle spared her aged father Thoas who ruled
among the people” (§v0 dpwdig mag 6fjpog vVrepPacinot yovatk@y | vAELDG dESUNTO TopoLOpEVe AvKafavTL.
[...] oin & ék macéwv yepapod meprpeicato matpog | Yyurdrelo @davtog, 6 o1 Kotd Sfipov dvacoey).
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“Thus, when they saw the Argo being rowed towards the island, they straightaway put on the
armour of war and rushed out of the gates of Myrine on the shore, like bacchants who devour
raw flesh. They no doubt imagined that the Thracians were approaching. With them Hypsipyle,
daughter of Thoas, donned her father’s armour. Not knowing what was happening, they poured

out in silence, so great was their fear and suspense”.

The Argonauts defuse the women’s belligerent stance by sending the herald Aithalides to
strike a deal (1.640-3), and with the help of the gods. Indeed, Aithalides is a son of Hermes and
holds his father’s scepter (oxfintpov énétpemov ‘Eppeiao, | cpmitépoto tokoc..., 1.642-3). As
we learn in the following lines, Hermes had granted his son unperishable memory (puviiotiv...
dopOtov, 1.643—4) and the ability to travel to and from the underworld (1.644-9). By the end of
the day, Aithalides appeases (pethiato, 1.650) the Lemnian women to consider receiving the
Argonauts. Consequently, after rushing out the city walls like flesh-eating bacchants, the women
gather across the city to meet in a public assembly (1.653—4): Anuviddeg 6& yovaikeg ava TTOAY
Cov iodoan | €i¢ dyopnv. The diplomatic role Aithalides plays allows the women to re-enter the
polis environment and assume a more civilized role. Accordingly, the influence of Hermes,
successfully conveyed through his son Aithalides, ensures the transformation of the initial neikos
between Greek heroes and non-Greek women into philia. However, divine intervention in this
episode is not limited to Hermes’ sway. Aphrodite plays a significant part in the recent history of
Lemnos, when the women slaughtered almost the entire Lemnian male population, and during
the Argonauts’ stopover on the island. However, the goddess’ approach in these two instances is
twofold and contrasting. At 1.614-5, Apollonius clarifies the reason for the extreme conduct of

the Lemnian women before the Argonauts’ arrival: “The cause was the terrible anger of the
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Kyprian goddess, because they had for a long time denied her due honours” (... €nei y6A0g aivog
omalev | Kompidog, obvekd puv yepdwmv €mi dnpov dticcav). In this case, Aphrodite’s intervention
causes the Lemnian men to repudiate their wives in favor of the Thracian slaves they carried off
to Lemnos; consumed by jealousy, the Lemnian women commit mass slaughter of their men.
Accordingly, divine anger arises from the neglected performance of the goddess’ due rituals and
activates severe consequences in accordance with a pattern Apollonius proposes also elsewhere
in the poem.?” Aphrodite then overturns her stance toward the Lemnian people when the

Argonauts arrive on the island, by favoring the women’s union with the heroes:

Arg. 1.850-2
pdiong. Kompig yap £mi yhokvv ipgpov Gdpoey
HpoicTolo aptv ToADHINTIOC, SOPO. KEV 0TI

vaintot petomiebey dknpatog avopact Afjuvog.

“... as Kypris aroused sweet desire in them; she did this for the sake of Hephaistos, the god of

many wiles, so that his island of Lemnos might be duly populated by men” 3%

Aphrodite’s intervention is in line with the decision the Lemnian women deliberated in

their assembly. As Paduano and Fusillo have commented, Apollonius emphasizes a greater

2% Hera exemplifies the most prominent example of this pattern. Apollonius first mentions Pelias’ carelessness
of Hera in the proem (1.13—4, also 3.64-5); later in the poem, the poet reveals Hera’s plan to have Medea come
to Greece to bring ruin on Pelias and his reign (3.1133-6, also brief mention at 4.21). In a recent talk, James
Clauss has elucidated this pattern in Apollonius’ representation of divine anger.

3% For a comparative analysis between this passage and /. 1.592-4, where Hephaestus tells of his fall on
Lemnos, see Clauss (1993), 103—4. Clauss argues that, by repopulating Lemnos, the Argonauts repay the favor
that the Sintian men made Hephaestus, Aphrodite’s husband, by rescuing him after his fall.
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divide between the decision-making of human characters and divine will than Homer, for whom
human and divine action closely correspond.**! Particularly, they remark how Aphrodite’s
decision appears to follow the women’s deliberations to receive the men and sleep with them.3%2
Nevertheless, Apollonius’ innovative way to represent divine intervention does not necessarily
diminish the impact of such interventions. As we have seen, earlier in this episode, the positive
intercession of Aithalides, who is endowed with special powers from his father Hermes, has
already contributed to the women’s transition from a conflictual (neikos) to a welcoming
disposition (philia) toward the Greek heroes. After the assembly, Aphrodite’s influence ensures
that philia successfully develops into eros. As Aphrodite’s motives prevail, the same power that
formerly created havoc in Lemnos fosters a productive relationship between Greek men and non-
Greek women.

Aphrodite’s role in the Lemnian women’s episode foreshadows her involvement in the
events in Colchis. However, Apollonius’ representation of Aphrodite in Book 3 is quite different
from her behind-the-scenes activity in the Lemnian episode. Apollonius’ more elaborate
portrayal of Aphrodite in Book 3 exemplifies a development in his representation of the gods
that is in line with the progression of the narrative. As the narrative advances in Books 2 and 3,
the Greek gods—especially, a core selection of them—appear more frequently in the story by
following a certain outline. The gods are usually located externally with respect to the scene,
mostly on Olympus, and observe the Argonauts’ enterprise from afar. When they choose to
intervene, they do so by traveling to the place of action. In these instances, the poet generally

portrays the Greek gods according to their traditional appearance in Greek myth and

391 Paduano and Fusillo (1986), 191.
392 Paduano and Fusillo (1986), 191.
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iconography; the heroes and other characters, however, do not seem able to perceive them except
on a few remarkable occasions. Despite their seemingly unrestrained ability to travel to any parts
of the oikoumené, the Greek gods disappear from the narrative in various locations, particularly
in Libya and Cyzicus. In these regions, the Argonauts mostly receive assistance from local
divinities. In the remaining part of this section, I analyze the proposed outline in detail by
focusing on the typical way Apollonius’ Greek gods intervene in non-Greek territories and

facilitate the heroes’ relationships with non-Greek peoples.

Olympian Gods Intervene in the Narrative: Location, Travel, Perception

Eros, Athena, Iris

At the beginning of Book 3, Apollonius stages a council of goddesses commenting on the
Argonauts’ arrival in Colchis and debating how to help Jason retrieve the golden fleece.??® This
episode, and the following one in which Aphrodite visits her son Eros, are set in Olympus. The

poet first focuses on Hera and Athena:

Arg. 3.6-10
®OC 0l HEV TUKIVOIGLY AVMIGTOG SOVAKEGGLY
pipvov dpiotieg Aehoynuévor ai &’ Evénocav
“"Hpn AOnvain te, At0g 0 a0TOT0 KOl GALOV

afavatov arovooer Oc®v 0dLapovoe Kiovoor

393 On Apollonius’ proem in Book 3, see Chapter 3. Campbell (1994) is a commentary on the first 471 lines of
Book 3. On Eros paidikos at the beginning of Book 3, see Gillies (1924), 50-1, Pendergraft (1991), 95-102,
and Di Marco (1995), 121-39. On Eros’ golden ball, see Klein (1980-1981), 225-7. On the metaphorical use
of the imagery of “playful Eros” in Apollonius and other poets, see Pretagostini (1992), 225-38.
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Bovrevov. meipale 6 ABnvainv mapog "Hpn: 10

“So the heroes waited in hiding, out of sight in the dense reeds. Hera and Athena, however,

saw them, and drew away from Zeus himself and the other immortals to a chamber where

they could make plans”.

The goddesses observe the heroes from afar; the note on their movement to another room
(Bdhopovoe, 3.9) and away from the other gods (Awd¢ & avtoio kol dAL®V | ABavatwv drovocet
Oedv, 3.8-9) suggests that they are on Olympus.*** After the two goddesses resolve to visit

Aphrodite to ask for assistance, Apollonius provides more details about their position:

Arg. 3.36-8
1, Koi avoifacon émi péya Sdpo véovto
Kompidog, 6 pa 1€ ol deipev mOOIG AUPIYLIELS,

OmmoTE v T TPdTA TOPad AOC TyEV BKOLTLY.

“With this, they hurried off to the great palace of Kypris, which her husband, lame in both feet,

had built for her when first he received her as his wife from Zeus”.

3% Hunter (1989), 101 notes the parallelism between this OdAapog and Hera’s personal room in the liad,
where she plots her deception of Zeus (14.166-8). Other models for this scene include: Thetis’ visit to
Hephaestus to obtain Achilles’ new armor in //. 18 and Demodocus’ song of Ares and Aphrodite’s love in Od.

8.
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Regarding the location of Hephaestus’ palace on Olympus, Apollonius follows the
Homeric model (ZI. 18. 369-71).3% The depiction of Aphrodite at the toilette offers a brief
insight into the interior of the palace (3.43-51).3% Then, the elaboration of divine space on
Olympus continues after the conclusion of the three goddesses’ small council. At 3.111,

Aphrodite agrees to get her son involved in the task and departs from the palace to find him:

Arg. 3.111-4
1 pa, kai EAAme OdKov, dpopuaptnoe & Advn:
€k & loav aueo tai ye TaAioovtot. 1] 6 Kol avTi)

PRl p° ipev OOLOpmo0 KoTh TTVY OGS, 1 LtV Epedpot.

gope 82 TOV 7° amavevOe, A10g Oarepii £v ahof

“With this, she got up from her chair; Athena followed, and they both hurried out to return.
Kypris too left her chamber. She went down the mountainside of Olympos looking for her son.

She found him in a remote spot in Zeus’ flourishing orchard”.

Aphrodite’s descent from the top of Olympus to reach a mid-way spot between her
divine palace and the human world prefigures Eros’ downward flight to Aeetes’ palace. It also
allows the reader to perceive Olympus as a tridimensional space with an internal structure and

separate levels. Hence, at the beginning of Book 3, Apollonius complicates the generalizing idea

395 Contrastingly, Apollonius moves Hephaestus’ anvil on the Wandering Island, or Planctae, off the
northeastern coast of Sicily (perhaps modern Vulcano) (3.41-3). See Paduano and Fusillo (1986), 391, and
Hunter (1989), 101.

39 On the construction of this scene, see also Lennox (1980), 45-73, and Campbell (1983), 10-8.
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of the “heaven” as the seat (ovpavobev, 1.547) from which the Olympians watch the Argonauts
depart. Accordingly, scholars have argued that the most obvious reason for Apollonius’
digression on the gods’ private affairs and petty talks on Olympus is to contrast the gods’
frivolousness with the upcoming human miseries.*?” Without denying the playfulness of this
scene, it is worth remarking on the importance of the details it provides about the gods’ residence
and ways to travel to and from it. As regards the latter, the poet provides a noteworthy
description of Eros’ flight from Olympus (3.156—66), which, as Thalmann remarks, underscores
the way gods move across and experience space, as well as how their experience contrasts with

human perceptions.>*®

Arg. 3.156-66
avTiKo & 1000KNV YpLGEN TePKaTOeTO piTpn
TPEUVEO KEKMUEVTY, AVaL O™ AykOAOV €IAeTO TOEOV.
B} 6& o1Ek peydporo Arog TaykapmTov GAmy,
avtap Emerta moiog £ENAvBey OvAOpTO0
aifgpiag. £vOev 0¢ KaTafdaTic £oTl KEAEVOOG 160
ovpavin S0l O TOLOL AVEYOVTL KAPTVA
oOpémv MUPaT®V, Kopveai xOovac, Nyl T depdeic
NEMOG TPOTN OV £pevBeTal AKTIVEGTLY.

velo0 8" aAlote yoio gepéaPlog doted T AvOpdV

397 Hunter (1989), 112: “The fact that Medea’s bitter tragedy is to be for Eros merely a matter of a new toy
emphasizes the gulf which separates mortals from the divine”. See also Fusillo (1985), 2978 and Paduano and
Fusillo (1986), 387.

39 Thalmann (2011), 4-7.
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“He snatched up the quiver which was leaning against a tree-trunk, strapped it around himself
with a golden band, and took up his curved bow. Through the fruitful orchard of the great
god he went, to emerge at the celestial gates of Olympos. From this point the road from
heaven descends, and two peaks of soaring mountains hold up the sky; heights of the earth,
where the risen sun blushes red with its first rays. In his passage through the vast sky, the fertile
earth, the cities of men and the sacred streams of rivers opened up beneath him; elsewhere were

mountain-peaks, and all around the sea”.

Thalmann comments that, despite his “totalizing view”, Eros does not account for—nor
“takes [any] interest in”—the individual places, such as the “cities of men”, that he encounters
on his way.*?” This helpful observation aligns with the glimpse of Eros that we get on Olympus,
where the greedy god appears equally unaware of and uncaring towards human suffering. At the
same time, both Eros’ behavior on Olympus and his traveling experience are informative of his
unsympathetic attitude towards Medea in Colchis. Specifically, the impact of Eros’ sorrow-
bringing arrow (moAvotovov... i6v, 3.279) contrasts with the god’s ability to act unnoticed
(Gpavtog, 3.275) in Aeetes’ palace.’!? The description of Eros’ emotional state as “aroused”
(teTpnydde, 3.276) “like a gadfly” (o1dv... olotpoc, 3.276) and the vivid characterization of the

effects of his shot on Medea, whereby “speechlessness took over her heart” (t)v 8" appacin

39 Thalmann (2011), 7.
310 The epithet moAdoTovog is Homeric and appears in a similar expression to the Apollonian formulation in /7.
15.451: adyévi yap ot émiche mordoTovog Eumecey 10G.
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MaBe Bopov, 3.284), leave no doubt as to the god’s actual presence in the room.3!! Nevertheless,
Apollonius again insists on the Eros’ invisibility, even for Medea: “just so was the destructive
Eros which crouched unobserved and burnt in Medea’s heart” (tolog V1o kpadin eilvpévog
aifeto AéOpn | ovrog "Epwmc, 3.296-7).312 Notably, this is the last time Eros appears as an
anthropomorphic figure in the narrative, although there are other mentions of £pwg and &pwteg in
the poem.3!3

The Greek gods’ mode of intervention, consisting of observation, traveling to the spot,
and unnoticed, yet impactful, involvement in the narrative, occurs at other times. Once again,
these instances of divine intercession in the plot aim to facilitate the heroes’ relationships with
non-Greek peoples or to assist them in their exploration of unknown paths and regions. Athena’s
prompt flight and active participation in helping the Argo traverse the Clashing Rocks is a

pivotal example.

Arg. 2.537-48
Edonpoc yaing &’ amd simAda neiopot’ Elvcav:
0Vd” ap’ AOnvainy tpotépm LaBov opundévrec.
avTiKO 0 £é60VpEvag veéing émpPaca tédecoLy
KoOQNG, 1] K€ PEPOL Py dpap Pprapnv tep odaoay,
oevot’ ipev Ilovrov 6, @ila @povéovs’ épétnoty. 540

oc & Bte Tig mhtpNOev AADUEVOC—O16 TE TOAAY

311 For the translation of the participle Tetpnyd¢ from Tapdocw, see Hunter (1989), 128.

312 Translation by Hunter (1993a), modified.

313 Mentions of &pwc: 3.972, 4.445; mentions of &pwteg: 3.452, 687, 765, 937. In most cases, it is impossible to
distinguish between an upper case E and a lower case €, leaving ambiguity as to the interpretation of the
passage.
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oOMITEPOVG O £vONGE dOLOVG, ALV 6¢ KEAEVBOG
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Ofikev €n’ a&eivolo mHdag Ovvnidog axtig.

“They untied the double cables from the land, and their departure did not go unnoticed by
Athena. Without delay she leapt on to a light cloud which could bear her great weight swiftly,
and hastened towards the Pontos to bring welcome help to the rowers. As when a man who
wanders far from his own land—as indeed we wretched men often do wander, and no land seems
distant but all paths are spread before us—can picture his own home, and as he sees in a flash the
path there over land and sea, his thoughts dart quickly and his eyes grasp one place after another,
just so did the daughter of Zeus swiftly leap down and place her feet on the Thynian coast of the

Inhospitable Sea”.

Through this remarkable simile of Athena’s flight, it would seem that the poet adduces an
interpretation of the gods’ experience of travel.>'* Apollonius describes Athena’s flight in
different terms than Eros’ descent from Olympus in Book 3, by emphasizing the goddess’

synchronic, rather than progressive view of space.’!> Nevertheless, both divine interventions

314 Thalmann (2011), 5-6 briefly discusses this passage with a focus on time and space.
315 Thalmann (2011), 5.
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occur according to the same modalities: a divinity observes the Argonauts’ journey from above,
realizes the difficulty, or even the impossibility, of the upcoming task, and flies downward to
intervene. Thus, Athena notices the departure of the Argonauts and travels by cloud to the Black
Sea to help the heroes proceed in their journey. Apollonius does not specify whence the goddess
departs, but the simile suggests that her journey, albeit quick, covers a long stretch of land. It is
plausible that she, too, flies from Olympus.3!¢ As the focalization turns back on the Argo, the
heroes approach the Clashing Rocks and attempt the crossing, by first letting a dove fly through
the passage as Phineus suggested (2.555—-65). Athena intervenes in extremis as the current
prevents the Argo from completely surpassing the boulders and pushes it backwards between the

rocks.

Arg. 2.593-603
&vlev O avtik’ Emeta Katappensg E66VTO KOUA
N 9" dpap A¢ te KOAVIPOC EmETpe)e KOLOTL AABP®
TPOTPOKOTATYONV KOIANG AAGG. €v O™ dpa pécoalg 595
[Tnyéot Stvnierg elyev pdoc: ai & ékdrepOev
ocgwopeval Bpdueov, TemEdnTo € vinia dodpa.
Kol T0T’ AOnvain otifapiig dvréonaoce TETPNG

okatij, delirepii 82 drapmepic Moe PépecOdar.

316 Indeed, the Homeric model for this scene is most probably the simile comparing Hera’s return to Olympus
to the memories of a man who traveled extensively (//. 15.80-4): @g 6 &t &v Gi&n voog avépog, 6¢ T &mt
TOAATV

yoiav EAnAovbac epeot mevkaAipunot voron, | “Ev” inv, §j vBa,” pevowvnnoi te ToALG, | BC Kpamvdg Hepovio
diémtaro motvia “Hpn | iketo 8™ aimvv ‘Oivpmov.... The detail of Olympus being Hera’s destination encourages
the idea of it being Athena’s provenience in the Argonautica. See Paduano and Fusillo (1986), 309.
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“Then suddenly a wave rushed upon them from the opposite direction, and like a runaway
boulder the ship was tossed on the wild wave ever further through the hollow sea. The eddying
current held her in the midst of the Clashing Rocks; on both sides the Rocks shook and
thundered, and the timbers of the ship could not move. Then Athena took hold of a mighty cliff
with her left hand, and with her right she shoved the ship between the Rocks. Like a
feathered arrow it shot through the air, and as the Rocks clashed violently together they broke off

the tip of the stern-ornament. Athena leapt up to Olympos, after the safe escape of the crew”.

By attentively noting the goddess’ individual movements, the poet emphasizes Athena’s
physical participation in this scene. Despite the exceptional nature of the Argo and its crew, the
heroes clearly need divine help to survive the Symplégades. Again, the Argonauts do not appear
to have noticed the goddess’ contribution, aside from her participation in the construction of the

Argo:

Arg. 2.6104
owecbat. Tipug 8¢ mapoitatog fjpyeto pobwv:
“EAmopon avTh vl 10 v Eumedov EEaréactan

nuéag 000€ TIg dArog émaitiog, 666ov A0 vy,
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yopgoiow cuvapaces: OEUIC & ovK EoTv AADVaL.”

“Tiphys was the very first to speak: “I believe that it is due to our ship that we have come safely
through this danger at least. The responsibility is none other than Athena’s, who breathed
divine strength into the Argo at the time when Argos fitted her together with bolts; thus the

gods do not permit her destruction”.3!”

Tiphys’ cryptic reference to Athena’s responsibility in the making of Argo could imply a
hint of the heroes’ awareness of the goddess’ presence. Be that as it may, Tiphys ascribes the
goddess’ merit only to the origin of the ship. Moreover, the following themis-sentence might as
well just refer to Athena’s original merits and not her present intervention. Hence, despite the
intrinsic irony of this scene, the Argonauts do not appear to see Athena. Finally, as we learn in
2.602-3, after ensuring the heroes’ safety, the goddess flies back to Olympus.

With regard to Book 4, Iris’ intervention in the narrative (4.753—-841), which also lead to
the involvement of Thetis and the Nereids, combines elements from both episodes discussed
above. This scene is articulated on the basis of a similar outline to those already observed. First,
Iris takes notice of the heroes’ departure from Circe’s palace and promptly informs Hera, who set
her on the watch (4.753—6). Next, Hera bids Iris to visit Thetis, Hephaestus, and Aeolus to secure
their help in the upcoming struggles, namely, the Argonauts’ route through the Planctae, Scylla,
and Charybdis (4.757-69). The scene progresses as Iris flies down from Olympus and rushes to

meet the other gods (4.770—884). Within this section, we find an inset narrative centering on

317 Translator’s italics.
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Thetis and Peleus (4.801-9) and Thetis’ epiphany to Peleus alone. Thetis leaves it to Peleus to
inform the Argonauts of Hera’s plans and to urge them to trust Hera as their helper ("Hpn
nelopevol Emapnyovy, 4.858). Thanks to Iris’ intercession, Thetis and the Nereids intervene to
grant the Argo a safe passage through the dangerous strait by lifting up the Argo and tossing it
around until they manage to bring it out of the Planctae (4.920-81). Apollonius characterizes the
nymphs’ incredible performance with a simile comparing them to girls playing on a sandy beach
with a round ball (4.948-55). To sum up, Iris’ role develops through a few, well-defined steps:
keeping watch over the Argonauts, reporting to Hera and receiving orders as to the incoming
peril, flying down to intervene on the field, and, finally, pleading for help from the most relevant
divinities in the area. As in previous cases, Iris’ presence remains hidden from the heroes’ sight;
yet, Thetis shows herself to her husband Peleus. This event is at variance with divine activity as
we have discussed it thus far. It does, in fact, introduce a different category of human-divine
relationships as Thetis is a marine divinity and should therefore be considered as a local goddess
in a marine environment. [ will discuss this aspect of divine interventions in detail below; for
now, suffice it to say that the Iris’ episode reproduces some prototypical elements of divine
action in the Argonautica and, simultaneously, complicates the picture by combining a multitude
of divine actors and representing different modes of human-divine engagement.

In my view, these three episodes are particularly emblematic of the narrative dynamics
present in Books 3 and 4 as the Argonauts transition into the Black Sea. Since Argo is the first
ship to pass the Rocks, the Argonauts traditionally open up the route for eastward voyages into

the Black Sea.’'® In particular, these heroes are among the first Greek men to explore the coasts

318 At 2.604-6, following the Argonauts’ crossing of the rocks, Apollonius provides an aition for the Bosporus
Strait: “... the Rocks were firmly locked together and rooted in one spot forever; for it was fated by the blessed
gods that this would happen whenever any man had survived the voyage through them” (métpot 8 €ig Eva
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of the Black Sea and interact with the local populations. Thanks to their exceptional features,
they are generally able to pursue their objectives in the remaining part of Book 2 and partly in
Book 3. However, divine help occurs promptly to assist them in extreme circumstances or with
unattainable tasks. Moreover, interventions by the gods increase in Book 4, in which the

Argonauts travel across less trodden areas of the oikoumené.

Hera

The role Hera plays, especially in the third and fourth book, exemplifies the heroes’
increasing need for divine assistance. The goddess strongly influences the course of events in
numerous occasions, particularly in Colchis and during the Argo’s return voyage from the Black
Sea to the Tyrrhenian Sea. Due to Hera’s more frequent engagement with the narrative, the
modalities with which she operates vary more greatly compared with those of other divinities.
For this reason, the criterion proposed here to investigate Hera’s different modes of engagement
with the narrative is to distinguish between the goddess’ physical appearances as a full-fledged
character and concealed interventions in the narrative. Moreover, a second criterion defining
Hera’s interferences with the Argonautic expedition is to differentiate between direct
interventions and indirect influence through other characters. The application of these criteria is
useful to systematize the complex outline representing Hera’s activity in the Argonautica. Book
3 provides a good example of this complexity. As has been observed, at the beginning of Book 3,
Hera appears for the first time as a character figure and plots Eros’ intervention to induce

Medea’s feelings for Jason. At this juncture and in the following scenes, her influence over the

Y@dpov Emoyeddov AAMRANGY | vodepss £ppilmBev: O ) kol popoiov Hev | €k paképov, 0t &v Tig idav i
i tepdoon).
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plot, though crucial, is only indirectly activated through the intervention of Eros.?!” In contrast,
Hera’s interventions in the following sequences of the Colchian episode lack any physical
appearance by the goddess. At this point, she acts without intermediaries by entering the
narrative as needed and directly altering the circumstances and actions of her human subjects.
Apollonius’ portrayal of Hera as a character at the beginning of Book 3 is the most
extended full-fledged representation of the goddess in the Argonautica. Her depiction as a
character figure is additionally fleshed out in Book 4, when Thetis and the Nereids help the
Argonauts through the Planctae, Scylla, and Charybdis under the watchful eyes of Hephaestus,

Hera, and Athena:

Arg. 4.956-60
TAG 0¢ Kal avTOg dvag KopvPfg Emt MoGAd0c GKPNG
op0dc, émi otedef] Tumidog PapdV MOV Epsicac,
“Hepootog Oneito, kai aiyAqevrog vmepOev
ovpavod éotnuio Aldg dapap, auei & Adnvy

Baide yépag, TolOV pv €xev 060¢ elcopomoay. 960

“Upright on the very top of a sheer rock stood the ruler himself, Hephaistos, watching the
Nereids as he rested his heavy shoulder on the handle of a hammer; high above in the gleaming
heaven the wife of Zeus stood and watched also—so great was her fear that she threw her

arms around Athena”.

319 In these terms, Hera’s instruction of Iris in Book 4 constitutes another clear example of the goddess’ indirect
intervention through another character.
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It is again emblematic that Hera, together with Athena, seems to belong, in her
anthropomorphic form, to “the sky [from] above” (VmepBev odpavod, 4.958-9). This modality of
representation contrasts with the “earthly” characterization of Hephaestus, who, in this scene,
stands on top of a nearby rock (kopvof|g &mt Aocddog dkpng, 4.956). The multi-layered depiction
of the gods is in line with Apollonius’ deviation from the Homeric model regarding the location
of Hephaestus’ furnace on the Planctae instead of on Olympus.3?® At any rate, also in her second
full-character representation, which, in its playful tone and aesthetics, recalls the beginning of
Book 3, Hera is removed from the heroes’ activities on earth and watches attentively from above.
As to the question of why Hera’s full-fledged portrayal occurs in these two episodes, in addition,
perhaps, to the scene of the gods’ salutation of the Argo in Book 1, there could be a metaliterary
explanation. The three scenes mentioned are distinctive in that they reproduce evident Homeric
elements and draw from prototypical scenes in Homer.??! Hence, a possible answer to the
question above could be that, in these Homeric flavored scenes, Apollonius preferred to
represent Hera in a more traditional way, perhaps, to recall the archaic epic model more closely.
Moreover, in these scenes, the spatial contexts in which Hera appears as a character figure are

traditionally Greek ones with respect to location and ethnic or cultural identity. In Book 1, upon

320 Cf. Arg. 3.41-2.

321 The scene from Book 1 features the brief, albeit noteworthy, cameo of baby Achilles in the arms of Chiron’s
wife Chariclo (cUv kai ol Tapakottig, Enmiéviov gopéovaoa | TInAeidnv Ayxiija, eilg dediokero wotpi, 1.557—
8). On the metaliterary level, the appearance of Chiron and Achilles suggests the poet’s gesture towards the
work of his predecessors, with a playful inversion of the chronological, old-young relationship between the
1liad and the Argonautica to contextualize the character of the baby hero in the timeframe of his poem. As a
side note, the scholion to this passage (A 554 Wendel) confirms the identity of Chiron’s wife Chariclo, whom
Apollonius merely calls Chiron’s mapdxottic. The incipit of Book 3, as already mentioned, draws from scenes
in the Iliad, particularly Hera’s plotting against Zeus (14.189) and Thetis’ visit to Hephaestus to commission
Achilles’ weapons (18.385-87). Finally, the episode in Book 4 is clearly “Odyssean” in its reproduction of one
of the landmark locations of the hero’s nostos through, particularly, the Tyrrhenian Sea.
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the Argo’s departure, “all the gods” (mdvteg Oeoi, 1.547), surely including Hera, attend the event
from a point in the sky (ovpavdOev, 1.547) above Pagasae. The incipit of Book 3, featuring the
small council of Hera, Athena, and Aphrodite, takes place on Olympus. Finally, the Argonauts’
route through the Planctae, Scylla, and Charybdis bring them off the coast of Sicily.

There are exceptions to this model. For example, Hera physically intervenes in Book 4 to
ensure the Argonauts’ safe passage through the territory of the Celts.3?? In particular, the goddess
prevents the Argonauts from, first, entering the vast territory of the Celts and, eventually, sailing

into Oceanus.??3

Arg. 4.634-48
EMTA 010 GTOUATOV 1gig pOOV. €k O™ Gpa Toio
Muvag eicélacav dvoyeipovag, of T ava Keltdv 635
frepov méntavtatl abéceatov. Evla kev ot ye
atn dewedin mélacav: PEPE Yap TIC AmoppmE
KOATOV ¢ Qieavoio, TOV 00 TPodaévteg ELEAAOV
elofalréety, T6Oev 0D Kev VIOTPOTOL £EEGAMODEY.
arl’ "Hpn okoméloro ka® ‘Epkvoviov iaynoev 640
ovpavoldev mpobBopotca, POPw o EtivayOev duTiig

TAVTES OGS OEVOV Yap &mi péyac EPpayev aidnp.

322 Other instances in which Hera safeguards the journey occur earlier in the narrative. At 4.509-10, Hera
prevents the Colchians from pursuing the Argonauts. Zeus endorses her actions by hindering the remaining
Colchians from crossing the Ceraunian mountains (4.520-1). Shortly after, however, the goddess understands
Zeus’ plans to punish the heroes for the murder of Apsyrtus and storms them backward to Electris island to
ensure their purification (4.576-80).

323 Thalmann (2011), 163 comments on all the possible threats that the absence of Hera’s intervention could
have posed for the heroes.

138



ay 0& maAvtpomodwvto Bedg Hmo, Kai p’ Evomoav

TV oipov i) Tép TE Kol EMAETO VOGTOC ioDov.

dnvaoi & axtag aAlpvpEag eicopikovto, 645
“Hpng évveoinotl ov’ £€0vea popio Kertdv

Kol Aty0@v TEpOMVTEG G0N0 GRei Yap aiviv

Nnépa xede O TAVT’ TPHOTO VIGGOPUEVOLOLY.

“From this river they rowed into the storm-filled lakes which spread out over vast distances in
the land of the Celts. There they would have met a wretched fate, for a tributary stream led to the
gulf of Ocean and in ignorance they were going to enter it; they would not have returned safely.
But Hera leapt down from heaven and screamed from the top of the Herkynian rock; all
the heroes alike quaked with fear at her voice, for the great sky resounded with a terrible
roar. The goddess caused them to turn back, and they found the route along which a safe return
lay. After a long journey they reached the coasts of the sea, traveling unharmed through the
midst of the massed tribes of the Celts and Ligurians; the goddess Hera aided them by pouring

a deep mist around them on every day of the journey”.

Apollonius represents Hera’s intervention in great detail by having the goddess follow a
similar pattern to other Greek gods who descend among mortals to participate in human affairs.
Having noticed the Argonauts’ mistaken route, she flies down from the sky (ovpovdOev

npobopodoa, 4.641) and intervenes by warning them from a nearby spot, the Hercynian rock.***

324 Hunter (2015), 169—70 comments that the Hercynian rock was probably located in Germany, in the area of
the Black Forest. On this location see Eratosthenes III B 118 Berger, Arist. Meteor. 1.350b5—-6. The rock was
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Exceptionally, the heroes acknowledge the frightening sound, which resounds greatly in the air
(dewvov yap mi péyag EPpayev aibnp, 4.642), and invert the route “at the goddess’ orders” (ay 6¢&
TOAVTPOTOVTOo Oedc Vmo, 4.643). The heroes’ emotional reaction is conspicuous as “they
quaked with fear” (@oBw & étivaybev dvtiig, 4.641). The poet clearly states that they “took
notice of... the path” (8vémoav... Tv oipov, 4.643—4)—the use of the enjambment artfully
suspends the phrase to let the reader pause on the direct object and adds an element of surprise.
Despite the ambiguity as to whether the Argonauts recognize Hera, this scene too is modeled
after another Homeric passage, namely, Od. 12.69—72, where Hera guides the Argo past the
rocks of the Planctae on their way back from Colchis.??> Hera’s last act to safeguard the
Argonauts’ escape from the region is to cover them with a deep mist, a typical ploy that gods
make use of to protect their human protégés.’2¢ As Apollonius emphasizes, the goddess’
additional purpose after having adjusted the Argonauts’ route is to preserve them from the local
tribes of Celts and Ligurians (... €0vea popio KeAtdv | kol Arydwv, 4.646—7). This policy is
somewhat at odds with the outward journey to Colchis, during which the Argonauts were
allowed to freely engage with hostile populations, such as the Gegenees, the Bebryces, or the
Lemnian women.3?’

Hera’s approach again changes during the events on Drepang, where she supports the

celebration of Medea and Jason’s wedding by fostering the participation of the local nymphs and

probably connected with the myth of the Argonauts before Apollonius (cf. Arist. Marvelous Things Heard
105). See also Delage (1930), 252.

325 0d. 12.69-72: oin & keivn ye mopémim movromdpog vdg, | Apyd mict pélovca, map” Aiftao mhéovoa. |
Kol VO ke THY EvO’ Oka PéAev peydhog moti métpag, | GAL” “Hpn mapénepyey, énel oilog nev Thomv. See
Hunter (2015), 169.

326 See for instance 11.3.380-2 (Aphrodite shrouding Paris with a thick mist), 20.443—4 (Apollo covering
Hector with a deep mist), or Od. 7.15, 139-40, and 13.189-91 (Athena hiding Odysseus).

327 This topic is dealt with in detail earlier in this Chapter.
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Phaeacian population (4.1128-1222).328 This episode marks Hera’s final appearance in Book 4
and stands out as one of the goddess’ finest moments, for, as Hunter comments, “Hera acts as
both goddess of marriage and as Jason’s chief protector”.>?° Hera is exceptionally involved in the
marriage preparations. First, she calls the nymphs to participate in the wedding rituals (4.1151-2)
and spreads “a truthful rumor” (vnueptéa Pa&v, 4.1184) across the city to gather people for the
public celebrations. At a later point, we learn that the goddess had inspired queen Arete to report
Alcinous’ “wise speech” (mukwvov érog, 4.1200) regarding Medea, namely, that the Phaeacians
would not return her to the Colchians if she had already shared the bed with Jason (4.1104-9).330
Thus, the marriage between Jason and Medea represents Hera’s last triumphal act in the poem,

also symbolized by the nymphs’ hymenaea and choruses in the goddess’ honor (4.1196-99):

Arg. 4.1196-99:
voueor &” dppyo Taoot, 4Te LVNoavTo YALO10,
ipepdevd’ Huévaiov avimoov: dAlote 8’ abte
0160ev olat dedov EMccdpeval mept KHKAOV,

“Hpn, o€lo Eknt

328 On the events in Drepang, see Schaaf (2014), 302—-11.

329 Hunter (2015), 238 n. 1152. See Mori (2001), 85-106 and Caneva (2014), 25-58, on the model of Alcinous
and Arete’s marriage in comparison with the Ptolemaic royal couple.

330 Notably, in this episode Apollonius repurposes the same terms, mokivog and Paéic, albeit at two separate
stages, which he used for the ekphrastic image of Phrixos and the speaking ram in 1.765—7: “As you looked on
this pair, you would be struck dumb with amazement and deceived, for you would expect to hear some wise
utterance from them” (keivovg k™ elcopd@v akéotg, Yyendotd 1€ Bopdv, | EATOIEVOG TUKIVIY TV G0 oQeimV
goakovoat | pagv, 6 kai dnpdv mep én’ EAmidl Onnoaro). The noun Ba&ig, a derivate of the Homeric verb Bal®
“to speak, say”, is mostly found in tragedy with the general meaning “saying”, and, especially, “an oracular
saying” or “rumor”: Aesch. Ag. 10, 477, Prom. 663, Soph. 4j. 494, 998, El. 642, 638, 1006, Eur. Med. 1374,
Supp. 642, Hel. 224, 351, Or. 1558, Rhes. 47. Regarding the ekphrasis of the speaking ram, Clauss (1993), 127
comments that the poet draws a parallelism between the experiences of Jason and Phrixos which foretells
Jason’s successful arrival to Colchis and accomplishment of his quest.
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“Whenever the Argonauts sang of marriage, all the nymphs blended their voices with them in the
lovely wedding-hymn. At other times the nymphs sang and danced by themselves in a circle, in

your honour, Hera”.

With regard to Hera’s concealed activity, this is prevalent in Books 3 and 4.33! In
particular, in Colchis, Hera works behind the curtains to help the Argonauts succeed against the
Colchians. For instance, she hides the heroes’ first walk across Aia by spreading fog through the
city (3.210-4) and ensures that Medea is in the palace when they arrive there (3.250). Later, Hera
prevents Medea from poisoning herself to quench her painful feelings for Jason ("Hpng évvecinot
petdrpomnog, 3.818) and, instead, increases Jason’s chances to obtain help from Medea by
beautifying him before their encounter at the temple of Hecate (3.919-25).332 Similarly, in Book
4, Hera’s endeavors are mostly aimed at guaranteeing Medea’s departure with the Argonauts
(4.11,20-3, 241-2) and the Argo’s nostos. With few exceptions during the return journey,
Books 3 and 4 are entirely set in non-Greek territories and function as the framework of
numerous encounters between the Argonauts and non-Greek peoples. Hera’s intensified activity
in this portion of the Argonautic expedition is always aimed at helping the Greek heroes navigate
their relationship with hostile non-Greek peoples or get across unknown territories. The only

exception would seem to occur after Apsyrtus’ death in Book 4.576-80, as the goddess

331 There is only one exception to this mode of action: in Book 2.865-70, Hera intervenes after the death of
Idmon to hearten Ancaeus to offer his service as the new steersman. The rest of Apollonius’ references to Hera
concerns her as a recipient of cultic activity and several mentions of her ambivalent feelings toward Pelias and
Jason, which fundamentally motivate her actions in the poem.

332 Cf. also the crows’ speech reporting Hera’s boulé (3.927-37), which the seer Mopsos correctly interprets as
the goddess’ demand, for himself and Argos, to wait outside while Jason and Medea discuss the hero’s task.
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subordinates her objectives to Zeus’ purification demands and stirs the course of the Argo
towards the island of Electris, at the mouth of the Eridanus River. Hera’s personal motives for
supporting the Argonauts’ nostos, namely, to fulfill a vendetta against Pelias through Medea’s
future deeds, prompt her participation in the narrative.’** As has been observed, these direct
interventions are regularly disguised, and the goddess seldom appears as a character figure—not
even through the narrator’s focalization. It is again significant that most of these direct
interventions occur in non-Greek territories, and that the goddess operates in disguise, or
detached from the ground level where all human activity occurs. This might indicate that the
Greek gods refrain from acting as fully developed characters in certain areas of the Argonautic
world, especially in non-Greek territories and among non-Greek peoples. At the same time, these
are the areas of the Argonautic world where the Greek heroes’ conditions appear most precarious
and, consequently, divine assistance is most needed. In this complex cultural and geographical
landscape, Hera operates alone, by participating in human affairs in disguise, or benefits from the

work of other divine characters, such as Eros, Iris, and the nymphs.

333 Apollonius scatters pieces of information outlining Hera’s grand plan throughout the poem. A first hint
concerning Pelias’ disregard of Hera occurs in the proem (1.14). Then, Hera’s care for the Argonauts is
reiterated at 2.217 and during Hera’s speech to Aphrodite at the beginning of Book 3.55-75, especially lines
66-73 (see also 4.784-8). In the same speech, she also remarks on her resentment for Pelias’ missed sacrifices
(3.65). Finally, Apollonius confirms Medea’s role in Hera’s grand plan at the end of Book 3.1133-6. A brief
reiteration of this idea returns at the start of Book 4.20-3, as Hera urges Medea to flee from Colchis with the
Argonauts.
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THE LOCAL GODS IN THE ARGONAUTICA

The Limits of the Olympian Gods’ Sway

There are regions of the Argonautic world where Greek divinities do not interact with the
heroes, even when these find themselves in great danger. Libya is perhaps the most remarkable
of these areas. The heroes experience great distress in the Syrtis but do not receive any assistance
from their divine protectors. Even Heracles, whose recent passage in the area is visible from the
Hesperides’ Garden, seems to be beyond the heroes’ reach.’** As I will demonstrate, the Cyzicus
episode presents parallels with the events happening in Syrtis and essentially lacks any
prominent interventions by the Greek gods.**® Finally, Colchis represents a case somewhere in
between, given the initial interference of Eros and Hera’s repeated influence over Medea and the
Argonauts. However, the events in Libya, Cyzicus, and Colchis are all characterized by the
participation of local divinities in the narrative. In some of these cases, gods such as nymphs,
local heroes, or marine divinities are epichoric and have a symbiotic relation with the
surrounding environment. In other instances, these gods are closely connected to the territory due
to the presence of important seats of religious cult. This is the case, especially, of Hecate in

Colchis and Rhea in Cyzicus.

334 Clauss (2016), 150 aptly argues that Heracles should be close by this point to achieving his apotheosis:
“The inability to see Heracles fully parallels the difficulty that the Argonauts have in observing Olympian
presence on earth at this point in time and so would seem to confirm his apotheosis and point to the gradual
working out of Zeus’ plan for the gods’ withdrawal from direct contact with human beings”.

335 Apollonius’ subtly mentions Hera in connection with the Earthborn stock, speculating that she had possibly

reared them as a labor for Heracles (1.996-7): 61 yap mov kakeiva Oed tpépev aiva télmpo. | "Hpn, Znvog

ticortig, 6€0hov Hpaxhi.
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Cyzicus: Rhea — Cybele — Magna Mater

The sojourn in Cyzicus marks one of the Argonauts’ collective heroic moments and,
simultaneously, one of the poem’s most tragic incidents.*3¢ In the first half of the episode (1.989—
1011), the heroes defeat the Earthborn giants they encounter while scouting on Mount
Dindymon; in the second half (1.1112-56), they erroneously attack the Doliones, who had
previously offered them a friendly welcome, and slaughter their warriors, including king Cyzicus
(1.1030-5).337 Upon realizing the terrible mistake the following day, grief seizes both sides, and
the heroes join the Doliones in the funerary rituals (1.1053-62). After Cyzicus’ three-day-long
funeral, which also causes his widow Cleite to take her own life, the Argonauts are ready to
depart, but strong winds prevent them from doing so: €k 6& 160sv TpnyElaL dvnépOnoayv derian |
frad’ 6pod vikTag TE dVMOEKX, TOVG O KoTadOt | vavtidiesOot Epviov (1.1078-80). The
winds blow for twelve days and as many nights impeding the heroes’ departure until they receive
a bird omen, a halcyon foretelling the interruption of the winds (1083-6).338 The bird seer

interprets and refers to Jason the god’s will:

336 Scholarship on this episode includes: Clauss (1993), 14875, who focuses on the intertextual relationship
between the Apollonian text and Homer; pages 167—75 provide an overview of the Argonauts’ rituals for Rhea.
Hunter (1993b), 16—7 and 42-3 discusses this episode as illustrative of Apollonius’ representation of heroism,
especially Jason’s in the poem. Hunter (1993b), 42 usefully draws parallels between the death of Cyzicus and
that of Apsyrtus: they both die “by night and in ignorance”. Zybert (2008), 373-92 juxtaposes Rhea to Hecate
in Apollonius. Similarly, Schaaf (2014), 77-8 discusses the comparison between the two goddesses by
referring to Th. 409-13, 426-8, 448-9. Thalmann (2011), 91-100 discusses the Cyzicus episode in
geographical terms and regarding the heroes’ “colonial experience”. On the geography of Mt. Dindymon, see
also Clare (2002), 66—71. On the use of verbs of motion in the description of Mt. Dindymon, see Williams
(1991), 83.

337 Before the Argos’ arrival, the leader of the Doliones received an oracle requesting him to show hospitality
to the heroes (1.968-71): ddkev & avtog dvas Aapov pédv devopévorloty | uijAd 0 opod- 81 yap oi Env @aTig,
gvT’ av Tkovat | avpdv fpdav Bgiog 6TOL0C, avtiko TOV Ve | pueilryov dvtidoy unde nrodépoto pélecdo.

338 Schaaf (2014), 767 discusses the possible reasons why the goddess Rhea sent the bird omen. See also
Friankel (1968), 135.
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Arg. 1.1092-1102
“Aloovidn, ypeud o€ 0™ iepOV elGavVIOVTQ
Awdvpov dkproevtog £v0povoy ihdEacOa
uNTEPE CVUTAVTOV poKdp®V, AMovot 6 dellan
Caypneic toinv yap €yod véov docav dkovso 1095
AAKLOVOG AANG, 1| T& KvdooovTtog UmepHev
0€10 TEPLE TO EKOGTO TUPAVCKOUEVT] TETOTNTO.
€K yap Th¢ Gvepol te 0aAacad te veldot te y0av
naca memeipoavtot vipdey 0° €5og OvALUTO10*
Kol ol, 0T €€ dpémv péyav ovpavov sicavapfaivy, 1100
Zevg avtog Kpovidng vmoyaletar, dg 82 kai dilo

afavartor paxapeg ocviv Oov aperEémovoty.”

“Son of Aison, you must climb to this holy place on rugged Dindymon to appease the Mother
of the whole company of the blessed gods, the lady of the fair throne; if you do this, these
harsh winds will drop. For this is the message [ have just now heard in the cry of the sea-
dwelling halcyon which fluttered above you as you slept, revealing all that must be done. Upon
the Mother depend the winds, the ocean, the whole earth beneath and the snowy seat of
Olympos; whenever she leaves the mountains and climbs to the great vault of heaven, Zeus
himself, the son of Kronos, makes way, and all the other immortal gods likewise show

honour to the dread goddess”.

146



The Argonauts’ propitiation cult for Rhea involves several stages. First, they carve a

xoanon:

Arg. 1.1117-22
goke 0¢ TL oTfapov oTHTOG AUTELOL EVIPOPOV VAT,
TPOHYVL YEPAVOPLOV® TO HEV EKTANOV, OPPO TELOITO
daipovoc ovpeing iepov Ppétac, £Eeoe &° Apyog
OKOGUMG KOl 0N Jv €” OKPLOEVTL KOAWDVERD 1120
idpucav eryoiotv Eanpeeec AKPOTATNOLY,

al pd te mochwv Tavuréptatot Eppilmvrat.

“There was a tough vine-stump, old and withered, which had grown in the forest. They cut this
down to make a holy image of the mountain-goddess, and Argos carved it skillfully; they set the
image on a rocky outcrop under the branches of the oaks which grew on the summit high above

all other trees”.

Second, the Argonauts build a stone altar and perform sacrifices, by calling on Rhea, the

Great Mother of Dindymon, and of Ida (Crete), and her Idean companions, Titias and Cyllenus:

Arg. 1.1123-31
Bopov & ad yépadog mapeviveov: Aupi & pOALOIG
oteyauevol dpuivoist Bunmoding épélovro,

Mntépa Atvovpiny ToloréTviay dykalEovTeg, 1125
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évvaétiy @puying, Tuwriny 07 apo Kodinvov te,

o1 podvot ToAéwv popnyétat o€ Tapedpot

Mntépog Toaing kexkAnatat, docot Eactv

Adaxtodrot Toaior Kpnraiéeg, ovg mote vopuon

Ayyrddn Aktoiov ava oméog, AUEoTEPN oL 1130

dpacapévn yaing Ola&idog, pAdonoeE.

“Beside it, they heaped up an altar of stones and crowned themselves with oak leaves to
perform the sacrifice. In their worship they called upon the mother of Dindymon, mistress of
all, the dweller in Phrygia, and with her Titias and Kyllenos, who alone of the many Cretan

Daktyls of Ida are called ‘guiders of destiny’ and ‘those who sit beside the Idaian Mother’”.

Third, Jason addresses a prayer and pours libations over the sacrifices:

Arg. 1.11324

TOAAG OE TNV Y€ MTHOLY ATOGTPEY AL EPLOANG

Aicoviong youvdalet' émileipov iepoiowy

aiBopévors apvodic 8¢ véor Opetiog dvayiq

“As he poured libations upon the burning victims, the son of Aison many times implored the

Great Mother to turn aside the storm-winds”.

Fourth, at Orpheus’ invitation, the heroes perform a pyrrhike, an armed dance:
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Arg. 1.1134-9
aifopévolg apvolg 8¢ véor 'Opoijog avoyi
oKaipovtes fntappov Evoriov gihicoovto, 1135
Kol GAKEN EIPEECTLY EMEKTVTIOV, DG KEV 1mN|
dvoenuog mhalotto dt EPOC fiv €Tt Aooi
knoein Paciiiog avéotevov. Evhev cauel

pouP kol Tumdve Peinv Dpiyeg ildokovTat.

“... and taking their cue from Orpheus, all the young heroes leapt and danced an armed
dance and beat their swords on their shields so that the ill-omened sound of the continuing
lamentations of the people for their king should be lost in the air. For this reason the Phrygians

still worship Rheia with tambourines and drums”.

Finally, the goddess provides a favorable omen, by causing nature on the mountain to

flourish. Moreover, the strong winds cease to blow and the Argo departs:

Arg. 1.1140-52
1 0¢ mov evayéesotv Emi péva OTjke Bundaic 1140
avtain oaipwv, Td 6 {owkéTa opat’ £yevro.
dévdpea LEV Kapmov y€ov GOTETOV, APl 08 TOGGLV
avTopdTn QVE Yoo Tepeivng GvOea moing'

Ofipeg 6 €llvovg e KaTd ELAOYOVS TE MITOVTEG
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ovpfiow caivovteg EmnAvBov. 1 8¢ kal dALo 1145
Ofike tépag Emel oV TL Topoitepov VOATL VaE

Atvdopov, aAAG oo TOT  AvEPpaye Styadoc abTme

€K Kopuoetic aAAnktov: Incoviny 6 évémovotv

KEIVO TOTOV KPNVIV TEPIVALETOL BVOPES OTIGOM.

Kol TOTE PEV 01T’ Ap@i Ogag 0oav ovpesIy ApKTOV, 1150
pérmovteg Peinv molvmdtviav: avtap &g Nd

MEaviov avépmy vijoov AlTov gipecinoty.

“The goddess was no doubt well disposed towards the holy sacrifices, as became clear from
obvious signs. Trees poured forth fruit in abundance, and around their feet the earth
spontaneously sent up flowers amidst the soft grass; wild animals left their dens and lairs in the
forest and came fawning with their tails. The goddess caused another marvel as well. Before this,
there had been no flowing water on Dindymon, but in their honour she now caused an endless
stream to gush down from the thirsty summit. The inhabitants of the area have ever since called
that source ‘Jason’s Spring’. Then the heroes prepared a feast in the goddess’s honour on the
Mountain of the Bears and sang of Rheia, mistress of all. At dawn the winds dropped and

they rowed away from the island”.

The cult of the “Mother” or “Mother of the Gods” originated in Anatolia and was

especially prominent in Phrygia (central Anatolia).’*® The first attestations of her cult in Greece

339 Roller (1999), 1-2. Roller (1999), 2 maintains that the goddess’ name first appeared in 7" cent. BC
Phrygian inscriptions addressing her as “Matar”, the equivalent of “Mother” in the local language. Farnell
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go back to the archaic period.>*® Archaic literary sources, specifically, Homer and Hesiod, do not
mention the goddess with her full title of “Mother of the Gods”, but detail the genealogy of Rhea
as mother of other Olympian divinities.**! According to the Byzantine scholar Tzetzes (in Lyc.
1170), Hipponax is the first 6" cent. BC Greek poet to associate Rhea with Cybele, on the
grounds that the goddess is worshipped in the Phrygian city called Cybella (KvBéiha).>+
However, the syncretism between the two goddesses in Greece is firmly established only from
the 5 cent. BC onwards.>** By then, an earlier Rhea-Cybele syncretism has already occurred in
Crete, where the cult of Cretan Rhea seems to have involved ecstatic and orgiastic elements for a

long time.** These aspects resurface in Greek tragedy, where Rhea-Cybele is often associated

(1907), 295 maintains that convincing evidence from Knossos suggests that the cult of the Mother originated
in Crete, where the core religious system revolved around a central female figure, a goddess of fertility.

340 Roller (1999), 2-3. See also Farnell (1907), 289-90. Farnell (1907), 289 explains that the cult was imported
to Greece in the archaic period and became prominent in Boeotia, Arcadia, Athens, and Akriai in South
Laconia. The goddess was venerated under the cult titles 1 unyéin Mnmp and Mimp t@v edv. Farnell
(1907), 293, remarks that the earliest inscription bearing her name comes from Ithaca and is dated to the 6™
cent. BC. There is also extensive evidence about the importation of her cult in Arkadia in relation to Zeus’
local birth myths.

341 In 11. 15.187-8, Rhea is the mother of Poseidon, Hades, and Zeus. In Theog. 453—8, Rhea begets Hestia,
Demeter, Hera, Ares, Poseidon, and Zeus.

342 Hipp. fr. 156 West. 156 West: 6 Tnnéva& KOPniy v Péav Aéyet, mopd 10 &v KuBéddg morer Dpuyiag
TipndoOoat.

343 Cf. remarkably Eur. Bac. 78-9: 14 1 patpog peydhrog p- | yio Kopéhag Oeputedwv. See Farnell (1907),
292 and Roller (1999), 170—1. The Derveni papyrus (end of 5"-4" cent. BC), Col. XXII .7-9, ed. Kouremenos
et al. (2006), provides an example of the syncretism between Ge, Mother, Rhea, and Hera: I'fj ¢ xai Mnimp
kol Péa kol “Hpn 1 adt. €kAn0n 6¢ | I pev vopmt, Mimp &’ 811 ék tawtng mdvta yetot, | I'f kai Faio koo
Adocav éxdorolg. The second half of the column also stresses the parallel identification of Demeter and the
Mother goddess with Ge, since “one name [belonged to] both goddesses, for it was the same” (€€ appotépmv
&v dvopa- | 70 antod yap fv, Col. XXIL.10-11).

34 Farnell (1907), 297 and Roller (1999), 172-3. According to Farnell (1907), 298-9 the proto-cult of Rhea as
the Mother of the Gods migrated from Crete to the Hellenic world in old times, and the goddess gradually
changed into a more “tranquil” Hellenic divinity, deprived of her orgiastic and frenzied aspects. It is with the
reintroduction of a Phrygian version of this divinity called Cybele in the 5" century BC that the Greek cult of
Rhea re-adopted its “tumultuous” aspects. It is widely accepted that Cretan Rhea and Phrygian Cybele
correspond to the same divinity of ancient Anatolian populations.
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with the Cretan tympanum, dances, and the clashing of shields.*** Similarly, the iconography of
this goddess is composite, for she is both depicted as a maternal figure, with prominent breasts
and snakes coiling around her, or as a warrior divinity, armed with helmet, bow, and spear.3*®
Moreover, she also typically appears as a mountain goddess guarded by lions.>*

Herodotus briefly mentions Cybele’s Lydian and Phrygian connections in Book 5, in
relation to the burning of Sardis: “And so Sardis was burnt, and with it also the temple of the
epichoric goddess Cybebe” (Kai Zapdoieg pev évenpnodnoav, €v 0 avtijot kol ipov émyoping
0c0d KvuBpng, 5.102.1).34 With regard to Cyzicus, in Book 4.76.2, Herodotus provides an
interesting anecdote about the Cyzicenes’ celebration of the Mother of the Gods and Anarchasis’
experience with cultic performance during his return journey to Scythia, his home country. In
particular, he vows to the goddess to perform sacrifices according to the Cyzicean custom
(Bvoev e Kot TaNTA Katd dpo Tovg Kuliknvovug toedvtag) and establish a nightly worship
(rovvoyida otioewv) for her in his country, if she grants him a safe return.’*® Anarchasis fulfills
his return and, in Scythia, performs propitiation rituals for the Mother involving a small drum

(topmavov te Eyov) and images of the goddess hanged about himself (ékdnocduevog

dydipata).®>° Mentions of the mystery cults of Cybele appear in later sources, especially in

345 Roller (1999), 172-3 discusses the association of Cretan Rhea with these attributes.

346 Farnell (1907), 296.

347 Cf. again the chorus of Eur. Bac. 73-9: @ | péxop, 6611 e0daipmv | Tehetag 0@V £idng | flotav dytotevet
kol | Blacevetar yoyay | év dpeoot Bakyevwv | 0ciolg kabapuoiow, | TG Te patpog peyarag ép- | Yo
Kvpérag Ogmrevmv. See also Roller (1999), 171 and 200.

348 The translation is my own. In this text, the spelling Cybebe is alternative to Cybele. Cf. also Plutarch’s Life

of Themistocles, 31.1, for a reference to the temple of this goddess in Sardis.

349 Hdt. 4.76.2-3: xoi £dpe yap Tij untpi tév O£dv dvéyoviag Todg Kulixmvodg 6ptiyv peyarompenémg képta,
gb&ato Ti| uNTPl 6 Avayapois, fiv odg Kol Vyng drovootior £ £mvtod, 806eY TE KaTH TAVTH KOTO Gpa
100¢ KuQiknvoig moiedvrag kol mavvoyida ctioev.

350 Hdt. 4.76.4. Anarchasis performs these rituals in secret, but someone sees him and reports to the Scythian
king, who has Anarchasis killed. Herodotus’ story about Anarchasis aims at demonstrating the Scythians’
highly conservative mentality about foreign ritual.
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Diodorus’ Bibliotheca 5.48-9 and Strabo’s Geography 10.3.7-9. Diodorus narrates the story of
Tasion, a son of Zeus, whom the god himself initiates into the Samothracian mysteries.*>! During
the marriage of Cadmus and Harmonia, Iasion’s own sister, Electra, gifts to Iasion the sacred
rites of the Great Mother of the Gods (t& Tfi¢ peyding kahovpévng untpog Tdv Bedv iepd,
5.49.1), along with the ritual instruments, namely, cymbals, kettledrums, and ritual paraphernalia
(neta kopPdlov kal Topumdvev Kol Tdv dpylaloviov, 5.49.1). Subsequently, Iasion marries
Cybele and begets Corybas (5.49.2), who later brings to Phrygia the rites of the Great Mother of
the Gods.?>? Hence, according to Diodorus, one version of the myth of Cybele, or the Great
Mother, identifies Samothrace as the origin of the mysteries and argues for a later exportation of
the rituals in Phrygia.’>3 With regard to Rhea, in 5.66.1, Diodorus maintains that to his day the
Cretans still point to the foundations of Rhea’s ancient house in Cnossus, thus acknowledging a
source that connects the rites of the primeval goddess with Crete.?** Conversely, Strabo’s brief
mention provides a parallel reference to the “orgiastic rituals of the Mother of the Gods in

Phrygia” (tovg ti|g untpog v Bedv dpyracpovg €v tf) @puyig) and on Mount Ida in the Troad

331 Diod. 5.48. lasion is the Samothracian counterpart of Attis.

332 According to Diodorus, Dardanus, Iasion’s brother, and Cybele participate in the eastward expedition:
Adpdavov kai KuBéinv kol Kopdpavro petaxopioat gig v Aciav ta tig unTtpog t@v Oe®dv iepa Kol
ocvvamndpat gig Dpuyiav.

333 Lehmann’s (1951), 1-30 account of the excavation that the American School of Classical Studies at Athens
and the New York University conducted in Samothrace between 1948 and 1949 includes the discovery of a
“rock altar” of the kind found in Phrygia, which attests to the existence of cults of Rhea or Cybele in
Samothrace. The rock appears to have been a site of worship before Greek settlers arrived to Samothrace and
was later buried under the rotunda of Arsinoe. Lehmann (1951), 23 notably remarks that “[t]he [Hellenistic]
New Temple”, thus, forms an important, though not necessarily the only, link between a primitive Greek
tradition and an outstanding feature of late antique and later occidental architecture”.

34 This seems to be the place that Sir Arthur Evans identified as the temple of the “Mother Goddess”. See
Evans (1921), 151-63.
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(xoid Toic mepi v "IonVy v Tpwiknyv tomo1g).>>> In sum, ancient Greek sources ranging from
Herodotus to Strabo account for a series of locations connected with the myth of the Great
Mother’s rites: Lydia, Phrygia, Cyzicus, Samothrace, Crete, and Mount Ida in the Troad.
Apollonius’ depiction of Rhea as the Mother of the Gods captures some of the goddess’
original traits. In Book 1, she is clearly connected with the mountain landscape and wildlife of
Mt. Dindymon.**¢ Instead of presenting her as an orgiastic goddess whose rites induce bacchic
frenzy, Apollonius attaches to the character of Rhea a certain conspicuous dignity, which
certainly emerges in Mopsus’ account of the respect that the goddess receives even from Zeus
(Z&bg avtog Kpovidng dmoyaletor, 1.101).3%7 A notable reference to Rhea as a “serious” goddess

also occurs in Orpheus’ cosmogonic song (1.494-511).3%8

Arg. 1.505-11
¢ te Bin ol xepoiv 6 pév Kpovo sikabe tipfg, 505
1N 0¢ Pén, &necov &’ €vi kdpacty Qkeavoio
ol ¢ Tém¢ pokdpeoot Bgoig Tirijow Gvaccov,
0Qpa Zevg £11 KOVPOGS, £TL PPESL VIO EIOOG,

Atoiov vaigokev VO 6mEOC, 01 6€ PV ov T

335 Strab. 10.3.7. Cf. also Strab. 10.3.22: g untpog tdv Oedv iepai mepi v "Idny. With respect to Rhea’s
fellow divinities, in 10.3.7, Strabo explains that the Corybantes, the Cabeiri, the Idacan Dactyli, the Curetes,
and the Telchines as identical divine groups of “rustic daimones”.

3% Schaaf (2014), 70 remarks: ... daB hierbei die natiirliche Topographie eine nicht unerhebliche Rolle
spielt”. On the Argonauts’ experience of the landscape in Cyzicus, see Thalmann (2011), 3-8.

357 Zybert (2008), 376, too, comments on the “dignity” of Rhea in relation to Zeus’ deference in Arg. 1.101.
She also remarks on Rhea’s characterization as a dewrv 0gov, a “terrifying goddess” (1.1102), an attribute
given to “deities connected with death”.

338 Schaaf (2014), 75 comments on the first occurrence of Rhea in Orpheus’ cosmogonic song in the context of
the first dispute among the Argonauts “which threatened to destroy the heroes’ community”.
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yevéeg Kukhomeg €KapTovavto KEPOLVEH 510

Bpovti) e otepomi T€* TA Yap Au kDS0OC OTALEL.

“[He sang of] how a violent struggle caused them to yield their positions of honour, [Ophion] to
Kronos and [Eurynome] to Rheia, and to fall into the waves of Ocean. Kronos and Rheia then
ruled over the blessed Titan gods, while Zeus was still a young boy, still with the thoughts of
an infant, and lived in the Diktaian cave: the earth-born Kyklopes had not yet armed him with his

blazing bolts, his thunder, and his lightning—the weapons which guarantee Zeus his glory”.

Nevertheless, the Argonauts’ institution of a ritual for the Mother Goddess involves
solemn ritual gestures, such as the construction of an altar, animal sacrifices, and libations, as
well as ritual dancing and music. The Argonauts appear to approach the ritual performance by
splitting into groups: individual heroes such as Jason and Argos perform separate ritual actions
including the crafting of an image of the goddess, the sacrifice, prayer, and libations, whereas
“altogether the young ones” (dpvdig 6¢ véou, 1.1134) engage in an armed dance under Orpheus’
instructions (Opofog avmyi], 1.1134). Hence, the establishment of the Dindymian cult of Rhea
follows a hierarchical structure, but it is marked as a communal effort. The composite character
of the ritual also reflects in the multicultural aspects of Rhea, which Apollonius recalls during
Jason’s prayer and invocation (1.1123-31). Rhea is the “Mother of Dindymon, mistress of many”
(Mntépa Awvdopiny morvmodtviay, 1.1125), the “inhabitant of Phrygia” (évvaétiv @pvoying,
1.1126), and the “Idaian Mother” (Mntépog Tdaing, 1.1128), by whose side the Cretan Dactyls

from Mount Ida (Adxtorot Tdaior Kpnraiéeg, 1.1129), Titias and Kyllenos, are sitting (mépedpot,
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1.1127).3% Additionally, the recurring presence of the oak tree (1.1121, 1123-4), one of Rhea’s
sacred symbols, correlates the goddess with the iconography of Zeus in Greek lore. 3¢
Conclusively, Phrygian, Cretan, and Greek titles and symbols of the goddess come together in
the foundation of her cult on Mount Dindymon. Apollonius’ brief mention of the Samothracian
mysteries on the island of Electra, presided over by the local divinities of the Cabiri, enriches an
overall culturally complex picture (1.915-21).3¢! From the perspective of the ritual agents, the
Argonauts work as a team to establish the cult of a foreign divinity in a non-Greek region and
gain the goddess’ favor. The Mother’s influence on the sphere of fertility emerges at the end of
the episode as a reward, as she causes the mountain to flourish (1.1140-51).

The arrival of the Argonauts to Cyzicus marks the destruction of the Doliones, but their
ritual of propitiation for the Mother of the Gods bring new life to Dindymon. The twelve days of
storm during which the Argonauts are stuck in Cyzicus clearly represent a means of punishment
for the heroes. As I argue later in the chapter, the number twelve returns in the Syrtis episode as a
marker of divine punishment. In this respect, the punishment of the Argonauts in Book 1 does

not only concern the heroes’ involuntary extermination of the Cyzicean men but also pertains to

their earlier massacre of the earthborn giants (1.989-1011).3%? The primeval I'nyevéeg are sons of

339 Apollonius mentions only two daimones whom he considers to be really at the goddess’ service. These
divinities were otherwise three, five, or nine in other sources. This version of their birth in Crete seems to have
derived from Stesimbrotus of Thasos, a logographer from the 5% cent. BC (107 F 12 Jacoby). The nymph
Anchiale occurs only here and is otherwise unknown. See Paduano and Fusillo (1986), 221.

360 Cf. Schol. ad Apollon. Rhod. 1.1124 for the oak tree as a sacred attribute of Rhea.

361 At the bidding of Orpheus, the Argonauts disembark to propitiate the Cabiri, local divinities whom
Apollonius does not name here but whose cults are mentioned in Herodotus’ Book 2.51. According to
Diodorus 4.43.1-2, initiation into the mysteries of the Cabiri provided protection in sailing. On the
Samothracian mysteries, see Schaaf (2014), 63-9. See also Chapter 1, pp. 60-2.

392 Thalmann (2011), 100 maintains that “The destruction they inflict on the Gegeneis and Doliones alters
Kyzikos as relational space in favor of a new relational version, an essentially colonialist perception of its
space, although one not free of contradictions”.
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Gaia, who is also the mother of Rhea in traditional accounts (Theog. 135). Hence, the Argonauts’
fight with the Earthborn is a fight with Gaia’s own stock and, ultimately, Rhea’s siblings from a
Greek theogonic perspective.®®® The giants’ kinship with both Rhea and Gaia is perhaps an easily
overlooked aspect of this episode, which is so much more focused on the Argonauts’ superiority
over—and infamous treatment of—the earthborn stock. Indeed, after killing all the giants, the
Argonauts line up their bodies on the seashore, as prey for fish and birds (dpew ép’ oiwvoict kai
ixBvo1 koppa yevéaBar, 1.1011). The poet expands this final glimpse at the giants’ unburied
corpses through a simile comparing them with long planks that carpenters cut with an axe and
dispose of on the shore (1.1003—11). The assimilation of the Earthborn with severed tree trunks
suggests an even stronger bond between the giants and the wooded landscape of Mount
Dindymon, where the Argonauts later establish the rituals.*** Accordingly, the ritual of
propitiation for the “mother of all the blessed ones” (untépa copmdviov pakdpwv, 1.1904), the
formula that Mopsus uses when he interprets the bird omen, is perhaps also alluding to another
mother, Gaia, the mother of the decimated giants, as well as of Rhea. This ambiguity regarding

the identity of the “mother” effects the ritual cults to be inclusive of both Rhea and Gaia and,

393 Clauss (1993), 165 discusses the Cyzicus episode in terms of ritual atonement for Rhea, whom he identifies
with Gaia following the tradition found in tragedy, such as Aesch. Supp. 892, Soph. Ph. 391 (164 n. 33). In
contrast, Hesiod’s Theogony 131-6 clearly differentiates between the two goddesses by referring to Rhea as
one of Gaia’s children from Ouranos. In my view, it would seem more likely that Apollonius follows the
Hesiodic tradition in this episode to emphasize the greater divide between earthborn and divine children of
Rhea, such as Zeus. See also Murray (2024), 258—73 on “racecraft” as an interpretative lens in the Cyzicean
episode. Remarkably, Murray (2024), 267 characterizes the Argonauts’ massacre of the Earthborn as a
“monster-slaying adventure”, in contrast with the death of the Doliones who instead retain a heroic status and
receive proper burial. In her conclusions, Murray (2024), 273 maintains that: “... the ritual worshiping of Rhea
that the heroes must perform on Bear Mountain hints that they have provoked divine anger from Gaia for
leaving those Gegenees’ corpses unburied on the shore”, even if, as she earlier agues (265), “on the surface of
Apollonius’ narrative, the Argonauts get away with their treatment of the Gegenees”. Again, the genealogical
connection between Gaia and Rhea seems to validate the idea of divine punishment for both the massacre of
earthborn giants and Doliones.

364 Cf. 1.1117-22, for a description of the Dindymean forest.
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accordingly, to fulfill the heroes’ atonement for both the Doliones’ and the Gegenees’ massacres.
The accomplishment of a double atonement is particularly significant from an ethnic perspective,
since the two wronged groups do not share the same indigenous background. While the
Earthborn are an autochthonous population of Dindymon, the king of the Doliones, Cyzicus,
descends from Greek and Thracian ancestors.?%> Apollonius, in fact, characterizes Cyzicus as the
son of Aineus, whom the scholia identify as of Thessalian origin, perhaps a descendant of Apollo
and Stilbe (schol. P), who migrated from Thessaly to the Hellespont area.’®® Cyzicus’ mother,
Ainete, is instead the daughter of Eusoros (1.949-50), a mythical king of Thrace whose name
and genealogy also occur in Homer (/1. 2.844, 6.8).37 Additionally, Apollonius remarks that the
Doliones descend from Poseidon and, for this reason, they are protected from the Gegenees’
attacks (1.951-2): To0g 8" o1t kol EkmayAot mep €oviec | [myevéeg oivovto, ITocetddmvog
apoyii: | Tod yap £cav to apdTa Aokioveg Ekyeyadtes.>*® The cohabitation of Doliones and
Gegenees in the territory, albeit in different areas of the region—the Gegenees dwell on Mount
Dindymon (1.941-3) whereas the Doliones on the Cyzicean plain and the isthmus (1.947-8)—is
therefore regulated on religious bases according to the influence of Poseidon. The separate
slaughters of both peoples prevent the Argonauts from proceeding on the journey before they re-

establish the local religious order. As a matter of fact, the heroes are unable to sail off the coast of

365 1.948-50: v & fjpog Aivitog viog &vaooev | KvGkog, dv kodpn diov tékev Edodpoto | Aiva.. ..

366 Schol. ad. Ap. Rhod. A. 936-49. P-R Wendel: P: “fjpoc Aivijioc”: Kulikov matip Aivedg, Amérimvog maig
Kol ZTiAPng <..> 80ev kol mOMG dvopootat. <...> puntpog 8¢ Evavieiag. petéotn 6¢ ik Oeccariog kai
dxnos wepi Tov EAMomovtov. Q: “év 8’ fipwg Aivitog”: 6T1 0 Aivedg OTTal0g OV TO YEVOS DKNGEV £V
‘EXonévio. yuag 6¢ Evedpov Baciréng T@v Opakdv Aivitny, yevwd KoGkov, ¢’ od 1} moAg. Edcdpov
0€ 110G Akdpag, 6v "Ounpog év i) Botwtig (B 844) NyeicOo Opaxdv dua @ [eipo <pnoiv>. R: “diov
Ebdodpo1o”: tod £voo&ov Evcmpov 1) Buydtnp. Ebompog 6 Opaxng Baciievg Ounpog (Z 8): “viov
‘Evoopov Akapavt qOv te péyav t€”.

387 Schol. ad. Ap. Rhod. A. 936-49. Q and R Wendel.

3% Paduano and Fusillo (1986), 202-3 comment that the Doliones’ kinship with Poseidon is otherwise
undocumented.
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Cyzicus and proceed on their journey at sea, the domain of Poseidon. By propitiating Rhea and
Gaia as “mothers” of Dindymon, the Argonauts atone for the massacre of the Doliones, Greek-
like people connected with Thessaly, and the Gegenees, the autochthonous inhabitants of the

region.

Colchis: Hecate

Hecate as a Local Goddess

The cult of Hecate is central in Apollonius’ Colchian world.**® In Book 3, Jason performs
a ritual invocation for the goddess, who strikingly appears in her anthropomorphic form.

Remarkably, this is Hecate’s only extant epiphany in Greek literature.

Arg. 3.1201-24
GAN” Bte o1 1dg ydpov b T1¢ mTov EKToDEY NEV
avBpomwv, kabaptfiow VTELIOG lapeViiow,
&vO’ fTol TAUTPOTO L0EGGATO PEV TOTOUOIO0
evayémg Ogioto Tépev dEpaG, Auel 0 Papog
£0060T0 KLAVEOV, TO UEV 01 TAPOC £yyvaMEev 1205
Anpviag Y yumodn, adviig Lynuitov goviis.
anyowov & dp’ Emerta wéow Evi foOpov opvcac,
vinoev oyilog, £mi 6° dpvelod Tape Aopov,

adToV T’ €0 KaOUTEPOE TaVGGATO" daiE 8F PrTpodg

3% For Hecate in the Argonautica see especially Zybert (2008), 373-92, Schaaf (2014), 144-222. On Hecate’s
shrine in Colchis, see Thalmann (2011), 115-8. On Hecate in ancient Greek religion, see Johnston (1999),
203-49 and Rudloff (1999).
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nvp vmEvepOey ieic, £mi 0& pyadag yée Aofdc, 1210
Bpwypo kikiokov Exatny énapoyov a£0rov.

Kol p’ 0 pev dykaréosog oAy Eotiyev' 1 6 dioveo,

KevOp@V £€ vmaTov dgviy 00g avtefornoey

ipoic Aicovidao. TEPLE O€ LV E0TEQPAVMVTO

opepOaLEDt Opuivolst petd ttdphoiot dpdkovteg 1215
otphmte 6 Amelpéctov dAldwV céAag Auel OE TV Ye

0&ein VAo xO6viol KOveg EpBEyyovTo.

ncicen 0° ETpepe AVTO Kot oTifov ai &' dAOGALENY

voueot EAe10VOp0L TOTOUNidES, Ol TEPT KEtvNV

ddodog elapevnv Apopavtiov ilicoovto. 1220
Aioovidny &’ fitor piv £hev déog, GALG v 00 Mg
gvrpomaopevov mddeg Ekpepov, dep’ £Tapoict

UIKTO KudV. 1101 08 OGS VipOeVTOg VtepHev

Koavkdoov fpryevng Hog Baiev dviéliovoa.

“When he found a place set apart from men’s paths, open to the skies in the midst of pure water-
meadows, he first of all bathed his tender body in the holy river as ritual demanded, and then
dressed in the dark robe which Lemnian Hypsipyle once gave to him, to remind him of their
sweet love-making. After this he dug a trench a cubit long in the earth and made a heap of
cut wood; then he slit the sheep’s throat over the pit and stretched its body over the fire in
accordance with the rite. He lit the wood by putting in fire at the bottom, and poured out

over it a mingled libation, calling upon Brimo Hekate to assist him in the contest. Having
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summoned her, he retreated. Hearing the call, the dread goddess came from the furthest
depths to accept the sacrifices of the son of Aison. Around her head was a garland of terrible
snakes entwined with oak-branches, and her torches flashed out a blinding brightness; all around
her was the piercing bark of hellish dogs. All the fields trembled at her approach; the marsh-
dwelling nymphs of the river who dance around that meadow of the Amarantian Phasis screamed
aloud. The son of Aison was seized by fear, but even so he did not turn around as his feet
carried him back to find his companions; already early-born Dawn was scattering her light as she

rose above the snowy Caucasus”.

In this remarkable scene, Jason invokes Hecate to be his “helper in the labors” (énapwyov
aé0hwv, 3.1211). The goddess is otherwise associated with the royal family of Colchis and,
especially, with Medea, who is her priestess.?”® The cult of Hecate is also closely rooted in the
Colchian territory, as the existence of a temple dedicated to the goddess in the Colchian royal
capital demonstrates (3.738, and 842).>’! Evidence of Hecate’s cults in Colchis is well discussed
in scholarship, and there are even scholars who argue that she originated as a Colchian
divinity.3”? Notably, Vakhtang Li¢heli investigates the so-called Hecatean mysteries of Vani, by
comparing the accounts of Greek literary sources with the archaeological discovery in 1978 of a

large pit in the lower terrace of the city-site.”® In particular, Licheli considers ps.-Plutarch’s

370 Cf. 3.252: Oefic avt méhev apritepa. Hecate is the daughter of the titan Perses (Theog. 409—11, Arg.
3.467, 478, 1035, 4.1020). Perses, in certain versions of the myth, is a brother of Aeetes, who eventually
marries Hecate and has two daughters from her, Medea and Circe (Diod. 4.45.2).

371 Thalmann (2011), 115-8 characterizes the shrine of Hecate as an “ambivalent space”. Specifically, he
argues that: “The shrine to Hekate celebrates Jason’s success in gaining the fleece, but it also commemorates
the magic that was the condition of that success; it is a thank offering for the drugs that made him invincible”.
372 Licheli (1990), 2 n. 3 provides useful references to local Georgian scholarship.

373 Licheli (1990), 1.
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description of Hecate’s mysteries in his treatise “On Rivers” (Mor. 5.5), arguing that the author’s
description seems to align with the archaeological evidence.’”* However, Licheli does not take
into account Apollonius’ narration of Jason’s propitiation ritual and invocation of Hecate. Part of
the ritual indeed consists in digging a pit in the ground (méd@ &vi f6Opov dpH&ac) and
performing, first, an animal sacrifice and, then, a libation on top of it (3.1207-10). Thus, Jason’s
excavation of the pit in the ground precedes the invocation of the chthonic goddess, who aptly
emerges from the “deepest hollows” (kevBudv €€ vmdtwv, 3.1213). The epithet deivr|, which
Apollonius attributes to Hecate in the epiphany scene, also characterizes Rhea in 1.1102. In this
respect, scholars have argued in favor of the overlapping of the two divine figures in the
Argonautica.?” Along these lines, Hecate might be considered as a “Mother Goddess of
Colchis”. Moreover, in the Argonautica, both Rhea and Hecate are associated with local mystery
cults: the former with the Samothracian mysteries, the latter with “the nightly mysteries of the
maiden daughter of Perses” (voktitorov [leponidoc dpyra kovpng, 4.1020), by which Medea
herself swears during her stay in Drepang.

Furthermore, David Braund discusses the so-called “Vani inscription”, a bronze tablet
dated to ca. 300 BC, which bears an inscription naming several gods in succession: Earth, Sun,
Moon.?’® The text of the inscription is in Greek letters: TH-KAI-O-HAIOZ-KAI-O-MEIZ. The
last divinity, 6 Meic, was a Moon divinity also represented on a type of Colchian didrachms from

the 5 century BC.?”” Coins provide additional evidence of the portrait of Hecate as a three-

374 Licheli (1990), 4-5.

375 Licheli (1990), 1-8 and Zybert (2008), 390.

376 Braund (1994), 138-9. The edition is Kauchtschischwili (2009), 149-50, who claims that the original text
also included local Colchian divinities called Theoi Megistoi. The full text of the inscription is provided in
Appendix 1.

377 For the identification of Meic as a moon divinity see Strab. 12.3.31. In his seminal work on Georgian
numismatics, Ivane A. Javakhishvili (1925) argues that the moon was the primary divinity of ancient Georgian
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headed goddess, and of her association with several symbols, most importantly, the moon and
the bull’s head. Remarkably, both symbols have significant roles in the Argonautica. Imagery of
bulls is notably related to the figure of Aeetes and his palace.>”® With regard to the Moon, the
poet attributes to her a remarkable cameo toward the end of the Colchian episode, as she appears

to show her enjoyment at Medea’s pain, seeing her flight from Colchis:

Arg. 4.54-65
v ¢ véov Tvrnvig dvepyopévn mtepdndev
eottarény €c1dodoa Bgd Emeynpoto Mivn 55
apmarémg, Kai Toio HETH PPESIV oLV EEImey”
“o0K Gp’ €yd povvn petd AAGTHIOV GVTPOV AAVOK®,
o000’ oin KaAd mepidaiopot Evdopiovi.
1 Oopd 81 ko ogio, Kbov, Sohinotv odoic
LVNGOUEVT] PIAOTNTOG, Vo oKOTIN €V VOKTI 60
Qopuaoons evkNAog, & tol eika Epya TETLKTAL.
viv 0¢& Kol a0TT) 0110ev opoing éppopeg atng,
0dke 6" avinpov tor Tijoova wijpa yevécOan
daipov drywéers. dAL" Epyeo, T€TAaOL O™ Eumng,

Kol TvuTh EP €000, TOADGTOVOV BAYOS Agipey.” 65

tribes. Moreover, the cult of Meig was typical in the hinterland, while Hecate was mostly worshiped on the
coastal areas.

378 Cf. Aeetes’ bronze-hoofed bulls (yoAkémodag topovg, 3.230). Also, Jason’s murder of Apsyrtus is
compared to a butcher slaughtering a bull (Bovtbmog ©g te péyav kepeorkéa | Tadpov, 4.468).
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“The daughter of Titan, the goddess Moon, was just rising from the horizon and saw her in her
mad haste; she rejoiced with malicious pleasure as she reflected to herself: “I’m not the only one
then to skulk off to the Latmian cave, nor is it only I who burn with desire for fair Endymion.
Ah! How many times have your treacherous incantations caused me to hide when my mind was
full of love, so that in the gloom of night and without disturbance you could work with your
drugs in the way that brings you pleasure. But now you yourself, it would seem, are a victim of a
madness like mine; a cruel god has given you Jason to cause you grief and pain. Be off then

92999

and for all your cleverness learn to put up with a misery that will bring you much lamentation™”.

The term pnvn to refer to the moon is rare, as opposed to the more common ceAnvn;
before Apollonius, it appears only two times in the Iliad (19.374, 23.455) and once in the
Prometheus Bound (797). The stem unv- forms the oblique cases of the Greek noun (0) peic,
whose primary meaning in Greek is “month”. The meanings “crescent moon” or “phase of the
moon corresponding to the month part” occur very rarely. By choosing to refer to the Moon
goddess as Mnvn rather than Meig, I suggest that Apollonius might be avoiding the ambiguity
originating from the prevalent meaning of peic. Furthermore, supposing that Apollonius was
familiar with the local name of the Colchian Moon goddess, he would be conferring on the Moon

goddess a conspicuously Colchian profile.

Hecate's Intermediary Role in Jason s Task

Apollonius’ characterization of Hecate as a local divinity has an impact on other aspects
of the narrative. For instance, after the performance of rituals for the Colchian goddess, Jason’s

character develops in a remarkable way. Specifically, for the first and only time in the poem,
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Jason is assimilated to both Ares and Apollo: “His body was naked, and in different ways he
resembled both Ares and Apollo of the golden sword” (kai &lpog G’ dGRoc—, YOUVOS SEUOG,
aila pév Apel | €ikelog, drAha 6¢ OV Ypvoadp® Améirowt, 3.1282-3). Apollonius’ depiction
of Hecate as Jason’s “helper” (émapwyog, 3.1211) and, consequently, as a source of divine
strength for the hero is also reminiscent of Hesiod’s portrayal of the goddess in the Theogony.>”
In the so-called “Hymn to Hecate” (7h. 411-52), Hesiod introduces Hecate as a divinity who
earned a place in Zeus’ pantheon (74. 411-5), but whose privileges belong originally to the
former order of the Titans (o6’ &layev Titfiol péta mpotépoiot Ocoioty, 424).38 Hecate’s role in
human affairs is particularly prominent: Hesiod explains that anyone who, even in his times,
wishes to perform sacrifices “according to the norm” and to seek the gods’ approval, invokes

Hecate.

Th. 41620
Kol yap vov, 6te mod Tig EmyBoviov avlpoTov
EpooV igpl KaAd KaTO VOpOV IAdoKNTOL,
KikMokel Exatnv: wolhi 1€ oi Eometo Tipm

pelo LA, @ TPOPpV Ye B DIodEEeTON £VY G,

379 Zybert (2008), 383 notes the verbal parallels between Apollonius and Hesiod’s Theogony (426: povvoyevic,
450: xovpotpdpog) and concludes that the Hellenistic poet drew from Hesiod for his characterization of
Hecate. For an overview of Hecate in Hesiod, see Rudloff (1999), 6-20.

380 Th. 411-5: 1 8 vmokvoauévn ‘Exdmy téke, THY Tepl mavrov | Zevg Kpovidng tipnee: mopev 84 oi dylod
ddpa, | poipav Exewy yaing te kol atpuyétoro Baidoonc. | 1 6¢ kKol doTtepoEvTog G’ 0Vpavod Eppope
T, | dbovdroig te Ogoiot tetipévn €oti pdaota. “There she conceived and bore Hekate, whom Zeus
honored above all others; he gave her dazzling gifts, a share of the earth and a share of the barren sea.
She was given a place of honor in the starry sky, and among the deathless gods her rank is high”, translation

by Athanassakis [2004]). Moreover, Hesiod states that nobody, not even Zeus, has ever tried to take anything
away from Hecate (00d¢ ti puv Kpoviong éBmoato 00dé t° dmnopa, Th. 423).
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kai € ol 6APov Omdalel, émel OVVapic yE TAPESTLY. 420

“For even now, when a mortal propitiates the gods
and, following custom, sacrifices well-chosen victims,
he invokes Hekate, and if she receives his prayers
with favor, then great honor goes to him with ease,

and he is given blessings, because she has power”.3%!

The various circumstances in which Hecate assists humans include “the assembly” (év v’
ayopt], 430), “war” (¢ moLepov, 431), in which case she “stands by’ those men for whom she
wants to accomplish victory and glory (&vépeg, &vOa s mapayiverar, oic k* £0éAnot | viknv
TPoPpovEmG dmdoat kol kDOog 0pe&at, 432—3), “in judgment by the side of kings” (&v te dikn
Bacthedot map’ aidoioiot, 434), “whenever men compete in an athletic contest” (66T’ Gvopeg
aebredma’ &v aydv, 435), and horsemanship (439). In the next section, Hesiod explains in detail
Hecate’s intervention in human affairs in conjunction with other gods. For instance, Hesiod says
that the fisherman who wants to ensure a good catch prays to both Poseidon and Hecate to fill his

nets (439-43).3%2 Finally, Hesiod stresses Hecate’s role as a “nurse” of all humans:

Th. 448-52
0oUT® TOL KOl POVVOYEVIS €K UNTPOG E0DG

TAcL HeT’ ABavATOIoL TETIUNTOL YEPAETTL.

381 Translation modified from Athanassakis (2004).
382 Next, Hesiod provides the parallel example of the man who, wishing to increase the number of his cattle or
sheep, prays to Hecate alongside Hermes (444-7).
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“And even though she was her mother’s only child

she has her share of honors among all the gods.

The son of Kronos made her the fostering goddess for all youths
who after her [birth] saw the light of wakeful Dawn.

A nurturer of youths from the beginning, she holds these honors”.

In her seminal work Hesiod’s Cosmos, Jenny Clay discusses the role of Hecate in the
Theogony in relation to both Zeus’ new divine order and human religious activities.*®* Hecate, a
goddess belonging to the previous divine regime but retaining the privileges that Cronus
assigned her even under Zeus’ rule, functions as an intermediary between the old and the new
order.’®* As Clay demonstrates, Hesiod establishes the concept of Hecate’s mediatory role on
different grounds, especially regarding her interceding position in cultic activities, whereby she
bestows great honor (moAAY... Tyun, 418) and happiness (6ABov, 420) upon those whose prayers
she receives “of her free will” (¢ mpdPpov ye O VrodéEeTon evydc, 419).385 On this note, Clay

maintains that Hecate is not a “willing goddess” but a “willful goddess”, that is, “the one by

383 Clay (2003), 22-4 and 129-40.

3% Clay (2003), 131 and 138.

385 Clay (2003), 133: ... Zeus appears to divert the great powers of the goddess away from the gods onto the
world of men where her good will and support lead to success in all areas of human endeavor”. Also, Clay
(2003), 138: “Hecate mediates not only between the old and the new order, the Titans and the Olympians: her
powers bridge the three spheres of the cosmos, and she forms the crucial intermediary between gods and men”.
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whose will — &katt — prayers are fulfilled and success granted”.>*® By etymologizing Hecate’s
name, Clay submits that Hesiod depicts Hecate’s interventions in the human sphere as dependent
on the goddess’ will and arbitrary response to human prayers.*®” Moreover, she also argues that
Hesiod’s Theogony endorses Hecate’s mediatory role in all kinds of religious activities since any
communication between humans and gods should begin with a prayer or a sacrifice.*

Hecate’s role as an intermediary between human and divine spheres is a suggestive lens
for interpreting her role in the Argonautica. As already discussed, Hecate is one of the “local
gods” (dvvagtoug te Oe0ic) whom Jason invokes upon his arrival in Colchis (2.1271-5).3%
Hecate’s auxiliary role in both military and athletic contexts is already clear in the Hesiodic
tradition (431-3, 435-9), and the goddess’ support appears therefore suitable for assisting Jason

in accomplishing Aeetes’ task.>*° Specifically, Hecate is propitious to men competing for “a
p g p y prop peting

beautiful prize™:

Th. 435-9
8c0MT 8 aD0’ OmoT’ dvipeg AeOLED®S’ &v dydw,
&vBa Bed kal Toig mapayivetar 110’ ovivnov
vikfoog 6¢ Pin kai kdptel, Karov dedrov

pela pépet yaipwv te, ToKeDoL 8¢ KDO0g OmAlet

386 Clay (2003), 136.

387 Clay (2003), 137: ... Hesiod develops Hecate’s functions by etymologizing her name; [...] Similarly,
Hesiod connects the name of Hecate to such common phrases as £knti Atdg and ovk dexnti Oedv”.

388 Clay (2003), 137.

3% Besides the local gods, the other divinities Jason invokes and propitiates with a libation once the Argo
reaches Colchis are Gaia and the souls of the dead heroes: avt0¢ 6’ Aicoviong ¥pUGE TOTAUOVOE KUTEAA® |
oivov aknpocioto pehotayéog xée Aoidg | Fain t° Evvaétaig te Oeoig yoydig te Kapdviav | npodov... (2.1271-
4).

3% See Stephens (2021), 3—14 for a discussion of the athletic context underlying Jason’s task.
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“Again, is a noble goddess when men compete
for athletic prizes, because she stands by them and helps,
and whoever, by force and strength, wins a fair prize,

carries it away with ease and joy and brings his parents glory”.>*!

Hesiod’s explanation of Hecate’s assistance in the athletic context elucidates her role as a
helper in Jason’s contest. Particularly, Apollonius’ language and themes are analogous to

Hesiod’s general remarks about propitiating the goddess in the “Hymn to Hecate”:

Arg. 3.1211-4 Th. 416-20

Bpuyuo xikiokov Exdatny énopoyov aédiwov. | kol yap viv, dte mod Tig Enyboviov avipormv

Kol p’ 6 pév aykarécag wdAw Eotiyev: 6 £pov iepa kKol kaTO VOOV IMACKNTAL,
diovoa] KwkMjokel ‘Exdatnv: moAAn 1€ ol €ometo TN
KevOuU@V EE VATV dEIVT| 0£0g dvTefoinoev petla pHad’, @ TPOPPOV ye O£l DmodéleTan £vydc,

]392

ipoig Aicovidao kai € ol OAPov omdalel, Emel dSVVALIC Y€ TAPESTLV.

Apollonius marks out Jason’s invocation with the reduplicated form kuAnoxe (3.1211),
which also occurs in Hesiod’s “Hymn to Hecate” (7h. 418).33 In both texts, the accusative
‘Exdtnv follows the verbal forms from kikAnokm. Apollonius’ version vividly represents the
outcome of the ritual that Hesiod outlines by providing an image of Jason’s ritual performance

and of the goddess’ epiphany. Specifically, Jason performs a sacrifice which the goddess comes

391 Translation by Athanassakis (2004).

392 Vian (1980), ad v., marks line 3.1213 as uncertain. The reading vné]twv is preserved in all the manuscripts,
the papyrus Berolinensis, and the scholia.

393 For the use of kuc\okm in hymnic language, see Malamis (2024), 199-273, especially 2224,
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to receive (dgwvn) Oedc avtefoinoceyv | ipoig Aicovidao, 3.1213—4) by ascending from below the
earth (kevOudv &€ TOmatwv, 3.1213).3%4 This stage of the ritual recalls Hesiod’s statement that
the goddess favors whoever performs “beautiful sacrifices according to the norm” (pdwv igpa
KaAd kot vopov, Th. 417) and thus receives his prayers “willingly” (mpdppwv ye Oed
vmodéEetan evyds, Th. 419). Accordingly, Hecate fulfills Jason’s prayer that she may be a helper
of the task (émapwyov aé0Awv 3.1211). Apollonius’ epithet Erapwydg matches the overall theme
of Hesiod’s “Hymn”, which emphasizes Hecate’s assisting role through recurring expressions
such as “she stands by and greatly favors whoever she wishes” (® 8 £0&An, peydimg
napoyivetar 1o’ ovivnow, Th. 428).

Jason’s performance of the ritual sacrifice is not the only episode in which he resorts to
praying to Hecate as a local goddess. During his first meeting with Medea, Jason beseeches the
young woman by Hecate, her own parents, and Zeus (np6g ¢’ avtijc ‘Exdnc petlicoopon 16
TokN oV Koi A10g, 3.985-6) to help him win the contest (3.983—4). The meeting takes place in the
Colchian sanctuary of Hecate. Shortly after, the hero tells Medea that he would probably not be
able to overcome the difficult test by himself (00 yap dvevbev | bueiowv otovoevTog DTTEPTEPOG
Eooop’ G£0Mov, 3.988-9).3%° Jason’s phrase ob &vevdev dueiov, “not without you (all)”, could

imply Medea’s partnership with—or reliance on—another agent, plausibly Hecate.>*® Hecate’s

394 Regarding the reading $Ondtwv, Hunter (1989), 231 ad v. comments that “corruption has been widely
suspected”. Moreover, he points out that the superlative also suggests “extremity in a direction other than
height”.

395 Jason’s display of trust in Medea’s abilities could not sound more different from his cynical reply to Argos’
proposal to ask for Medea’s help: “Slim indeed are our hopes, if we must entrust our safe return to women”
(uerén ye pév Nuv Spopev | EAtopn, 8t vootov énetpondpuecdo yovoiéiv, 3.487-8).

39 Later, Jason is more precise regarding the identity of their helper when he refers to the hypothetical reaction
of Greek peoples at the Argonauts’ future return to Greece: “If you reach that area and the land of Hellas, you
will be honoured and respected among women and men; they will pay court to you reverently like a god,
because it was thanks to you that their sons returned home safe...” gi 8¢ kev fi0ea keiva kol ‘EALGSO yoiov
iknat, | Twecoa yovaiéi kai avopdoy aidoin te | éooeat, ol 8¢ og maryyv 0oV g Topcavéovay, | obveKD TV
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role as Medea’s advisor in matter of pharmaka is stated earlier in Book 3: first, the poet
comments that Medea is the priestess of the temple of Hecate where she spends most of her time
(‘Exdtng 8¢ movipepog dpgemoveito | viov, €net pa Oefjg avtn mélev apntepa, 3.251-2); second,
Argos advises Jason to ask for help from the young woman who “bewitches by the use of potions
at the suggestion of Hecate, daughter of Perses” (kovpnv oM tva tpodcbev Enékiveg antoc EUETO |
papudooey Exdtng Ieponidoc évvesinotv, 3.477-8).3°7 Thus, Medea’s connection with Hecate
is already known to Jason by the time of their meeting in the goddess’ temple. Jason’s awareness
of Medea’s resources is also clear from his immediate appeal to give him the “fitting pharmaka”
she promised (€€l 10 TPATOV LIESTNG | AVTOKOCTYVITI HEVOEIKEX QAPRIKA dSDGEWY, 3.983—
4).398

In addition to delivering Jason what he needs (3.1013—4), Medea also provides him with
instructions for the upcoming contest (3.1026—62), by advising him to perform a sacrifice and
honor Hecate. This section of the meeting between Jason and Medea functions as an epitome of
Jason’s ritual performance and, simultaneously, highlights significant aspects of the relationship
between Medea and Hecate. In particular, the passage in which Medea instructs Jason to perform

a libation for the goddess is emblematic:

pev maideg vmdTpomot oikad’ ikovto | off Povri) (3.1122-6). The reference through the use of the second person
singular in the phrase ofj BovA) is clear but it could also merely work as a captatio benevolentiae.

397 It is unclear where Jason heard this information before (tpdcOev éméxhveg, 3.477). Argos does not seem to
mention Medea’s powers nor her kinship with Hecate before this point. Could this be a metanarrative
comment? Namely, you (“the reader”) heard this but from someone else, perhaps the author himself in 3.251-
2.

3% Medea’s encounter with Chalciope (3.645-739) culminates with Medea’s promise to bring her pharmaka to
Jason (3.737-9) to help him pass Aeetes’ test and also, as she emphasizes before Chalciope, save her children
from the king’s wrath.
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Arg. 3.1035-6
povvoyevi 6’ ‘Exatny Ileponida pethiocoto, 1035
Aetpav €k démaog oyuPAnta Epya HEMOGEWV.
&vla O’ €mel ke Oedv pepvnuévog ilaoonat,

Ay amd TopKaific avoydleo.

“Make appeasement to Hekate, the only-born, daughter of Perses, by pouring in libation from a
cup the works of bees in their hives. When you have honored the goddess according to my

instructions, then retreat back from the pyre”.

The characterization of Hecate as the single child of Perses (povvoyevii 8’ ‘Exdrnyv,
3.1035) is again reminiscent of Hesiod’ “Hymn” in Th. 426, where she is described as the only
one of her kind and not less worthy of honors for this reason (008’ 81t povvoyevig, Tocov Oed
Eupope tipfc).*” Shortly after, Hesiod again attributes the epithet povvoyevig to Hecate, stating
that ““... even though she was her mother’s only child she has her share of honors among all the
gods” (oUt® Tol Kol LOVVOYEVIC €K UNTPOG é0doa | Aot PeT’ dBavaTolot TeTiunTol Yephesat,
448-9). The epithet povvoyevng is not attested before Hesiod, who uses it only once more in Op.
376. Apollonius uses it only once in 3.1035. In both instances from the Theogony, the concessive
force attached to povvoyevrg is noteworthy: Hecate is granted her share of honors among the
gods despite her being an only child. Indeed, from the perspective of the Theogony, gods rely on

their siblings to overthrow their predecessors’ rule and establish a new regime. Nevertheless, as

3% Hunter (1989), 188 notes that this epithet is also attributed to Persephone in late Orphic texts such as Hymn
29.2 (fr. 190 Kern). See also Zybert (2008), 383.
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had been discussed, Hecate maintains her powers even after the installation of a new cosmic
order and even though she is povvoyevnic. Apollonius does not explicitly incorporate this idea
from Hesiod but seems to apply povvoyevng as a plain epithet for the goddess, namely, “the
only-born Hecate, daughter of Perses” (novvoyevi] 8” ‘Exdtnv Ieponida, 3.1035).

Jason receives further instructions on how to appease Hecate, namely, to pour a libation
and propitiate the goddess “having remembered [how to do so]” (Bsav pepvnuévog ildoonat,
3.1037). Hunter’s translation of the absolute participle in Medea’s speech as “according to my
instructions” fits nicely into the narrative and stresses Medea’s role. In the final section of her
speech, Medea also advises Jason on how to defeat Aeetes’ earthborn warriors springing up from
the dragon’s teeth (3.1051-59) and briefly refers to the heroes’ completion of the quest and

upcoming nostos:

Arg. 3.1060-62
iB0oat, To ¢ Kdag &g EALASA TOT0 ¥’ EknTl 1060
oiceat & Aing, Aod mobt viceo 8’ Eumng

4 r 4 er 3 r 4
N eidov, 1 Tot Eadev apopunBEvTL véesOau.

“By the aid of this, you will carry the fleece away from Aia back to Hellas, far into the distance;

but go wherever you wish, wherever you want to go when you have set sail from here”.#°

Apollonius’ use of the adverbial phrase 016 y> £éknti (3.1060) in Medea’s final remarks

to Jason could also constitute an allusion to Hecate. The archaic epic case-form &knrti, or &katt, is

409 Modified translation from Hunter (1993a).
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typically found in Homer’s Odyssey preceding the genitive of gods’ names and is usually
translated as “by the grace of, by the aid of”.4°! As already mentioned, Clay has argued that in
such cases the adverbial form &kntt and the name Hecate share the same root and, subsequently,
by etymologizing the goddess’ name, her role as mediator between worshipers and divinities
become apparent in phrases such as £xnti Awog, “by the grace of Zeus, through Hecate’s will”.40?
Apollonius’ adverbial phrase 1016 y’ €knti does not relate to a specific divine agent. For this
reason, [ believe, Hunter translates 1016 y’ €kt as the protasis of a conditional period, that is, “if
you do this... [you will]”. This translation gains greater meaning if one implements the
generalizing condition “if you do this” with the etymological connection between the forms
&kt éxoatt, and ‘Exdrn. In this way, the phrase 1016 v’ €kntt might also be literally understood
as “by Hecate willing this” or “if Hecate wills this”, and, consequently, as an equivalent of the
old phrase “God willing”, namely, “Hecate willing”. In Medea’s mouth, the expression “Hecate
willing” becomes particularly significant as a formula of closure, emphasizing the need for

divine favor to ensure the success of the quest.

Hecate's Role as Overseer of Oaths

The adverbial form £xnr with the genitive occurs at other times in the Argonautica.**3

Remarkably, in Book 4, this form appears to be linked with the motif of oaths and oath-swearing
rituals in relation to Hecate. Specifically, the most frequently mentioned oath is the one Jason

swears at Medea’s bidding to seal his promise of marrying her:

0 Aide. .. &t “by the grace or aid of Zeus” (0d.20.42), ‘Eppeioo &. (15.319), AmoAhovig ve . (19.86),
[MoAAadog kai Ao&iov &xatt (Aesch. Eu. 759).

402 Clay (2003), 136-7.

103 Cf. Arg. 1.116, 1.334. 1.773, 1.902, 2.253, 2.297, 2.524, 2.755, 2.1153, 3.266, 3.621, 4.390, 4.1018, 4.1087,
and 4.1199.

174



Arg. 4.95-8
“Aocpovin, Zgbvg avtog Orvpmog 6pKLog £6TM 95
"Hpn e Zoyin, Adg €OvéTi, 1| Pév duoict
Koupwdinv g d6po1oty Eviotinoestat dxorty,

gut’ v &¢ ‘EALGSa yaiav ikdpedo vootioavtes”.

“Dear girl, may Olympian Zeus himself, and Hera goddess of marriage, who shares Zeus’
bed, witness my oath that I shall make you my lawful wedded wife in my home, when we

return safely to the land of Hellas”.

Medea’s request that Jason swear a solemn oath before the gods builds on the hero’s
earlier promise to Medea in the temple of Hecate that they would share the marriage bed
(Muétepov 8¢ Aéyxog Baldpolg Evi kovpidiotow | topoavéels, 3.1128-9) and nothing but death
could do them apart (008’ dppe dtokpvéel PIAOTNTOG | AAO Tapog BAvaTOV Ye LEpOpUEVOV
aueucaroyar, 3.1129-30).4%4 Afterwards, several references to Jason’s oath and his vow to
Medea in the temple of Hecate occur at pivotal moments in Book 4. In these scenes, the
adverbial form &knti with the genitive is frequently used. For instance, during their stopover at
the Brygean Islands, Medea reproaches Jason that he has broken his oath if he and the other

Argonauts agreed to give her back to Aeetes:

404 At this juncture, it is worth noting Hunter’s (1993b), 48 comment that the meeting scene between Jason and
Medea in the temple of Hecate is particularly indebted to the clash between Achilles and Hector in the Iliad.
Cf. also Hunter’s (1989) comm. ad v. 3.956-61, 964-5, 1105. In this particular case, the marriage deal that
Jason and Medea seal in the shrine of Hecate would be reminiscent of Hector’s proposal to Achilles to allow
either party to perform the appropriate funerary rituals after the duel.
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Arg. 4.387-90
of) mdBov atpomin: Ta pév ov OEmg dxpaavra
&v yain mecéewv, paio yap péyav fireg 6pkov,
vmAeéc: aAL’ ol OV pot EmAAilovteg dmicom

onv €ooech’ ebkniol Eknri Y€ ovvlecLAOY. 390

“What I say the gods will not leave unaccomplished—it cannot fall idly to the ground—for
you have broken a very solemn oath, pitiless one! But not for much longer you will sit here
happily and laugh at me on account of the agreements!” %>

Medea’s mention of Jason’s “great oath” (uéyav dpxov, 4.388) clearly refers to the hero’s
oath-taking ritual (4.95-8) but also evokes the promise made in the temple of Hecate and,
accordingly, before the goddess herself. I submit that the correlation between Jason’s marriage
vows and Hecate underlies Medea’s threats that the heroes would be punished “on account of the
agreements” (§knti ye cvvhecidwv, 4.390). Actually, a certain ambiguity exists regarding which
agreements Medea refers to in this passage: either the deal that the Argonauts have just finalized
with the Colchians (cuvBecinv, 4.340) or the agreements that she and Jason made in the temple
of Hecate. At any rate, even though at this stage in the narrative, greater emphasis is probably
placed on the agreements between Argonauts and Colchians, the marriage deal is clearly relevant

to Medea’s claims. By accepting to become Jason’s wife and departing with him, Medea has

405 Modified translation from Hunter (1993a).
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abandoned any hopes of regaining her social position in Colchis.**® The adverbial form &knt
channels Hecate’s role in the marriage agreements and suggests her participation in the process
of divine retribution, especially with regard to Jason’s punishment for intending to violate the
promise he made in her temple, break the oath he subsequently took, and dishonor her priestess.
The punishment Medea envisions for Jason at the Brygean Islands includes the disappearance of
the fleece (84poc 8¢ to1 Ioov dveipw | otyort’ gig Epefog petapmdviov, 4.384-5) and the Erinyes
persecuting him away from his fatherland (ék 6¢ og maTpng | avtiK’ Epai EAdosiav Epiviec,
4.385-6).47 Medea’s reference to the Erinyes contributes another chthonic element to the
picture, which would add up to the background presence of Hecate. Moreover, Apollonius
describes Medea’s emotional state as altered by “unbearable rage” (Bapvv xo6Aov, 4.391). The
same Papvg xOoAoc here attached to Medea is otherwise a divine attribute of Zeus (4.585) and

Aecetes (4.740, and 1083).

406 As Euripides’ Medea claims, when the Argonauts carried her off from Colchis, she was left with no one else
but Jason to turn to. In the Medea, Jason’s desertion causes her to suffer the ultimate offence: éym & €pnpog
dmoig ove” VPpilopat | Tpog vSpds, éx yiic BapPapov Aeknopév, | ov pmtép’, ovK aSe POV, odyi cuyyevd |
pebopuicactat tiicd’ Exovca cvpeopdc (“... while I, without relatives or city, am suffering outrage from my
husband. I was carried off as booty from a foreign land and have no mother, no brother, no kinsman to shelter
me from this calamity”, Med. 255-8). On Euripides’ Medea as “truly alone”, see Kelly (2020), 78. Clauss
(1997), 70 stresses Medea’s critical position after helping Jason: “... if Jason forgets her and her benefaction,
she will have sacrificed herself—her soul, her self-esteem, her standing in the family and community—for
nothing”.

07 The curse of the Erinyes is also mentioned in Book 3, when Chalciope asks Medea to help her sons lest she
would persecute her as a “hateful Erinys” from the underworld (ginv €€ Aidem otuyepn petdémicbey "Epivig,
3.704). Cf. also Medea’s response at 3.712. Apollonius refers to the Erinyes’ curse also in relation to Circe’s
purification ritual, with which she tries to appease their terrible wrath (dppa yéAoro | spuepoaiéag tovceiey
‘Epwiag, 4.713—4). Finally, Medea invokes the Erinyes’ name at 4.1042 as she discusses her destiny with
Arete.

177



Further references to Jason’s marriage proposal and oath-taking occur during the events

408

in Drepang.*”® During a debate with Alcinous regarding Medea’s fate, Arete underscores Jason’s

oath as a means for keeping her away from the Colchians:

Arg. 4.1083-8
TATPOC VIEPPLAAOL0 Papuv yorov. avtap Iqcwv,
¢ aim, peydrorowy évioyetan £€ €0gv dprog,
Kovpudiny OfocecOar évi peydaporoty dxortuv. 1085
6, Oike, PRT’ 0VV aDTOG £KMV EmiopKov dpdcom
Oging Aiocovionyv, unt’ doyeta 6glo EKNTL

moido Tatnp Bopd KekoTnOTL ONANCALTO.

“According to my information, Jason is from that moment bound by great oaths to make her
his lawful wife in his palace. Therefore, dear husband, do not consent to make the son of
Aison break his oath and do not allow a father with seething anger in his heart to commit

horrible outrages against his child by your own accord”.*”

Arete encourages Alcinous not to “willingly” (éx®v, 4.1086) make Jason break his oath

(éniopkov opdooal, 4.1086) by delivering Medea back to Aeetes. Similarly, she invites her

408 Schaaf (2014), 302 argues that, despite Circe’s purification ritual for Jason and Medea after the murder of
Apsyrtus, this episode opens on a foreboding note through the aition of the island’s name deriving from
dpénavov (4.982-92). Underlying this apparently joyous section, which culminates in the marriage of Jason
and Medea, are, in truth, serious threats to Medea’s safety, particularly the prospect of being sent home with
the Colchians and thus meeting her father’s punishment.

409 Modified translation from Hunter (1993a).
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husband to express his will against (unt’... o€lo éknti, 4.1087) any unfair treatment of Medea. In
this scene, the motif of willingness, or lack thereof, is activated through the morphologically
related forms éx®v and €kmri, and is again connected with the theme of oath and oath-swearing,
especially Jason’s oath of marrying Medea. Accordingly, just like in the previously analyzed
episodes, the forms éxmv and &kmtt hint at Hecate’s implied participation in this scene. Further
evidence comes from Medea’s earlier supplication to Arete (4.1014-28, 1031-52), during which
she claims to have departed from Colchis because “prudence and reason were driven out of [her]
and not on account of lust!” (g épol €k mukwvai Emecov EPEVES, 00 uév EKNTL | papyocHivg,
4.1018-9). Then, she swears by “the sacred light of the Sun-god” (iepov @dog Helioto, 4.1019)
and “the nightly mysteries of Perses’ child”, that is, Hecate (voktutériov Ileponidog dpyra
Kovpnc, 4.1020) that she did not willingly (ur pév éymv €é6éhovca, 4.1021) set out from Colchis
with foreign men (cov avdpdotv dAlodamoiotv, 4.1021) but out of “hateful fear” (cTvyepov
tapPoc, 4.1022) of her father.*!® Medea’s statement points back to the “most grievous fear” that
Hera instills in her while she is still in Colchis at the beginning of Book 4 (1} 6’ d@Aeyswvotatov
kpadin eépov Eupairev “Hpn, 4.11). Through the usage of the adverbial form (ov) £kntt with the
genitive papyoocvvng (4.1018-9) and the following mention of the mysteries of Perses’ daughter
(vokturoéAov Tleponidog dpyla kovpng, 4.1020), Medea brings Hecate back into the picture.
Subsequently, in her second speech addressed to the heroes, Medea bids them to “fear the
agreements and the oaths” (6eicote cuvbesiog te kal dpxia, 4.1042) as well as “the Erinys of

suppliants and the gods’ anger” (6eicat’ Epwviv | ikeoinv véueotiv te Oedv, 4.1042-3). Clearly,

19 The ritual language of supplication is conspicuous in this speech, which opens with the typical gesture of
clasping the knees indicated by the verb youvodpuan, an alternative form of yovvélopon (4.1014).
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the problem of the dpxia, or dpkot, and especially Jason’s oath, is underscored in connection
with Hecate, one of the divinities by whom Medea swears.

The practice of oath-swearing by chthonic divinities is already attested in Homer. In
Book 3 of the Iliad, Agamemnon swears an oath to seal the terms of his agreement with the
Trojans regarding the duel between Paris and Menelaus. During the ritual, he swears by several

divinities, including “those below™:

11. 3.275-80
ToloV & ATpeidng peydd’ ebyeto yelpag avacymv: 275
Z¢b watep "I1onOev pedémv kddiote péYIoTE,
"HéMOG 0, 0¢ Tavt™ €popdc Kol TAvT' ETaKOVELS,
Kol ToTopol Kol yoio, kol ol Vrévepde Kapovrag
avlpomovg tivoclov 6TIC K Emiopkov opooon,

VUEIS paptopol £0te, PLVAAOCETE 6™ OpKLO TIGTA 280

“And raising his hands, the son of Atreus prayed aloud for all:

“Father Zeus, ruling from Mount Ida, most glorious and greatest,

and thou the Sun, who oversees and overhears all things,

and Rivers and Earth, and those of you beneath the earth

who take vengeance on men who have died, on whomever has sworn a false oath,

you be witnesses, you guard these trusted oaths™ 4!!

1 Translation by Alexander (2015).
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It is unclear whether the phrase oi vVévepbe refers to specific chthonic divinities such as
the Erinyes. In this respect, Sarah Iles Johnston remarks that “[t]he connection between the
Erinyes and the dead is not ubiquitous”.*!> Nevertheless, it is worth considering that the Semnai
Theai, identified with the Erinyes and, in literature, with Aeschylus’ Eumenides, were closely
associated with the murder trials of the Athenian Areopagus.*!® The Areopagus heard murder
trials on the days sacred to the Semnai Theai, who were also called upon to supervise on the
oaths sworn on these occasions.*!* As to the practice of swearing by Hecate, the scholia to
Apollonius 4.1020 state that “Hecate is the divinity by whom Colchians and sorceresses swear;
for, the goddess is the discoverer of such things” (6pkoc mapd Koryoig 1 ‘Exdrn xai poappokictv:
gOPETIC Yap Too0ToV 1 00¢). 4! Hence, the scholia’s comment elucidates the existence of a
tradition of oath-swearing to Hecate in Colchis and among pharmakides. Notably, the association
between Hecate and oaths is attested in Euripides’ Medea, where it is Medea herself who invokes

the goddess as a witness of her plan to kill Jason and his new bride.*'

Med. 395400

oV Yap pa TNV déomorvay fjv Eym cEPw 395

péAota Tavtov Koi Euvepyov eihouny,

‘Exdtnyv, poyoig vaiovcav £otiog EUNG,

412 Johnston (1999), 252.

413 Johnston (1999), 280.

414 Johnston (1999), 280.

45 Schol. ad Ap. Rhod. 4.1020 Wendel.

16 For the other oaths in Euripides’ Medea, see Torrance (2014), 133—4. Along similar lines, Sommerstein
(2014), 318 reports that most “informal oaths” in literary sources invoke Zeus, while Hecate’s name in relation
to oaths occurs only eight times in Greek comedy. The infrequency of invocations to Hecate in oath-taking
ritual scenes emphasizes Medea’ appeal to her as the goddess of sorcerers and Colchians.
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YOpOV TIC AOTAV TOVUOV AAYLVET KEOpP.
TIKPOUG &’ &YyM GOV Kol Avypovg 0Mcm Yapoug,

TIKPOV 0 KN O0¢ Kal Puyag ERag ¥Oovog. 400

“For, by Queen Hecate, whom above all divinities

I venerate, my chosen accomplice, to whose presence
My central hearth is dedicated, no one of them

Shall hurt me and not suffer for it! Let me work:

In bitterness and pain they shall repent this marriage,

Repent their houses joined, repent my banishment”.#!”

In sum, in the Argonautica, Hecate’s name and its cognate forms €kartt or €&kntt often
accompany references to Jason’s vow taken in the goddess’ temple and oath. Hecate’s
involvement in this issue is especially significant for Medea, the goddess’ protégé. Accordingly,
just as it appears to be customary for Medea to swear by Hecate, it seems also reasonable that the
goddess oversees any oaths taken in Medea’s interest.

However, the passages analyzed above also show that Medea’s attitude towards Jason
evolves through the narrative. In Book 4, Medea does not maintain the compliant behavior she
had during their first encounter in the temple of Hecate but reacts to Jason’s weighing the option
of breaking his marriage vows with wrath (Bapvov yoiov, 4.391) and threats. As has been
mentioned, Medea begs Hera, the goddess of marriage, to intervene in case Jason were to break

his oath:

417 Translation by Vellacott (1963).
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Arg. 4.382-7
un 10 ve mapPacilern Alog teAéoeiev dkoltic,
7 &m kudidelc. pvioato 8¢ kai ot Eusio
oTPEVLYOUEVOS KapdToIo, 8Ep0og 84 Tot ioov dveipm
oiyoit’ €ig &pefog petapdviov: €k 8¢ o maTPNG 385
avtiK’ éuai éddostay ‘Epvieg, ola kol anty

of) mdBov atpomin.

“May the all-ruling wife of Zeus, on whom you pride yourself, not bring this to fulfillment! I
pray that when you are worn out with your sufferings you will one day remember me, and that
fleece of yours will vanish in the darkness like a dream. May my Furies drive you straight from

your homeland, because of what I have suffered through your heartlessness”.

Medea’s invocation of her own Erinyes evokes the typical language of Greek ritual
curses. According to Henk Versnel, the Erinyes as well as Hecate are among the primary
divinities to be invoked in the so-called defixiones, “binding spells”, on account of their
connection with the sphere of magic and chthonic forces.*!® The function of these divinities is, in
Versnel’s words, to “carry out tasks not as representatives of rights or morality but on the
strengths of their dark nature”.*!® However, the assimilation of the Erinyes and Hecate with the

private context of Greek magic spells is not entirely reflective of Jason and Medea’s situation.

418 Versnel (1991), 64.
419 Versnel (1991), 64.
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Even though Jason invokes Zeus and Hera as witnesses of the oath (4.95-8), the promise he
makes to Medea in the temple of Hecate seals the deal from a local divine perspective. The
annulment of Jason and Medea’s marriage contract would therefore represent an issue of divine
justice and not a matter of personal vendetta. On this note, in contrast with the private purposes
of Greek curses, Egyptian curses were primarily activated in the context of justice, especially, as
Jan Assmann argues, “in cases where justice, that is, legal institutions, had failed”.*** The
Egyptians did not so strikingly distinguish between chthonic and non-chthonic divinities as the
Greeks did, so that the underworld gods, such Osiris, the king of the dead, could be invoked
alongside the gods of the living.*?! T argue that Medea’s appeal to chthonic divinities in matter of
justice is in line with her role as priestess of Hecate and her Colchian background. From another
angle, Medea’s reliance on Hecate to intercede between her and Jason is appropriate in
consideration of the circumstances in which the hero swears the oath, namely, in Colchis and
before the local gods.

Ultimately, the gods’ supervising role in the fulfillment of Jason’s oath is conspicuous
during Jason and Medea’s wedding celebrations in Drepang. Specifically, while describing the
nymphs’ bridal chant and dances in a circle (4.1196-9), the poet addresses Hera as the recipient
of these celebrations with the following formula: “Hpn, o€io &éknti (“Hera, in your honor”,
4.1999). The nymphs’ ritual songs and dance happen “for Hera” or “on account of Hera” and,
therefore, through Hecate’s mediation. The implied reference to Hecate as an intermediary figure
between the nymphs’ rituals and Hera is noteworthy in the context of Medea and Jason’s

wedding. Hera’s successful reception of the honors in fact corresponds to the fulfillment of

420 Assmann (2004), 352.
421 Assmann (2004), 352.
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Jason’s oath and Medea’s attainment of a more secure status. Hecate’s role as overseer of oaths,
ensuring Medea’s safety, exemplifies the goddess’ intermediary position between human and

divine affairs.

Hecate—Persephone—Medea: Human and Divine Mediation

The intervention of Hecate as a mediator is itself activated through the mediation of
Medea, who advises Jason on how to win the goddess to his side as a helper. Hence Jason’s
access to the local gods of Colchis, whose help he needs to win the contest, goes through Medea
first and then Hecate. Notably, not only do Medea and Hecate perform similar roles in the poem,
but they also share significant character traits. For instance, in Book 4 Medea, too, is identified
as the heroes’ “fine helper” (§c0Av énapwyodv, 4.196), just like Hecate in 3.1211.#22 In this
passage, Jason characterizes Medea as the heroes’ émapmydc to convince them to take her on
board the Argo and save her from Aeetes’ wrath (4.196-7). Less apparent is Medea’s association
with Hecate as an “only-born” (povvoyevig). Medea and Chalciope are in fact daughters of
Aeetes from the same mother, the Oceanid nymph Eidyia, while Apsyrtus is the son of
Asterodea, a Caucasian nymph (3.240-8).4>* Apollonius rejects other versions of the myth by
making Apsyrtus Medea’s older brother.*** Similarly, there is a considerable age gap between

Chalciope and Medea, since Medea herself admits to be her older sister’s “sister and young girl”

22 The only other character to receive this epithet is Orpheus in 1.32: Op@éo. p&v o1 toiov £dv Emapyov
a£0)hov. The phrase énopwyov aé0hmv remarkably echoes the same expression applied to Hecate in 3.1211.
423 Cf. also 3.647, where Apollonius says that Medea goes to visit her ovtokoctyviitny, namely, “her sister
from the same mother”. In the Theogony, Hesiod mentions Eidyia as Medea’s mother but says that the nymph
united with Aeetes due to Aphrodite’s influence (960-2). There is no mention of Chalciope. Aeetes and Circe
are the offspring of the nymph Perseis and Helios (956—7). This version of the myth about Circe’s parentage
occurs also in Od. 10.135-9. Diodorus 4.45.1 has instead Hecate as both Medea and Circe’s mother.

424 Paduano and Fusillo (1986), 413.
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(g 8¢ xoi avTy | enui kKaoryvyT T 6£08V KoOpPN TE MéLecOar, 3.732-3), since Chalciope
breastfed her together with her own sons when she was an infant (icov énei keivoig ue Te@®
dnogipao pald | vnmotiny, 3.734-5).42° Medea is therefore Aeetes’ youngest daughter and, as it
clearly appears, his most exceptional child.*?® In particular, Medea is the only one among
Aeetes’ children to be endowed with knowledge of pharmaka and enchantments.*?” This is
particularly striking in relation to Chalciope, who is her biological sister. Furthermore, by
participating in Apsyrtus’ murder, Medea contributes to eliminating her older half-brother and
Aeetes’ male heir.

Medea’s characterization as an expert of pharmaka is clearly relevant to her role as a
substitute for Hecate. Specifically, she is assimilated to pappaxidec, “sorceresses, experts of
drugs”, in Arg. 4.53, and Aphrodite identifies her as moAvgdppaxog for the first time in 3.27.428
The first emblematic digression about Medea’s knowledge of plants and potions precedes her
meeting with Jason in the temple of Hecate and regards the preparation of the Prometheion. The

description of Medea’s ritual is again illustrative of her relationship with Hecate.

425 To this information Medea adds that “so she always heard from her own mother” (... &g aigv éyd mote
pntpog dxovov, 3.735), implying that she has a relationship with Eidyia as a grown up but the nymph did not
(or could not) perform motherly duties when she was a newborn.

426 The motif of the youngest offspring being the strongest is typical in Greek myth. In the Theogony, Zeus is
the youngest child who overthrows his father’s reign. Zeus in turn learns from a prophecy that his future
newborn, hence his youngest son, would overthrow him and tries to prevent his birth by swallowing his
pregnant wife Metis (7h. 886-900). The last challenge posed to Zeus’ throne comes from Gaia’s latest
offspring, the giant Typhon (7%. 306).

427 Notably, Aeetes denies to be concerned that neither his daughters nor Apsyrtus could represent a threat to
the Colchian throne (008& Quyatp®v | eivoi oi TvTOOY ye déog Uy moOv TIvoL Uity | PPACCOVTAL GTVUYEPHYV, OVS’
viéog Ayvproto, 3.602—4). In particular, he does not fear that Chalciope and Medea could be able to contrive
any “hateful plan” (twva pfitiv otuyepnv). Aeetes clearly underestimates his daughters, since they are both
successful in conspiring to help Chalciope’s children and the Argonauts.

428 The epithet moAv@appaxkoc is applied again to Medea in 4.1677.
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Arg. 3.843-66
&v0’ adt’ dppimolor pev dpomhileokov dmivnv-
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TPOTOPLES TO ¥° AvETyE KaTaoTASaVTOG Epale
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KOLAOToV S1OVHOLGY ETNOPOV: 1 & &vi yain
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poknOu® 6’ vévepOev Epepvn) oeieto yoio,
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Pitng Tepvopévng Trtnvidog: Eoteve 6’ avTOG 865

Tametolo g d6vvn mEPL Bupuodoy AAVWV.

“While the maids were preparing the wagon, she took from the hollow casket a drug which men
say is called ‘the drug of Prometheus’. The man who with nocturnal sacrifices gains the
favour of Daira, the only born, and then anoints his body with this drug, will be
invulnerable to blows from bronze and will not yield to blazing fire, but for that day will be
invincible in might and strength. It sprang up new-formed when the flesh-tearing eagle caused
bloody ichor from the suffering Prometheus to drip to the ground on the Caucasian crags. Its
flower rises on twin stalks a cubit high; in colour it resembles the Korykian crocus, and the root
in the earth is like newly-cut flesh. Like the dark moisture from an oak on the mountains, she
had gathered its sap in a Caspian shell to work her magic, after having bathed seven times in
ever-flowing water, and seven times having summoned up Brimo, nurse of children, Brimo
the night-roamer, the infernal, the queen of the dead, in the thick gloom of night dressed in
black robes. Beneath her the dark earth roared and shook as she cut the Titan’s root; the
son of lapetos himself groaned as his spirit writhed in pain. This was the drug which she took out

and placed in the fragrant band which was wound around her heavenly breasts”.

In this remarkable section, Apollonius deals with several aspects of Hecate’s cult,
specifically the goddess’ attributes and relationship with worshipers. A few details occurring in
Medea’s ritual also belong to the description of Hecate’s epiphany (3.1209-20). Specifically, the
mention of the “dark moisture from an oak™ (kehowvnyv ikpdada enyod, 3.858) suggests a

connection with Hecate’s crown of snakes entwined with oaken shoots (népi§ 6¢ pv
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€0TEPAVOVTO | opePSaAéDt dpuivoret peta tTépOorot dpdkovtec. 3.1214-5). The roar the earth
produces when Medea plucks the flower (poknOu® 6’ vVrévepOev Epepvn| ogieto yoia, 3.864)
also parallels with the earth’s trembling underneath Hecate’s steps (wicea 6 &tpepe mavta Kato
otifov, 3.1218). Hecate’s epithets in the passage are remarkable. The goddess is characterized as
“Daira” (Aaipav, 3.847), an epithet usually attributed to Persephone, and, once again, as the
“only born” (uovvoyévetav, 3.847).42° A second series of epithets includes “chthonic” (y0oviny,
3.862), “mistress of those below” (évépoicy dvacoav, 3.862), “Brimd”, that is, “the roarer”
(Bpwo, 3.861 and 862), “nurse of children” (kovpotpdpov, 3.861), and “night wanderer”
(voktimorov, 3.862). Brimd is again attributed to Persephone in Hellenistic and later literature.*°
In addition to the titles Daira and Brimd, the more general epithets “chthonic” and “mistress of
those below” underline the connection between Hecate and Persephone, who is the archetypal
chthonic mistress. Furthermore, Hunter remarks that saffron is typically associated with Demeter

and Persephone.**! This correlation between Persephone and Hecate is also significant in relation

429 The scholia to Arg. 3.846—47a Wendel comment regarding “Adipav povvoyé<vewav>" that Apollonius
prefers the spelling Aoipa instead of Adeipa for metrical reasons (10 Aoipav kat’ EAAeyiv 0Tt TOD € 010 TO
pétpov- Adepav yap €oti.). Moreover, they connect Daeira with Persephone based on earlier evidence, such as
Aeschylus’ Psychagogoi: 611 8¢ Aaipav v [lepoepdvny kodovot, TipocBévng v 1@ E&nyntikd (fg 12 Tresp
Die Fragm. d. gr. Kultschr. 1914, 52) cvykatatifetat, kol Aioyorog &v Poyaywyoig (fg 277 N.2) éueaivet, thv
[epoepovny ékdeyouevoc Aaipav. According to the scholiasts, the association with Persephone is fitting
because of these goddesses’ individual connection with the nightly realm (Aéyet 8¢ v [lepcepdvny, dg dniot
[510] T povvoyévetlay. Noyiav 8¢ einev frot S1 10 xOovimv Baciledev—viKTa Yap TOV AQOTIGTOV TOTOV
eaciv—i fiv voktog obong IAdokovtatl €OA0YOV Yap THV TV Vuyiov TOT®OV KpATtodoay Kotd THV THE VOKTOG
dpov iAGokeobat).

430 Hecate’s epithet Brimd is attested in other sources including Lyc. Alex. 698, 1176, and Orph. Arg. 17, 429.
This epithet is related to 8Ppiog, “mighty, strong”, an epithet of Ares in /1. 5.845. The scholia to Lycophron’s
Alex. 1176 comment that Brimd is an epithet attached to Persephone but also, referring to Apollonius 3.862, to
Hecate. Hunter (1989), 190—1, comments that Brimd is applied to the syncretized divinity Selene—Hecate—
Artemis—Persephone. See PGM iv 2270, in Betz (1986), 78. Zybert (2008), 382 comments on the double
association of the epithets Daira and Brimo to Hecate and Persephone concluding that “both names have strong
associations with death”.

31 Hunter (1989), 190. Hunter also comments that the attribute “Korykian” points to a mountain cave near the
town of Corcycus in Cilicia (southern Turkey), famously associated with saffron.
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to Medea and her connection with Hecate. From another angle, in fact, considerations regarding
shared attributes between Medea and Persephone could elucidate the role and characterization of
Hecate herself.

As Hera reveals to Thetis in Book 4, Medea’s destiny is indeed to become Achilles’

spouse in the underworld.

Arg. 4.810-5
AL Grye kal Tivé Tot viipeptéa udbov Eviyo. 810
gvt’ v &¢ 'HAvotov mediov tedg vidg Tkmto,
ov on vdv Xeipavog év ifeot Kevtavpoto
Nnudoeg Kopéovaot teod Aimtovta yaAaKTOoG,
APELD PV KOVPNG OGSV Eppeval Aintao

Mnoeing: 815

“Come now—I will tell you something that will certainly prove true. When your son goes to the
Elysian plain—the son who at this moment is looked after by the Naiads in the territory of the
centaur Cheiron and who sorely misses your milk—then he is to become the husband of

Aietes’ daughter, Medea” **?

The prospective union with Achilles places Medea in a prominent position in the

underworld, especially in parallel with Persephone. In genealogical terms, Medea’s future union

432 Notably, the characterization of Achilles as an infant who misses his mother’s milk recalls Medea’s
situation as a child, whom her sister-mother Chalciope breastfed instead of her biological mother, the nymph
Eidyia (3.734-5).
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with Achilles provides a close parallel for Persephone’s marriage with Hades: Medea and
Achilles are cousins from their mothers’ side, for both Eidyia and Thetis are daughters of
Oceanus; Persephone and Hades are also related from the paternal side, for Hades is
Persephone’s father’s brother and hance her paternal uncle.

Persephone’s alternative name, Korg, is typically used in classical sources, especially in
Euripides’ tragedies, but it is already attested in post-Homeric archaic texts.**3 Apollonius’
digression about Medea’s preparation of the Prometheion evokes the representation of
Persephone in the Homeric Hymn to Demeter, which begins with Persephone plucking flowers in
the field before Hades abducts her (H.H. 2.1-20). Similarly, Medea’s excursion to the fields to
pick the flower springing from the blood of Prometheus precedes her flight from Colchis with
Jason, who later becomes her first husband. According to Apollonius’ description, the
Prometheion is a saffron-colored flower (Gv0oc... ypoufi Kopuki® ikehov kpoko, 3.854-5), and
the crocus is one of the flowers Persephone picks in the meadow (évBed t° aivopévny poda kai
Kpokov 18 1o kard, H.H. 2.6).*** Further parallelisms between Persephone’s abduction in the
Hymn and Medea’s departure with the Argonauts are noteworthy. Specifically, when Hades
captures Persephone, the goddess is in despair and screams from the chariot to call her father
(H.H. 2.19-21).** Similarly, the scene in which Medea departs with the Argonauts is equally
charged with emotion: “Medea rushed back and stretched her hands out towards the land in

helpless despair, but Jason spoke to her encouragingly and supported her in her distress” (... 1 6’

Ennalw diccovoa | yain yeipoc £xevey, aunyavoc: avtap Iowv | Odpouvév T’ énéeoot kal
v 9

433 Cf. for example Archil. fr. 322.1 West: Ayuntpoc dyviic koi Kopng | thv maviyopty céBov.

434 Cf. also H.H. 2.426, 428.

S H.H. 2.19-21: dpraog 8 dékovoav i ypucéoioty dyototy | 7y’ Glogupopévny- idymee 8’ &p’ Spdia pwvil
| kekhopévn atépa Kpovidny dratov kol dpiotov.
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ioyavev doyordémaoav, 4.106-7). In both scenes, Persephone and Medea are separated from their
land, either by being forced to plunge underneath the ground level or by sailing away at sea.
Medea’s final gesture before departing from the Colchian palace is to leave behind a lock of hair

for her mother as a token of her virginity.

Arg. 4.27-34
oTaOOVG Kol TolY®V ETOPNOOTO: XEPOT TE LOKPOV
pnéapévn TAoKoUov, 0aAdpe pvnuie pnTpi
KaAre mapBeving, adwij 8 6A0@OpaTo VT
“Tovde to1 avt’ Euédev Tavady mhdkov gl Mmodoa, 30
uftep & yoipotc 8¢ Kai dvorya moAlov iovon:
yoipoig, XaAkionn kai mog 06pog. aife e moévTog,
Eelve, diépparcev mpiv Kodyida yaiav ikésOar.”

Qc &p’ &, Pregapov 82 kKat’ aBpéa daxpva yedev.

“... She cut off a long lock of her hair, and left it in her room for her mother as a memorial
of her virginity. In a voice of grief she lamented: ‘As I go I leave you this flowing lock,
mother, to take my place. Farewell—this is my wish as I depart on a very distant journey;
farewell, Chalkiope and all my home! Stranger, would that the sea had torn you in pieces before

you reached the Colchian land!” So she spoke, and tears poured down from her eyes”.

In Book 4, he idea of leaving virginity behind is clearly foregrounded, as well as the

traumatic experience that this process entails. As it appears, the evolution from koré into a
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married woman, nymphe, is highly distressing. Nevertheless, as already discussed, the social
security that Medea would gain through her first marriage with Jason, a Greek man, logically
replaces these worries.*3

The analogy between Medea and other maiden figures such as Persephone is also
conspicuous in other passages.*’” In Book 3, Apollonius assimilates Medea to Artemis while she
travels from the palace to the temple of Hecate (876—86). Through the comparison with Artemis,
which also evokes Nausicaa’s portrait in the Odyssey (6.102-9), this simile highlights Medea’s

unmarried condition;

Arg. 3.876-86
oin 0¢ Mapoioty &v Voaot [lapBevioro,
N¢ Kai Apvicoio Aogccapévi ToTapoio,
1pvoeiog ANToig £’ dppacty éotnoia
okelog kepddesot dieEgldnot KoAmvag,
TNAGOEV AVTIO®GO TOAVKVIGOV EKATOUPNC: 880
M 6’ dpa voueor Emovrot dpopPadec, ol puev am’ adTig
aypopevor Tync Apvieidog, ai o0& Amodoat
GAcea Kol GKOTLOG TOALTIOOKAG Al 08 OT|peg

KvolnOud caivovotv Hotpouéoveg iodcav:

436 On this note, in the Homeric Hymn to Demeter, the description of Hades as a “not at all unfitting husband
among the gods” provides a parallel discussion in terms of status and social position: 00 Tot dekng | Yapuppoc
&v aBavaroig [MoAvonudvrop Awwvede, H.H. 2.83-4).

7 On Medea’s “maidenly” features, see Graf (1997), 24-5. On Medea’s role as the “kidnapped maiden”, see
Krevans (1997), 75-7. See Clauss (1997), 149-51 on whether Medea fulfills the role of the “helper maiden” or
the heroine. For the modeling of Medea on the figure of Nausicaa, see Hunter (1989), 26 and Clauss (1997),
150.
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“As when after bathing at the sweet waters of the Parthenios, or in the river Amnisos, the
daughter of Leto stands in her golden chariot and drives her swift deer through the hills to
accept a distant offering of rich sacrifice, and with her go her companion nymphs, some
gathering from the very spring of Amnisos, others leaving the groves and the mountain-peaks
with their many streams; around her the wild beasts whimper and fawn in fear. Like this did
they hasten through the city, and all around the people made way for them, avoiding the eyes

of the royal maiden”.

Besides Apollonius’ direct assimilation between Medea and Artemis, in this passage,
other elements are worth discussing. Specifically, the river Parthenios means “river of the virgin”
and, as Hunter remarks, “the ancients naturally associated its name with Artemis’ fondness for

it”.*% Apollonius digresses on the Parthenios and its association with Artemis in Book 2, as the

Argonauts sail by its mouth on the coast of the Black Sea:

Arg. 2.936-9
kai oM HapBevioro podg aipvprevToc
TPNLTATOL TOTAUOD TAPERETPEOY, O EVi KOVPY
ANToig, dypnbev 61’ ovpavov sicavafaivy,

ov 6épog ipeptoiow avayHyel VOATEGGL.

438 Hunter (1989), 194-5.
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“They passed the stream of the Parthenios, most gentle of rivers as it flows into the sea; there,
as she climbs again up from the hunt to heaven, the daughter of Leto cools her body in the

lovely waters”.

Apollonius’ narrative at this stage of the journey is rich in references to female characters
who endeavor to preserve their virginity such as Sinope (2.946—61) and the Amazons (2.962—
1000). Furthermore, just before the river Parthenios, the Argonauts sail past the tomb of the hero
Stheneleos, whose spirit emerges from below the earth to greet the Argo (2.911-29).43° To grant
Stheneleos permission to momentarily leave the underworld is none other than Persephone

herself:

Arg. 2.915-7
0¥ pév Oy mpotépw £T° EpéTpeov: ke Yup adT 915
Depoc@ovn Yoy ToAvddKpLoV AKTOPidao,

Mocopévny tuthov mep opmMbeag avopag idécbat.

“The Argonauts proceeded no further, for Persephone herself sent up the tearful shade of the

son of Aktor, who had begged her to be allowed to see his compatriots even for a short while”.

439 Thalmann (2011), 112-4 comments on the apparition of Stheneleos arguing that the hero’s tomb on the
Acherousian headland is “the focus of the assertion of Greek identity in an alien land” (112). Moreover,
Thalmann (2011), 112—4 concludes that the tomb is located in a space of liminality between upper and lower
worlds, as well as in a transition pace between western and eastern territories.
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The elaborate web of connections encompassing Medea, Persephone, and Artemis
expands and, at the same time, complicates the portrayal of Medea and, consequently, Hecate.
The two most prominent elements that Apollonius’ Medea shares with these divine figures are
her (temporary) status of koré and involvement with the chthonic sphere. As has been mentioned,
these goddesses are typically syncretized: in Apollonius, Hecate and Persephone share the same
epithets; in other texts, Hecate and Artemis are fully integrated.*** Contrastingly, from an
eclectic perspective, Medea appears to be more closely resembling Hecate and Persephone. The
similitude with Persephone is suggestive of Medea’s liminal position. Specifically, by marrying
Jason, Medea transitions from being a koré to the status of nymphé. However, the end of her
marriage with Jason and the murder of her children cause her to temporarily revert to the status
of a childless and unmarried woman, until her next marriage with Aegeus, from whom she
begets Medus, and then Achilles in the afterlife.**! Analogously, Persephone’s timeless liminal
status between maidenhood and married life is part of her iconography; it also becomes a
prototypical condition for young women dying unmarried and automatically becoming Hades’
wives.*? Medea does not become a wife of Hades, but her union with Achilles takes place in the
underworld. On a similar note, it is important to observe that Apollonius incorporates the

Hesiodic tradition according to which Hecate and Phorcus are Scylla’s parents (4.827).443

%40 On the syncretism of Artemis and Hecate see Nelis (1991), 101-3, Johnston (1999), 203-49, Zografou
(2010), 245-8, and Mili (2015), 147-58.

41 Already in the pseudo-Hesiodic ending of the Theogony (1001), Medea’s son Medeus becomes the
eponymous hero of the Medes. According to Graf (1997), 37, Medeus is later called Medus and Aegeus
became his father.

%42 The inscription accompanying the “Phrasiklea” kore (/G I® 1261) provides a famous example of this idea:
Sipa Dpoocuckeioc. | Kopn kekAnioopat | aiei, avti yapov | topd Oe®dv tovto | Adyovs’ dvopo (“This is
Phrasiklea’s tomb. I will always be called maiden, having received this name from the gods instead of
marriage”, my translation).

443 Hes. fr. 262. Differently, in Homer Scylla’s mother is Krataiis (Od. 12.124).
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Despite her association with Artemis, in the Argonautica, Hecate is not a virginal goddess.***
Her epithet kovpotpd@oc, “children-rearing” (3.861), which also occurs in the Theogony (450,
452), is appropriate for the goddess’ involvement in training young women such as Medea, but it
is also not conflicting with her motherly condition.*43

The making of the Prometheion marks the first time that Apollonius shows Medea “in
action”.** However, Medea’s crafts develop through Books 3 and 4, and her input determines
the fulfillment of the heroic quest in different stages. Her feats in the Argonautica include her
role as Jason’s helper in fulfilling Aeetes’ task, stealing the golden fleece from its watchful
guardian (4.118-85), and killing her half-brother Apsyrtus (4.411-81). By the end of Book 4,
however, Medea is no longer assisting as his érapwyog Jason in fulfilling his heroic task but acts
alone in a quasi-heroic way: she annihilates Talos, the bronze giant of Crete, through the sole use
of her charms.**’” The Talos scene highlights again a mix of chthonic and magical elements,
including Medea’s invocation to the Keres, that evoke the sphere of the underworld and Hecate’s
domain. The annihilation of Talos marks a climactic moment in the development of Medea’s
powers. Moreover, the Talos episode also further showcases Medea’s dangerousness and ability
to inflict death on her own.

In contrast, in other episodes, causing death has not always been Medea’s principal aim.
For instance, when she helps Jason steal the fleece, Medea lulls the snake to sleep by calling on

Hypnos and Hecate (4.145-8) and smearing a pharmakon on its eyes (4.156—9). The process

444 Notably, there are other versions of Hecate’s motherhood. In Diodorus 4.45.1, Hecate begets Circe, Medea,
and Aigialeus.

445 The same epithet is applied to Ithaca in Od. 9.27, peace in Op. 226, Hellas in Eur. 7r: 566, Delos in Call.
Del. 276, Artemis in Diod. 5.73. See also “Kourotrophos”, possibly Hecate, in ps.-Hdt. Vit. Hom. 410 and 415.
446 On Medea’s Prometheion see Schaaf (2014), 165-94.

*7 For a detailed analysis of this scene, see Chapter 1, pp. 98-103. On Medea’s heroism, see Clauss (1997),
149-77, who discusses the redefinition of the epic hero in Apollonius.
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does not involve killing the snake, nor does Medea’s emotional state appear to be altered by
anger. Instead, she looks at the snake in the eyes (toio &’ éMccopévoro kot Téupatog eicatot
Kovpm, 4.145) and bewitches it “with a lovely voice” (nd&in évornty, 0 Em tépac. .., 4.147).
Regarding the murder of Apsyrtus, Medea’s rage is not directed against her brother. As has been
mentioned, she is angry at Jason for having considered the possibility of giving her back to the
Colchians (4.391). She also speaks very harshly against herself by describing her conduct as
“shameful acts” (dewcerioow én’ €pyoic, 4.411) that led to her “first mad folly and the evil plans
that a god made [her] carry out” (éxei 10 TpdTOV AdcONV | dumlokin, 6£60ev 8¢ Kakag fvoeca
uevowag, 4.412-3).44% Medea’s words echo Apollonius’ brief outburst about “reckless Eros”
(oyéta "Epwg, 4.445), who “threw hateful folly into Medea’s heart” (olog Mndsin otuyeptv
epeoty EuPareg dtn, 4.449). Medea does not directly carry out Apsyrtus’ murder: she lures her
brother into meeting with her, while Jason strikes him down (4.463—70). Remarkably, she covers
her eyes with the veil to avoid seeing the death of her brother (4.465-7).

The murder of Apsyrtus, which corresponds to the first episode of rage, is the last deed
she accomplishes as merely Jason’s énapwyog. In Book 4, Medea fully acts on her own in several
episodes.** In Aiaia, Medea is the only one to have a conversation with Circe and receive her
counsel about Aeetes.**° In Drepang, she is the only one to be depicted as speaking directly to
Arete on her own behalf*! The Talos episode represents the apex of this process of progressive
enfranchisement from Jason as well as the outbreak of her wrath.*3? On this note, Apollonius

comments on this scene by making one of his rare authorial remarks:

448 Modified translation by Hunter (1993a).

49 On the development of Medea’s powers see Clauss (1997), 176 and Fantuzzi (2008), 287-310.
430 See Chapter 3.

451 See earlier in this Chapter.

452 See Chapter 1.
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Arg. 4.1673-7
Zed mtep, N péya oM pot évi epeci Oaupog dmro,
€l 61 un vovootot turfiot te podvov dhebpog
avTideL, Kol 01 Tig amompobey Aupe YoAETTEL, 1675
4 o 7 4 ) s < r ~
g 6 ve, xbAkeldg mep oV, DOEEE dapTvor

Mnoeing Bpipn morv@appaxov.

“Father Zeus, my mind is all aflutter with amazement, if it is true that death comes to us not only
from disease and wounds, but someone far off can harm us, as that man, bronze though he was,

yielded to destruction through the grim power of Medea, mistress of drugs”.

The last line is remarkable: through her Bpiun and many drugs (moAveapudikov, 4.1677),
Medea is ultimately equal to Hecate and Persephone Bpiud.*? From being a mediator between
Jason and the goddesses, her Bpiun elevates her to being herself Bpiyum.

The development of Medea’s powers follows a vertical trajectory: by applying her
pharmaka for defensive purposes, she eventually kills Talos. The harmful side of Medea’s
powers is not unbecoming of Hecate’s deeds in Greek myth and art. Specifically, Hecate has
been represented in the act of slaying the giant Clytios during the Gigantomachy.*>* For instance,
on the eastern frieze of the Pergamon Altar (164-56 BC), Hecate appears as a three-faced

goddess fighting against Clytios with a torch, a sword, and a spear, and accompanied by her dog.

453 Hunter (2015), 304 comments that Bpipn is a “virtually unique occurrence of this noun”, which even the
scholia gloss as ioybc, “strength”. Apollonius’ word choice is definitely noteworthy and, in my view, is
indicative of the poet’s attempt to draw attention to this noun in relation to other forms he previously used,
such as the epithet Bpiuo.

434 The myth is reported in Apollodorus 1.6.2.
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Earlier representations of this episode occur on Attic red figure vases.*> It would seem that
Medea’s killing of Talos mirrors Hecate’s slaying of the giant Clytios.**® The two episodes
involve similar victims and represent pivotal moments in the macro-narratives they are part of:
Talos, the last vestige of the Bronze Age, is one of the final obstacles before the Argo’s
reintegration in the Aegean Sea. The Gigantomachy marks the definitive passage from the

previous order to Zeus’ unchallenged rulership.

Artemis as a Local Goddess: From Pagasae to The Brygean Islands

In Apollonius, Artemis does not enter the narrative as an active character; her name and
cultic sphere, however, are closely related to important moments of the poem, such as the heroes’
departure from Pagasae, Medea’s encounter with Jason in Colchis, and the death of Apsyrtus.
Furthermore, in Apollonius, Artemis is inextricably connected with Hecate through the character
of Medea.

In Book 1, Artemis’ aged priestess Iphias and Jason have an unconventional encounter in

Tolcos, before the Argo’s departure.*>’

435 Cf. Attic red figure kylix (410400 BC), Berlin F2531, Antikensammlung Berlin; Attic red figure amphora
(400-390 BC), Louvre S1677, Musée du Louvre, Paris.

436 The motif of killing one of the giants born from Gaia is clearly also reminiscent of the two episodes in
which the Argonauts, or Jason alone, annihilate the Gegenees.

437 On Iphias, Artemis’ priestess in the Argonautica, see Beye (1969), 41-2, who comments on the sad tone of
this scene. Nelis (1991), 96-105 connects the mention of Artemis through her priestess Iphias close to the
departure of the Argo with the heroes’ entrance into the liminal stage of a “coming of age” type of ritual.
Clauss (1993), 53 highlights the thematic antitheses of the Iphias episode: “male—female, young—old,
optimistic—pessimistic”. Similarly, Fantuzzi and Hunter (2004), 101 discuss the Homeric values represented in
the Iphias episode, especially the contrasts between old and young. Schaaf (2014), 151-2 notes the verbal
parallel between Medea, Hecate’s priestess (3.252), and Iphias, Artemis’ priestess (1.312), and discusses the
correspondences between these two figures. See also Sansone (2000), 155172 remarks on the analogy
between the ekphrastic depiction of the speaking ram on Jason’s cloak and the equally puzzling scene of failed
communication between Jason and Iphias. Sansone also supports the association of Iphias with Aeschylus’
Iphigenia in the Agamemnon, arguing that Iphias probably wished to alert Jason to the forthcoming griefs he
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Arg. 1.311-6
KEKAOUEVOV GLLOC. TA O& ELUPANTO YEPOT)
Torog Aptépdog momoéyov apnirepa,
Kol pv deEtephic YEPOG KOGEV: 00O TL @aoOm
Enmng igpévn dvvaTo Tpobiovtog OpiAov,
AL 1 pdv Mimet’ o001 Tapakidév, ola yepa 315

OmAOTEPOV, 6 6 TOALOV amomhayy0sig éMacOn.

“Into his path came the aged Iphias, priestess of Artemis protectress of the city, and she
kissed his right hand; as the crowd pressed forward she could not speak to him though she
wished to, but was left behind there beside the path, an old woman deserted by the young, and

he departed on his way far in the distance”.

Scholars mostly agree that this scene is an invention of the Hellenistic poet.*® Given its
originality, it is particularly difficult to interpret the meaning of Iphias’ failed communication
with Jason. Instead of focusing on the hidden content of Iphias’ message, I would like to discuss

the hero’s behavior towards the priestess of Artemis in this scene in contraposition with the

will face during the journey. Petrovic [forthcomingy] further develops this line of thought by suggesting that
Iphias’ unspoken message to Jason is a forewarning concerning the events occurring after the end of the
narrative, namely, Medea’s killing of Jason’s children. Regarding Apsyrtus’ death in the temple of Artemis,
Stephens (2003), 227 mentions the thematic analogy with Euripides’ Iphigenia in Tauris, namely, the sacrifice
of strangers to Artemis. On Artemis’ assimilation to Egyptian deities in Greek literature, see Stephens (2003),
58 (Bubastis, cf. Hdt. 2.156). See also Mori (2008), 218-20, who argues for the “metaphorical transformation
of Apsyrtus into an animal” to be slaughtered at the temple altar. Schaaf (2014), 274 addresses the tradition
connecting Artemis with death and gruesome images already present in Sophron’s Mimes.

458 For instance, see Fusillo (1985), 270 and Nelis (1991), 96. Note, however, Ardizzoni (1967), comm. ad. v.
for the parallelism with /7. 14.39-40.
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larger web of references to Artemis in the Argonautica. Despite her eagerness to talk to the hero,
the old woman is left behind on the side of the path (Ainet’... mapakiidov, 1.315); in contrast,
Jason wanders away from the spot (dmomhayyOeic, 1.316).**° In commenting on the outcome of
this encounter, Clauss states that “[Jason] is too focused on himself and his expedition to take
notice of the elderly priestess” and remarks on the similarity between the hero’s behavior and
that of his parents.*®® This scene, however, could also supply a parallel for Apollo’s first
appearance on the island of Thynias.**! In Book 1, Jason’s comparison with Apollo occurs just
before he met with Iphias (1.307—11). As has been discussed, the Argonauts spot Apollo on his
way northwards to the Hyperboreans, but the god does not give any hints to have acknowledged
their presence (2.683—4). In contrast to the god’s aloof demeanor, the Argonauts are held by
“helpless amazement” (tovg &’ &ie Bappog iddvTag aunyavov, 2.681) as they see Apollo, but “no
one dares to look up in the direction of the god’s beautiful eyes” (006¢ T1g &€TAn | dvtiov
avydocacot &g dppata kara Ogolo, 2.681-2). The Argonauts’ reverent reaction at Apollo’s
epiphany on Thynias can be compared with the crowd’s cheerful response to the passage of
Apollo-like Jason in Iolcos, even though the people of Iolcos are not afraid of addressing their
hero (toloc &vd TAnOVV drjuov Kiev, dpto & duT | kexhopévav duoudic, 1.310-11). Hence, just
like Jason slights the aged priestess, even despite her gesture of ritual supplication, so does
Apollo not pay any attention to the heroes and leaves them behind. Shortly after each of these
episodes, Orpheus leads rituals in honor of Artemis and Apollo, namely, he sings a hymn to

Artemis (1.569-71) and encourages the heroes to perform several rituals for Apollo (2.685—

439 Nelis (1991), 98 discusses the different possibilities of interpreting the participle dmonhayydeic: “having
been led away” or, actively, “having wandered astray” (cf. Od. 8.573, 15.382).

460 Clauss (1993), 54.

61 Hunter (1993b), 84-5 notes the parallel between 1.316 and 2.683—4.
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719).462 Nelis argues that the combination of Jason’s meeting with Iphias and Orpheus’ hymn to
Artemis while the Argo leaves Pagasae suggests that Artemis “is thus intimately associated with
the departure of the Argonauts”.*®3 Similarly, Hunter compares the “sense of loss and desolation”
which Jason’s missed encounter with Iphias elicits with Jason-Apollo’s departure from lolcos:
“Jason leaves his family, Apollo leaves Artemis”.*** As has been argued, Apollo’s epiphany at
Thynias and the Argonauts’ rituals are one of the last instances of Apollo’s presence in the poem
until Book 4.4% By sailing off from the island of Thynias, the Argonauts depart from Apollo’s
religious domain in the Argonautica. Given this, the association between Artemis’ and Apollo’s
involvements in the narrative at Pagasae and Thynias is particularly suggestive of the themes of
departure and abandonment.

The motif of the gaze is relevant to other scenes in which Artemis is present in Books 3
and 4. For instance, in comparing Medea with Artemis during her chariot ride to the temple of
Hecate in Book 3.876-86, Apollonius comments on the reaction of the Colchian people to the
passage of the royal chariot: “Like this did they hasten through the city, and all around the people
made way for them, avoiding the eyes of the royal maiden” (¢ ai y’ é56gb0ovto o’ doTeod,
auei 82 Aool | elkov arevapevorl Busiinidog dppota kovpng, 3.885-6). Such emphasis on
averting the gaze returns during Jason and Medea’s encounter in the temple, when Medea casts
her eyes down after Jason flatters her (¢ @dto kvdaivov: 1] 6° £€ykioov d66e farovoa |

vektapeov ueidnoe, 3.1008-9).46 Particularly striking is also Medea’s averted gaze from the

462 For the discussion of both episodes, see Chapter 1.

463 Nelis (1991), 99.

464 Hunter (1993b), 85.

465 See Chapter 1.

466 Cf. the heroes’ attentive and impressed gazing at Jason in 3.924-5: 1ov kai mantaivovieg £0duPeov avtol
£Taipot | Aapmopevoy xopiteooty.
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murder of his brother in the temple of Artemis at the Brygean Islands: “The maiden turned her
eyes away and covered her face with her veil so that she could not have to look upon the blood
which marked her brother’s death by the sword-blow” (ciya 8¢ koOpn | Epmaly dppot’ Eveike,
KaAvyauévn 000vnoty, | Ui eovov abpnoete Kaotyvintolo tumévtog, 4.465-7). At this juncture,
the hypothesis that the death of Apsyrtus functions as a sacrifice for Artemis is highly
intriguing.*®” It should also be noticed that, earlier in the narrative, Medea wished she had been
shot by one of Artemis’ arrows before she laid eyes on Jason: mg d@eAdv ye | ApTédog
Kpoumvoiot Tapog Peléecot dapufjvat, | Tpiv Tov v eicidéety, mpiv Ayouida yoiov ikécOot |
Xarki6mng viog (3.773-6).4%8 Instead of being killed by Artemis’ arrows, Medea is shot by
Eros.*” Apsyrtus, instead, struck in the temple of Artemis, does not die at the hands of the
goddess but of Jason, who, in his most recent comparison with a divinity, was told to resemble
both Apollo and Ares (3.1282-3).

The increased association between Artemis and death in Books 3 and 4 aligns with the
progressive escalation of Medea’s offensive powers.*’® On this note, as I have discussed,
Apollonius appears to emphasize acts of viewing, or the lack thereof, in scenes where Artemis
enters the narrative. In Book 3, Medea-Artemis is not looked upon by the commoners but casts
her look aside when speaking to Jason. In Book 4, Medea still averts her gaze in the temple of
Artemis, but Circe later recognizes her by her golden eyes, the hallmark of the Sun-god (4.725-

6). Finally, Medea uses her eyes to kill Talos (4.1665—72). In Chapter 1, I have demonstrated

467 Mori (2008), 218-20.

48 4rg. 3.773-6: “Would that I had first been killed by Artemis’ swift arrows before I saw him, before
Chalkiope’s sons reached the Achaian land”. See Friankel (1968), comm. ad v. for an alternative interpretation
of line 776 accounting for the fact that Chalciope’s sons never reached Greece.

469 Hunter (1989), 181 comments on the tragic irony of this scene in which Medea wishes for the wrong arrow
to have stricken her.

470 On Artemis and death, see Schaaf (2014), 274.
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how the development of Medea’s wrath is parallel to that of her magic. I compared this narrative
trajectory with the Egyptian myth of the “Wandering Goddess”. I have also discussed how, in the
Ptolemaic period, the motif of the “return of the daughter of Re” seems to have been associated
with the heliacal rising of Sirius, who is “the star of Isis”. At this juncture, it is worth noting that
Isis was also associated with Bastet (or Bubastis), an Egyptian cat-headed goddess of pregnancy
and children typically identified as Artemis according to the interpretatio graeca.*’' The
fearsome lion-goddess Sekhmet, who, as has been discussed, is one of Re’s wrathful daughters
and the “Eye” in Egyptian myth, is a complementary figure to the more benevolent Bastet.*’?
Given this, Medea’s association with Artemis in the Argonautica is also significant from the
perspective of Egyptian myth. In particular, the evolution of Medea into a more fearsome and
wrathful character can be paralleled with the shifting of these Egyptian goddesses between
different manifestations: the Artemis-like Bastet or the more ferocious Sekhmet, perhaps
analogous to a terrifying version of Hecate.

To conclude, in Apollo’s religious sphere, Artemis is closely connected with the themes
of abandonment and separation suggested by Jason’s unsuccessful meeting with Iphias. In Books
3 and 4, Artemis is inherently present in the Colchian environment as a foil for Medea, just like
her double Hecate. However, the more the narrative progresses, the more terrifying the goddess
that Medea exemplifies becomes. Accordingly, by the end of the poem, Medea could be
identified with an extremely angry version of Hecate or, from an Egyptian perspective, with the

wrathful manifestation of Artemis’ alter-ego Sekhmet.

471 Delia (1998), 545. Cf. Hdt. 2.137: % 82 BovBaoctig katd EALGSa yAdooav Eoti Aptepug. See also Hdt. 2.59
for the temple of Bastet/Bubastis in the homonymous city in the Delta.
472 Delia (1998), 545 n. 32.
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Libva: Libvan Heroines, Hesperides., and Triton

Libya in the Argonautica and in Antiquity: A Brief Overview

In the Argonautica, the Libyan episode occupies a large portion of Book 4 (1223-1625)
between the heroes’ stopover in Drepang and the Talos episode. Apollonius characterizes the

Argonauts’ detour from their nostos toward Libya as a fateful event:

Arg. 4.1225-7
TVoLf] EmElyOUEVOL TPOTEP® BEOV. GALL YOp 0 T 1225
aiotpov N émPiivar Axonidog npmecaoy,

0pp’ Et1 kol Apong émi meipacty 6TAGELOY

“It was not yet fated, however, for the heroes to step upon the Achaian land: first they must

undergo further sufferings on the borders of Libya™.

The term neipap, an epic form of Tépag meaning “end, limit”, with which Apollonius
refers to the Libyan region where the Argonauts land, evokes distance and remoteness.*’ The
Argonauts’ first reaction at the sight of the Libyan Syrtis is also emblematic of the strong impact

made by the desertic landscape:

473 In Arg. 1.81, Apollonius uses a very similar phrase to foreshadow the death of Canthus and Mopsus in
Libya: mhayy0évtoc Apomg évi neipoaot dnwbijvat. Also, at 4.1567, Euphemus describes their fateful arrival to
Libya: ypipyovteg yoing évi neipoot thiode. The term neipap appears in other circumstances: 2.365
(Paphlagonian coast), 1261 (Zoyata neipata I16vtov), 3.680, 4.280 (1OpPrag, oic &vi micat 650 kol meipat’
gaow), 1648, 1775.
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Arg. 4.1245-58
016’ amd vnog dpovcav, dyog 6’ €hev elcopo®VTOC 1245
Népa Kal peydAng véta y0ovog Népt ioa
TNAOD VepTeivovTa dINVEKEG 0VOE TV APSUdV,
00 TTAToV, OVK Amdvevde KaTNLYASGOVTO BoTp®V
aDAOV, EDKNA® O& KOTEIYETO TAVTO YOUANVY).
8ALog & avt’ BAlov TeETIRéVog EEgpéetve 1250
“1ig ¥V ebyeTon fog; O Euvémoav derdon
nuéag; aif’ ETAnuev, deeldéeg OLAOUEVOLO
delpartog, antd kéEAevBa dapmepec Opundivar
netpbov: N T av Kol vEp A10¢ aicav iodot
Béltepov v péya 81 1L pevorvdovrtag 6AEc0ar. 1255
VOV 0¢€ Ti KeV pEEapey, EPLKOUEVOL AVELOICTY
av01 pévety TvthdY e &Ml YpOVOV; olov Epriun

néCa SrwAvying dvaméntatol nreipoto.”

“They leapt from the ship, and grief seized them as they viewed the sky and the wide stretches
of land like the sky, which disappeared into the distance without break. They could see no source
of fresh water, no path, no herdsmen’s yard far off in the distance; everything was in the grip of
perfect calm. In their anguish they would question each other: “What land is this proud to be?
Where have the winds driven us? Would that we had neglected our deadly fear and had had the
courage to travel the same route through the Rocks! Indeed it would have been better to

journey against Zeus’ decree and perish while attempting some great exploit. Now what can
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we do if the winds force us to remain here for even a very short time? How emptily stretches the

'3’9

coast of this vast land

The region where the Argonauts land is probably the Great Syrtis, a gulf on the northern
coast of modern Libya and west of Cyrene.*’* Greek authors traditionally identify Libya with a
vast stretch of land extending from the west bank of the Nile and its delta to the Atlantic coast of
Africa, specifically the Soloeis promontory, modern Cape Spartel (Morocco).*”> According to
Herodotus 4.42, the Libyan country, corresponding to the entire African continent, is “all-
encompassed by water” (Ao pev yap dnioi Eovtnyv éodoa mepipputog), except for the narrow
side bordering with Asia (mAnv 6cov avti|g Tpog TV Acinv ovpilet). Furthermore, the furthest
northwestern promontory of Libya, the Pillars of Heracles, flanking the entrance to the Strait of
Gibraltar, is notably associated with Heracles’ tenth labor, the capture of Geryon’s cattle, and is
conceptualized as a passageway into the unexplored depths of the river Oceanus.*’¢ Heracles’
eleventh labor, which is to steal the golden apples of the Hesperides, also happens in the remote
western edges of the oikoumene.*”’ Herodotus, too, refers to the Pillars of Heracles, as well as to
stories of exploration into the Ocean, but challenges the verisimilitude of these stories in various

regards.*’® Indeed, it is clear that, in Greco-Roman antiquity, the Pillars of Heracles have

474 Paduano and Fusillo (1986), 671.

475 Hdt. 2.32.4: tiic yap APomg & uév katd v Popniny Odracsay dn’ Aiydmtov dpEdpevol péypt ZoAdevtog
dicpng, 1 Televtd thg Apomc. In 4.41, he reiterates the position of Libya with regard to Egypt: ano yap
Atyvmrov Aom 110n €xdéketar. Moreover, in comparison with the narrow Egyptian “peninsula”, Libya is very
broad: kata pév vov Afyovmtov 1 akrr| adt otewvn €ott [...] 10 8¢ 4o T0d 6TEWVOD TOVTOV KAPTH TAATED,
Toyyavel éodoa 1 aktn ftig Ao kékintor”, 4.41. See also Sanmarti (2021), 41.

476 The myth of Geryon is already present in the Theogony 287-94, 980—4. On Libya as the westernmost
region of the world in contrast with Colchis, see Thalmann (2011), 26-7.

477 See pg. 2271f. in this Chapter for an overview of the geographical location of the Hesperides’ Garden.

478 Cf. Hdt. 4.8.2,42.2-4,43.3,152.2, 181.1, 185.1, and 196.1. Herodotus plainly expresses his disbelief
regarding some aspects of these myths related to the Pillars of Heracles and the exploration of Libya. For
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typically represented a passage into the unknown and the fantastic.*” In particular, for the
Greeks the outskirts of the Mediterranean traditionally epitomize cultural “otherness” due to their
remoteness and independence from the sources of Hellenic culture.**® This is mostly true of the
African regions, “a place where”—in the words of Prudence Jones—*"“the supernatural can
coexist with ordinary human life”.*3! The idea that better interactions with the divine could
correspond to geographical remoteness is already present in Homer, who typically refers to the
African populations living in the Sub Sahara as the “blameless Ethiopians” (épdpovag
Aiborfiag, 11. 1.423) and underscores their proximity with the gods.**? Classical Greek authors
refer to the autochthonous populations of Libya with the appellative Aipvec, which, as
comparative studies on Egyptian evidence demonstrate, seems to derive from a local form.*?

Moreover, ancient Greek writers described the wide Libyan territory as subdivided into different

instance, he clearly challenges the idea that the river Ocean flows uninterruptedly around the earth, by stating
that the Greeks have no evidence to prove that: Tov 8¢ ‘Qkeavov Aoym pev A&yovot 4o NAiov dvatoAéwv
ap&apevov yijv mepi moav péev, Epy@ o0& ok amodeikviot (4.8.1). In 4.42.2-4, the story of the Phoenician
ship circumnavigating Libya by order of the Egyptian pharaoh Neko is instrumental to demonstrate that Libya
is indeed mepippvutog, all-encompassed by water. Herodotus however objects that the logos also contains
“unreliable elements” (o motd, 4.42.4). See Romm (1992), 15-7. See also Romm (1992), 32-41 on
“Herodotus and the Changing World Picture”.

47 On ancient paradoxography see Romm (1992), 82-120 and Geus and King (2018), 431-44. On Greek and
Roman explorations of the Atlantic, see Roller (2006).

480 Romm (1992), 83.

81 Jones (2017), 1-2.

82 The Greek name Aibioneg literally mean “burnt-face”. In 1. 1.423-4, Zeus and other gods are away from
the Trojan battlefield because they recently paid a visit to the blameless Ethiopians by the Ocean to feast with
them: Zedg yap &g Qkeavov pet’ apdpovag Aibomiiag | x01L0g &1 peta daita, Oeol & dpa mavteg Emovto. Cf.
also 71. 23.207 and Od. 1.22-26, and Hesiod’s Th. 985—6. The Ethiopian Amazons are the main characters of a
lost epic poem by Arctinus of Miletus titled Aethiopis and belonging to the same epic cycle as the Homeric
poems. On the “blameless Ethiopians” see also Romm (1992), 49-60.

483 See for instance Hdt.4.181, Soph. EL 702; as an adjective (A1pvkéc, Aipvcoa), see Eur. Alc. 346, Antiph.
217.13, Pi. P. 9.105, Soph. fr. 11 Radt, Hdt. 4.189, Aesch. Eu. 292 (Apvotikog). Egyptian sources of the late
second millennium BC used the appellatives Rebu, or Lebu, to identify those peoples inhabiting the area
surrounding the oasis of Ammon. See Brett and Fentress (1996), 22, Colin (1999), 13-8, and Sanmarti (2021),
42. See also Brett and Fentress, (1996), 17-22 for an overview of North African and, specifically, Egyptian
visual representations of the “Libyans”.
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tribal domains.*** The subdivision of ancient Libya into separate cultural groups identified by
“ethnonyms” persisted throughout antiquity and up to modern times.*®> Herodotus’ Books 2 and
4 of the Historié offer one of the first ethnographic digressions about these populations.*®¢ In
particular, Book 2 focuses on the relationship between Egypt and the Libyan territory, as well as
on the issue of cultural borrowing between neighboring countries. In the last section of Book 4
(145-205), Herodotus provides a geographical and ethnographic excursus of Libya, with
particular focus on the history of Cyrene.*®” Remarkably, some of the tribes he refers to, such as
the Nasamones (4.172-3) and Garamantes (4.174), are also mentioned in the Argonautica
through eponymous founding figures.**8

Through the Hellenistic period, the first Libyan kingdoms, particularly the Massyli,
established contacts with the Greek world, as Fentress remarks, “possibly directly with

Alexandria”.*®® Cyrene and Cyrenaica, the eastern area of ancient Libya, clearly maintained an

84 In the Periegesis (FGrHist 1 f334), Hecataeus of Miletus mentions the Mé{vec as one of the nomadic
peoples of Libya. This fragment is preserved in Stephanos’ of Byzantion Ethnika, who also refers to the
Maxyes (Mda&veg) and Machlyes (MdyAvec). Sanmarti (2021), 42 discusses the correspondence between these
names and similar forms, such as MZK, MZG, Mazices, Mazaces, appearing in Roman and Libyan
inscriptions. These term “Amazigh”, currently used to indicate the indigenous inhabitants of the North African
littoral, seem to have derived from these ancient noun forms. See Gsell (1927) 115-17, Camps (1961) 268
and Sanmarti (2021), 42.

85 Sanmarti (2021), 47.

486 Other ancient Greco-Roman authors writing about Libya include Pliny the Elder N.H. Book 5 and Claudius
Ptolemy, Geography 4.4-6 (2™ cent. CE, Alexandria).

87 Herodotus’ logos on Cyrene covers especially chapters 4.150-167 and 200-205. Other important Greek
sources on Cyrene are Pindar’s Pyth. 4.1-8, 259-62, 5.55-67, 79-103, and 9.17-70, 103-125, and
Callimachus’ Hymn to Apollo 65-96.

488 Cf. 4.1494 (Tapauavtd) and 1496 (Nacdpwvo). On the Garamantes, see Daniels (1970) and Mattingly
(2022), 64-80.

89 Brett and Fentress (1996), 25. Fentress bases this argument on numismatic evidence, considering the
survival of a series of coins dating from about 241 BC which show the legend “Libyans” in Greek letters.
Moreover, Brett and Fentress (1996), 27 comment that Masinissa, perhaps the most famous Massylian king
between the 2" and 1% centuries BC, in his exchanges with Romans and Carthaginians, received honors
appropriate for a Hellenistic monarch. Fentress also discusses the acknowledgement of Masinissa as a
Hellenistic ruler in the monumental statuary of Delos and Athens. On Numidian monumental architecture as a
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important relationship with Pharaonic Egypt since their foundation and, subsequently, with
Ptolemaic Egypt. Already at the beginning of the Ptolemaic kingdom, Magas of Cyrene, a son of
queen Berenice I from her previous marriage to a Macedonian officer, Philip, was appointed
governor of Cyrenaica and ruled under the control of Ptolemy I (ca. 276-250 BC). Despite
Magas’ attempts to secure Cyrene’s independence after the death of Ptolemy I, Cyrene returned
under Ptolemaic control when his daughter, Berenice II, married Ptolemy III Euergetes and
became queen of Egypt (246-222 BC).*° Indeed, the interest that early Ptolemaic rulers had in
the Cyrenaica provides an additional historical foundation for Apollonius’ contextualization of
Egyptian imagery and rituals in the Libyan episode.*’! Scholars have argued that several scenes
of the Libyan episode contain references to Egyptian ritual and theology.**> Most notably,
Anatole Mori has compared the carrying of the Argo across Syrtis with the ritual transport of a
portable statue of Amon-Re in the solar barque during the Egyptian Opet festival. >3 However,
scholars focused on the individual scenes constituting Apollonius’ “Libyan mythos”, without
proposing a large-scale interpretation from a narrative perspective.*** In the following

subsections, I concentrate on the individual characters whom the Argonauts encounter in Libya,

status symbol to claim parity with Hellenistic Egypt, see Quinn (2013). Brett and Fentress (1996) is the leading
study concerning the Berber people. Schaus (2020), 3537 provides an overview of the archaeology of the
early settlements in Cyrenaica. Hitchner (2022) 3—8 provides a concise overview about the historiography of
North Africa.

490 See HolbI (2001), 39-40 for a detailed overview of Magas’ conflictual relationship with Ptolemy 11
Philadelphos. Holbl (2001), 45 discusses Magas’ reconciliation with Ptolemy I1.

1 Stephens (2003), 182 argues that Libya could represent “a recognizable synecdoche for (at the very least)
Alexandrian Egypt in Apollonius”. See also Thalmann (2011), 27: ... the reasons Apollonius made it the
counterpart to Colchis probably had to do with the prominence of Cyrene as a Greek colony from the Archaic
period on and with its importance to the Ptolemies”.

492 See Stephens (2003), 218-37, Mori (2008), 138, and Hunter (2015), 267.

493 Mori (2008), 13-8. On the Opet festival, see also Stephens (2003), 45-6.

494 This definition of the Libyan episode as a mythos is my own, but Apollonius uses this word in one of his
rare addresses to the Muses to refer to the transportation of the Argo through the Syrtis: Movcdwv 6de pudbog,
&ym & VIaKovog dgidw (4.1381).
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the Libyan Heroines, Hesperides, and the god Triton, especially in relation to his mirroring
divinity Glaucus, in order to provide an overarching interpretation for Apollonius’ “Libyan
mythos”. Specifically, I argue that the Libyan episode constitutes a micro-narrative centering on
rituals of atonement and purification from a non-Greek perspective. This episode belongs to the
greater cycle of purification demands for the Argonauts, which Zeus announces after Jason and
Medea slaughter Apsyrtus at the Brygean Islands. The Libyan micro-narrative complements
Circe’s purification rituals in Aiaia and satisfies Egyptian requirements of purification. Apsyrtus’
direct descent from Helios, the supreme divinity in Colchis corresponding to Ra in Egyptian
religion, further elucidates the need for atonement in Egyptian terms. This interpretation also
explains why the Greek gods do not intervene to rescue the stranded Argonauts in the Syrtis.
Instead, the heroes find salvation through the help of the local gods, the daipoveg &yyéveton (4rg.
4.1549), who help them with the orientation and, eventually, with their escape from the hostile

Libyan landscape.

Libyan Heroines

The Libyan Heroines are the first local divinities the Argonauts encounter (4.1305-31).4%
Their appearance to Jason is spontaneous and, most importantly, salvific for the Argonauts to

overcome their impasse in Libya.

Arg. 4.1305-10

Kol vO kev avtod mhvteg and Lofg EAlacey 1305

495 On the Heroines, see Hunter (2015), 260. Hunter contrasts the Libyan Heroines’ interaction with Jason with
the Sirens’ episode in the Odyssey (12.189-91) arguing that the essential difference is that the former want to
help, not destroy the hero. See also Feeney (1991), 91-2, Hunter (1993b), 126, and Thalmann (2011), 80.
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vovopvot kol deavtot éxtyboviolot dafvar

NPO®V 01 AP1GTOL AVNVOGTE €T AEOAD"

aALG o@eag EAénpay aunyovin pvoboviog

Npdccar Apong Tyujopotr, of Tot’ Adnvy,

fHog 81" 8k moTpdg KePUATig 00pe mappaivovsa, 1310

avtopevar Tpitovog €9’ V0061 YLTAOGAVTO.

“There and then they would have all departed from life, the best of heroes with their task
uncompleted, leaving no name or trace by which mortal men might know of them; but as they
wasted away in helplessness, the heroines, guardians of Libya, took pity on them. Once when
Athena had leapt resplendent from her father’s head, it was they who welcomed her and

bathed her in the waters of Lake Triton”.

Significantly, the Heroines appear to Jason as they take pity on him and the other heroes
(opeag éAénpav, 4.1308), who are helplessly pining away in the Libyan desert. By recounting the
myth of the Heroines’ reception of newly born Athena near the Tritonian Lake, the poet confirms
their presence in the region even before the goddess’ birth and, consequently, highlights their
status as epichoric divinities. At midday, the Heroines appear to Jason alone while he is in a state
of unconsciousness, by lifting up the cloak covering his head and speaking to him (4.1310-4).4%

In lines 4.1315—6, Jason seems to wake up and react to the Heroines’ epiphany by turning his

496 The middle of the day (noon) is a standard time for epiphanies in Greek literature. See for instance
Theocritus’ Id. 1.15-6: “it is not right, shepherd, it is not right to play the syrinx at midday, for we fear Pan...”
(00 Bépuc, @ moynv, To pecapPpivov o Béug dupy | cupicdey. Tov Mava dedoikapes. . .).
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eyes away out of respect (adtop 6y’ gi¢ Etépwoe malpmereg dupat’ Evekev).*” However, it

1s

unclear whether Jason really sees the goddesses or rather dreams about them. Apollonius may

have reproduced the typical epic device of the “dream visit”, whereby a god stands by someone’s

head while sleeping and appears in their dream. A useful comparandum for this scene is
Athena’s dream visitation to Nausicaa in Od. 6, where the goddess’ aim is to help the
shipwrecked Odysseus.**® In the Argonautica, the Heroines provide a salvific dream for the
Argonauts, as they help them find their way out of the Syrtis (4.1318-29). Nevertheless, their

speech is enigmatic and requires the heroes’ interpretation:

Arg. 1318-29
“Kaupope, tint’ énl tocoov aunyavin Pefoéincar;
iduev Emotyopévoug ypvioeov dépog” dpev Ekaota
VUETEP®V KapdTwv, 06 £l ¥Bovog dooa T €@ VYpNV 1320
mhalopevol Katd movTov DIEPPLa Epya KAUECDE.
olomdAoL & gipgv xB6vian Bsal avddnecoa,
npdoocat Apong tunopot o Boyatpec.
AL Gva, und’ &t tolov 010V dKdynoco*
dvotnoov & £tdpovg’ €T’ av 84 Tor Apgrrpity 1325
appo [Moceddmvog £0vTpoyov avtika Aoy,

01 po T0TE 0QPETEPN GO PNTEPL TivET  aporpiv

7 On epiphanies see Petridou (2015), 195-228. Specifically, Petridou (2015), 197 argues that the remoteness

of the landscape is a factor facilitating the encounters between humans and the divine: “Mountains, forests,

remote and often rocky coastlines, and even the sea are all perceived as being on the borders of human space,

as [...] facilitating encounters between gods and humans”.
498 Cf. also /1. 2.1-83 (Zeus’ “evil dream”, odAov dveipov, 2.6, to Agamemnon).
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QV Ekapey d1pov Katd vnodvog Dupe eépovca;

Kol kev €T Nyadénv €¢ Ayaiida vootioatte.”

““Unhappy man, why are you so downcast and despairing? We know that you and your
comrades went to gain the golden fleece; we know every detail of all your sufferings, all the
extraordinary things you have endured on land and sea in your wanderings over the ocean. We
are the shepherd goddesses of the land, endowed with human voice, the heroines, guardians and
daughters of Libya. Rise up, and no longer groan in distress like this! Stir your comrades! As
soon as Amphitrite releases the speeding chariot of Poseidon, then pay fair requital to your
mother for all she has suffered in carrying you in her belly for so long; in this way you will

return safe to the holy Achaian land’”.

In the next sections, the heroes correctly interpret the Heroines’ instructions and exit the
desert by carrying the Argo, their “mother”, on their shoulders for twelve days until they reach
the Lake Triton (1330-92).4%°

Apollonius’ association of Greek gods, such as Athena and Poseidon, with Libya is not
original to the Argonautica.’*® Athena’s Homeric epithet Tritogeneia (Tpitoyéveia, 11. 4.515,
8.39, Od. 3.378, Hes. Th. 895, 924) already suggests the myth of the goddess’ birth by Lake

Triton.>*! Moreover, the issue of the Libyan origin of these two divinities is well-discussed in

499 Asper (2008), 175 draws a parallelism between the Argonauts’ interpretation of the Heroines’ message and
the poem’s ideal reader, who proceeds by reading the signs laid out in the text.

3% For Athena and Poseidon’s association with Libya see, respectively, 4.1309-11 and 4.1325-6.

391 Asheri (2007), 703 maintains that the epithet is difficult to explain. The scholia to Apollonius 4.1311
comment that Athena acquired the epithet Tritogeneia due to her birth beside the homonymous lake: Tpitwv
notopdg APong, £ott 8¢ kai Bowwtiag. Sokel 68 1) AOnvi mop’ £1épm adTdv yeyevijobat, G’ ob Kai
Tprroyévela Aéyeta.
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Herodotus. In Book 2.50, Herodotus submits that the Greeks imported the god Poseidon from the
Libyans, who were the god’s original worshipers: “Indeed, wellnigh all the names of the gods
came to Hellas from Egypt. [...] The gods whose names they say they do not know were, as |
think, named by the Pelasgians, save only Poseidon, of whom they learnt the knowledge from the
Libyans. Alone of all nations the Libyans have had among them the name of Poseidon from the
first, and they have ever honoured this god”.>*> Herodotus’ Book 4 provides more information
regarding Libyan Athena and the Libyan Heroines. According to Herodotus 4.180.2, the local
tribe of the Auseans, inhabiting the region of Lake Triton, worship the goddess whom the Greeks
call Athena (tr)v AOnvainv kaAéopev) as a local divinity (t@ avOiyevél 0e®). Indeed, Herodotus
claims that the Libyans believe Athena to be a daughter of Poseidon and the Tritonian lake (tnv
5& AOnvainv eaci Iocedémvoc sivar Buyatépa kai tiic Tprravidog Aipvng, 4.180.5); due to a
dispute with her father, the goddess gave herself to Zeus to be his daughter (4.180.5).3% With
regards to ritual performance, Herodotus reports of a yearly festival that the Auseans perform for
Athena (6ptj 8¢ éviowain Abnvaing, 4.180.2), involving two bands of maidens fighting with
stones and spears according to the customs of their ancestors (T mdtpia dmoteAdésty, 4.180.2).
Those among the girls who die due to the wounds are called “pseudo-parthenoi”
(yevdomapbévoug, 4.180.2). Moreover, before the ritual fighting, a chosen girl, the most
beautiful one, armed with helmet and armor, parades in a chariot along the lake shore (4.180.3).

In 4.180.4, Herodotus concludes his description by advancing that the maidens’ armor during the

392 Hdt. 2.50: Zyedov 8¢ kai mévimv o odvopata Tdv Oedv € Aiydmtov EMAv0e &¢ v EALGSa. [...] tédv 82
ob poct Bedv YIVOGKELY T0 0VVOpATA, 00TOL 88 pot Sokéovat Hrd [Tehaoydy dvopacOijvar, Ay Iocedénvog:
To0TOV 08 TOV B0V mapd APy ErvBovto’ ovdapol yap an’ apyiic [Tocedéwvoc obvopa Ektnvrat €1 un
Aipveg kol Tipdot Tov Bgov todtov aiel. Translation by Godley (1920).

393 Cf. also Pausanias 1.14.6.
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ritual fight was probably Egyptian. The logos of the Ausean women and their ritual fights in
honor of a local Athena seems to recall certain aspects of Apollonius’ Libyan Heroines.>%

The archaeological evidence and anthropological parallels complementing these ancient
accounts are equally suggestive. In his commentary on Herodotus’ Books 1-4, David Asheri
provides evidence of similar rituals to those Herodotus describes, particularly the so-called “feast
of salt” performed until recent times in the Libyan region of Ghat (Fezzan).’* In this ritual, the
women were expected to perform a war dance and undergo an inspection of their virginity.>%
Asheri claims, therefore, that the ritual seems to have involved elements of purification and
initiation “with the undertones of an ordeal”.>"” Asheri also comments that Herodotus clearly
insists on the “local” character of the female divinity celebrated in the Libyan maidens’ rituals.
He remarks that she must have been a female divinity associated with the “world of the waters”
and similar to the Egyptian goddess Neith, the Punic Astarte, and the Greek Athena. Herodotus
himself proposes the connection between the Greek goddess Athena and her Egyptian
counterpart Neith in the context of the Egyptian festival of Athena at Sais (2.59—-62). According

to scholars, however, this figure could have originated from “Libyan Athena”.3%

3% Hunter (2015), ad v. suggests the parallelism with Herodotus. It is worth mentioning that the myth of the
Libyan female warriors reappears in Diodorus Siculus, who speaks of a Libyan race ruled by women (£6vog
yovaukokpoatodpevov, 3.53), whom he assimilates to Greek “Amazons” due to their custom of removing the
breasts. In Book 3.52, Diodorus claims to have drawn from Dionysius Scytobrachion, a Hellenistic author who
lived sometime between 323 and 250 BC in Alexandria. Diodorus claims to have referred to Dionysius’
Argonautica, a rationalizing mythical romance set in Libya, to inform his sections about the Libyan Amazons
(4.53-5), the myth of the Argonauts (4.40-55), and the Dionysus born in Libya (66.4—73.8). On the “Libyan
Amazons”, see Penrose (2016), 139-42.

395 Asheri (2007), 702-3. Cf. also Ribichini (1978), 39-60 and Mastrocinque (1982), 61—4.

396 Asheri (2007), 702-3. See also Camps (1982), 207-8.

397 Asheri (2007), 703.

398 Bonnet (1952), 513, Schlichting (1980), 392, Lesko (1999), 47, and Hollis (2019), 20.
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Apollonius highlights the connection between the Heroines, Athena, and the Lake Triton.
In the Heroines’ speech, he also links the lake with Poseidon’s typical imagery. Finally, Jason’s

description of the Heroines’ appearance after the dream confirms their status of “maidens”:

Arg. 4.1347-50
“KkADTE, QiAo TPELS Yap pot avialovtt Bedmv,
otéppecty aiyeiolg élwopévar £ ddtolo
avYEVOG Aol te vdta Kol iEvag, nTe Kodpalt,

gotav VIEP KEQUAT|G LAA™ €moyedov... ” 1350

“Listen, friends. As I lay in grief, three goddesses stood over my head very close to me; they
were dressed in goatskins from the top of their necks around their backs and waists, just like

young girls”.

From a slightly different perspective, the scholia to Apollonius 4.1322 comment on the
identity of the Libyan Heroines by quoting three lines of Callimachus’ fr. 602 Pf., in which the
Heroines are “mistresses of Libya” looking upon the land of the Nasamones.>” Again,
Herodotus’ characterization of the Nasamones in his Libyan logos (4.172-3) features notable
analogies with Apollonius’ episode in Book 4. Herodotus locates the Nasamones next to the
Auschisae, a Cyrenaican tribe, on the shore of the Greater Syrtis and characterizes them as

shepherds (4.172). Most relevantly, Herodotus identifies the Nasamones as practitioners of

399 Callimachus fr. 602 Pf.: déomotvan Apong Npwideg, oi Nacapudvaov | adity kol Sohydg ivag SmPAénerte, |
untépa pot {movoav dpéliete (“Mistresses, Heroines of Libya, who look upon the Nasamons’ tent and long
shores, pay homage to my living mother”, my translation).
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divinatory practices (povtikij xpéwvtat, 4.172), which consist of both prayers performed at their
ancestors’ tombs and incubation rituals (poavtevovtal 8¢ £mi TV TPOYOV®V POITEOVTES TA
onuata, kol kotevéapuevol émkotaxkopudvrol). Herodotus’ characterization of the Nasamones as
shepherds resonates with the Heroines’ description of themselves as oiondrot, namely, either
“lonely” or “tending sheep”—the latter deriving from aindrog.’!? The scholia to this passage
explains that the epithet olomdlot means “to go about sheep” (nepi tag 6ig Torodoa) and
assimilates the Heroines to the 'EmipnAidec.!! This emphasis on the pastoral sphere seems also
relevant in connection with Apollonius’ later digression about the death of Canthus, whom
Caphauros killed for his attempted stealing of sheep (4.1485-501). Caphauros is a man “not
inferior” to him (00 p&v apavpdtepdc, 4.1489), being himself a grandson of Apollo and
Acacallis, daughter of Minos, and a son of Amphithemis or Garamas—the latter probably being
a local form evoking the homonymous local tribe of the Garamantes, who border with the
Nasamones in Hdt. 4.174. Furthermore, and most importantly, Herodotus’ attribution of
divinatory rituals of incubation to the Nasamones recalls the Libyan Heroines episode and their
alleged visitation to Jason.

Considering the significant context of the Heroines’ dream visitation in relation to
Herodotus’ account of the Nasamones’ divinatory practices, I propose to look at this episode

from the perspective of Egyptian and Ptolemaic rituals of divination.>!? Starting with the New

10 4rg. 4.1322-3: olomdhot § gipgv x06vion Ogai ovdreccat, | pdocar Apimg Tipopot 1dE OvyaTpeg.

S Schol. ad Arg. 4.1322.

312 Scholars have already pointed out how the Argonauts’ transportation of the Argo through the Syrtis recalls
Egyptian ritual imagery. In particular, Mori (2008), 13—8 discusses the analogies between this scene and
attested Egyptian rituals involving the processional conveyance of boats to the temple. See also Hunter (2015),
267. For dream visions and divine visitations in Egyptian lore, see Renberg (2017). See also Szpakowska’s
(2006), a collection of essays discussing various aspects of pre-Ptolemaic Egyptian oracular practices and
divinities, and Nissinen (2017) for several comparative studies about literary accounts of divination and
divinatory practices in Near Eastern, Biblical, and Greek sources.
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Kingdom, it was a standard Egyptian practice to carry the statue of the oracular god in
procession to the temple before attending the divination ceremony.>'* The major Egyptian
oracular divinity in this period is Amun, namely, “the unseen”, who is also a manifestation of Ra
as Amun-Ra and, at a later stage, a counterpart to Zeus, with the title of Zeus Ammon.>!* It
seems indeed that the earliest evidence of divination in Egypt goes back to few oracular
inscriptions in the mid-18" Dynasty, at the start of the New Kingdom, particularly, the royal
accounts of the pharaohs Hatshepsut and Thutmose IIL.°'> These texts show that the god Amun
typically communicated his will by using the solar barque as a medium.*'® By comparing the
ritual procession of oracular statues in Egypt with the Argonauts’ conveyance of the Argo
through Syrtis, one uncovers, in my view, a wider set of connections between this episode and
Egyptian ritual performance. In Egyptian lore the statue of the god was believed to contain the

divine being itself.>!” On these lines, the statue of Amun, or Amun-Ra, the most important

313 Frankfurter (2005), 236 and Tallet (2012), 398-9. Teeter (2011), 105-6 describes the individual steps of the
procession by referring to a relief depicting a religious procession during the Opet festival (Dynasty 19. Luxor
Temple): “On the day that the oracle was to be consulted, the god’s statue was removed from its naos in the
temple sanctuary and placed in a shrine on a portable sacred boat. The boat was placed on carrying poles that
were lifted by a team of white-clad priests”.

314 Already in the Old Kingdom, Ra rose as the first manifestation of the Sun-god in the Heliopolitan region.
However, the emergence of Amun (“the hidden one”) during the 11™ dynasty in Thebes and his progressive
development into major god of that region prompted the fusion of the two divinities Ra and Amun into Amun-
Ra. In the Middle and New Kingdom, Amun-Ra was elevated to the status of supreme state god of the
Egyptian pantheon. During this period of great flourishing, Amun-Ra’s priesthood became immensely rich and
the god was dedicated a huge number of temples and cults throughout Egypt; the practice to assume his name,
which had formerly been restricted to the rulers of Thebes, was adopted by the pharaohs. For a detailed study
of Amun-Ra’s theology and cult in the New Kingdom, see Assmann (1983) and (1995). For a brief overview,
see Wilkinson (2003), 92—7.

315 Moore (2013), 1. On divination in ancient Egypt, see Lieven (1999), 77-126.

316 Cerny (1962), 35, Kakosy (1982), 602, Romer (1994), 1447, and Moore (2013), 1.

517 See Bonnet’s (1971), 118-20, Reallexikon Der Agyptischen Religionsgeschichte, for an overview of
Egyptian statues of both human and divine characters. See also Lorton (1999), 123-210 for the theological
understanding of cult statues in Egypt. Rutherford (2000), 133—46 discusses pilgrimage practices in the ancient
Greek world, especially the ritual “watching” (theoria) of religious performance, by drawing an analogy with
the notion of darsan in Hinduism (darsana in Sanskrit), which, at pg. 143, he defines as “contemplation, and
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divination deity in the New Kingdom, should correspond, in the Apollonian episode, with the
Argo, which, in fact, harbors a plank from Zeus’ sacred oak at Dodona which is endowed with
the god’s own voice.>'® Furthermore, the conceptualization of Amun as “the unseen” or
“concealed one”, based on his assimilation with the ether, is particularly evocative of Zeus’ own
characterization in the Argonautica, where the god never appears and is yet omnipresent.
Moreover, Zeus’ oracles perform an important function in the poem, and, indeed, the god
drives forward the narrative according to requirements of ritual atonement and purification.’'® As
we learn in Book 2, Zeus’ interests revolve around assuring the Argonauts’ arrival in Colchis.>?°
In particular, during their encounter with the sons of Phrixos, Jason declares that he set out on
the journey to “fulfill the sacrifice of Phrixos, Zeus’ source of anger against the Aeolids” (émel
dpioro Bunrag | otéAlopat aumAnowv, Znvog yolov AioAidnowv, 2.1194-5). What Jason means
by this sentence is that the purpose of the Argonauts’ journey is to atone for the averted sacrifice

of Phrixos and, consequently, to placate Zeus’ wrath. Apollonius revisits this pattern in Book 4,

as Zeus’ angry reaction at the murder of Apsyrtus forces the Argonauts to pay a visit to Circe in

the religious insight that accompanies this process”. Smith (2021), 76 and 317 has specifically addressed this
ritual practice in connection with physical votive representations of the divine, such as statues. At pg. 76,
Smith poses the question, “Were the Greek gods and goddesses manifest and present in visual or material form,
in much the same way as Hindu worshippers experience darshana (Sanskrit: “viewing”), the auspicious sight
of the deity?”. On darsan in Indian religions, see Eck (1996).

318 The Argo’s sacred beam from Dodona speaks in two occasions: as the Argo departs from Pagasae (1.524-7)
and after the murder of Apsyrtus to bid the Argonauts to attend Circe’s purification ritual (4.580-92).

319 See Chapter 1 for a discussion of Zeus’ oracles in the Argonautica compared to Apollo’s.

520 In Book 2, Zeus’ noos lies behind two connected micro-narratives: the story of Phineus’ punishment
(2.180-93) and the events concerning the fleece, in which Phrixos and Argo are involved (2.1140-56, 1179—
84, 1194-5). In addition, Zeus orchestrates the following events on the island of Phineus and the island of
Ares: the Argonauts’ arrival happens according to the prediction he had given to Phineus (2.196), he empowers
the Boreads with unlimited strength to chase the Harpies away (2.275-7), through Phineus, he informs the
heroes that they will meet “a source of help that cannot be divulged” (&veiap dppnrov), namely, Argos.
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Aiaia and perform a purification ritual. Zeus communicates his wrath through the sacred beam

from Dodona:

Arg. 4.580-8
vioov &mt kpovaig HAektpidog. avtika d” dpvm 580
iogev avopouén Evomi) peoonyL Bedviwv
avoTEV YAapLpTic VoG d0pv, TO p° Ava pésonv
oteipav AOnvain Awdwvidog fippoce enyod.
TOUG &° OAOOV peoonyL d€og Adfev eicaiovtog
00oyyNv 1€ Znvog T Bapvv y0rov. ov yop AADEEY 585
gvvenev o0Te TOVOLG dOALYNG GAOG oVTE BuEALaG
apyoréag, 6te pun Kipkn eovov Ayovptoto

ynAéa viyelev:

“As they rushed along, there was a sudden shout from the plank of the hollow ship which Athena
had fashioned from an oak of Dodona and set in the middle of the keel. It spoke with a human
voice, and deathly fear seized them as they heard the voice and heavy anger of Zeus. It said
that they could not escape from their suffering on the vast ocean and the terrible storms until

Kirke had cleansed them for the pitiless murder of Apsyrtos.”.3?!

321 Zeus’ great anger is also mentioned at 4.577: dug’ antoic Znvog te péyav xorov dppacad’ “Hpn.
Moreover, the Argonauts recognize the sacred plank’s shouting as Zeus’ boulé, as they demonstrate at 4.1254—
5: “Indeed it would have been better to journey against Zeus’ decree and perish while attempting some great
exploit” (1 T &v kol bEp Aldg atoav iodotv | BEAtepov v péya 81 L pevorvdovtog OAécBot). On the Argo’s
sacred plank as an example of aniconism, see n. 755.
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The god concludes with the twofold order, for Castor and Pollux, to pray to the gods for a
good navigation into the Tyrrhenian Sea (4.588-9) and to seek Circe, namely, “the daughter of
Perse and Helius” (ITépong te xail ‘Helioo 60yatpa, 4.591). Zeus’ reference to Circe’s lineage
from the Sun-god is significant in addition to the following mention of Phaethon’s plunge into
the Eridanus river and death (4.592—-617). The story of Phaethon being struck by a “blazing
lightning bolt” (8vBa mot’ ai@aréevT TUTEIC TPOC GTEPVA KEPAVVA, 4.596) and falling off
Helios’ chariot “half-burned” (qpudang ®oaébwv nécev dppotog Helioto, 4.597) seems to work
as a cautionary tale of Zeus’ justice administration. Specifically, the overlapping between the
figures of Zeus and Helios in this story suggests a connection between the two gods, as well as
this story and the events in the Syrtis.??? In the tale of Phaethon’s death, Zeus is the administrator
of justice who punishes the young son of Helios for his hybristic behavior. The young man’ fall
into a swamp in the Eridanus’ delta causes the surrounding area to emanate a terrible smell
coming from his wounds and deathly vapors (4.599-603). The Heliades maidens (kobpat
‘HMddec, 4.603—4), daughters of Helios, surround the pond in the form of poplars, lamenting the
death of Phaethon (popovtar kivopov péreat yoov, 4.605) and shedding amber tears to the
ground (4.605-6).

In the Syrtis episode, the greatest source of harm for the heroes is the desert itself. Upon
the arrival of the Libyan Heroines, the heroes are deprived of food and nourishment (dxpnvot kol

dmactot 8keiato, 4.1295), and the midday sun scorches them with sharp rays (&viov fuop &nv,

522 A significant hint of Zeus’ and Helios’ overlapping roles in Book 4 occurs at 4.228-30, as Aeetes prepares
to launch his people on a rescue and punitive expedition after the Argonauts: “In his grievous distress the king
raised his arms to Helios and Zeus, and called them to witness the wrongs he had suffered. He shouted
terrible threats against his whole people...” (avtap Gvaé dtn Tolvmpovi xeipog agipag | Hélov kai Zijva
KoK@V EMpaptopas Epywv | KEKAeTo, deva 8¢ mavti Topacyedov Hmve Aad).
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nepi & O&HTaTon OEpov adyai | feriov ABony..., 4.1312-3).323 The sun, a natural manifestation
of the Sun-god, strikes the heroes with his rays just like Zeus’ lightning crushes Phaethon. The
image of the Sun burning his human subjects, especially wrongdoers, is important in Egyptian
mythology: Ra was in fact believed to punish sinners with excessive heat and radiance.>**
Moreover, in Egyptian sources, Amun-Ra’s enactment of justice is regularly accompanied by
great outbursts of divine wrath. For instance, a brief excerpt about Ra from the Papyrus Chester
Beatty states: “His strength is victorious, he is master of fear, | his anger is directed against the
impious; | he destroys rebels”.>? In place of the Heliades’ kourai, the Libyan Heroines take care
of the Argonauts in their suffering by helping them get across the Syrtis. Their instructions,
albeit difficult to interpret, allow the heroes to escape the hardships of the desertic landscape,
namely, an epitome of the Sun-god’s justice. By assuming that the procession of the Argo is
equal to a procession of Zeus, epitomized by the Dodonian beam, and of his Egyptian
counterpart, Amun-Ra, it would even be plausible that the Argonauts’ feat functions as a
propitiatory ritual for the wronged divinity.>2

A second episode from the first book of the Argonautica, namely, the Argonauts’

stopover in Cyzicus, provides further parallels to inform an interpretation of Apollonius’ Libyan

narrative in terms of ritual atonement and purification. In fact, the Argonauts’ march across the

323 The heroes’ deprivation of food contrasts with their refusal to eat in the vicinity of the Eridanus’ delta: tovg
& obte Bpodung fipet m6Oog ovte Totolo, | 0VT £ml ynBocvvag TpdmeTo vOog (4.619-20).

324 Assmann (1995), 53.

325 P.Ch.Beatty IV rto 8,9-9,1. See Assmann (1995), 197. This portion of the papyrus is composed of fragments
in hieratic dated to the 19"-20™ dynasty (New Kingdom); it contains laudatory hymns to Amun-Ra. For the
classification of the papyrus, see Hall (1930), 46—7. The motif is found also in Coffin Texts, older funerary
inscriptions carved in the wooden shell covering the mummy within. See, for instance, this example presented
by Sven Eickle in which the dead is meant to personify Amun-Ra during his journey in the Underworld: “(O
you) southern gods, dread me; (o you) northern gods, fear me!” (Spell 648). On this, see Eicke (2017), 233-4.
326 Suggestively, the carrying of the Argo as the heroes’ “mother” produces an additional parallel with the story
of Phaethon, in which the figure of the father receives emphasis.
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Syrtis with the Argo on their shoulders lasts twelve days and twelve nights (4.1386—7), the same
amount of time as their mourning in Cyzicus for their mass slaughter of the Doliones (1.1078—
80).27 After performing the funerary rituals for Cyzicus (1.1053-74), the Argonauts are
prevented from sailing by the raising of “fierce winds” (tpnygion dvnépOnoav deriar, 1.1078). It
is only after this forced stop that the seers Acastus and Mopsus interpret a bird omen, a halcyon
flying over Jason’s head, and instruct their companions to propitiate Rhea, the Great Mother
goddess, as well as the mother of Zeus. The parallels between the Doliones’ and the Syrtis’
episodes are evident, as also clear is their structural symmetry. The former occurs near the end of
Book 1, before the Argonauts’ stopover in Mysia, where they lose Heracles, and their faithful
meeting with Glaucus. The latter is almost at the end of Book 4 and precedes their missed
opportunity to finally catch up with Heracles by the Hesperides’ Garden. Their encounter with
Triton ends the episode. The presence, or rather absence, of Heracles seems to be a recurring
background motif in relation to both episodes. In this respect, it is perhaps useful to consider that
the number twelve also amounts to the totality of Heracles’ labors, of which stealing the golden
apple of the Hesperides corresponds to the eleventh.’?® As I shall demonstrate in the next
sections, other components of this micronarrative constructed around the theme of ritual
purification occur in relation to the episodes of the Hesperides and Triton.

My third and final point regards the Heroines’ message to Jason, which is reminiscent of

oracular speech. An important factor to consider is the type of knowledge that the Heroines

327 Stephens (2003), 218-31 connects instead the number twelve with the twelve hours long journey of the
Sun-god in the solar barque across each half of his journey.

328 West (1997), 470-77 suggests that the myth of Heracles’ struggles through his twelve labors might have
originated from the Sun’s struggle in the Egyptian dat for twelve hours. Particularly, individual elements of
this myth, such as Heracles’ fights against snakes and his journey in the Sun’s golden bowl, have well-known
Egyptian parallels. See also Stephens (2003), 221.
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convey. Their mention of the Argonauts’ expedition suggests that they are endowed with a form
of omniscient knowledge. Moreover, their obscure explanation of how to find a way out of the
desert is typical of oracular conveyances. This aspect fits well in the geographical context where
the episode takes place, since the oracle of Amun, a famous oracular site later dedicated to Zeus
Ammon, was located nearby in the Siwah Oasis, at the border with Libya. The legend of
Alexander’s visit to the oracle of Amun must have held a great fascination in the Ptolemaic
period, contributing to the suggestiveness of the sacred site.”?° Despite the lack of mentions of
Siwah in Apollonius, the geographical and symbolic presence of the oracle is important in
relation to the Libyan episode. In particular, it is critical to note that the two oracles of Zeus, at
Siwah in Libya, and Dodona in Greece, share a common derivation from Egypt in Herodotus’
Book 2.54-7.33% The notion of the oracle of Zeus Ammon in the backdrop of the Argonauts’ feats
in Libya, and, especially, at this stage of the narrative, when they set out to carry the Argo across
Syrtis, bears additional evidence of the parallelism between the gods Zeus and Amun-Ra in this

episode.

329 Arrian 3.3-4 tells the story of Alexander’s visit to Siwah. At 3.3.1, Arrian states Alexander’s reasons for
visiting the site, namely, that the oracle was considered to be infallible, as the tradition of Perseus’ and
Heracles’ consultations demonstrates: €ni T00t01g 6€ 600G AapPavel ovtov MOl Tap  Appova &g APpomy, 10
Hév T Td 0@ YpnooOUEVOY, STL dTpekeg EAEYETO etvorn TO pavieiov oD Appmvog kol xprcacdat ot epoia
kol HpoxAéa, Tov pev ért v Fopydva 6te mpog ITodvdéktov EotédeTo, TOV 8¢ OTe TOp  Avtaiov fiel €ig
APony kol mtapa Bovopw gig Atyvrtov. Accordingly, Alexander aims to rival both heroes with the superiority
of his divine ancestry (3.3.2). The mention of Heracles in relation to this legend is suggestive and shows
resonances with his treatment as a character in the Argonautica, where he is particularly active in the
background, especially considering the Hesperides’ episode, as well as in the imaginary of the heroes as a
reference model to emulate and, possibly, rival. On Alexander and Siwah, see Stephens (2003), 66—7.

330 See Chapter 3 for a detailed discussion of this logos. Noegel (2004), 127-8, too, observes the connection
between the oracle of Dodona and the oracle of Siwah. He further argues that this relation further explains the
Argo’s endowment with prophetic abilities through the Dodonian plank. On the Argo’s sacred plank as an
example of aniconism, see n. 755.
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Conclusively, an investigation of Apollonius’ Libyan Heroines benefits from the
evidence provided by ancient ethnographic accounts, such as Herodotus’ Books 2 and 4,
archaeological finds, and aspects of local cultural and religious interest in Ptolemaic Egypt. This
comparative analysis has shown that the episode is rich in oracular motifs, which, accordingly,
suggests a connection with other oracular moments in the poem. In this respect, considering
Zeus’ significance as the oracular divinity connected with the oracle of Dodona and,
subsequently, the role of Zeus’ oracular activity in the poem, I have argued that this portion of
the Libyan episode should be discussed with reference to the themes of religious atonement.
Specifically, I have proposed to interpret the scene of the transportation of the Argo as part of a

ritual of atonement for the Sun-god, or Amun-Ra, a major oracular divinity in Egypt.

Hesperides

The Hesperides nymphs are the second group of local divinities whom the Argonauts
meet during their Libyan detour (4.1393-449).53! The encounter occurs near the Tritonian Lake,
while the Argonauts are in search of a water spring to quench their thirst after transporting the
Argo across the desert for several days. As the Argonauts reach a “sacred plain” (iepov médov,
4.1396), a shift in focalization brings the focus on the Hesperides’ Garden and its guardian, the
giant serpent Ladon, which Heracles killed just the day before, in order to steal the golden apples

(4.1397-9). The Argonauts witness the Hesperides’ lamentation (4.1406—7) and their

331 Livrea (1987), 175-90 discusses the Libyan episode by considering, in particular, the connections between
the Apollonian text, Callimachus’ references to Libya and Cyrene, and the Ptolemies’ interactions with Libya
in the 3™ cent. BC. Livrea 177 considers the Libyan episode “una costruzione assai complessa e calibrata”
consisting of mythological, geographical, and philological elements. At p. 190, Livrea conclusively describes
the entire episode as a “metafora di morte”, which extends to the “shrouding”, katovAdg, of the endless night
(4.1695), the Argonauts’ last challenge in the Cretan Sea.
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metamorphosis into dust and dirt (kévic kai yoia, 4.1408), a divine portent (O€ia tépa, 4.1410) as
they approach them. Then, Orpheus, addressing the Hesperides with a prayer (4.1411-21), asks
them to appear again before the heroes (dei&at’ €eldopévoloy Evomadig dppu eaveioat, 4.1415)
and to reveal the location of a spring (4.1416-8); the prayer ends with a promise of countless
gifts and other dedications upon completing their nostos (4.1418-21). Orpheus’ fervent prayer

532

encourages the nymphs to reappear in their arboreal form.”*~ The Hesperides accompany their

reverse transformation into goddesses with the blooming of their Garden:

Arg. 4.1422-31
O PATo AMocOUEVOG GOV OTtl Tal 8 EAéarpov
€yy00ev dyvouévoug. kai dn xBovoc E€avétetlay
TOINV TAUTPMOTOV, TOING YE UEV VYOOL pokpol
BAdoteov Opmnikeg, petd 6° Epvea TnAgbdovta 1425
TOALOV VTEP Yaing 0pboctadov néEovtor
‘Eonépn alyepog, mtedén & Epvbnic &yevro,
AlyAn & iteing iepov otdmog. €k 8¢ vu Kelvav
Sevdpéav, olar Ecav, Tolot Ty Eumedov abtmg
g€épavev, BauPoc meprdotov. Ekpato o AiyAn 1430

pelyiols éméeooy apelfopévn yotéovrog

532 The adjective advog, “vehement, loud”, which Apollonius uses to characterize Orpheus’ prayer (&g ¢dto
Mooopevog @owij 0mi, 4.1422), is also an epithet of the Sirens’ voice in Od. 23.326—a rather evocative
attribute for the man who overpowered the Sirens’ “virgin voice” (mapBevinv évomnv) in Arg. 4.905-9.
Thalmann (2011), 86 compares the Hesperides’ “virtuoso display of shape shifting” with the Argo’s
assimilation with a snake (4.1541-7).
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“This was his urgent plea to them. They soon took pity on the grief-stricken men, and first of
all they sent up shoots from the earth; tall stalks burgeoned up from the shoots, and then
flourishing young trees grew upright to a great height above the ground. Hespere became a
poplar, Erytheis an elm, and Aigle the sacred trunk of a willow. From these trees as they were,
they changed back again precisely to their earlier forms an amazing marvel! With gentle words

Aigle replied to them in their need”.

Ultimately, the nymph Aegle responds to their prayer and reveals the position of a fresh
spring (4.1432-49). In her speech, however, Aegle vehemently protests against Heracles’

tumultuous arrival to the garden, describing the hero as a savage and pitiless man:

Arg. 4.1432-49
“N &pa M péyo mhpmav £@° VUETEPOLGLY SvELap
debp’ EpoAev KaUATOIGY O KOVTOTOC, OG TIG Amovpag
@povpov dev Lot mayypvoea pijha Oedwv
oiyet” AelpAUEVOC GTLYEPOV O™ By0g Gt AéAeumTou. 1435
M0 yap 101G T aviyp dho®TaTOog VPpLy
Kol 0épag, 66og 0 oi fAocvp® VTELAUTE NETOTTQ,
MG auei 0 dépua meElmpiov £6T0 AEOVTOC
OOV, adéynTov: otiapov & Eyxev 6Lov laing
16&0 1€, Toiol TEAWP TOS™ AnépHioev iofoAncac. 1440
Al & ovv kékeivog, 8 te ¥06va meldg 63evmV,

olyn Kapyoréog mai@aooe 6 TGV Gva ydpov,
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VOmp £EepE@V. TO pév oV o péhldey 10é60a

o€ o€ Tig métpn Tprtwvidog £yyv0t Mpvng

mv 0 v’, émepacHeic, T kal Oeod Evveoinoy, 1445
A& modi Thyev Evepbe 10 & aBpdov EPAvcev VOwp.

avTap 6 v, Gpeo YEIpe TEdW KAl oTEPVOV Epeicac,

POYad0g ¢k TETPNG ey domeTov, d@pa fadsiav

4 7 3 L) ’. ) 4 EY)
vNovv, opPadt icog, Emmponec@v EKopEao.

“A very great help indeed in your sufferings was the visit of that most vile man, whoever it was
who took away the life of the snake which kept watch, and carried off the golden apples of the
goddesses. Bitter is the grief he left behind for us. Yesterday some man came, most foul in his
violence and his appearance, his eyes blazing under his fierce brow, quite pitiless! He wore
the skin of a giant lion, untreated and untanned; he carried a thick olive branch and a bow, with
which he shot and killed this creature here. He too came with a raging thirst, as you would expect
of someone travelling the land on foot. He dashed about all over here looking for water—
which he was unlikely to see! But there is here a certain rock near Lake Triton and—whether he
had the idea himself or was inspired by a god—he kicked it violently at the bottom, and a great
stream of water flowed out. Pressing both arms and his breast to the ground, he drank a vast
quantity from the cleft in the rock, until, flat on the ground, he had filled the pit of his belly

like a grazing beast”.

Heracles’ recent passage through the garden solves the Argonauts’ problem of finding a

water source. Indeed, after finding Heracles’ spring by the salty lake, the heroes express their
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gratitude for him, who, though absent, still provided his aid to the companions (4.1458—60).
Nevertheless, Aegle’s highly pejorative depiction of Heracles, a beast-like tig dvnp, strongly
contrasts with the Argonauts’ praise, offering a brief insight into a less civilized side of the
hero—indeed, not unfamiliar in traditional representations.’** At any rate, the Hesperides’
positive response to the Argonauts’ prayer allows the heroes to locate the source of water and
revive themselves. Remarkably, the nymphs’ epiphany in the form of trees and restoration of the
garden follow their initial reaction of pity for the heroes’ sufferance (tai 6’ éAéapov | £yyvbev
ayvopévoug, 4.1422-3). This detail calls to mind the Libyan Heroines’ intervention in the
previous scenes, who also intervene spontaneously by sympathizing with the heroes’ struggles.
In the earlier instance, however, the Argonauts do not chance upon the Heroines but receive their
unexpected visitation. The Hesperides’ first instinct at the heroes’ sight, instead, is to protect
themselves by turning into dirt and dust.>** Moreover, Orpheus’ prayer, including the promise of
future honors, plays a part in the scene. In sum, in both instances, the Argonauts’ encounter with

local Libyan divinities turns out to be salvific to progress in their toilsome journey. The local

333 Cf. for instance Euripides’ portrayal of Heracles in the homonymous play. This representation of Heracles
provides a foil for the earlier description of his search for Hylas in Mysia (1.1188-309). Among the most
striking parallelisms, Heracles again acts in beast-like terms, being compared in his run after Hylas to a
charging bull after having been stung by a gadfly (1.1265-9): ®¢ & 67¢ Tig T€ | pOOM TETVPPEVOG £66VTO
TaUPog | Teioed T€ TPOMTMV KOl EAECTIONG, 0VOE VOUN®V | 00d dyéing 60etat, Tpriocel 8’ 680V dlhoT’
dmravoTog, | GAlote & ioThUEVOS Kol Gve mAatov avyEv™ deipmv | tnow poknpo, Kekd pefoinpévog oictpo.
Heracles’ mental state is severely distraught: “When Herakles heard this, sweat poured down over his temples
and deep in his body the dark blood boiled” (‘Q¢ pdto- 16 8’ diovtt katd KpoTaPMV BAC IdpDG | KhKiey, &v 88
KeLovoy V1o omAdyyvolg Céev aiua, 1.1261-2). This scene resonates with the simile between Eros and a
gadfly (oidv... olotpoc) in Book 3.276, as well as with the effects of Eros/eros on Medea’s body and mind
(3.284-98 and 751-65). For the representation of beast-like Heracles in Book 4, see also Stephens (2003), 187:
“Heracles, the traditional bearer of a more civilized order, who clears the lands of monsters, is himself the
monster”. This is also reminiscent of Jason’s comparison with a roaring lion searching for his mate (4.1338—
43). As Hunter (2015), 262, notes: “Jason’s roar does not, however, terrify his comrades”.

334 The issue of protection is relevant in both episodes, as the death of Ladon, the nymphs’ own guardian
(ppovpdv do1v, 4.1434), appears to be contraposed to the Heroines’ present status as “guardians of Libya”
(Apomg tipnopot, 4.1358).
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goddesses’ decision to communicate with the heroes ensues more from the pity they feel for
them in the present circumstances, rather than from their affiliation or personal motivations, as in
most of the Greek gods’ cases.

Scholars have discussed Apollonius’ positioning of the Hesperides’ Garden in Libya in
view of its different location in different versions of the myth. For instance, Hesiod situates the
Hesperides on the far side of Oceanus before Atlas (7h. 213—6, 275, 518). In the fragmentary
Geryoneis, Stesichorus locates the nymphs on a divine island with golden homes (S 8 P.Oxy. 261
7 fr. 6 Davies-Finglass), while, in the Hippolytus, Euripides puts them at the “sacred boundary of
the sky which Atlas holds” (cepvov téppova... | odpavod tov ‘Athag &xel, Hipp. 746-7).5%
Besides Apollonius, few other authors locate the garden in Libya, namely, Agroetas (Schol. Ap.
Rhod. 4.1396-99a), Ps.-Scylax (108 = GGM I, p. 84), and Diodorus Siculus (4.26.2-3).33
Apollonius’ placement of the Hesperides’ Garden in a real location underscores the importance
of Libya in the epic as both a land of wonders and a place existing in history. Indeed, there is a
strong connection between this myth and the Libyan topography, since the westernmost Greek
colony of Cyrenaica, called Euesperides, and later supplanted by the newly founded city of

Berenice, arose in what the Greeks believed to be the location of the Garden.>*” Furthermore,

335 Davies and Finglass (2014).

336 Stucchi (1976), 58-61 argues that the localization of the garden in Libya could reflect the earliest tradition.
The Hesiodic version in fact generally locates the garden in the far west, whereas the later authors’ placing of
the garden in Libya remains the earliest attestation of a precise location. See Ottone (2002), 326.

Herodotus does not mention the Hesperides Garden in the Libyan /ogos. Instead, a passage in Book 4 contains
references to “Hill of the Charites”, which he describes as the only grassy place in the country, otherwise
entirely sandy and dry. The hill is located at the source of a river which flows across the territory of the Macai
(west from the Syrtis). The river could be the Wadi Caam, or Ka’am, better known as Cynips in antiquity. The
“Hill of the Graces” features also in Callimachus fr. 673 Pf.: §j vnép avotaréov Xapitwv Aogov.

337 Cf. Strab. 17.3.20. On Euesperides, see Gill (2003), 391-410. Stephens (2003), 182 n. 29 suggests that: “It
is possible to regard the Argo’s reentry into the Mediterranean from Lake Tritonis in the vicinity of modern
Benghazi as an allusion to Ptolemaic control of the area”. See also Livrea (1987), 175-90, Hunter (1993), 152—
3, and Thalmann (2011), 81 n. 12.
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several cities named after Heracles existed in this region, whose presence attests to the popularity
of the hero’s local stories.>8

With regard to the scholia’s reference to Agroetas’ Libyka (Schol. Ap. Rhod. 4.1396—
99a), they comment on the historian’s rationalizing explanation of the Libyan Hesperides and
their apples, by stating that the nymphs’ property was not pfjia, “apples”, but tpofota kdAloTa,
“the most beautiful cattle”, which were golden (& ypvcd dvoudcon).’*® Considering the various
meanings of 0 pfjlov, either “cattle, sheep” or “apple”, as well as the significance of golden
sheep in the poem, the scholiast, and Agroetas, provides a valid point of discussion.’*® Scholars
have indeed noted the correspondence between the Libyan episode and the beginning of Book 4,
particularly with regard to the different treatment that the Colchian snake guarding the fleece in
Ares’ grove and the Libyan Ladon receive.’*! The semantic word-play which the phrase
nayypvoeo uiia (4.1434), “all-golden apples” or “all-golden sheep”, provides another

connection with the Argonauts’ appropriation of the golden fleece in Colchis and, consequently,

adds up to the overarching interpretation of the Libyan episode as a narrative of atonement in

338 Ottone (2002), 325.

539 On Agroetas’ problematic dating, see Ottone (2002), 296. Schwartz (1894) argues for the 37-2" cent. BC,
before Diodorus. Jacoby (FGrHist 762) places him in the Hellenistic period, hypothesizing even an earlier
timeframe. In the BNJ entry, Williams (2007) states that he seems to have lived during the middle or late
Hellenistic period and contextualizes him outside the Alexandrian milieu due to his interest in the
rationalization of archaic Greek myth rather than in linguistic or etiological aspects.

340 Pindar characterizes Libya as moAdbuntog, “rich in sheep”, in Pyth. 9.6. Diodorus 4.26.2-3 discusses both
interpretations. At 4.27.1, however, he provides another rationalizing explanation of the pijAa as Tpofoza.

341 On the comparison between Ladon and the Colchian snake, see Fontenrose (1959), 345-6, Hunter (1993b),
31-2, Thalmann (2011), 130 n. 47, Hunter (2015), 269. Stephens (2003), 225 compares the Colchian snake
with Apophis, an analogous snake figure from Egyptian myth which Re needs to overcome every night before
re-emerging from the Underworld. Another snake figure to be compared with Ladon and the Colchian guardian
is the Aonian snake guarding the spring of Ares in Ogygian Thebes, which Cadmus slaughters on his way to
find Europa (3.1176-82): Bav & ipev, ovd” admcay 006V mope 8¢ oty oot | kpeimv AiNTng yaAemovs £g
Gebhov 006vTog | Aovioro dpaxovrog, 6v ' Qyvyin évi Onqpn | Kadpog, 6T° Evpdnny silipevog sicapikavey,
| Tépvev ApnTiadt kpnvn Eriovpov E6vta- | EvBa kal Evvactn moprt] Pods fiv ol ATOA®Y | HacE povTocuVNoL
nponyntepav 6doio. For the comparison with the Aonian snake, see again Fontenrose (1959), 306-20.
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response to the Greek heroes’ crimes towards the Colchian people.>*? Just like Heracles seizes
the mayypvoesa puijra from the Garden, so do Jason and Medea carry off the golden fleece, a
(may)ypvoeov pijdov, from Colchis. However, Jason’s and Medea’s treatment of the Colchian
snake, lulled to sleep with potions and incantations (4.145—61), contrasts with Ladon’s condition,
whom Heracles slaughters and leaves behind to rot (4.1400-5). Ladon’s violent death recalls
Apsyrtus’ treacherous murder and, overall, the more brutal trajectory that Jason’s and Medea’s
actions follow as the events of Book 4 unfold.

As has been discussed, Aeetes unleashes his wrath against the Argonauts after they
carried off Medea at the beginning of Book 4.°* After the death of Apsyrtus, we can infer that
the king’s ruinous wrath (y6Aog... dtn, 4.235) inevitably reaches the heroes and has
consequences on their nostos. After all, earlier in Book 4, Circe already confirmed the

unavoidability of Aeetes’ rage against those responsible for the death of Apsyrtus:

Arg. 4.740-2
Elmopat oK £mi 0NV 6€ Papov yo6iov Aiftao 740
ékguyéay: Taya 8 ot kai EALadog i0za yaing

TIG6PEVOG POVOV Viog, 8T doyeta Epya TELEGGOC.

“I do not think that you will longer escape the bitter anger of Aietes. Soon he will come
even to the territories of the land of Hellas to take vengeance for the murder of his son, for

your deeds have been unspeakable”.

342 Hunter (1993b), 29, too, points out the various meaning of ufjAov/ufjia.
343 On Aeetes’ wrath, see Chapter 1.
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Conclusively, the Hesperides’ episode is part of a larger micro-narrative hinging on the
themes of atonement and punishment. In particular, the Hesperides’ mayypboea puijia are
reminiscent of the fleece of Phrixus’ golden ram, a ypvceov pfjhov. Nevertheless, the violent
death of Ladon further links this episode with the murder of Apsyrtus at the Brygean islands.
Despite Circe’s purification ritual, Aeetes’ tn eventually catches up on Jason and Medea, who
must atone for their actions before the Sun-god.>** Compared to the previous section of the
Libyan mythos, the encounter with the Libyan Heroines, at first sight this narrative section does
not appear to show the Argonauts in particularly strained circumstances. Nevertheless, as the
nymph Aegle aptly says, the heroes would not have found any water in that area, had not
Heracles first searched for it in vain (00wp €Eepémv, TO pEV oV mob uéAdev 10é60a, 4.1443) and
then produced a water spring. Heracles’ passage, though harmful to the Hesperides, allows the
Argonauts to find water in the hostile Libyan environment. Due to Heracles’ accomplishments in
the landscape, which he successfully modifies, and the Hesperides’ sympathy for them, the
Argonauts locate the water source and progress in the journey. The final stage of their stopover
in Libya involves a process of purification according to local Egyptian traditions, which I discuss
in the next subsection. In this way, Apollonius’ contextualization of the Hesperides’ Garden in
Libya, a real place and part of the Ptolemaic kingdom, is functional to the overarching meaning

of the Libyan micro-narrative.

>4 Hunter (2015), 158 highlights the motif of the need for purification before completing the journey. See for
instance Orestes’ purification at Delphi in Eum. 75-9. About this episode, Hunter (2015), 158 remarks “Just so,
Jason and Medea will be purified by Circe and endure wanderings and terrible tévot in the Libyan deserts”.
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Triton and Glaucus

The Argonauts’ encounter with Triton (4.1537-94) is one of the three remarkable
episodes involving Libyan epichoric heroes and divinities.>* The heroes reach the Lake Triton in
search of the water spring that Heracles generated the day before their arrival at the Hesperides’
Garden (4.1443—6). Between the Argonauts’ meeting with the Hesperides and Triton’s epiphany,
Apollonius inserts the deaths of Canthus and Mopsus (4.1475—-1536). The heroes’ encounter with
Triton occurs as they embark again on the Argo and enter the Lake, without being able to find a
channel out into the Mediterranean Sea (4.1537—47). At this juncture, Orpheus attempts to

communicate with the local divinities:

Arg. 1547-53
AUPETOLEL ONVALOV ML Ypdvov. avtika & Opeedg
kékAeT ATOMwVOG Tpimoda péyav Ektodt vnog
daipooty &yyevétalg vootw Emt peida 0¢c0a.
kai toi pev @oifov ktépag Wdpvov &v ybovi Pavteg 1550
Toiowy O ailn® évalriykiog avrefoinoce
Tpitov evpufing, yaing 8’ ava Bdrov deipog

Eetvl” dplotesot TpoioyeTo

“Finally Orpheus bade them offer up outside the ship the great tripod of Apollo, as a propitiation

to the local gods for their return. Therefore they disembarked on to the land and set up Phoibos’

345 On the influence of Pindar’s Pyth. 4 on the Triton episode, see Mooney (1912), 387-8, Livrea (1973), 430—
1, Stephens (2003), 17882, Hunter (2015), 290, and Morrison (2020), 136. Regarding the location of Lake
Triton, see Malkin (1994), 198-99.
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gift. Wide-ruling Triton appeared to them in the form of a young man; he picked up a clod

from the earth and offered it to them as a gift of friendship”.

The heroes attract Triton out of the homonymous lake by offering one of Apollo’s tripods
to the local gods (daipoowv €yyevétaug, 4.1549) in exchange for their guidance on how to
accomplish the nostos.>*® Triton appears and along with advice on how to exit the lake (4.1573—
85), he also offers a clod of earth (yaing BdAov, 4.1552), which will become instrumental toward
the end of Book 4 for the founding of the island of Thera, originally called Calliste (4.1731-45).
The god remarks on his lineage from Poseidon (4.1558-9) and displays his ability as a
shapeshifter, by changing his appearance from that of a young man (ailn® évaiiyxiog, 4.1551)
into his true divine form (oi6¢ mep drjropog fev i8éc0at, 4.1603), namely, half a man half a sea
creature (4.1610-16).> Notably, Apollonius employs the term ai{ndg, meaning “in full bodily
strength, vigorous”, and hence, as a substantive, “a strong, youthful man”, also earlier in Book 4
during Argos’ speech, to characterize the strong men of an older generation living in Egypt
(unp Alyvrtoc mpotepnyevémv ailndv, 4.268). Triton responds spontaneously to the heroes’
gift offering and request for help. Just like in the case of other local gods, there is no indication
in the text that his intervention was prompted by other divinities. His exchange with the
Argonauts is instead articulated according to the principle of reciprocity, or gift giving, whereby,
in the words of Walter Burkert, “personal bonds are forged and maintained, and relations of

superiority and subordination are expressed are recognized”.>*® Triton’s double epiphany and gift

346 See Stephens (2003) 179-80 for the significance of the gift exchange between Triton and the Argonauts in
political terms. See also Mori (2008), 154.

347 Pindar’s Pyth. 4 too conveys the tradition of Triton’s appearance to the Argonauts in the guise of a man
(Gvépt eidopéve, and 4.28-9: ... poudipay | avopog aidoiov mpdooyiy Onkauevoc, 4.21).

> Burkert (1985), 66.
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exchanging with the Argonauts marks their reintegration into the Mediterranean Sea and near
completion of their nostos.

Glaucus’ role and characterization in Book 1 show several parallelisms with Triton, with
the result that the two divinities are often considered mirroring figures.>* In the Argonautica,
Glaucus’ preemptive role is to dissuade the Argonauts from launching into a search for Heracles
after their departure from Mysia.>>® Apollonius’ characterization of Glaucus as Vmo@fng of
Nereus (1.1311) epitomizes his traditional iconography as a prophetic marine divinity.>*! In
Book 1, Glaucus foretells Hercules’ forthcoming feats in Argos and Polyphemus’ allotted role in
Mysia, and elucidates Hylas’ current status among the nymphs (1.1310-28).3>? Differently from
Triton, who operates solely according to social and religious correctness, Glaucus demonstrates
that he knows the will of Zeus and, indeed, advises the Argonauts against going after their lost
companions because this would contradict Zeus’ plans (tinte Tapék peydioro Al0g peveaivete
BovAnv | Aintem mtoricBpov dyetv Opacvv Hpaxifja, 1.1315-6). The epiphany of Glaucus
marks the first full-fledged appearance of a divine character in the poem and, simultaneously, the
closing of Book 1. As has been observed, in Book 1, the Argonauts come across non-Greek
peoples who resemble Greekness with respect to their customs or cultural traits, such as the

Lemnian women or the Doliones. Book 2, however, opens with the Bebryces, a population

349 See for example Hunter (1993b), 78. Other sources about Glaucus include Aesch. Glaucus Pontios (fr. 13,
14, 15, 16, 19, 273 Sommerstein), Eur. Or. 362—4, P1. Rep. 611d, Lycophr. Alex. 754, Pausanias 9.22.7, and
Ov. Met. 13.917-965.

330 On the dispute arising after the loss of Heracles in Mysia, see Mori (2005), 209-36 and (2008), 82-90, who,
in particular, discusses Telamon’s accusations against Jason and successive apology after the meeting with
Glaucus. This perspective is significant with respect to Glaucus’ role as a bringer of philia among the
Argonauts. I argue for a similar point regarding Aphrodite’s intervention on Lemnos earlier in this Chapter, pp.
118-24.

331 See Chapter 3 for a detailed discussion of this epithet.

332 Beaulieu (2013), 121-41 and (2018), 207-24.
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inhabiting the western coast of Bithynia and noticeable for their non-Greek characteristics. Their
leader Amycus is indeed the most presumptuous of men (bnepominéstatov dvdpdyv, 2.4), and his
“shameful law” (dewcéo Oeopdv, 2.5) clearly violates Greek hospitality customs.>>* Hence,
Glaucus’ appearance occurs right before the heroes’ transition into the Black Sea, a remarkably
non-Greek territory; their conflictual encounter with the Bebryces foreshadows their passage into
geographical and cultural difference.

As much as Glaucus “interprets” the designs of other gods and conveys them to the
heroes, Triton’s mediation between the Argonauts and the hostile Libyan landscape makes him
an “interpreter” of non-Greek space. Glaucus and Triton’s mirroring role as helpers is best
observed in their capacity to comprehend undisclosed knowledge or unfamiliar landscapes and
make them “intelligible” to the heroes. In this respect, Triton’s role as a divine mediator also
applies to elucidating the Libyan territory from a cultural perspective. Specifically, the
Argonauts’ exploration of the Tritonian lake and subsequent crossing of the lake according to
Triton’s instructions convey Egyptian fundamental ideas about purity and purification rituals. In
Egyptian culture, part of the funerary rituals that allowed a dead person to transition from the
state of a corpse to its “eternal” form involved the symbolic “crossing of the lake”. The purpose
of this phase of the ritual is purificatory, as the corpse was symbolically deprived of any foulness

that could prevent its transformation into eternal matter.>>* In visual representations of the ritual,

33 Arg. 2.5-7: 8¢ v émi kad Egtvototy deikén Oeoudv E0nkey, | pq Tiv” dmooteiyely, mpiv melpcacdol £010 |
Toypoying moréag 6 mepiktiovev Edauéev (“... and even on strangers he had imposed a shameless ordinance:
no one might depart before trying his luck with the king in boxing, and many men from neighboring territories
had thus met their end”). Amycus even underscores the necessity to abide by his law against hospitality, by
attempting to intimidate the heroes (2.17-8): €1 & &v dmmAeyéovteg £uig matéotte OépcTog, | 1 KEV TIC
otoyepdg Kpatepn Eméwet avaykn (“if you choose to ignore and trample upon my laws, you will find that
consequences will be grim and violent”).

334 Assmann (2005), 32.
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the body received a “purifying bath” in a particular type of basin called 57, “lake”.>*> The word
for “lake” (sj) appears in the accompanying spells, and also in Old Kingdom inscriptions in the
phrase “after crossing the lake”, that is, after the purification bath in the “lake”. See, for instance,
this example: “Going down into his house of eternity in very great peace, | that he might be
provisioned by Anubis and Khentamentiu | after a mortuary offering is brought for him at the
opening of the shaft, | after crossing the lake after he is transfigured by the lector priests”.>°
In Jan Assmann’s words, “The phrase “crossing the lake” refers to passing safe and sound
through the purification phase”.>>” Moreover, scholars have explained the need for purification in
Egyptian funerary rituals in relation to the myth of Osiris, which represents the prototype of the
Egyptian embalming ritual.>*® The myth tells of the dismemberment of Osiris’s body by his
uncle Seth and scattering of the pieces throughout the earth; the embalming of the recomposed
body symbolizes the reconstitution of the original form and preludes to his access to the afterlife.
The dismemberment of Osiris’ body epitomizes the “violent death” which all Egyptians
experience through passing away and symbolizes the reason for a purification ritual.>>

In conclusion, Apsyrtus’ violent death and partial dismemberment by Jason recall the
dismemberment of Osiris’ body.>®® From an Egyptian perspective, the Argonauts complete a
second ritual of purification—which follows Circe’s ritual performance—by successfully
crossing the Tritonian lake. Triton, characterized as one of the Libyan daipoveg éyyevétar, helps

the Argonauts “cross the lake” by both providing instructions and physically driving the ship out:

335 Assmann (2005), 32.

336 Sethe (1933), 189. Transl. by Assmann (2005), 32.

357 Assmann (2005), 33.

338 Assmann (2005), 31.

539 Assmann (2005), 31-2.

30 Stephens (2003), 230 compares the dismemberment of Osiris’ body in Egyptian myth with the machalismos
performed on Apsyrtus’ body. On Apsyrtus and machalismos, see also Schaaf (2014), 268—83.
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“so Triton, holding on the stern-post of the hollow Argo, drove her forward into the sea...” (&¢

My’ 6Aode mpotépwoe. .., 4.1609—10). From a

Oy’ Emoyouevog YAapuptg OAknov Apyodg
structural point of view, the crossing of the Lake marks the reintegration into the Mediterranean
and, ultimately, the Aegean Sea, in the same way as it exemplifies the reintegration of the
deceased in the Egyptian afterlife. Since the Aegean Sea represents a fundamental element of
Greek identity, by sailing into it the heroes come nearer to accomplishing their nostos and access
their epic “afterlife” in the form of kA éa dvopdv. Triton’s contribution in this episode thus
enables the heroes to: 1) advance in their nostos, 2) undergo a purification process from an
Egyptian perspective, 3) be reintegrated in the Aegean Sea and, ultimately, in the Greek world.

Ideas of purity and purification are also relevant to Glaucus, the marine divinity
corresponding to Triton in Book 1. The association between Glaucus and these themes has less to
do with his auxiliary role as one of the heroes’ vropng and Tpoentng and concerns more the
development of his character in earlier Greek literature as well as his position as Zeus’
mouthpiece in the Argonautica. Specifically, Apollonius’ Glaucus is Glaucus of Anthedon,
whom Plato mentions in a famous passage about purity in relation to the soul and the difference
between human and divine knowledge. Moreover, Glaucus’ acknowledgement of Zeus’ boulé
suggests his proximity with the Olympian god and his masterplan, which centers on the need for
the atonement of Phrixus’ averted sacrifice and the heroes’ purification from the murder of
Apsyrtus.>¢!

The mythical figure of Glaucus has engaged scholarly interests since antiquity. Due to a
variety of mythological alternatives concerning this god’s life story and identity, scholars have

attempted to either reconcile the different traditions or to consider them as isolated mythological

31 On Zeus’ masterplan, see n. 520.

241



threads.’%? Recently, Marie-Claire Beaulieu has differentiated between three separate Glaucus
figures and discussed their occurrence in Greek and Latin sources.’®® The Apollonian Glaucus,
namely, the so-called Glaucus of Anthedon, is the same character that also appears in Plato’s
Republic 611d-612a.5%* In the tenth Book of the Republic, Socrates discusses Glaucus’ physical
appearance as exemplifying the defilement of the soul once it reaches the earth (611d—612a). The
discussion occurs within the larger framework of Socrates’ discussion about the immortality
(60davatov, Rep. 611b) and purity of the soul (kaBapov, Rep. 611c). Indeed, one of Socrates’
arguments is that, similar to the soul, Glaucus’ worn-away and seashell-encrusted body makes
the god “resemble in all respects more a beast than what he originally was by nature” (wavti
ndAlov Onpim doucévan fj olog fiv evoet, Rep. 611d). In contrast, Socrates claims that Glaucus’
soul is what remains “akin to the divine, the immortal, and the everlasting” (&g cuyyevig oboa
1@ 1€ Ol xai aBavato kal del dvti, Rep. 612a). The significance of Glaucus of Anthedon in
Plato’s discourse about purity and purification also pertains to the god’s identity as a marine
divinity. Marine water is indeed associated with purity and purification rituals in ancient
Mediterranean religions.’® The scholia to Rep. 611d further explain the circumstances of

Glaucus’ evolution into a “sea monster”.>% In particular, the ancient commentators provide a

392 For an overview of scholarship see Beaulieu (2013), 125-6.

393 Beaulieu (2013), 121-41.

364 For Glaucus of Anthedon, cf. also Pind. fr. 263 Snell-Maehler, Aesch. Glaucus Pontius , fr. 25a—31 Radt,
Eur. Or. 3624 with schol., Ar. fr. 468-76 PCG, Eub. fr. 18-9 Kock, Antiph. fr. 76 PCG 11, Anaxil. fr. 7 PCG
11, Palaeph. 27, Diod. Sic 4.486, Ov. Met. 7.232-3, 13.898-968, 14.1-74, Paus. 9.22, 6-7, Plut. Cic. 3, Paus.
9.22.6-7, Heraclitus De incr. 10, Verg. Aen. 6.36, Philostr. Imag. 2.5, Macrob. Sat. 6.5 and 13, Claudian.
10.158, Tzetz. ad Lycoph. Alex. 754, Ath. 7.296a-297c, and Nonnus Dion. 5.356, 43.75, and 115.

3% For sea water as a purificatory element in Greek religion see Parker (1983), 2267 and Petrovic and
Petrovic (2016), 69-70. For water as a purification means in Egyptian sources, see Quack (2013a), 115-58.
Beaulieu (2018) argues for the understanding of Glaucus as a purificatory divinity on the basis of his identity
of marine divinity.

36 The edition of the scholia is by Greene (1981).

242



backstory for the god’s transformation: Glaucus, having chanced upon a water source of
immortal life and having dived into it, achieved immortality; however, due to his inability to
make a display of it, he threw himself into the sea.’®’ In analyzing the scholia, Beaulieu argues
that Glaucus’ outburst of madness and leap into the sea was due to his inability to understand
and, subsequently explain, his newly acquired divine powers.>%® In other words, he is a clear
example of how a human mind cannot comprehend divine knowledge. She concludes by saying
that: “Glaucus’ physical metamorphosis therefore represents his psychological
transformation”.>®® Hence, according to the scholia to Rep. 611d, the myth of Glaucus of
Anthedon highlights the problem of the limitations of human intellect in contrast with divine
knowledge. By upholding Zeus’ bidding, Glaucus’ agency contributes, to some extent, to Zeus’
plan for the purification of Jason and his family.>”°

To conclude, in the Argonautica, Glaucus and Triton are mirroring characters with a
similar role: to help the Argonauts stay on the right route on the way to and from Colchis.
Glaucus and Triton are representative of different cultural domains. Glaucus is an agent of Zeus,
as he reveals by beginning his speech with the phrase: tinte Tapéx peydioto Adg peveaivete
BovAnv... (1.1315). The reference to A1d¢ fovAn also evokes typically Greek archaic epic
language (/1. 1.5). The more general association of Glaucus with Greek notions of purity and
purification is also consistent with Zeus’ major concerns in the poem. Glaucus is therefore

representative of the Greek cultural domain. Conversely, Triton’s location in Libya and his

37 661d tov BaAdrTiov Thadkov: ... 00Tog Yap TEpLtuydV i dlavate Tyf Kol koteldov €ig antiv ddavaciog
gtuyev, un dvvnbeig o0& Tavty Tioly Emdeibon ig Odhacoay Eppion.

%8 Beaulieu (2013), 131.

39 Beaulieu (2013), 131. On metamorphoses as a metaphorical representation of psychological transformation
in myth, see De Luce (1982), 77-90.

370 On the issue of purification in relation to the golden fleece, see Petrovic [forthcomingy].
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characterization link him with a non-Greek environment. In particular, his characterization as a
ailnog and belonging to the category of the daipoveg éyyevétal suggest a connection with Argos’
description of Egyptian men of old in 4.268: unmp Alyvrtog npotepnyevémv ailndv. The
character of Triton is thus closely related to his geographical location in Northern Africa. Both
divinities facilitate the heroes’ fulfillment of purification rituals from Greek and Egyptian
perspectives. In Book 1, Glaucus reroutes the Argonauts on the right path to Colchis according to
Zeus’ boulé, whose major aims in the poem include accomplishing atonement for Phrixos’
missed sacrifice and achieving purification for the murder of Apsyrtus. In Book 4, the heroes
fulfill their purity requirements also from a non-Greek perspective. Their crossing of the
Tritonian lake epitomizes the purification phase of the embalming process, leading the Egyptian
dead to their reintegration among the ancestors. Triton’s contribution enables the heroes to be
reintegrated into the Mediterranean Sea and, therefore, into the Greek world, having fulfilled

purity standards through both Greek and Egyptian purification rituals.
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CHAPTER 3: APOLLONIUS’ MUSES HYPOPHETORES

THE INTERPRETATION OF THE EGYPTIAN TRADITION

Arg. 1.20-22
VOV 3~ v €YD YevenV T€ kol odvopo pobncaipny
NPO®V doAyR¢ e TOpOVG GAOG Ooca T  EpeEav

mhalopevor Modoot 8 DoeiTopeg elsv Qo3

“I now shall recount the lineage and names of the heroes, their voyages over the vast sea and all

they achieved on their wanderings. May the Muses be the hypophétores of my song!”>"!

These are the famous lines with which Apollonius ends the proem of his Argonautica.
The passage has raised a scholarly conundrum since the 1880s when Seaton commented on the
meaning Liddell-Scott provides for the Apollonian epithet Vmo@rjtopec.’’? Since Seaton’s
contribution, scholars have assiduously concentrated on several issues concerning the
characterization of the Apollonian Muses and their relationship with the Hellenistic poet. Some
of the main questions are: Why does Apollonius delay the address to the Muses until the end of
the proem? What is the significance of the epithet dbmopntopec? What is the relationship between
the poet and the Muses in the Argonautica? The interpretation of the rare term vmognTopeg has

often represented the starting point of the discussion. Based on the understanding of this epithet,

71 Modified translation from Hunter (1993a).
572 Seaton (1888), 84.
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scholars have proposed different theories addressing more wide-ranging questions of
narratological character. In the following chapter, I will first present an overview of the
scholarship concerning Apollonius’ Muses as bmo@ntopec and then offer my interpretation of

this epithet and the relationship between the poet and his Muses.

APOLLONIUS’ MUSES: SCHOLARSHIP OVERVIEW

The scholarly debate concerning the Apollonian Muses is long-running and complex. In
this regard, Jackie Murray has aptly noted that the poet may have deliberately intended to arouse
his readers’ curiosity about his relationship with the Muses.’”> Among the many contributions
that scholars have advanced regarding the term vmogpnTopeg, two are the main interpretations:
one school of thought advocates understanding vmo@rjtopeg Godtig as “inspirers of the song”; the
opposing view favors the more innovative meaning of “interpreters of the song”. Scholars such
as Seaton, Mooney, Wilamowitz, and Vian, to name a few, argue for the meaning “inspirers” and
the poet’s adherence to tradition as subordinate to the Muse.>’* This interpretation seems
consistent with Apollonius’ other addresses to the Muses throughout the poem, in which he

appears increasingly perplexed about issues of content and characters’ motivations.>’> Similarly,

373 Murray (2018), 215 n. 49. It is noteworthy, however, that the Apollonian sckolia do not comment on these
lines. This might be a hint of the fact that ancient readers did not find Apollonius’ address to the Muses as
puzzling as modern readers do.

374 Seaton (1888), 83—4 and (1892), 3927, Mooney (1912), 69, Wilamowitz (1924), 217, Vian (1974), 239.
Ardizzoni (1967), 103 differentiates between the Muses vmoprtopeg at 1.22, “ispiratrici o suggeritrici del
canto”, and Glaucus’ epithet bmoeng (“interpreter”). De Martino (1984), 350 argues for the reading
“Inspiratrici”, stating that Apollonius inherits the Muses from the archaic epic tradition. In their English
translations, Hunter (1993a), 3 and Green (1997), 43, 202 prefer the meaning “inspirers”. Giangrande (1998),
85 proposes “suggesters of my song”. Similarly, Fantuzzi and Hunter (2004), 124 (“creative force”) and
Corradi (2007), 73 (“inspiratrici, suggeritrici’’). Kyriakou (2018), 373 (both “inspirers” and “interpreters”).
375 Campbell (1990), 481 and (1994), 3, and Giangrande (1998), 85.
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in his commentary to Theocritus’ Idylls, Gow adduces Apollonius’ Muses Dmo@r|Topeg as a
parallel to Theocritus’ Mowsdwv... dmoentag in Id. 16.29, along with the phrase éym &’ £étépwv
vroenTng in 22.116, arguing that, in all these cases, “the poet is only the mouthpiece of the
Muse”.5’¢ Accordingly, Gow claims that the epithet \montopec, “inspirers”, should be regarded
as equivalent to vmo@fjtat, “interpreters”, similarly to the way Homer and other sources use it.>”’
Considering the grammatical construction of the term dmopntopec with the genitive of an
abstract noun, few scholars provide the meaning “narrators of the song” alongside “inspirers”.>’8
Noteworthy is also the interpretation of other scholars, including Campbell and Cuypers, who
recently paired the ideas of the Muses as “inspirers” and “sources” of truth or tradition.>”

In contrast, advocates of the “interpreters” position, starting with Gercke and Perrotta,
argue that Apollonius aimed to overturn the traditional subordination relationship between the
Muses and the poet.*®? For instance, Gercke maintains that Apollonius arrogantly elevates
himself above the Muses in the proem to Book 1 only to later offer a palinode in Books 3 and 4
in response to the criticism of his fellow poets. Scholars have found several problems with
Gercke’s interpretation. First, it has been argued that it would be unseemly for Apollonius to

exalt himself above the Muses. >8! Second, there is no evidence that Apollonius intentionally

retracted his first invocation. Other exponents of the “interpreters” view, such as Feeney,

576 Gow (1952), 11311, 397-8.

377 Gow (1952), 11.397-8 lists AP 14.1, Maneth. 3.326, and p.Ox. 1015.1. Hence, to Gow, Gercke’s (1889)
theory is “unconvincing”.

378 Giangrande (1968), 55 n. 9, Borgogno (2002), 5-21, Manuello (2012), 124. Manuello (2012), 126 sees
Apollonius as an interpreter of the Muses at 4.1381 (vrakovdg).

37 Pearson (1938), 446, Campbell (1994), 3, Cuypers (2004), 48, Murray (2018), 215 n. 49.

380 Gercke (1889), 135-6, Perrotta (1926), 104 (“ministre™).

381 Ardizzoni (1967), 103 defines Gercke’s theory as “absurd”.
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Goldhill, Hunter, and Murray, still focus on the progression of the poet-muse relationship
through the poem, proposing a reading in meta-poetic and meta-narrative terms.>%?

In addition to Apollonius’ reflections on his work and poetic persona, there might be
other reasons to explain this development. Numerous recent theories address the question of the
Muses’ role by connecting it to other significant aspects of the narrative or the poetic process,
including the poet’s need to comprehend and reproduce Apollo’s oracles or to master
understanding his literary sources. Accordingly, the Muses become “interpreters” of the material
or “research assistants” on behalf of the poet, according to Paduano-Faedo, Fusillo, Clauss, and
DeForest.>® Similarly, Morrison and Jinior argue for the Muses as helpers in the technical
process or “writing assistants.”®* Clare sees the Muses as “interpreters” of tradition and “moral
arbiters” of the poet.’®> On a different note, Handel and Beye propose the Muses as “interpreters”

of the poet and his language, maintaining that their assistance is necessary to help Apollonius

express himself clearly.’8¢ Finally, several scholars, including Albis, Gonzalez, Kéhnken, Cerri,

382 Feeney (1991), 90 relates Apollonius’ increasing need for the Muses during the poem to a wider problem of
representation of the gods in Hellenistic epic. Goldhill (1991), 294 argues that the Argonautica produces “a
narrative of its narration”, whereby the shifting poet-Muse relationship “must be seen within the movement
towards poetry’s new strategies of authorization”. Hunter (1993b), 105 comments that the increasing role of
the Muses in the poem is suggestive of the poet’s evolving approach “brash, ‘modern’ self-confidence... to an
archaic dependence upon the Muse”. Murray (2005a), 82—-97 argues that Apollonius’ relationship with the
Muses epitomizes a poetic contest between the innovative “I” of the Hellenistic poet and the traditional
knowledge that the goddesses represent since they often look back at the archaic epic tradition. Furthermore,
Murray (2005a), 956 claims that the differences in the poet’s and the Muses’ approaches, especially given
Hesiod’s characterization of the Muses as tellers of “many lies which resemble true things” in addition to the
truth (7h. 27-8), causes the poet to gradually lose confidence in his ability to tell the truth under the Muses’
influence. For this reason, the poet resorts to a more traditional form of invocation later in the poem.

383 Paduano-Faedo (1970), 377-86, Fusillo (1985), 365—6, Clauss (1993), 17-9, DeForest (1994), 40 (“the
Muses now represent scholarship”).

38 Morrison (2007), 293 and Junior (2021), 114.

385 Clare (2002), 265-68.

38 Hiindel (1954), 10 n. 2: “Die Musen geben dem Dichter nicht sein Lied ein, sie verhelfen nur zum klaren
Ausdruck”. Beye (1982), 15 compares Apollonius to Apollo in that “what he declares is the raw, divine truth;
the Muses in effect will make it into art, and hence intelligible”. Notably, Beye is the first to suggest the
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Klooster, and Schaaf, consider the Muses as “interpreters” of the oracles of Apollo and the will
of Zeus.’®” These scholars emphasize the crucial role of Apollo’s prophecies in the narrative
progression and the poet’s need for a secure understanding of oracular language.>®?

The many scholarly interpretations aimed at clarifying Apollonius’ extraordinary
approach to the epic Muses suggest that a definitive answer to this question is virtually
impossible. To contribute to the ongoing debate, I argue that the Muses Vmo@r|topeg are
“interpreters” of Greek and non-Greek languages and cultures in the Argonautica.”® It is my
contention that Apollonius addresses the Muses, on the one hand, as experts of Greek tradition
and, on the other hand, as “interpreters” of non-Greek material on his behalf. I discuss the
morphological connection between the Apollonian Muses vmopntopec and the Selloi vopiitat,
the Homeric priests of Zeus’ sanctuary at Dodona and interpreters of his oracle. On this note, I
also consider Herodotus’ account of the Egyptian origin of the oracle of Dodona.

Additionally, I investigate Apollonius’ engagement with non-Greek languages,
particularly Circe and Medea’s conversation in Colchian. Particularly useful in this regard is also
Argos’ description of the alternate route in Book 4, which I analyze in detail in Chapter 4.
Subsequently, I discuss the position of other addresses to the Muses in the Argonautica and
compare and contrast it with the development of the narrative, as well as Apollonius’ subdivision

of the Argonautic divine landscape into two religious spheres.>* Finally, I explore the role of the

importance of the Muses as interpreters in connection with the process of understanding Apollo’s oracles.
However, Beye does not go as far as to directly connect the Muses with the interpretation of Apollo’s oracles
as other scholars do.

387 Albis (1996), 20 notes that “Apollonius casts his Argonautica as a sort of oracle”. Gonzalez (2000), 268 is
the first to explicitly argue that the Muses are interpreters “of Apollo’s oracles and will”. Kéhnken (2000), 56,
Cerri (2007), 162—63, Klooster (2011), 220, and Schaaf (2014), 39-40. See also Klooster (2021), 104.

388 Notably, Albis (1996), 20 goes so far as to argue that “Apollonius casts his Argonautica as a sort of oracle”.
389 Stephens (2000), 195-215, (2003), 171-237, and (2008), 95-114.

3% See Chapter 1.
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Muses in Hellenistic poetry in relation to the Egyptian goddess Isis, who, in Hellenistic times,

was considered the patron of speech and writing and the inventor of hieroglyphs.

THE SELLOI: THE FIRST HYPOPHETAI

Dodona in the Homeric Tradition

Liddell-Scott defines Apollonius’ rare coinage vmo@MTwp as equivalent to VTOENTNG, a
compound of gnpi attested among Hellenistic poets, particularly Theocritus and Aratus.>®! The
epithet bmoenc is first used in Iliad 16.233-5, where it characterizes the Selloi, the

“interpreters” of the oracle of Zeus at Dodona (XeA)oi. .. bmo@ftar).

Iliad 16.233-5
“Zeb bva, Awdwvaie, [Tehaoywé, TNAGOL vaiwv,
A®SDHVNG PEdEMV dLGYEEPOL” AUPL OE TeAAol

o01 vaiovs’ Vmo@ftat avimtonodes yopoedvor”’

“Lord Zeus of Pelasgian Dodona, dwelling far away, ruler of Dodona of the bitter winter, around

you dwell the Selloi, your interpreters, sleepers on the ground with unwashed feet”.>%?

These are the opening lines of Achilles’ prayer to Zeus of Dodona to grant Patroclus’

return from battle. The passage contains one of the few mentions of the cult of Zeus at Dodona

391 Theocritus Id. 16.29 (Mosov... iepodg dVmoprtag), 17.115 (Movcdwmv §° vrogijtar), 22.116 (giné, 0£d, oV
yap oicOa: &yd & Etépmv dmoeYtNC), Aratus Phaen. 1.164 (Qheviny 84 pv Alyo Ad¢ koAéovs’ vropfitan).
392 Translations of the /liad are by Alexander (2015).
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and the Selloi in Homer.>** Despite Dodona’s appearance in other two passages in the Homeric
poems, the Selloi are not mentioned again, and the epithet Vmo@fitoun is a hapax legomenon.>*
For instance, in Odyssey 14.327-30, Odysseus provides more information about the oracle of
Dodona, even though he focuses on the oak tree as a source of prophetic knowledge without
referring to the Selloi as its “interpreters”.>*> In his comparative study of the “Oracles of Zeus”,
Herbert Parke argues the two accounts of Dodona from the //iad and the Odyssey are not
contradictory but complementary.*® In the Iliad, Achilles’ description suggests that specialized
priests, the Selloi, are specialized in interpreting the will of Zeus. In the Odyssey, Odysseus
introduces the oak tree element, which, in later accounts, is typically associated with the oracle

of Dodona and the prophetic ritual but does not mention any mediators between the worshiper

and the god.’”’ By considering the two accounts as supplementary, Parke advances the theory

393 In Homer, Dodona is otherwise mentioned only in the ‘Catalogue of Ships’ (2.750) and in two repeated
passages in the Odyssey (14.327 and 19.296).

394 Reconstructing the identity of the Selloi is not an easy task. Already in antiquity, the scholia could not agree
on the name of these people, and some commentators preferred the reading 6™ ‘EAloi to ZeA)oi in this passage
from the /liad. The reading “Helloi” seems to be consistent with the Hesiodic fragment 181 (240 MW; 115 H),
quoted in the sch. to Sophocles’ Trachiniae (1167a), in which the author mentions a place called “Hellopia”,
the land inhabited by the Helloi and the site of Dodona. Reece (2009), 201-2 discusses the philological issue
of the name of this tribe, arguing that “Homer meant XeAloi, and that is what we should read in our texts of
this passage, but the actual name of the tribe was ‘EALoi”. See also Windekens (1961), 91-4. The edition of the
scholia is Xenis (2010).

395.0d. 14.327-30: 10V &’ £ Awddvnv eato Pripevorl, depo Beoio | &k Spuog Lyikdroto Atdg Poviry
gnaxovoat, | dnmog vootioel T06kng &¢ miova dfjpov | §on dnv dnedv, fi dueadov e kpuenddv (“But
Odysseus, he said, had gone to D6dong, to discover, from the deep-leaved sacred oak, what Zeus was planning,
and how he should make his way back to Ithake’s rich land after so long an absence, whether openly or in
secret”, translation by Green [2018]).

3% Parke (1967), 20.

397 For the oak tree as a symbol of the oracle of Dodona outside of Homer see: Hesiod fr. 181.6-9 in Schol. ad
Soph. Trach. 1167a (voiov 6" &v woBpévt eonyod- [...] EvOev émyBdviol paveiia wavra eépovral, “[the Selloi]
used to live at the bottom of the oak tree; [...] from there, these earthly men provide all the oracles™);
Aesch. Prom. 832 (mpocniyopot 6pieg, “the speaking oaks™); Soph. Trach. 171-72 (d¢ mv Taiordy @nyov
avdfcai mote | Awd@VL Sioodv €k Tereladwv Eon, “as he said that he had heard the ancient oak tree at
Dodona [say] through the two doves”) and 116471 (pavteio kovd... & t@v Opeiov Kol OUUKOITAV EY® |
Yehh®V EoElODV dhoog EEeypayauny | TPog TS TATPD OGS KUl TOAMYADGG0V dpLoc, “new prophecies. ..
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that the role of the Selloi was to interpret the sounds produced by the tree, such as the rustling of

branches and leaves, as a form of divine communication and to “translate” them for the public.>%®

The Oracle of Dodona in Herodotus

In Book 2.52—7, Herodotus elaborates on the origin of the oracle of Dodona and its
genealogical ties with Egypt. In 2.52, Herodotus claims that Dodona is the oldest oracular site in
Greece and the only one that existed at the time of the Pelasgians’ occupation of Greece (10 yop
31N povrov todto vevouotol dpyordétatov v &v "EAAnGt ypnotmpiov givat, Kai v IOV xpovov
T0DTOV podvoy, 2.52.2).%° At this juncture, Herodotus provides the first connection between
Dodona and Egypt, by accounting for the Pelasgians’ enquiry to the oracle of Dodona about
whether they should adopt the names of the Egyptian gods for their divinities (§neite 8¢ ypdvov
moAL0D deEeABOVTOg EmvBovTo €k ThG AlyOdmTou Amtypéva Td oOVOpaTH TRV BE®dV TOV GAL®V. ..
Kol petd ypdvov Expnotnprélovro wepi [T@V] odvopdtov &v Awddvn, 2.52.2).5 In 2.56-7,
Herodotus elucidates the oracle’s historical association with Egypt. He provides the two known
versions of the foundation of the oracle and then advances an interpretation of the facts.®°! The
first version of the story, dating back to the Egyptian priests of Zeus at Thebes (oi ipéeg 10D

OnPatéog A16g), accounts for the foundation of the oracles of Zeus at Dodona and Ammon by

which I wrote down at the bidding of the ancestral and many-tongued oak tree when I entered the grove
of the Selloi, who live in the mountains and lie on the ground”).

%8 Parke (1967), 27.

5% The edition of the Herodotus text is Hude (1927).

600 In the ancient Greek world, it was common practice to ask for the oracle’s approval to change a cult. See
Parke (1967), 39, 110, 113, 189. The Pelasgians’ assimilation of the gods’ names from Egypt constitutes the
second and intermediate phase within Herodotus’ theory of the evolution of Greek religion. Before this stage,
the gods were nameless and undetermined; the third and last phase was, according to Herodotus, the
systematization of this material by the first great Greek poets, Homer and Hesiod. See Lloyd (1989), 274.

601 See Parke (1967), 38 for other versions of the founding of the oracle that Herodotus seems to ignore.
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two Egyptian priestesses, who were taken away from their country and sold to Greece and Libya,
in the spots where they would then establish the cults (épacav... 6Vo yovaikag iepeiog £k
OnPiov e€aydfval Ko Powvikwv, Kol TNV pév avténv Tdécbut &g APpony tpndeicayv, Tnv 6¢
¢ 1006 "EMvag tantog 8¢ Tag yuvaikac slval TG Idpuoapévag Ti povTiia TpaTag &v Toiot
gipnuévoiot E0veat, 2.54.1).992 According to the second version, which Herodotus attributes to
the current prophetesses of Dodona (1ad¢ 8¢ Awdwvainv gact ai Tpoudvtieg, 2.55.1), two black
doves flew from Egypt to Greece and Libya (600 mederadog peraivog ek Onpéwv tdV
Atyortiémv avamtopévog Ty pév odtémv &¢ ABomy, v 68 napd ceéag dmikécdo, 2.55.1).603
The priestesses add that the dove arriving at Dodona perched on an oak tree and, in a human
voice, conveyed Zeus’ command to erect an oracle there (ilopévnv 8¢ v €mi eryov avda&acot
QOVij avOponin O¢ yxpeodv M pavrriov adTodl Adg yevésha, 2.55.2).9% Herodotus
rationalizes these two accounts in 2.56. He claims that the first priestess of Dodona was an
attendant of the temple of Zeus at Thebes before being captured and brought to Greece (bomep

v 0ikdg apgiroievovsay v Onpnot ipov Aidg, 2.56.2).%% In this view, Herodotus concludes

602 The cult of Zeus at Dodona is that of Zeus Naios, a very ancient cult imported by the Indo-Europeans
sometime in 3000 BC. See Parke (1967), 68 and Lloyd (1989), 276.

603 Already in Homer, doves are associated with Zeus as they bring him ambrosia: Té\etat. .. tai T duppociny
A matpl gépovoty (Od. 12.62-3). Athenaeus discusses this tradition in 11.490-91a by quoting the Hellenistic
poetess Moero of Byzantium, who explains the variation in the often-confused names “Pleiades” and
“Peleiades” based on the Homeric passage. The specific species of dove associated with Dodona is the ring-
dove (Columba palumbus palumbus), which is not the most common type in Greece but is a “partial migrant”;
see Parke (1967), 43

604 The variety of oak trees associated with Dodonian Zeus in this passage is the onyoc (Valonian Oak). The
term @nyog is never used in the Odyssey, but instead, we find the more general 5pdc, especially in the
description of the sanctuary of Dodona (Od. 14.328). In the liad, although there is no specific mention of
Dodonian Zeus’ sacred oak, there is a gnyog outside the Skaian gates of Troy (//. 6.237) and enydg is explicitly
associated with Zeus in 7.60: eny® €0’ OynAf ToTpog Aog aiyioyoto. The sacred oak tree at Dodona was
probably located south of the Acropolis and east of the Aiera oikia; see Dakaris (1960), 37, and Lloyd (1989),
276.

605 The formula Herodotus uses to introduce his interpretation of the facts, 8y 8 &yw... yvounv t™vde, is
recurring in chapters 1-99 of Book 2. See Lloyd (1989), xviii—xix.
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that the establishment of the oracular sanctuary at Dodona occurred as a continuation of the cult
of Zeus in Egypt since the priestess was reminded of the god when she came to Greece (£vOa
amiketo, EvBadta pyniunv adtod Eyety, 2.56.2). Finally, in 2.56, Herodotus comments on the
language of the first priestess of Dodona, clarifying, first, that the priestess established the Greek
shrine only after she learned the Greek language (€x 8¢ ToUTOV YPNOTNPLOV KATNYNGOTO, EMEITE
ovvélafe v ‘EALGOa YABGoav, 2.56.3). Moreover, he attempts to reconcile the two reported
versions of the story by saying that the local population assimilated the captive women to doves
because their speech was as incomprehensible to native Greek speakers as the chirping of birds
(melerboeg 0€ pot dokéovot KANOTvar Tpog Amdwvainy £mi ToddE ai yuvoaikes, 10Tt apPapot

cav, £00Kkeov 0¢ oL opoimg dpvict POLYyesOm, 2.571).

i 0]

Contrary to Homeric references to Dodona, Herodotus’ /ogos focuses on the oracle’s
origins and cultural background, especially its connection with the Egyptian cult of Zeus at
Thebes. The connection with Egypt, however, is not unique to Herodotus. The scholia to
Sophocles’ Trachiniae mention that Pindar maintained the tradition of the doves flying from
Egypt to Greece and Libya in one of his lost peans.®® Herodotus also differs from the Homeric
tradition in his representation of the cult officials at Dodona. Contrary to the /liad, where a tribe
of male priests are the interpreters of the oracle, in Herodotus’ Book 2, the task of attending to
the oracle is assigned to priestesses whose function and responsibilities are not specified. Parke

argues that these divergences in the literary sources demonstrate that the oracular procedures at

606 Schol. ad Soph. Trach. 170-2 (S166®V 8k TEAEWGS@V): ... TV pév eic Aipimv aeikecOar ONPndey, sic 10
700 APUOVOC ¥PNOTHPLOV, TNV 08 <eig 10> mepl v Awdmdvny, ®¢ kai ITivéapog Mordcwy (““from the two
doves”: that one arrived in Libya from Thebes, at the temple of Ammon, the other one somewhere near
Dodona, as [it is said] also in Pindar’s paeans”, my translation). Parke (1967), 578 posits that the connection
between Dodona and Ammon could have been elaborated in a lost source pre-dating Herodotus and Pindar,
such as Hecataeus. The edition of the scholia is Xenis (2010).
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Dodona have undergone significant changes since the Archaic period.®’’ Leaving traditional
variants aside, a more fruitful approach is to consider the Homeric and Herodotean accounts as a
single body of earlier literary evidence that Alexandrian scholars could access and study
synchronously as an anthological source on Dodona. Given this, this study assumes that the
scholar-poet had not only these, if not more, literary sources at hand at the same time but also
that he could freely refer to different sources written by various authors in different periods to
create a network of meanings and allusions between his poem and other works.®%® The details

emphasized in the Homeric and Herodotean traditions that are important for this study are:

a. specialized cult officials run the oracle of Zeus at Dodona;
b. the Homeric priests are called Selloi, and their function is that of “interpreters”

(bmoetjtar) of the god;

607 Parke (1967), 75. For instance, Strabo 7.7.12 maintains that the three old priestesses (Tp&ic ypoion)
substitute the original male priests designated as hypophétai when Dione is added to share the temple with
Zeus (oHvvoog).

698 Scholars supporting Apollonius’ engagement with Herodotus elaborate on thematic, narrative, and linguistic
aspects. Murray (1972), 200—13 discusses Herodotus’ prestige in the Hellenistic period as opnpicdtorog and
highlights echoes of the Historié in the Argonautica, especially Arg. 1.591 (Hdt. 7.193) and Arg. 4.1349 (Hdt.
4.189). Cusset (2004), 31-52 investigates the themes of “le civilisé et le sauvage” in Apollonius and argues for
the Hellenistic author’s indebtedness to Herodotus (and Xenophon) for the description of the Black Sea
populations’ non-Greek, ‘savage’ customs. Building on Hornblower’s (1995), 66, conclusions about the
knowledge of Herodotus and Thucydides in the Hellenistic period, Priestley (2014), 157—86, maintains that the
reason for the greater popularity of Herodotus’ Historié lies in its subject matter, namely, the Persian Wars, a
conflict between Greeks and the “other”. At pp. 173-9, in particular, Priestley argues that Apollonius’
characterization of an “undifferentiated Hellas [...] contribute to the presentation of the Argonautic expedition
as a panhellenic enterprise against non-Greeks”. For the concept of “undifferentiated Hellas”, see Hunter
(1993b), 159-60. Finally, Morrison (2020) argues for Apollonius’ in-depth use of Herodotus as both modello
codice and modello esemplare for many passages, especially in the context of his ethnographic descriptions of
mythological events. Remarkably, Morrison compares Herodotus’ relationship with his historiographical
sources to Apollonius’ own quest for truth, which progresses on two levels: the scholarly investigation of
historiographical sources and the traditionally epic appeal to the Muses’ knowledge. On Apollonius and the
“Old Geographers”, especially Hecataeus, see Pearson (1938), 443-59.
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c. in the Herodotean logos, Zeus’ oracle at Dodona is originally connected to Egypt and
Zeus’ cult at Thebes;

d. Herodotus revisits the theme of “interpretation” epitomized in Homer by the Selloi
vro@fitan by assuming a problem of communication between the first Egyptian
priestesses and the local population of Dodona;

e. the oak tree and black doves are symbols associated with the oracle of Dodona.

Based on the highlighted evidence, I propose that Apollonius alluded to the Herodotean
logos about Dodona in his own way, namely, by producing a new word, vmor|twp, that is
morphologically related to Vmo@fng and the Greek literary tradition of Dodona.’” Thus,
Apollonius would not only suggest a comparison between the Muses and the Homeric
interpreters of Zeus at Dodona but also point to the challenges of interpreting and assimilating
foreign knowledge and ritual, just as in the case of exporting the Egyptian cult of Zeus (or
Amun-Ra) to Dodona. The Dodonian oracle could represent Greek tradition by metonymy, and
the Egyptian cult of Zeus/Amun-Ra could represent Egyptian knowledge. The Hellenistic poet
who strives to gain specific knowledge of both traditional and intellectual contexts requires the
help of the Muses dmogrtopec, “interpreters” and perhaps even “translators”.%!?

Given this thesis, Glaucus’ characterization in Book 1.1311 as the “exceedingly wise

interpreter of divine Nereus” (Nnpfjog 0gioto moAvepadpmv vmoertng) slightly complicates this

609 For further evidence of Apollonius’ incorporation of the Homeric and Herodotean traditions, see Appendix
2.

610 Garriga (1996), 112-3 already advances the possibility of “translators”, but his explanation that the Muses
translate the poet’s first idea and then interpret it, in order to make it intelligible for the audience, seems
unsatisfactory to me.
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thesis.®!! In the Argonautica, Glaucus’ epiphany occurs after the Argonauts lose Heracles in
Mysia. Apollonius applies the epithet vmoentng to Glaucus, referring to his expertise in
interpreting Nereus, another Greek marine divinity. The fact that the two epithets, vmopng and
vmoeNTMp, appear near the beginning and the end of the same book of the Argonautica suggests
that the poet may have subtly linked his coinage vmopntmp with the Homeric sapax. Given that
they derive from the same root, the two epithets could also essentially share the meaning
“interpreter”. Conversely, the noun suffix -twp, which generally denotes the “doer” or “agent of
an action” in words such as “pntmp”, might seem to reinforce the basic idea of the epithet
formed by the combination of the preposition V76 and the root of enui.®'? This morphological
variance resulting in a different degree of intensity of the epithet vroprtwp might be understood
as addressing the more significant role the Muses vmogpntopeg play in the context of poetic
composition than that of Glaucus vToentng, whose expertise remains at the level of the
narrative. This idea pertains not only to the Muses’ traditional position at the core of the epic
poem but also—and in particular—to the importance of their more special role as “interpreters”

of non-Greek sources in the Argonautica.

811 Cf. Eur. Or. 364: Nnpéwg mpoentnc I'hadkoc. On Glaucus as an agent of Zeus in the poem, see Chapter 2.
612 Smyth (1920), 229-30. On YwogRT®p as an Apollonian coinage based on vVmoprg, Klooster (2011), 218 n.
34 comments that: “Apollonius was not averse to supplementing incomplete Homeric verbal paradigms;
analogously, he may have tampered with prefixes and suffixes of nouns and adjectives to coin new
formations”. Rengakos (1994) omits commenting on either dmo@ntng or VroenT®p. Rengakos (1994), 173-5
discusses the occurrence of Homeric hapax legomena in Apollonius by addressing the issue of the difficult
interpretation of some Homeric hapax. Rengakos argues that Apollonius either explained the sapax with a
clear exegesis or used them twice in the epic (dis legomena) by attributing them a different meaning for each
use. The case of Vo TN/ VTOPT TP, Whereby the poet complicates the Homeric meaning by coining a new
epithet, seems to contradict this thesis. On Homeric sapax in Apollonius, see also Fantuzzi (1988), 26ff., 42ff.
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THE NARRATOR’S AMECHANIA: COLCHIAN AND EGYPTIAN LANGUAGE IN THE

ARGONAUTICA

The conversation between Medea and Circe in Aiaia exemplifies another instance of
bilingualism in the poem. The scene occurs after Circe performs a purification ritual to free
Medea and Jason from the pollution of Apsyrtus’ murder. The two come to Circe’s palace as
suppliants and remain in ritual silence by the hearth until the end of the religious procedure
(4.693-4).513 Only after Circe completes the ritual does Medea lift her gaze from the ground and
allow the sorceress to recognize her as one of her kin through her golden eyes, a mark of Helios’
progeny (4.726-9).51% At this point, Circe starts questioning Medea about the reasons for their
journey (4.720-3) and longs to hear the kindred voice of Medea (iet0 8" o) kovpn g Ep@vALoV
Buevor openv, 4.725).515 The emphasis on Circe and Medea’s native language is revived when
Medea begins to recount her recent deeds: “So Medea told her all she asked [...], speaking
gently in the Colchian tongue” (1] 6” dpa 1} T0 Ekaota dielpopévn katéreéev, | Kodyida yijpov
igloa..., 4.730-1)". The poet does not directly report Medea’s tale but summarizes her speech in
the third person (4.730-7): “She told her of the expedition and the heroes’ travels, of all their

efforts in the tough challenges, how her anguished sister had persuaded her to act falsely, and

613 The prominent models of this scene are Odysseus’ supplication by the hearth in Alcinous’ palace (Od.
7.153-4) and Orestes’ kneeling by the omphalos spattered with the blood of Clytemnestra (Eum. 40-3). See
Hunter (2015), 179-80. On ritual supplication, see Gould (1973), 74-103.

614 Apollonius emphasizes Medea’s powerful eyes in other passages: the crowd avoids Medea’s gaze as she
passes through the city in 3.885—-6; Medea bewitches Talos with her “hate-filled gaze” at 4.1669—-70. For a
discussion of Medea and the evil eye, see Lovatt (2013), 3346 and (2018), 88—112, for a focused investigation
of the “gaze” in Book 4. For the textual difficulty with the transmitted PaAodcav (4.726) and possible
interpretations, see Hunter (2015), 185-6.

615 Hunter (2015), 185 n. 725 comments that Circe’s desire to hear Medea’s kindred voice is redundant because
she had already recognized her golden eyes. The emphasis is indeed on Medea and Circe’s non-Greek, native
language rather than Circe’s need to hear Medea’s speech to identify her.
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how she had fled away with the sons of Phrixos from fear of the father’s violence. Of the murder
of Apsyrtos she did not speak...”.

Medea’s reply to Circe is shaped as a narrative ellipsis ending with the praeteritio of the
murder of Apsyrtus.®'® The reference to Chalciope’s negative guidance as the cause of Medea’s
misbehavior is another element that contributes to slightly disconnecting this account from the
poet’s narrative.%!'” Indeed, Medea alters Apollonius’ version of the events and casts herself as
the story’s narrator.%'® Apollonius shows awareness of Medea’s “Colchian version”, namely, an
account of the events given in her own language and to one of her relatives.®'® He does not
reproduce Medea’s KoAyida yfjpvg, Colchian, or perhaps Egyptian, but understands the content
of the speech and summarizes it by considering Medea’s changes.®?° This precise display of

knowledge suggests Apollonius’ acknowledgment of foreign languages; however, his indirect

616 By having Medea omit the murder of Apsyrtus, Apollonius alludes to and subverts the Homeric model,
namely, Nausicaa passing on marriage out of shame during her conversation with Alcinous in Od. 7.66—7. As
Hunter (2015), 187 states: “Nausicaa has been a central model for Medea throughout, but there is a world of
difference between yépog and 6vog”. Paduano and Fusillo (1986), 621, comment that the stylistic feature
governing Medea’s speech is the censure motivated by her fear of Aeetes, who is appropriately mentioned as
Bapvepovog Aifjtao (4.731).

617 When Medea and Chalciope meet in 3.670ff., Medea wants her sister to ask her for help in saving her sons
and manipulates her into doing so: ... oyg & &ewev | Tolo 06A®° Opacieg yap énexhoviésokov "EpmTeg
(“Finally she did speak, and with cunning, for the bold Loves buffeted hard against her”, 3.686—7) and ofj po.
KOGV TG TEPOREVT, €1 k€ pv adt | avtidoeie (“Her words were designed to test whether her sister would
take the lead in asking her to help her sons”, 3.693-4).

618 This narrative technique is analogous to Argos’ recounting of the alternate nostos earlier in Book 4.256-93.
There, too, the poet assigns the task of narrating the route to a character, Argos, whose knowledge of the

Colcho-Egyptian language makes him a well-suited candidate to report on material drawn from Egyptian
sources. See Chapter 4 for a full discussion of this scene.

19 Hunter (2015), 186: “Medea answers Circe’s desire by speaking Colchian, thus of course excluding Jason;
this, together with the use of indirect speech and the fact that what we receive is inevitably a transcription into
Greek of what was said, strongly marks her reply as very much her ‘Colchian’ version of events”. See also
Hunter (1993b), 146-7: ... direct speech was not a practical possibility here; indirectness, which places a
barrier between us and ‘what was actually said’, suggests the linguistic barrier placed in front of Jason”.

620 The analogy between Colchian and Egyptian is one of Herodotus’ ‘proofs’ to show the genealogical
connection between the two peoples (2.105). See Stephens (2003), 222-3.
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representation of Medea’s Colchian speech seems to attest to a differentiation in the
representation of Greek and non-Greek languages. This differentiation seems to depend on the

poet’s expertise in non-Greek languages and cultures.

APOLLONIUS’ OTHER ADDRESSES TO THE MUSES: KNOWLEDGE AND STRUCTURE

As has been observed, there are cases in which Apollonius does not report texts or
conversations in the original but incorporates them into the narrative in other ways, such as
translations of texts into Greek or summaries of direct speeches. Concerning Medea and Circe’s
conversation, Apollonius avoids directly rendering the material that would have originally
appeared in a non-Greek language. This approach indicates Apollonius’ general concern for truth
and accuracy regarding the content of his work.%?! In general, preoccupation with knowledge
arises throughout the poem and affects the author and the characters at different levels. The story
of the seer Phineus, on which Apollonius focuses at length in Book 2 (178-531), constitutes a
primary example of this theme. Upon the Argonauts’ arrival on Phineus’ island, we learn that
Zeus has given the prophet “lingering old age” (yfjpag pev €mi dnvaidv, 2.183), made him blind
(8k 0" €het’ OQOUAUDY YALKEPOV POG, 2.184), and unleashed the Harpies against him to prevent
him from eating any food (2.184-9). Phineus reveals Zeus’ reasons for punishing Phineus
(2.311-6): “It is not permitted by the gods that you should know everything accurately, but what

they wish you to know, I shall not conceal from you. On a previous occasion I thoughtlessly

621 Clare (2002), 26568 has a useful discussion on content and communication in the Argonautica in relation
to the Muses. Clare (2002), 268 aptly argues that: ““...the Muses are used by Apollonius as instruments in the
articulation of a debate on what is desirable, appropriate or necessary for the poet to communicate, the self-
imposed yardsticks of quality being transparency (cf. dnmnieyéwg, 2.845), propriety (cf. ook £é0éAwv, 4.985) and
truth (cf. mavatpexég, 382)”.
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committed a foolish act by revealing the mind of Zeus in all its particulars through to the end. It
is his wish that prophecy should reveal the decrees of the gods only incompletely, so that men
are always ignorant of some part of the gods’ purpose.”.®?? In other words, knowing too much
can be a curse in the world of the Argonautica, as can knowing too little.

Apollonius’ concerns about handling foreign languages and cultures resonate more with
the latter condition, namely, having incomplete or partial knowledge of the subject. The poet
regularly manifests these worries when he addresses the Muses at different points in the poem. In
Book 2, for instance, Apollonius explicitly states that the Muses requested him for a correct

explanation of the aition of the hero cult established for Idmon in the land of the Mariandynoi.

Arg. 2.844-50
dcpng ToTOOV Evepd’ Axepovoidog. Ei 0 pe kai to
1pEW® annieyéoms Movcémv Vo ynpvcacsdar, 845
TOVOE mMOMGGOVYOoV dlEmEPpade Bowmwtoiot
Nicaiotol te Doifog Emppnony idesOat,
apei 8¢ TVOE PaAayya TOAOLYEVEOS KOTIVOLO
dotu Badelv, ol & avti Beovdéog Aloridao

"I6povog €16€TL VOV Ayounotopa Kudaivouast. 850

“If, with the Muses’ help, I must also tell without constraint of what follows, Phoibos

instructed the Boiotians and the Nisaians to pay honours to this man under the title ‘Protector of

622 Arg. 2.311-6: “kADTé vov' 00 pév mhvta médet &g Bup Safjvan | dtpekéc 8660 8” Spwpe Oeoig pilov, ovk
gmikevow” | docaunv kol Tpdcde Ald¢ voov dppadincty | ypeiov £€eing e kai &¢ Téhog dde yap oTog |
Bovietar avOpdmolg Emdevéa Bécpata paivey | pavtoobvng, iva kai Tt Oedv yotéwot voo1o™.
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the City’ and to establish a city around this roller of ancient olive-wood; they, however, to this

day glorify Agamestor rather than Idmon, the descendant of god-fearing Aiolos”.

The fact that the Muses bid the poet to correct the original aition with a brief note about
the current cult of the local hero Agamestor reveals more about their relationship with the poet,
who appears, in this case, as subordinate to their needs for historical accuracy. The poet’s
submission to the Muses’ demands is well expressed by the preposition vr6 preceded by the
genitive Movcéwv in anastrophe. As a side note, the prepositional phrase Movcéwv Vo
alongside the verb of speaking ynpbcoacOot possibly recalls the epithet bmopnTmp and might be a
pun relating to the meaning of the Apollonian hapax.®** Apollonius’ clever usage of the verb
ynpYoacot in this scene issues a suggestive analogy with his characterization of Medea’s
Ko)yida yfpvg. The verb ynpdw, “to sing”, which Hesiod famously applies to the Muses “who
know how to tell many lies that resemble true things” in 7h. 278 suggests a certain duality
between truth and falsehood—or, perhaps, between what is easily discernible and what remains
unintelligible. >4 In the case of Medea’s native language, ambiguity arises also due to the
traditional notion that Colchians and Egyptians spoke the same language.®> Remarkably, this

particular use of yfjpuc to denote non-Greek languages has been longstanding. In Homer, yfjpug

623 Analogously, in Apollonius the preposition b6 in anastrophe with the genitive is found at 4.643—4: oy 8¢
ToMvTpomdmvTo Oedig Hmo, kod p’ dvoncay | THv oipov i mép Te Kai Enheto vooTog iodot. In this episode, Hera
cries out from the Herkynian rock and warns the Argonauts not to sail to the lands of the Celts to avoid
shameful destruction (dtr dewehin, 4.637). The Argonauts return on the right path of their nostos at the
bidding of the goddess (0&dic Vo).

624 Th. 27-8: Spev yeddea moArd Aéyety &Tdpototy opoio, | pev 8, vt £08hmpey, dAn0ia ympocacdar (“we
know how to tell many lies that pass for truth, and when we wish, we know to tell the truth itself”, translation
by Athanassakis [2004]).

625 Hdt. 2.105.1: @épe vV kai dAlo ginm mepi tdv Kokyov, O Alyvrtiost mpocpepéeg gici. AMvov podvot
obtoi T€ Kol AiydmTion épydlovrat Koi kot ToTd, Kai 1) {6 mioa kol | Yh@ooa Epneepic 6Tt dAlpiotol.
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is a hapax legomenon characterizing the non-Greek mix of languages spoken by the Trojan
soldiers on the battlefield (00 yap mdvtov HeV OPOS Opdog 00’ 1o yijpug | GALY YADGG’
guéuikro. .., 4.437-8).92° Analogously, in Arg. 2.844-50, Apollonius claims to speak
(YnpvoacOor) “with the Muses’ help” about matters happening in non-Greek lands, precisely in
Heraclea Pontica in Bithynia, to correct the false tradition of the Greek cult of Agamestor. In
both scenes from the Argonautica, the verb ynpde® and the noun yfjpvg imply cultural and
linguistic difference, in a way that is reminiscent of Greek archaic poetry. The duality expressed
by ynpvoacHot in relation to the Muses in the Hesiodic tradition seems to be revived by the
connection between the Muses and Medea. Medea’s Colchian-Greek bilingualism could be the
key to understanding the application of ynpbcoacOot to the poet himself and the Muses.

Apollonius’ addresses to the Muses intensify throughout the poem, as do his pleas for
help.%?” Most of these direct appeals to the goddesses occur in Book 4, which focuses on the
heroes’ return journey and deeds outside the Mediterranean Sea. Apollonius appears to be
increasingly uncertain about how to provide a reliable account of the facts. After the death of
Apsyrtus, for example, the poet distances himself from the narration and poses a direct question
to the Muses seeking their advice in relating the events to follow “without erring” (vnueptéc,

555).

Arg. 4.552-6
aAAra, Ogai, TdG thode TapPEE AAOS, el Te yoiav

Avcovinv viioovug 1 Atryvotidag, ol kadéovtal

626 T thank Brett Evans for reminding me of this passage.
627 On this, see Feeney (1991), 91 and Hunter (1993b), 105.
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2toadeg, Apydng TEPIOGLO CTLLOTA VNOG
uepTEs TEPATOL; Tic ATdTPodl TOGGOV AVAYKN 555

KOl YPEID 6@ EKOUIGGE; TIVEG GOENG Tyaryov odpal;

“How is it, goddesses, that beyond this sea, in the Ausonian land and the Ligurian islands
called Stoichades, many clear traces of the Argo’s voyage appear? What necessity and need

took them so far away? What winds directed them?”

The most striking instance of Apollonius’ quest for truth in Book 4 occurs on the

Argonauts’ conveyance of the Argo through the Syrtis.

Arg. 4.1381-87
Movcdmv 60¢ pvlog, £y® 6 VITaKOVOG GEId®
Iepidmv. kol TIvoE TavaTPpeKEg EKAVOV OpENV,
Vuéag, O TEPL 3T PEY PEPTOTOL VIEG AVAKTMV,
7 Bin, N &peti] APomg dvar Oivag £prpovg
vijo petaypoviny 6oa T Evoobt vinog dyesOot 1385
avBepévoug duotet pépety dvokaideKa TavVTa,

quad’ opod voktog Te.

“This tale is the Muses’, I sing obedient to the daughters of Pieria. This report too I heard

in all truth that you, much the greatest sons of kings, by your strength and by your courage
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placed the ship and all that your ship contained aloft upon your shoulders, and carried it for

twelve whole days and an equal number of nights through the sandy deserts of Libya”.

By claiming that this portion of the narrative is the Muses’ pdfog entirely and that he
himself is their obedient singer (VakovoOg dgidw, 4.1381), Apollonius finally declares his
complete dependence on the goddesses. Some scholars have taken this declaration as the final
stage in the process of poetic submission to the Muses that began with the proem of Book 1.9%8
The poet’s need for the Muses has never been open to question, as the meaning of the very
epithet VTognTOpES, “interpreters”, in relation to non-Greek culture(s) demonstrates. Indeed,
Apollonius requires the Muses’ assistance to gain control of specific knowledge areas that are
more relevant in the poem’s second half, where the narrative is increasingly focused on foreign
peoples and unexplored territories outside the Mediterranean region. In particular, the Colchians
and their territory are central in the last two books. Except for the council of the gods in
Olympus, Book 3 is almost entirely set in Colchis. Two of Book 4’s major events, such as the
Argonauts’ visit to Circe in Aiaia and the crossing of the Syrtis in Libya, occur in locations
linked to Colchis and Egypt either in the narrative or in the poet’s time.®*

Finally, the proemial beginnings of Books 3 and 4 represent an important clue to the

prominence of the Muses and their expertise in the second half of the Argonautica.

Arg. 3.1-5

Ei d’ dye viv, Epato, mapd 0° iotaco kai por Evione

628 Beye (1982), 17 and Hunter (1993b), 105.
629 On this passage, see Mori (2008), 138 and Hunter (2015), 267. See esp. my discussion of the Libyan
episode in Chapter 2.
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&vlev Ommg £¢ ToAkov dvryaye kdog Tcmv
Mndeing v’ Epwtt. oV yap kai Kompidog aicoy
gupopeg, aduftag 08 teoic perednuact OEAyelg

napOevikdg T® kai Tol EmpaTov ovvop’ avijmTot. 5

“Come now, Erato, stand beside me and relate to me how it was that Jason brought the fleece
from Colchis to lolkos through the power of Medea’s love. I invoke you because you also have
been allotted a share of Kypris’ power, and young girls, not yet mated, arc bewitched by the

cares you bring; for this reason a lovely (eperaton) name has been attached to you”.

Arg. 4.1-5
AVTI VOV KGPOTOV YE, 0€d, Kai 01jvea Kovpng
Ko)yidog &vvene, Moboa, Aldg TEkog" 1 Yap Eporye
ap@aoin voog £voov ElicoeTal, OppaivovTL
Né wv &g mijpo Sucipepov 1 16 7 éviono

POlav detkeliny | kKA mey E0vea KOAywv. 5

“You yourself, goddess, tell of the suffering and thoughts of the Colchian girl, you Muse,
child of Zeus; within me my mind whirls in silent helplessness, as I ponder whether I should
call it the mad, sickening burden of desire or a shameful panic which caused her to abandon the

tribes of the Colchians™.
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Contrary to the proem in Book 1, in which Apollonius delays his address to the Muses
until the end of the section, in the proems to Books 3 and 4, the poet’s address to the Muse is in
the foreground. First, in Book 3, the poet specifically invokes the Muse Eratd, the Muse of lyric
poetry, and asks her to provide assistance by standing next to him (mapd 6 iotaco kai pot
gviome, 3.1); the responsibilities of the poet and the Muse are evenly balanced. At the beginning
of Book 4, however, Apollonius requests the Muse’s full commitment to continuing the narration
as he admits to being in a state of great mental confusion and aphasia (1] yop €poi ye | dupacin
vooc &vdov élMocetar dpuaivovtt).b*? Apollonius’ growing anxieties concerning truthfulness and
accuracy and increased pleas for the Muses’ support in the proems of books 3 and 4—and,
especially, in the last book—are not surprising if one considers that this portion of the
Argonautic journey as well as the sources he consults to reconstruct the events belong outside the
Greek poet’s area of expertise. Thus, I submit that the poet’s noticeable delay in addressing the
Muses in the proem of Book 1 might be meant to mirror the way he arranges their interventions
in the poem: even though the Muses appear once in each of the first three books at 1.22, 2.845,
and 3.1, their role is for the most part suspended until Book 4, where the poet frequently calls

upon them as they are most needed.

630 Apollonius uses the verb éMicom, “to turn around, roll, wind around” in different contexts, including in
relation to mental activities. At 1.463, for example, Idas asks Jason to disclose the thoughts that he is revolving

in his mind (“Aiocovion, tiva tvde petd epeot pity Eicoels;”, “Son of Aison, what is this plan which you are
turning over in your mind?”).
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THE WELL-READ MUSES ENCOUNTER ISIS

The grounding of Hellenistic poetry in the written form and its alignment with
scholarship required a new conception of poetic inspiration: the Homeric Muse, a singer of

(133

poems, gives way to, in Peter Bing’s words, the “‘reading’ and ‘writing” Muse”.%*! Apollonius’
Muses adhere to the new poetic conventions and become experts in both Greek knowledge and
non-Greek languages and cultures that are relevant to the poet’s own social and intellectual
environment. The Ptolemies institutionalized the Muses’ prominent role in Greek literature by
founding the Museum, a shrine to the Muses, next to the Library of Alexandria, the leading
center intended for preserving tradition and producing new knowledge in the Hellenistic
period.®*? Furthermore, the Muses’ established role in the Alexandrian intellectual milieu
harmonizes with that of the Egyptian goddess Isis, who, in Hellenistic times, was associated with
written language and regarded as the inventor of hieroglyphs.®*3 This analogy between Greek and
Egyptian goddesses is further supported by the identification of the Ptolemaic queens with all
these figures. With regard to the Ptolemaic queens and the Muses, Callimachus’ invocation of a
“tenth Muse” at the beginning of Aetia has led ancient commentators to propose a connection

with Arsinoe I1.934 In Chapter 1, I have already discussed the Canopus decree as a Ptolemaic

epigraphic source against which to consider the analogy between Medea and Isis. At this

81 Bing (1988), 29. The most prominent example of the “singing” Muse is again Homer’s invocation in //.
2.484-92.

632 On the Museum and Library of Alexandria, see Fraser (1972), 305-35. See also Bing (1988), 14. See also
my discussion of Egyptian temple libraries and the role of priests in Chapter 4.

633 Dillery (1999a), 268, Bommas (2022), 52.

634 PLitLond 181.45, P.Oxy 20. 2262, fr. 2a.10-15 Pf. The scholarship on this matter is extensive. See
especially Koenen (1993) 934, Lelli (2002) 15-6, Miiller (2009) 197, Acosta-Hughes (2010), 75, 80, and
Prioux (2011), 208. Identifying the tenth Muse with Berenice II is also possible; see Gelzer (1982) 23—4 and
D’Alessio (2007) 541 n. 67.
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juncture, I will briefly reiterate that Arsinoe II was connected with Isis in many respects. First,
the sibling couple formed by Osiris and Isis represented a suitable model for the royal marriage
of Ptolemy II with his sister Arsinoe I1.9%3 Second, the names and iconography of Arsinoe and
Isis come together in epigraphic and visual evidence: an early Ptolemaic inscription celebrated
Arsinoe as “Isis, Arsinoe, Philadelphus” and there are recurring representations of the queen in
the temple of Isis at Philae.5*¢

The queen’s association with both goddesses in different contexts suggests a second
connection between the Greek Muses and Egyptian Isis.®3” It would seem that these divine
figures especially converge in the sphere of writing and literature. Regarding the Argonautica,
the Muses-Isis correspondence is suggestive of the unique role the goddesses have as
“interpreters” and experts in Egyptian material on behalf of the poet. Furthermore, the analogy
between Medea and Isis, which I have proposed in Chapter 1, offers an insightful parallel for the
same connection between Medea and the Muses, whereby Medea acts as an intermediary
between Jason and the Colchian gods in the same way as the Muses are intermediaries between

the poet and the non-Greek material he researches on and writes about.

635 The union of Zeus and Hera was the corresponding prototype on the Greek side. See Pfeiffer (2020), 96.
The association of Ptolemy with Osiris is significant in this regard because Osiris’ counterpart in the Greek
pantheon was Apollo, who was often characterized as “Musegetes”, namely, “leader of the Muses”.
Remarkably, Diodorus 1.18.4 highlights the correspondence between Apollo Musegetes and Osiris, leader of a
chorus of nine singing maidens “who among the Greek are called Muses”: etvo yap tov "Ocipty ihoyElmTé te
Kol YaipovTo LoVGIKT Kod yopois: 810 kai meptdyecOou TATO0C povsovpydv, £v 0ig mapBivoug évvéia
duvapévag goey kol kato To drla merordgopévag, Tos wopa toic "Eriney évopalopévag Movoag (“For
Osiris was laughter-loving and fond of music and the dance; consequently he took with him a multitude of
musicians, among whom were nine maidens who could sing and were trained in the other arts, these maidens
being those who among the Greeks are called the Muses”, translation by Oldfather [1933]). See Dillery
(1999a), 275.

36 OGIS 31, PSI 539.3. For the Arsinoe reliefs at Philae, see Zabkar (1988), 12—5 and Dillery (1999a), 276.
637 See Dillery (1999a), 276: “Insofar as the queen in Egypt was also Isis, one could say that there may well
have been a precedent for thinking of Isis as connected to the Muses”.
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CONCLUSIONS

In this chapter, I have proposed my contribution to the long-running debate about the role
of the Muses vmoprtopeg in Apollonius’ Argonautica. In taking the “interpreters” stand, I have
sided with scholars who argue that the Apollonian coinage bmogntopec is modeled on the Selloi
vmoefitat, the priests of Dodonian Zeus who interpret his oracles in /liad 16. However, the
reviewed scholarship has not gone so far as to consider Herodotus’ version of the foundation of
Dodona. In the Herodotean /ogos, the oracle is of Egyptian origin, and the first priestess is, in the
author’s view, a native Egyptian who originally attended the cult of Amun-Ra at Thebes. I have
argued that both accounts are behind Apollonius’ conception of the Muses vmognTopeg, namely
“interpreters” and perhaps “translators” of both the Greek and non-Greek, Egyptian, worlds. The
significant analogies between the role of Isis and that of the Muses in the Hellenistic period, both
associated with the Ptolemaic queens, endorse the view of the Muses’ multicultural character in
Alexandrian poetry. In the Argonautica, the Muses’ importance with regard to non-Greek
cultures can be observed when Apollonius emphasizes the use of non-Greek languages in the
poem and shows mastery of them. Furthermore, the poem features numerous references to the
Homeric and Herodotean narratives in the context of communication between humans and the
divine. Structurally, the frequency with which Apollonius addresses the Muses is higher in the
last two books, where the narrative focuses on non-Greek characters and settings. The Muses are
indispensable in this part of the epic to “interpret” the Egyptian material on behalf of the
Alexandrian poet. Their role as “interpreters” does not imply subordination to the poet; on the

contrary, the Muses remain essential to the poem’s completion, as they are in archaic epic.
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CHAPTER 4: THE SESOSTRIS NARRATIVE

THE ROLE OF THE PRIESTS AS CUSTODIANS AND TRANSMITTERS OF KNOWLEDGE

This chapter aims to show how Apollonius’ anchoring of the Argonautica in historical
events is highly significant from both a Greek and an Egyptian perspective and, ultimately, how
Ptolemaic propaganda embraces them both. The discussion will focus on Apollonius’ reference
to the Sesostris legend in Argos’ speech (4rg. 4.256-93). Scholars have already demonstrated
the importance of the passage as a reference to the model of ideal pharaonic kingship upheld by
the Ptolemies. In an important article titled “Nationalist Propaganda in Ptolemaic Egypt”, Lloyd
states that the figure of Sesostris, the legendary pharaoh of the 12 dynasty, became the
archetype of the ideal ruler for the ancient Egyptians.®*® Similarly, Hunter maintains that the
legends centering on Sesostris’ deeds and commemorating several kings from the 12" dynasty
and later periods were adapted to offer “a picture of the ideal ruler”.%3° Although the relevance of
Sesostris as a paradigmatic example of leadership cannot be denied, the present discussion will
investigate the Apollonian Sesostris from a different angle. In particular, I will explore
Apollonius’ relationship with earlier Greek and Egyptian literary sources about Sesostris and his
assimilation of the political motifs underlying the Sesostris narrative from both Greek and
Egyptian perspectives. First, I will analyze the speech of Argos in terms of narrative, structure,
and its position in Book 4 and the poem. Second, I will focus on the Colchian foundation scene

(Arg. 4.271-81) within the speech of Argos and discuss it from a rhetorical and stylistic point of

b

638 Lloyd (1982a), 38. Moreover, Middle Egyptian language and narratives are considered “Classical Egyptian’
and include foundational texts for the shaping of Egyptian literature and culture. See Allen (2010), 1.
39 Hunter (2015), 120.
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view. This section aims to show that this portion of Argos’ speech is exceptionally rich in
indeterminate expressions and offers a wide scope for allusions. Apollonius’ allusion to Sesostris
is prominent and connects the foundation narrative to both earlier and contemporary elaborations
of the legend by Greek authors. In this respect, I trace the development of this narrative back to
Herodotus’ Book 2 and explain the relationship between the later accounts, including
Apollonius’ Colchian foundation scene. I argue that Herodotus maintains a prominent role as
‘code model’ for Apollonius’ elaboration of the Sesostris narrative.5? Still, I demonstrate that
Apollonius also distances himself from the Herodotean /ogos while alluding to Egyptian
symbolism and iconography. In my view, this move suggests the poet’s interest in a multicultural
perspective regarding the Sesostris narrative that is particularly relevant to his own time. Finally,
I provide an appendix (Appendix 3) in which I briefly discuss the political relationship between
the first Ptolemaic rulers and the kingdoms in Asia Minor. In particular, I explore the issue of
what it means for the Ptolemaic kings to claim an anti-Persian political agenda in the 3'¢ and 2"

cent. BC.

THE SPEECH OF ARGOS

Narrative and Structure

Shortly after the Argonauts embark on their return journey, Medea bids them to stop on
the Paphlagonian shore to sacrifice to Hecate (4.243-7).%4! After participating in the rituals, the

heroes turn their attention to the return journey by recalling Phineus’ prediction that they would

640 See Morrison (2020), 162 for the characterization of Herodotus as a ‘code model’ for Apollonius.
641 See Chapter 2 for an overview of Hecate’s role as “helper” of the Argonautic expedition.
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follow a different route from that point of the return journey. At this juncture, Argos delivers a
speech (4.257-93) highlighting an alternate route from the Black Sea to Greece, which could

allow them to avoid the Colchians in their pursuit.54

Arg. 4.256-93
TAGLY OUDS. Apyoc 6& MAaoUEVOLS AyOPELTE!
“Nevued’ éc Opyopevov, v Eypoev Dupt mepricot
ynueptg 60e pavtic 0tw EuveéPnte mhpodey.
£oTv YOp TAOOG GALOG, OV GOavATOV iepiieg
nEPPadov ol OPnc Tprrevidog ékyeydaoty. 260
ol Tt telpea TvTo TG T 0Vpavd ilicoovTat,
008¢ i T Aavadv iepov yévog fev dcodoat
nevBopévorg oiot 8’ Ecav Apkddeg Amdaviies,
Apxadec, ol kal Tpdcbe oceAnvaing KdLovTal
Coew, enyov Edovteg &v ovpeotv: 000E Tlehaoyig 265
YOV TOTE KLOUAILOIGY AvVAcTETO ASVKOAON OV,
npog 61’ Hepin morviiog ékiieTo,
pfqTp Ailyvtog mpotepnyevémy ailndv,
kai motapog Tpitov evpHppoog ® Vo nica
apoetar 'Hepin, Ar00gv 6¢ pv 0D mote dgv el 270

opppocg drc, mpoyoijoL 6’ AvaoTaVOVGIY dPovPaL.

642 For general remarks on the speech, see Hunter (2015), 116-24. On Apollonius sources, see Murray (1970),
Fraser (1972, 1), 496-505, Stephens (2003), 32—6, and Hunter (2015), 117-8 and 120-1.
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£€vlev 01 TIva Qaol TEPIE Sl Taoav 00EDGAL
Evponnv Aciny t¢, Bin Koi kdptel Ladv
cootépwV Bdpaoet 1€ memofdta popia & doTn
vaooat’ émoyydpevog, Ta LEV 1} 0O vauetdovov
Ng kol oV TOLAVS YOp Adnv Emevivobev aidmv.
A6 ye pijv 11 vy péver Epmedov viovoi te
TOVO' avdpdv odg b¢ vE kabicoato varépey Alav:
ol 01 Tol ypartig Tatépov £0gv gipvovro,
KOpPrug oig Evi TaGL 001 Kal EipaT Eaoty
VYPTS TE TPUPEPT|S TE TEPIE EMVIGGOUEVOLOLY.
€0t 8¢ TIC ToTapAC, VIaTov KEpaG QKeavoio,
€0pOG¢ Te TpoPabng Te Kol OAKASL Vi TepTicat
"Totpov Py KaAEOVTEG EKAG OIETEKUNPAVTO

0¢g 0° fitol Telmg pev dmeipovo TEUVET” dpovpav
glc 0log, Tyod yap Vep mvordic Popéao

‘Puraiolc €v dpesov andmpodt poppvpovoty,

GAL™ OTOT’ av OpnK®dV ZKvOEéwv T' Evifnoetal ovpoug,

&vBa oy, 1O uev &vha pet’ Moinv Gia Pariet
10" Vowp, T0 & dmicobe Pabiv S0 KOATOV ot
oylopevog movrov Tpwvakpiov gicavéyovra,
yain 6¢ DueTEPN TapaKEKALTAL, €1 ETEOV ON

VUETEPNC Yaiing AxeAdrog EEavinow™.
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“Argos, however, responded to their need: “Our destination was Orchomenos, by the route which
that truthful prophet whom you recently encountered warned you to travel. For there is another
way for ships, which the priests of the immortals who were born in Thebe, daughter of
Triton, discovered. Not yet did all the constellations whirl around the heaven, not yet could
enquirers learn of the sacred race of the Danaans. Only the Apidanean Arkadians existed,
Arkadians, who were said to have lived before the moon, eating acorns in the mountains. At that
time the Pelasgian land was not ruled over by the glorious descendants of Deukalion; Egypt,
mother of the men of earlier times, was called Eeria, rich in crops, and Triton was the
name of the broad-flowing river by which the whole of Eeria was watered—as heavy rain
from Zeus never drenches it—and whose streams cause crops to shoot up in the fields. The
story is that a man set out from there to travel through the whole of Europe and Asia,
trusting in the might, strength, and boldness of his armies. In the course of his progress he
founded numberless cities, some of which are still inhabited, and some not, for long ages have
passed since then. Aia at least remains intact even to this day, together with the descendants
of those men whom this conqueror settled in Aia. Moreover, they preserve writings of their
ancestors, pillars on which are shown all the paths and boundaries of the sea and the land
for those who are going to travel in a circuit. There is a river, the remotest branch of Ocean,
broad and very deep and navigable by a merchant ship; men who have traced it a great distance
call it the Istros. For a long space it cuts its path as a single river through a vast territory, for its
sources bubble up far away in the Rhipaian mountains beyond the blast of Boreas, but when it
reaches the boundaries of the Thracians and the Scythians, it splits in two: one stream empties

here into the eastern sea; but behind it the other branch flows through the deep gulf which rises
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up from the Trinakrian sea which lies along your land, if indeed it is true that the Acheloos

comes forth in your land”.

Argos’ speech is structured in the following three parts:

1. The existence of the mAdog airog (257-71): Argos recounts his unfinished journey from
Colchis to Boeotia and introduces the second route on which the Argonauts are about to
embark to secure a safe return to Greece. In doing so, he explains that the discovery of the
second route belonged to Theban priests in Egypt, whose civilization came long before the
time of the Greek mythical king Deucalion and his progeny.

2. The foundation of Colchis (272—81): Argos provides a brief yet remarkable account of the

foundation of Colchis by an unnamed Egyptian military leader and his men. In elucidating

the connection between Colchis and Egypt, Argos indicates a second source of knowledge for

the alternate route to Greece, namely, a set of Colchian pillars (k0pBeig) that display the map
and instructions for the return journey.

3. The course of the path along the Istros (282-93): Argos provides a more detailed
description of the route proceeding along the two main branches of the Istros River.
According to Argos, the two river channels branch off from the main course of the Istros and
flow into different seas, namely, the Black Sea and the Adriatic Sea. More specifically, the
route that the Argonauts should follow stretches from the Narex, the Eastern mouth of the

Istros, across the Eastern European mainland and into the Mediterranean.4?

643 The channel called Narex is not the only mouth of the Istros into the Black Sea. A subdivision of the

Colchian army under the command of Apsyrtus goes up the river from the “Lovely Mouth” and anticipates the

Argonauts by reaching the Adriatic Sea before them (4.305-8).
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Argos’ speech concludes with a favorable omen: a goddess, perhaps Hera or Hekate,
provides a favorable omen by lighting up the right sailing path (toicw 6¢ 0gd tépoag £yyvaiéey |
aiotov..., 4.294-5).54 Accordingly, the Argonauts hasten toward the great stream of the Istros
(4.294-302). With regard to the speech’s internal coherence, the three subsections are logically
connected. As has been discussed, Argos offers a description of the alternate route, the essential
piece of information that the Argonauts need to complete the nostos, only at the very end of his
intervention while spending the first two sections of his speech explaining the source of this
knowledge and validating the Colchians’ reception of it. Regarding the latter, Argos’ speech
focuses on acknowledging Egyptian knowledge as ancient and authoritative and Colchis’
fundamental relationship with Egypt. The prominence of the Egyptian element in Argos’ speech
is remarkable as it harmonizes with the larger narrative structure of the poem, whereby the last
two books focus on the exploration of non-Greek territories, two of which, Colchis and Libya,

are especially connected with Egypt.

The Position of the Speech in Book 4 and the Poem

The prominence of Egypt in Argos’ speech and, more generally, at this stage of the
journey is significant in the development of the poem’s narrative. As argued in Chapter 3, the
more the narrative progresses, the more the poet relies on the Muses bmopntopec to become

proficient at non-Greek knowledge and traditions. The poet’s increasing appeal to the goddesses

%44 Concerning the identity of the goddess mentioned in 4.294, Hunter (2015), 124 maintains that this is Hera.
However, when the Argonauts disembark on the Paphlagonian shore and immediately before Argos delivers his
speech, Medea invites them to propitiate the goddess Hecate (4.246—7). Thus, although Hera acts as the
primary guide of the Argonautic expedition in Book 4, it is not entirely clear which goddess directs the heroes
toward the Istros.
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to recount truthfully the events occurring in the last two books is in line with the Argonauts’
need for experts in the Colcho-Egyptian language and traditions and Greek and local gods to
progress in their journey. Nevertheless, not only is the Greek and local gods’ involvement
necessary to the heroes, but also the participation of extraordinary humans, such as Medea, and
bicultural agents like Argos. It can be noted in this regard how the Argonauts’ ignorance of a
suitable sailing route contrasts with the Colchians’ experience of the territory. Also, the greater
number of Colchian warriors whom Apsyrtus leads would constitute another disadvantage in
case of close combat.®* This factor contributes to the need for the Argonauts to find a way of
escape rather than risking to confront the Colchian army at the Bosporus. The present
circumstances align with Phineus’ predictions in Book 2 regarding the heroes’ inability to sail

back through the Symplegades:

Arg. 2.420-2
“® TéK0C, VT’ BV TP@TO PUYNG OLOAC S18L TETPOC,
Odpoct: €nel daipv ETEPOV TAOGOV 1YEROVEVGEL

¢ Aimg: peta 8 Alav 8l mopmiieg Ecovron.”

“Once you have safely passed through the deadly rocks, my child, have confidence: god will
guide you on a different route back from Aia, and there will be escorts enough on your way

there”.

645 Apollonius gives a description of the Colchian army embarking to sail after the Argonauts and compares
them to a huge mass of birds flying and screaming across the sea (¢ &pat’ AiTng: adTd & &vi fuort Koot |
vijég T gipvocavto, kol dppeva vipuot Baiovto, | adtd 6 fuott TOVTOV Aviov: 003E KE Paing | toooov ynitnv
otoAov Eupevat, AL’ olov@v | iAadov dometov EBvog EmPpopéey merdyeooty, 4.236—40).
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Phineus alludes to Argos’ instrumental role in the Argonautic quest as he instructs the
heroes to stop on the Island of Ares, where they would find a “source of help that cannot be
mentioned” (dvelap dppnrov, 2.388-9). Apollonius clarifies the meaning of Phineus’ prediction

by interjecting in the narrative upon the Argonauts’ arrival at the Island of Ares:

Arg. 2.1090-2
Tig yap on dwviog €nv voog, vBdode kéhoat
avopdVv Npomv Blov otolov; 1| Kl Enetta

nolov dverap Eueidlev eldopévoloty ikéoba,

“What was Phineus’ intention in making the divine expedition of heroic men put in here? What

help would then come to them in their need?”

Both the Argonauts’ encounter with Phineus on the Thynian coast (2.178-531) and their
rescue of Phrixos’ sons from the island of Ares (2.1030—1227) separately function as a foil for
Argos’ speech in Book 4. Moreover, the speech of Phineus and the meeting of the Argonauts
with the sons of Phrixos in Book 2 are also closely interconnected within the narrative. Hence,
allusions to either of these sections would seem to constitute a larger web of intratextual
references to Book 2. Further validation of Argos’ role as helper and guide of the Argonautic
expedition is provided by Jason himself. Following the discovery of Argos and his brothers’
lineage and their kinship with Aeson, Jason’s father, Jason explains their shipwreck survival as

the will of Zeus (2.1179—84) and formally asks Argos to join them as “helpers” and “leaders of
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the voyage” (énippoBot dpu médecbe kai mAdov fyyepovieg, 1193—4). By underlining the
importance of Zeus’ divine providence in these events, Jason implicitly connects their meeting
on the Island of Ares with Phineus’ prophecy and declarations of Zeus’ will.

Another important reference connecting the speech of Argos to the two Book 2 episodes
is the motif of salvation. In Book 2, the Argonauts rescue both Phineus and Phrixos’ sons by
chasing away the monsters that torture them, Zeus’ harpies and Ares’ birds, and restore harmony.
In the case of Argos and his brothers, the heroes also offer them a getaway from the island of
Ares by inviting them on board the Argo. The heroes’ exertions in rescuing Phineus and Phrixos’
sons are counterbalanced by their contributions to the fulfillment of the Argonautic enterprise.
Phineus’ instructions for evading the Clashing Rocks and reaching Colchis are essential to the
progression of the narrative in Book 2 and the progression of the Argonautic expedition.
Similarly, Argos’ guidance in Book 4 is crucial for escaping the pursuing Colchians and
completing the nostos. The relationship between the Argonauts and these characters is founded
on a pattern of reciprocity, for the heroes’ correct performance of acts of service during the first
half of the journey corresponds to equal benefits in other portions of the narrative. In other
words, the advancement of the Argonauts’ voyage significantly depends on the successful
collaboration between the heroes and the people they encounter along the way.%4¢

Nevertheless, there are considerable differences regarding how the Argonauts obtain help
from Phineus in Book 2 and Argos in Book 4. When the Argonauts encounter Phineus on the

Thynian coast, they have not yet crossed the Clashing Rocks and are still traveling the portion of

646 Lye (2012), 22347 offers a similar explanation of the relationship between gods and mortals in the
Argonautica, whereby divine intervention in support of the heroes is based on correct ritual performance. In
the context of human relationships, the Argonauts secure the help of other characters such as Phineus, Argos,
and Medea by setting up reciprocal liaisons and offering benefits in return.
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the route closer to Greece and the Aegean Sea. In these lands at the periphery of the Greek
world, the Argonauts receive instructions for their voyage from the Greek seer Phineus, whose
specialty is interpreting and expounding the will of Zeus. Hence, the circumstances in which the
Argonauts encounter Phineus and the origin of Phineus’ knowledge of the journey pertain to the
Greek cultural sphere. In this context, by accessing Zeus’ superior knowledge, Phineus mediates
between the gods and the heroes. Conversely, Argos performs a different kind of mediation by
bridging the cultural and linguistic gap between the Greek heroes and the Egyptian sources of
knowledge for the alternate route. As already observed, the need to rely on experts in non-Greek
languages and cultures grows in the poem’s last two books as the journey goes through more
remote lands and peoples. Indeed, just as the poet seems to depend more on the Muses’ mastery
of foreign knowledge and the development of the narrative, the Argonauts also find themselves
in a position to seek the cooperation of the locals to accomplish their tasks and attain salvation.
Argos’ intervention in Book 4 is significant as it demonstrates the Argonauts’ reliance on local
heroes and non-Greek resources in the poem’s second half. This necessity is already evident in
the case of Medea, whose help is fundamental in overcoming Aeetes’ tasks and retrieving the
golden fleece. Similarly, Argos’ bilingualism and knowledge of Colchian and Egyptian culture

are essential to complete the nostos.
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THE FOUNDATION OF COLCHIS AND THE SESOSTRIS REFERENCE

The Foundation Scene: Style and Rhetorical Characteristics

Argos’ speech in Book 4 of the Argonautica is characterized, in Hunter’s words, by a
“mystical, almost inspired” tone.®*’ The remarkably “mystical” flavor of this section originates
from a combination of stylistic features that create vagueness and indeterminacy, as well as a
pattern of allusions. Additionally, the meter of the entire passage is rich in spondeiazontes that
confer a certain gravity to the lines.®*® Lines 271-81 feature emblematic stylistic features,
especially with regard to indeterminate and allusive elements. First, the poet accomplishes
indeterminacy by employing generalizing expressions as temporal and geographical markers. For
instance, Apollonius sets the discovery of the alternate route by Egyptian priests in very ancient
times by referring to a time before the constellations that are visible to his day and the race of the
Greeks (4.261-3), a time before the moon and the kingdom of Deucalion (4.264—6). This rather
complex yet nebulous characterization of the chronological setting for the finding of the route is
consistent with the description of Egypt as “misty” (Hepin, 4.267) and “mother of men of earlier
generations” (utnp Alyvntog mpotepnyevémv ailndv, 4.268). The indeterminate quality of the
speech climaxes in the middle section, where the poet exploits a series of syntactical and

rhetorical devices such as indefinite pronouns and adverbs, hyperboles, and generalizing terms.

47 Hunter (2015), 116. Hunter (2015), 116 argues that Argos’ speech represents a “counterpart” to Phineus’
factual and precise description of the outward journey in Book 2. On the relationship between Argos’ and
Phineus’ speech, see also Pearson (1938), 455—7 and Fantuzzi and Hunter (2004), 124-5.

4% Hunter (2015), 116. Hunter counts seven spondeiazontes and remarks that they constitute nearly 20%
against 8% in the whole of the Argonautica.
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Arg. 4.272-81
£€vlev 0N TIva Qaol TEPE o1 Taoav 00gDGaL
Evponnv Aciny te Bin kol kaptei Aadv
cootépwv Bdpoet 1€ memofdta popia & dotn
vaccot €motyOuevos, T pév fj mobt varetdovowy 275
M€ Kol 00" TOLVAVG Yap AoV Emeviivobev aimv.
Ald ye pnv &t viv pévet Eumedov vimvol e
VS avdpdv, od¢ B¢ Ye kKadicouto vardpuey Alav:
o1 01 1ol yportdg Tatépwv £0ev giphovtal,
KOpPrag, oig Evi miicon 6801 kai meipat’ ooty 280

VYPTG TE TPOQEPT|G TE TEPIE EMVIGGOUEVOLGLY.

The adverb &vOev (“from there”, 4.272) at the opening of the section connects the
sentence with the previous unit but fails to provide a clear connection to any noun in the previous
lines. The reader should connect &vBev to the antecedent meaning “Egypt”, but the name
Atyvmtog (4.267-8) and the epithet Hepin (4.270) connected with the river Nile (motapog
Tpitwv, 4.269), are not immediately preceding the indeterminate adverb. Following the adverb
&vbev is the verb @aoct (“they say”, 272), whose grammatical subject is not expressed and which
is construed with the indefinite pronoun tivd in the accusative (“[they say that] a man...”). The
hyperbolic expressions of lines 272-3 (népi§ o0 mhioav 6dedcat | Evponny Acinv, “he traveled
all round the whole Europe and Asia”) and 274-5 (popia &° dotn | vascat’, “he founded
thousands of cities”) add to the indeterminate flavor of the passage as the poet gives generalizing

geographical indications of the subject’s military feats and provides a large, yet approximative
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number regarding the foundation of the cities. The polyptoton Aid... Alav in lines 277-8 forms a
neat ring composition and might activate a pun on the interpretation of the proper noun as the
generalizing term for “land” (oio).

The abundance of indeterminates in these lines affects the overall tone of the passage by
conveying a tone of gravity and vagueness, which suits the narrative setting in older times.
Furthermore, the indeterminates allow for more open interpretations involving linking the
Apollonian narrative with other texts. In particular, the suggestive phrase &v0ev 61 tivd @act
(2.272) invites further reflections regarding the identity of the indefinite pronoun and,
accordingly, the interpretation of the entire passage. The scholia on this Apollonian passage
explain the indefinite Tiva as a reference to the legendary king Sesostris, an Egyptian pharaoh
from the 12" dynasty, whom later sources celebrate for his extensive military campaigns, the

founding of cities in foreign lands and building programs in Egypt.

The Sesostris Narrative in Greco-Roman Sources

The scholia to Apollonius’ Book 4.272ff. discuss the identity of the indefinite pronoun

Ta.

#vOev o1 Tva: ecdyymoic Alyvmtov mdong Bacthede petd Qpov tov "To1dog kai
‘Ocip1oog moido TV pev Aciav OpUncag TacHV KATEGTPEYOTO, OLOIMS Kol Td TAEToT THG
Evponng. dxpiéotepov d¢ Eoti Ta mepi avtod moapd Hpodotm (I 102—10). Oedmopmog
d0¢ évy' (115 fg46J.) Zécmwotpv avtov kakel. Hpddotog 8¢ mpootibnow (102), étt, &l
HEV TIVOG TTOAEU® KATEGTPEYEY, OTNANG £TI0EL TG EVIKNGEY" €1 OE TOPEYDPOLV,

yovaikeiov taig otnAaug aidoiov poocetifel cvpPorov Thg parakiog. Awaiopyog o¢ &v o
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‘EALGSoc Blov (fg 7 M. I 235) Zecdyywov kai vopovg [avtov] Oeivar Aéyel, dote undéva
KOTOAMTETY TV TaTpday téxvny: 00T dmolapPavety dpynyv etvol mheovetiag. Kai
TpGTOV DTOV EVpNKEVAL Tty EvOpwmov SmiPaivery: oi 8¢ Tadta TOV Qpov, od TOV

Xecdy®oy.

“Sesonchosis, king of all Egypt after Horus, the son of Isis and Osiris, marched upon Asia and
subdued it all, as well as most of Europe. Herodotus’ account of him is more accurate.
Theopompus, in his third book, calls him Sesostris. Herodotus adds that, if he subdued anyone in
battle, he used to set up steles based on how he won: for if they yielded to him, he would add
female genitals on the steles as a symbol of weakness. In his first book of the Life of Greece,
Dicaearchus says that he also established laws so as for nobody to quit their father’s profession;
for he assumed this to be a source of arrogance. He also says that he was the first man ever to
have discovered how to mount horses. Others, however, claim that Horus discovered this, not

Sesostris”.

The scholia mention three Greek sources regarding Sesostris, namely, Herodotus,
Theopompus, and Dicaearchus. The author characterizes the Herodotean logos as “more
accurate” (akpipéotepov) and remarks on Herodotus’ account of the steles set up by the pharaoh
to commemorate his victories. The author also seems to be interested in the name variants
“Sesostris” and “Sesonchosis” with which the pharaoh is recorded in Greek sources. On this

note, scholars argue that these different name forms in Greek sources are all acceptable as they
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originate from Greek authors’ attempts to transcribe the Egyptian name S-n-wsr.£.%° The name
S-n-wsr.t is attributed to three homonymous pharaohs from the 12% dynasty, from which the
fictional Sesostris seems to have been inspired.®° In particular, Senwosret I and III seem to
represent two important models for shaping this character in later narratives.®!' The legend of
Sesostris is transmitted in both Greek and Egyptian sources. With regard to Greek sources, the

following, in chronological order, are earlier and contemporary with Apollonius.5>?

e Herodotus 2.102-10

e Aristotle Pol. 7.10 (1329b)

49 On Sesostris’ name variations in Greco-Roman sources, see Malaise (1966), 244-9 and Quack (2004), 46—
8. Notably, S-n-wsr.t is the transliteration of the corresponding hieroglyphic orthography. The name means “the
man of Useret” and is formed from the following individual components: s- (old z), “man”, -n-, the indirect
genitive, and -Wsr.t, meaning “the Powerful one”, in the feminine. Malaise (1966), 245 explains that the
linguistic evolution from the transliterated form S-n-wsr.¢ into the Greek Xécwotpic begins from the
pronunciation Se-n-wasre or Se-wosre. The form Se-wosre is preferable because the indirect genitive -n- has
fallen out as early as the 12 dynasty. The -w- of Se-wosre falls out because a long o replaces the -o- sound
and a ¢ is added to avoid hiatus. The third ¢ in écwotpic is the one from -wosre, while the T is epenthetic
between s and 7 The name variant “Sesostris” is found in a series of Greek authors, while the variant
Sesonchosis is used by the scholia as well as in texts from the Roman period. The latter form derives from a
mix with Sheshong, a name of Libyan origin belonging to several kings in the 22" dynasty. In his record of the
12 dynasty, Manetho uses both the name forms “Sesostris” and “Sesonchosis” to distinguish between the
three homonymous pharaohs. The name variant Sesoosis appears in Diodorus.

630 Sethe (1900), 4-9 was the first modern scholar to attribute this name to three homonymous pharaoh figures
from the 12 dynasty and to propose this period as the historical foundation of the legend. Manetho also seems
to have validated the name Sesostris transmitted by Herodotus and chronologically placed the pharaoh in the
12" dynasty. Sethe (1904), 3—57 addresses the reinterpretation of the name as s-ws, “the strong man”. On this
interpretation, see also Ryholt (2009), 231-8. Montet (1945), 51 proposed that Sesostris was actually the
nickname of pharaoh Ramesses II; Malaise (1966), 248 claimed that this theory is “indéfendable”. In terms of
important scholarship on Sesostris, Malaise (1966), 244—72 still represents the canonical work. See also
Maspero (1901), 593—609 and 665-83, Kees (1923), Braun (1938), 13-8, Posener (1956), 14144, Lloyd
(1982a), 37-40, and Gaggero (1986), 1-19. More recent studies include Eduardo (2004), 151-72, Trnka-
Amrhein (2013), (2018), 23-48, and (2020), 70-94, and Hoffmann and Schoske, eds. (2024).

1 Lloyd (1989), 324.

652 Obsomer (1989), 33-5 lists classical sources. See also Burstein (1996), 591-604, who provides a survey of
the treatment of Egypt in Greek historiography.
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e Hecataeus of Abdera FGrHist 264 F 25 (via Diodorus Siculus: 1.53-8)
e Megasthenes FGrHist 715 F 11b (via Arrian 5.4-6)

e Manetho FGrHist 609 F 1-3

Greco-Latin sources later than Apollonius include:

e Diodorus Siculus 1.53-8
e Isidorus Hymn 4.9

e Plutarch De Is. et Os. 24
e Tacitus 2.60

e Strabo 769

o The Alexander Romance

o The Sesonchosis Novel

Herodotus
Herodotus introduces his /ogos on Sesostris (2.102—10) by outlining the methodology

used to collect evidence (2.99).5%* At 99.1, Herodotus claims that he is going to record Egyptian

633 Isidorus’ fourth hymn contains a praise of Porramanres, a fictional god-king figure whose historical
antecedent is Amenembhet III, son of Sesostris III. The pharaoh Sesoosis is mentioned in lines 29-31 as the
father “who has gone to the Western Heaven™ and, hence, has returned to Re after his death. Because
Porramanres is characterized as the grandson of Amun-Ra, his father Sesostris is also of divine origin.
Amenembhet III receives a well-attested cult in the Fayyum in the Greco-Roman period, and Isidorus’ Hymn
seems to attest to the importance of Sesostris in the same cultic environment. The text, translation, and
commentary of Isidorus are by Vanderlip (1972). See Vanderlip (1972), 72, for Ptolemy Philadelphos’
possible promotion of his connection with Amenemhet III in the Fayyum region. See also Trnka-Amrhein
(2013), 15-33.

654 Lloyd’s (1989) commentary on Book 2 constitutes an invaluable and updated resource for the study of
Herodotus and Egypt. See also Armayor (1980), 59-71, Vannicelli (2001), 211-40, Vasunia (2001), 75-135,
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logoi based on what he has heard (Aiyvrtiovg Epyopor Loyovg Epéwv Katd td fjkovov) and to this
information he will add what he has seen (mpocéctan 6¢ avtoict T1 Kai Thg Eutig dyiog). Chapters
100 and 101 focus on the first kings of Egypt, starting from Min and the construction of the first
temples, such as the temple of Ptah (Hephaestus) in Memphis. The logos on Sesostris constitutes
Herodotus’ first extensive narrative on an Egyptian pharaoh and surely one of the most detailed
accounts of individual pharaohs in the Historie.5> It also represents a focal point of Book 2 as it
occurs roughly in the middle of Herodotus’ Egyptian history. Herodotus’ source of information
for the Sesostris’ logos is the Egyptian priests (tov & eyov ol ipéec.. ., 2.102.2).9%° The narration
of Sesostris’ deeds includes the king’s military expeditions along the Red Sea (2.102.2) and in
Asia and Europe (2.103.1). Within the account of his military feats, Herodotus reports the
tradition of Sesostris’ otijlot (2.102.4-5), the commemorative slabs that the king used to erect in
the countries he subjected and upon which he would inscribe the Egyptian symbol of the female

genitals as a symbol of the enemies’ cowardice.

Hdt. 2.102.4-5: 6téo1o1 pév vov adT®dv AAKIHOIGL EVETUYYOVE KOl OEVAS YALYOUEVOLGL
nepl T Elevbeping, TovToloL PEV GTHAOG EVIoTN G TOC YOPAG SO YPOUUAT®V AEYOVGOG
16 1€ £0VTOD OVVOHO Kol THG TATPNG, Kol G SOLVAUL TT £EOVTOD KOTEGTPEYATO GOENS:

OtemV 0¢ apoynTi Kol eDTETEWMS TapELAPE TAG TOAOGC, TOVTOIGL O€ EVEYpPAPE &V TTOL

Lloyd (2002), Harrison (2003), 145-55, and Krebsbach (2014), 88—111. On the significance of reconstructing
the “Egyptian historicity” in Book 2, see Moyer (2011), 42-83.

%55 Trnka-Amrhein (2013), 48-9.

656 Cf. also 2.102.3: katé @V ipéwv v @éttv. On the wisdom of Egyptian priests in Herodotus, especially the
Heliopolitan ones (Aoyidtator), see 2.3.1. Also, on the characterization of the Egyptian priesthood in Demotic
and Greco-Roman sources, see Escolano-Poveda (2020), especially, her overall analysis at 237-80.
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OTNANGCL KATO TOOTA Kol TO1o1 Avopniolot TV E0vEmv yevopévolot, kail on kal aidoia

YOVOKOG TPOGEVEYPOQPE, dTA BOVAOIEVOC TTOLEEY MG EMMTOV AVAAKIOES.

“Whenever he encountered a brave people who put up a fierce fight in defence of their
autonomy, he erected pillars in their territory with an inscription recording his own name and
country, and how he and his army had overcome them. However, whenever he took a place
easily, without a fight, he had a message inscribed on the pillar in the same way as for the brave

tribes, but he also added a picture of a woman’s genitalia, to indicate that they were cowards”.%5

Herodotus accounts for Sesostris’ colonization of the Phasis River region, particularly the
Colchians’ and Egyptians’ resemblance as an inset micro-narrative within the logos (2.103.2—
105). In this section, Herodotus maintains that the current population of Colchis descends from a
detachment of Sesostris’ army that remained behind to colonize the region. Furthermore, several
factors, including the Colchians’ physical appearance, weaving skills, language, and lifestyle,
and the practice of circumcision, which traditionally originates in Egypt, confirm the Colchians’
Egyptian ancestry. In chapters 2.107-9, Herodotus summarizes the events occurring after
Sesostris’ return to Egypt: the king’s averted ambush, which his brother attempted, and the
accomplishment of a massive building and reform program in Egypt. Lastly, chapter 2.110 of the
Sesostris logos is prominent as anti-Persian propaganda. In this chapter, Herodotus underscores
Sesostris’ supremacy as a military leader by characterizing him as the only Egyptian king to ever

rule over Ethiopia (Baotledg pév 81 ovtog podvog Aiyovmtiog Aibroming fpée, 2.110). Herodotus’

857 Translation by Waterfield (1988). Herodotus expands on the matter of the otijAon in 2.106, where he
indicates the countries where these pillars are still visible, and describes other reliefs representing the pharaoh.

289



declaration precedes Sesostris’ set up of a commemorative statue group in front of the temple of
Ptah in Memphis. Successively, Herodotus says that when Darius attempted to establish his own
commemorative monument in the same spot, the Memphite high priest prevented him because
his military achievements were inferior to those Sesostris accomplished. Herodotus concludes
the logos by narrating that Darius willingly gave in to the priest and acknowledged Sesostris’

superiority.

Hist. 2.110:  Baouhedg piv 1) ovtog podvog Aiyvmtiog Aidoming fpée, pvnuocvva
0¢ éAimeto mpod Tod ‘Heauoteiov dvdpiavrog MBivoug, dVo HEV TPMKOVTA TNXEDV, EHVTOV
TE KOl TNV YOVaiKo, ToU¢ 6& Toidag 6vTag TE66EPAg 1Kot TNYE®V EKAGTOV' TAV O O
ipevg 100 ‘Hoeaiotov ypdve petémnerta moAAd Aapeiov tov [1€pony ov mepieide iotdvTa
gunpoche avdplavta, epag ob oi memotficOar Epya 01d mep Tecmotpt Td Alyvmtio:
Yéomatpy HEV yap dAla te Kataotpéyacshot E0vea ovk EAdcom ékelvou kal o Kol
Ti000g, Aapeiov 8¢ 00 duvachijvor Zkvog Ereiv: obkov Sikatov sivat icTévon Epmpocds
TV gkelvov avabnudtov un ovk vepParlopevov Toiot Epyotot. Aapeiov pHév vov

Aéyovot Tpog TaDTO GLYYVOUNY IOt cacOat.

“Sesostris was the only Egyptian King to rule over Ethiopia. The monuments he left to
posterity stand in front of the temple of Hephaestus and consist of two stone statues thirty cubits
in height of himself and his wife, and statues of his four sons too, each twenty cubits in height.
Many years later the priest of Hephaestus refused to let Darius the Persian erect a statue of
himself in front of this group of statues, arguing that his achievements did not match those of

Sesostris the Egyptian. ‘After all,” he said, ‘Sesostris defeated as many peoples as you, and the
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Scythians as well, whom you were unable to conquer. It would not be right, then, for you to
stand out in front of Sesostris’ statues, since your achievements do not surpass those of

Sesostris’. They say that Darius conceded the point” 63

Chapter 2.110 occurs in a prominent climactic position at the end of Herodotus’ logos on
Sesostris.®? Specifically, Herodotus’ concluding remarks about the Persian king’s admitted
inferiority to Sesostris end the story on an obvious political note.®® The polemical overtones of
Herodotus’ logos are noteworthy, considering that the Sesostris narrative appears to have re-
flourished in Egypt in the 5" cent. BC as a piece of anti-Persian propaganda.®®' This narrative is
most probably based on earlier accounts about the pharaoh.%? Nevertheless, while Herodotus’
testimony underscores the Egyptian priests’ hostile stance against the Persian king Darius, other
local sources, such as the remarkable inscription of Udjahorresnet, paint a different picture.

In Herodotus, the anti-Persian views underlying the Sesostris legend resonate with the
Historié’s overarching themes: the great conflict between Greeks and Persians and, ultimately,
the Greeks’ victory and assertion of Greek freedom and identity. The same political sentiment

occurs in other logoi, which illustrate the deficient or evil traits of Persian rulers. For instance, in

658 Translation by Waterfield (1988).

659 West (1991), 154, refers to this encounter as one of the “significant confrontations™ of the Historié.

660 Ryholt (2013), 61 states that Herodotus’ “story is deliberately polemical, as is also shown by the contrasting
designations ‘Sesostris the Egyptian’ vs. ‘Darius the Persian’”.

661 Braun (1938), 15, Murray (1970), 162-4, Lloyd (1976), 16-8, Ivantchik (1999), Moyer (2011), 724,
Stephens (2003), 34—6, Rood (2006), 294, and Hunter (2015), 120.

662 Quack (2013b), 63-88 maintains that later Demotic sources on Sesostris demonstrate the existence of a
tradition concerning the kings of the Middle Kingdom. On this position see also Obsomer (1989) and (1998),
1431-33. Ryholt (2009), 231-8 surveys the occurrence of royal figures, including Sesostris, in the historical
literature dating back to the Greco-Roman period of Egypt. Ryholt concludes that certain royal figures entered
these narratives because of their large-scale building programs, the remains of which were still conspicuous in
later periods.
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3.27-9, Herodotus reports Cambyses’ ruthless slaughter of the Apis bull and public insult of the
Egyptian gods and their religious officers.®®*> According to the following chapters, the king goes
mad after killing the bull (avtika d1d TodT0 TO AdiKNua EUdvn, 3.30.1) and accomplishes another
series of crimes. The Egyptian priests react by burying the Apis bull in secret from the king
(3.29.3). Giinter Vittmann argues Herodotus’ narrative of the killing of the Apis bull does not
find support from sources and, therefore, shows only one side of the story.®®* However biased
Herodotus’ portrayal of Cambyses in Egypt might be, his characterization of the Persian king is
mostly consistent.®®> For instance, in 3.16, Herodotus characterizes the damnatio memoriae that
Cambyses attempts against Amasis by exhuming and burning his body as an “impious” action
(oVk Bo1a, 3.16.2) from both Persian and Egyptian cultural perspectives (3.16.3-4).9¢ By
providing both Persian and Egyptian viewpoints, he not only emphasizes the gravity of
Cambyses’ actions but also empathizes with the defeated party, the Egyptians, against the
Persian king. In addition, Cambyses’ failure to conquer the Ethiopians, “the nearest people to
Egypt” (o1 mpdcsovpot Aiyomtw, 3.97), contrasts with Sesostris’ primacy as the only Egyptian

king to ever rule Ethiopia (Bactiedc pév 81 odtog podvog Aiydmriog Aidoming fpée, 2.110.1). In

663 On this episode as an example of the reception of Cambyses in Greek and Egyptian sources, see Bresciani
(2008), 503-6.

664 Vittmann (2003), 125. Similarly, Bresciani (2008), 504 argues that Herodotus’ version is problematic for
there is evidence that Cambyses participated in the burial of the Apis bull.

%5 The representation of Cambyses as a merciless ruler is not entirely coherent even in Herodotus. For
example, at 3.15 he states that Cambyses would have appointed the Egyptian pharaoh Psammeticus III
governor of Egypt under his lead if only he had not interfered with his business (et 6¢ kai fjioTON un
moAvmpnyHovée, anélafe dv Alyvrtov dote Emttponevey ovTC).

666 According to Herodotus, cremation is a form of pollution for the Persians because they consider fire to be
divine and, in their culture, it is wrong to offer a corpse to a god (0@ 0¥ Sikaiov etvan AEYOVTEG VEUEY VEKPOV
avBpdmov, 3.16.3). With regard to the Egyptians, they forbid cremation because they believe fire to be a
“living beast” (ndp Onpiov givar Epyoyov, 3.16.3), which devours everything but dies once it has reached its
fill, and it is not their custom (vopog 0ddaudg ot €oti, 3.16.4) to feed the dead to a beast. Herodotus
concludes thus: “So Cambyses’ command contravened both Egyptian and Persian beliefs” (obt® ovdetépoiot
vouopeva, Evetédheto motéey 6 Kappoong, 3.16.4).
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sum, the anti-Persian nationalist flavor of Herodotus’ Sesostris logos resonates with similar
passages focusing on the rulers of the First Persian Domination of Egypt and harmonizes with
the central theme of the Historié.

The near absence of monumental royal inscriptions produced under Cambyses makes it
difficult for scholars to contrast Herodotus’ depiction of Persian kings during the First Persian
domination of Egypt (525404 BC) with Persian documents.®®’ Nevertheless, the inscription
carved on the “Vatican Naophorus” statue celebrating Udjahorresnet, a high-rank “collaborator”
of Persian rulers in Egypt, represents remarkable evidence from a local Egyptian source.®*® In the
inscription, Udjahorresnet introduces himself as the former admiral of the fleet under Amasis
(570-26 BC) and Psammetichus III (5265 BC), an appointment that Cambyses did not confirm.
Conversely, Udjahorresnet states that Cambyses handed over to him the office of “Chief
Physician”, adding that the king invited him “to be beside him as a Companion and Controller of
the Palace when I had made his royal titulary in his name of King of Upper and Lower Egypt
Mesuti-ré (sc. Offspring of R€)” (12-3).5¢ Moreover, Udjahorresnet claims to have made a
supplication to Cambyses to remove the “foreigners who had settled in the temple of Neith” and
restore the sacred space to its original state, a process involving the purification of the temple
and re-establishing of the priestly personnel (19-22). According to Udjahorresnet, Cambyses

came to Sais and made a generous offering (26) to the goddess Neith and the other gods, “even

867 The Old Persian cuneiform script was in fact invented only under Darius I, as the Persian king himself
claims in the Bisitun inscription. See Vittman (2003), 122. However, the epitaph in hieoglyphs of the Apis bull
from the Serapeum at Saqqara (now in the Louvre, Paris) is dated to the 6™ year of Cambyses’ reign (524 BC).
The epitaph seems to strongly contradict Herodotus 3.27-9. On the epitaph, see Posener (1936), 30-5 and
Kuhrt (2007), 122-4.

668 Vittman (2003), 122. On Udjahorresnet see Lloyd (1982b) and Dillery (2003). The dedicatory statuette was
set up in the temple of Neith at Sais and then moved to Europe in older times, probably already under the
emperor Hadrian. The statuette is now in the Vatican Museums.

669 All translations of Udjahorresnet’s text are by Lloyd (1982b), 169. The line numbers are from Lloyd’s text.
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as every excellent king had done”. Udjahorresnet claims that Cambyses honored the goddess
because he himself had introduced the king to “the greatness of Her Majesty, for she is the
mother of R€ himself” (27-9). The next section of the inscription regards Darius, under whose
rulership Udjahorresnet appears to have maintained his influence. Specifically, Udjahorresnet
states that Darius commanded him to return to Egypt while he was in Elam and restore “the
office of the House of Life” (44), or per-ankh, an ancient Egyptian institution for learning
reserved for the elites and the clergy.®’? Udjahorresnet provided the temple libraries with
“students who were the sons of men of quality” and placed them “under the direction of every
scholar” (45), with all the necessary tools to accomplish their work.®”! Furthermore,
Udjahorresnet explains why Darius instructed us to re-open the temple libraries: “His Majesty
did this was because he knew the usefulness of this craft for causing the sick to live and to cause
to endure the names of all the gods, their temples, their offerings, and the conduct of their
festivals forever”.

Commenting on this text, Alan Lloyd states that ... the capacity of Cambyses and
Darius to assimilate to the traditional model of kingship was of crucial importance in
determining the willingness or otherwise of Udjahorresnet to accept and co-operate with

them”.®7? Establishing a relationship of mutual advantage between the Persian rulers of Egypt

670 For the House of Life, the leading study is Gardiner (1938), 157-79. The institution of the House of Life
survives through the Ptolemaic period, as Ptolemaic inscriptions demonstrate. In particular, two stelae record
the titles of Horwennefer, “learned in every chest of the House of Life which is in the Min temple” and
Wennefer, a “king’s scribe of the House of Life”. See Webb (2013), 23.

71 On Egyptian temple libraries, see Ryholt and Barjamovic (2019) on Libraries before Alexandria, especially
the chapters by Parkinson (pp. 115-67) on the Egyptian libraries between 2600—1600 BC, Hagen (pp. 244—
318) on the 1600-800 BC libraries, and Ryholt (pp. 390—472) on the Late period and Greco-Roman period
libraries. Older sources include Burkard (1980), Fowden (1986), Assmann (1992), 9-25 and (2001a), 412—13,
Osing (1999), 58-9, and Jasnow and Zauzich (2005), 33—6.

672 Lloyd (1982b), 174.
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and Udjahorresnet demonstrates the latter’s influence on the administration of the kingdom,
especially at the local level. From the opposite perspective, Udjahorresnet’s testimony paints a
different image of Persian rulers from Herodotus’ logos, whereby the foreign kings endeavor to
uphold local institutions and grant favors to local intermediary functionaries. The figure of
Udjahorresnet is a prominent model for the prototype of the authoritative priest who collaborates
with the Persian ruler and, simultaneously, becomes an advocate for restoring and preserving

traditional Egyptian culture and religion.

Manetho, Hecataeus, Megasthenes

Later accounts of Sesostris from the Hellenistic period confirm some elements of the
narrative in the Herodotus passage. Manetho’s account shows considerable divergences from
Herodotus’ Book 2, proving that he attempted to correct the Herodotean model.%”* Unfortunately,
Manetho’s account has come down to us entirely through later authors and in a fragmentary
form.%74 Since different authors have quoted the same Manethonian fragments, these can present
slight variations. Hence, scholars typically compare and contrast them to advance conclusions on
the original text. The most common format in which later authors preserve Manetho’s fragments
is the chronography, although longer narrative passages are occasionally inserted. Manetho’s

account on Sesostris and the 12" dynasty of Egypt is one of the longer narrative portions.®”>

673 Dillery (2015) is the fundamental work on Manetho and Berossus. See also Verbrugghe and Wickersham
(1996). On Manetho’s reliance on Herodotus, see Armayor (1985), 7-10 and Dillery (1999b), 93. See also
Escolano-Poveda (2020), 92—105 for a discussion of Manetho’s characterization as a priest against the
backdrop of his priestly context and in consideration of the Egyptian sources now available to us.

674 On Manetho’s textual transmission, see Dillery (2015), vii—xiv and Hidalgo (2021), 167-78. On the current
state of Manetho, Escolano-Poveda (2020), 91 maintains that “The most important consideration that has to be
kept in mind at all times. .. is that none of their works have been preserved directly”.

75 Cf. fr. 34 “According to Africanus” (from Syncellus), fr. 35 “According to Eusebius” (from Syncellus), ft.
36 Eusebius, Chron. I (Armenian version).
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Remarkably, Manetho does not account for all three homonymous rulers named Sesostris but
mentions only two: a Sesonchosis, whom he considers the first ruler of the dynasty, and a
Sesostris, who is listed as third.%’¢ Scholars argued that the historian applied the name variation
to avoid confusion between two homonymous rulers but did not account for Sesostris I, who
ruled after Amenemhat I1.°77 In Manetho’s records, Sesostris, the third ruler of the 12 dynasty,
is the one who best corresponds to the Herodotean Sesostris. Similarly to Herodotus’ logos, the
Manethonian Sesostris conquered the whole of Asia and Europe as far as Thrace and erected
othiot to commemorate his military victories, on which he, too, inscribed symbols to
differentiate between stronger and weaker opponents.®’® These parallels between Manetho’s and
Herodotus’ accounts seem to suggest an intertextual connection between the two authors. Still,
they could also prove that both authors were referring to a common source.®”® Similarly,
Manetho’s changes with respect to the Herodotean /ogos seem to imply that he drew from other

sources, especially local Egyptian texts and Egyptian historical literature.®3°

876 In particular, Manetho seems to indicate Sesostris III, not Sesonchosis I, as the ideal pharaoh described by
Herodotus. On this matter, see Quack (2004), 48, Murray (1970), 171, and Ivantchik (1999), 418—19 and 422.
677 See, for instance, Malaise (1966), 247. On the identity of the missing Sesostris, see Waddell (1940), 67.

678 See, for instance, fr. 34 Waddell (FrGHist 609 F2), from Syncellus: Zécwotpic, tn pn’, 8¢ émacay
gyxelpdoaro v Aciav &v éviantoig évvéa, Kol thig Edpdnng ta péypt Opdixng, mavtoydce pvnpocuvo. yeipog
TS T®V EOVDV oYéoeme, Eml LEV TOTG YEVVOIOIS AvOp@V, €Ml 08 TOIG AyeVVEGT YOVOIK®Y HopLo ToAg oTHAALG
gyyapaocwv, dg vrd Alyvrtiov petd ‘Octpy Tpdtov vopcOijval (“Sesostris, for 48 years: in nine years he
subdued the whole of Asia, and Europe as far as Thrace, everywhere erecting memorials of his conquest of the
tribes. Upon stelae [pillars] he engraved for a valiant race the secret parts of a man, for an ignoble race those of
a woman. Accordingly, he was esteemed by the Egyptians as the next in rank to Osiris”, transl. by Waddell
[1940]).

67 Pritchett (1993), 181 advances this option concerning the steles.

%80 For an overview of Manetho’s possible Egyptian sources, see Waddell (1940), xxi—xxiv. On Egyptian
historical literature from the Greco-Roman period, see Ryholt (2009), 231-8.
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Manetho was an Egyptian priest from Sebennytus who probably advanced to the position
of high priest of Heliopolis and was active at the Ptolemaic court.%®! In particular, in fr. 3
Waddell, Syncellus states that Manetho lived under Ptolemy II Philadelphus and dedicated his
Aegyptiaka to him (yevouevog €mi [Ttodepaiov 100 OAadEAPoL Ypapetl T@ avtd [Ttolepaim).
Moreover, in the famous fragment 80 transmitted by Plutarch’s Is. and Osir. 28, which features
the introduction of the Serapis’ cult in Alexandria, Manetho appears as the personal advisor of
Ptolemy I Soter. The prominent position that Manetho retained in the Egyptian clergy and his
proficiency in Egyptian scripts and the Greek language granted him access to resources in the
Egyptian temple libraries that were otherwise inaccessible to Greek-language scholars.%%?
Specifically, John Dillery has argued that Manetho composed the history by relying on the
historical sources available in the “House of Life”.%%3 Conversely, Herodotus, who claims to have
depended on the oral accounts of Egyptian priests, was not able to directly consult the written

sources available in the libraries of his time.®®* On these lines, in his introduction to the

Aegyptiaka’s fragments in the Contra Apionem, Josephus claims that Manetho condemned

1 On Manetho’s life, see Waddell (1940), ix—xiv. Dillery (2015), vii—xxxiii and 1-51 provides an excellent
introduction to Manetho and his time.

682 Escolano-Poveda (2020), 102 argues that Manetho’s “general structure (king list) and contents of the
narrative sections (Demotic narratives) are genuinely Egyptian”. Escolano-Poveda (2020), 102-3 analyzes in
detail the Egyptian library contents which Manetho seems to have drawn from and concludes that “the
previous discussion does not leave any room for doubt on his access to the materials kept in the Egyptian
temple libraries, and thus on his condition as a high-ranking priest”.

%3 Dillery (2015), 161-82. See also Quack (2002b), 171 for an interpretation of the House of Life as
independent from the temple and connected instead with the royal palace. This theory could endorse the idea
of Manetho’s work in the House of Life as a close collaborator of Ptolemy.

684 On interpreting Herodotus’ Book 2 against Egyptian sources, see Quack (2013b), 63-88. Quack argues that
the fragmentary Demotic sources referring to the royal figures of the Middle Kingdom attest to the
continuation of their tradition into Demotic literature of later periods.
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Herodotus at several points in his history for having made mistakes due to ignorance
(Movefaxg. .. morka tov Hpddotov éréyyet tdv Alyvrtiokdv vn” dyvoiog dyevopévov, 42).683
Hecataeus’ take on Herodotus is more difficult to assess. In his influential article
published in 1970, Murray argued that all of Hecataeus’ basic facts about Sesostris come from
Herodotus.®%¢ At first glance, however, this seems almost an impossible claim to make as the
work of Hecataeus survives only as integrated into later authors’ texts, and we do not know the
extent to which the material has been reworked. Hecataeus’ narrative about Sesostris is
transmitted in Diodorus Siculus’ Book 1 and elaborated as a biography.®®’ Until recent years,
scholars believed that Diodorus’ Book 1 relied exclusively on two main sources, namely,
Hecataeus of Abdera for the historical sections and Agatharchides of Cnidus in matters of
geography.®®® Burton convincingly argues that although Diodorus seems to have drawn
extensively from a single source in individual portions of the Bibliotheke, he was using other
sources to supplement his accounts.’® In this respect, chapters 51-68 of Diodorus’ Book 1,
which contain the Sesostris account and are seemingly based on Hecataeus, seem to be heavily
informed by the Herodotean /ogos on the grounds of remarkable parallelisms. Notably, the story
of Sesostris’ otijAot also occurs in chapter 1.55.7-8 of Diodorus’ Bibliotheke, where it seems to

closely imitate the Herodotean version as it maintains the differentiation between pillars

%85 On this passage, see Dillery (2015), 89-90.

686 Murray (1970), 162. On Hecataeus’ sources for Book 1, see Burton (1972), 1-34 and Hornblower (1994),
213-32.

7 The quaestio of Hecataeus’ status as Diodorus’ main source is vexed. Building on Jacoby (FGrH 264),
Murray (1970), 144-50 sustained the rather radical stance that “most (perhaps all) of Hecataeus’ book survives
in epitome” in Diodorus’ Book 1. More recently, Muntz (2011), 574-94 has strongly countered this view
concluding that “the evidence for Hecataeus as Diodorus’ main source for Book 1... is essentially non-
existent”. For the characterization of Diodorus’ account of Sesostris as a biography, see Murray (1970), 161
and Trnka-Amrhein (2013), 61-2.

688 Burton (1972), 1-2. Burton (1972), 3—6 provides a survey of scholarship up to Murray’s (1970) article.
89 Burton (1972), 1.
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associated with either weak or bolder adversaries.®®® Nevertheless, as Burton remarks, it is
problematic to assume Diodorus’ unmediated borrowing from Herodotus because of
discrepancies between the text and the logos.®®' The account of Sesostris’ otfjlat too shows
some slight adjustments from the /ogos, such as the general note added by Sesostris in
hieroglyphs on each stele (“Tivde TV ydpav OTAOLG KOTEGTPEYATO TOIG E0VTOD PAGIAEDS
Bacthémv kal deomdTNG deoTOTdV Lecdmalg’, 1.55.7) or the detail of the addition of male
genitals to mark the warlike enemies (aidoiov év pe&v toig payipoig €0vecty avopog, 1.55.8), that
are absent in Herodotus. Moreover, Diodorus acknowledges the existence of conflicting Greek
and Egyptian sources on Sesostris that complicate the reception of the story (53.1).%? For this
reason, Diodorus endeavors to provide the “most satisfactory account” (td paiicta
ocvppwvodvta) based on both the literary evidence and material remains (toig bmépyovov £t

Katd TV xopav onueiolg). This is important because it suggests that Diodorus—and possibly

9 Diod. 1.55.7-8: S1omep pio THG oTpaTEiag Tomoauevog &v Ti OpdKT, GTAAAC KATEGKEDUGEY &v TOANOIC
TOmOIg TV V1T adTod KorTokTOEVTOV: odTon 8 TV Emtypany lyov Alyvrtiolc ypaupact Toig iepoic
Agyopévolg, ‘“Tivoe TV xdpav OTA0IS KOTESTPEWNTO TOIG £00TOD Pocidedg BactAémy kol SeomdTNG dECTOTMY
Ye00mO1G’. TNV 0& GTHANY KATECKELOOEV Yooy 0idoTov &V HEV TOIG payipols E0vesty avdpog, v € Toig
GyevvESL Kol 0€IAOTG YOVOLKOG, G0 TOD KuplOTEPOL PEPOVS TV J1EOECY THC EKAGTMV YUY PAVEPOTATNY TOTG
gmywopévolg Eaeabat vopilov (“Consequently he fixed the limits of his expedition in Thrace, and set up stelae
in many parts of the regions which he had acquired; and these carried the following inscription in the Egyptian
writing which is called “sacred”: “This land the King of Kings and Lord of Lords, Sesodsis, subdued with his
own arms.” And he fashioned the stele with a representation, in case the enemy people were warlike, of the
privy parts of a man, but in case they were abject and cowardly, of those of a woman, holding that the quality
of the spirit of each people would be set forth most clearly to succeeding generations by the dominant member
of the body”, transl. by Oldfather [1933]).

1 Burton (1972), 25-9. In particular, Burton (1972), 26—7 mentions a series of details that seem to be unique
to Diodorus’ account.

6921.53.1: [....] énel 82 mepi TovTOL TOD PaAcIAEDC 0D HOVOV 01 GLYYPAPETS o Tapd Toig “EAANGL StomepmviKact
TPOG AAANAOVG, ALY Kol T®V Kot  Afyvmtov of T 1epeig kal ot i Thg MOTig avTOV EYK®MUALOVTEG 0VY
OpoAoyoLpEVH AEYOVOLY, TUELS Tepacopeda T0 mBavdTATH KOl TOIC DTAPYOVOLY ETL KATA TNV YOPAV onueiog
10 péoto cvpemvodvia dteAbelv (... And since, with regard to this king, not only are the Greek writers at
variance with one another but also among the Egyptians the priests and the poets who sing his praises give
conflicting stories, we for our part shall endeavour to give the most probable account and that which most
nearly agrees with the monuments still standing in the land”, transl. by Oldfather [1933]).
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Hecataeus before him—took inspiration from the Herodotean model but made changes to
comply with the evidence provided by other sources of knowledge, including Egyptian literature,
priests’ lore, and material remains.®?

Just like Manetho, Hecataeus was active in court under Ptolemy I Soter.®** It is tempting
to consider whether Manetho’s and Hecataeus’ allegiance to the Ptolemaic court played a role in
developing their narratives about Sesostris.®®> Indeed, not only were both Hellenistic historians
active under the first Ptolemaic kings, but they might have also worked in concert with one
another.%%¢ Given the remarkable political character of the Sesostris narrative in Herodotus and
considering the probable influence of the logos on both Manetho and Hecataeus, it is important
to note that Ptolemaic kings also expressed their interest in the Sesostris legend as an instrument
of political propaganda and, consequently, could have encouraged their historians to produce
timely accounts of the deeds of the legendary pharaoh.®®” Notably, the first Ptolemaic kings

endeavored to adopt pharaonic models of kingship to reinforce their hold on the Egyptian

population.®®® Sesostris represented the prototype of the ideal Egyptian ruler and offered a

893 Cf. Burstein (1992), 49: «...Hecataeus used his Egyptian sources to revise, not replace Herodotus’ account
of Egyptian history so that his vision of the Egyptian past remains essentially the same as that of his great
predecessor”.

694 Wandrey (2006) and Dillery (2015), 23-5.

895 Ryholt (2013), 5978 discusses the issue of the development of a certain type of narratives in the form of an
imitatio Alexandri and centering on legendary figures like Sesostris.

896 On the possible mutual influence between Manetho and Hecataeus and, especially, on Manetho’s evaluation
of Hecataeus’ Adegyptiaka, see Waddell (1940), xxiv—xxv, Murray (1970) 168, Dillery (1998) 256—7 and
(1999), 109. On the status and role of Greek historians under Alexander and the Diadochs, see Dillery (2015),
4-32.

97 On this note, Ryholt (2013), 62 argues that “what Alexander had failed to achieve, the legendary Sesostris
had accomplished. In other words, the conquests of the Hellenistic Sesostris were fictitiously made to exceed
those of Alexander, just as those of the Achaemenid Sesostris had been made to exceed those of Darius”. See
also Murray (1970), 163.

9% Posener (1960) is a seminal work on Egyptian pharaohs. On the divine status of Hellenistic rulers as
pharaohs, see Préaux (1978), 23871, Walbank (1984), 62—-100, Thompson (1988), 117-28, and Koenen
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suitable paradigm of kingship. In a recent article, Eduardo summarizes the most relevant reasons
why Sesostris was the quintessential pharaoh figure from the Ptolemies’ viewpoint.®® These
include Sesostris’ organization of his kingdom as a co-regency, his very successful military
leadership structured around both naval and land campaigns and his efficient re-organization of
the kingdom from a socio-political perspective.’” The Ptolemies aimed at strengthening their
empire from a military point of view and in terms of internal socio-political stability.”"!
Therefore, these historians’ choice to include the Sesostris legend in their works could have had
panegyrical aims, namely, the purpose of producing an idealizing kingship narrative for the
Ptolemaic kings.”%?

Megasthenes’ mention of Sesostris in the Indika appears less relevant to the discussion of
this ruler in earlier and contemporary Greek texts.”*> Megasthenes (ca. 350-290 BC) was a
diplomat and historian under Seleucos I, who traveled several times as an envoy to India between

302 and 291 BC.”* The Indika, of which only three books are extant, is a geographical and

ethnographical account of India based on Megasthenes’ collection of observation and

(1993), 25-115. On the political importance of pharaonic kingship in the Hellenistic period, see Rice (1983),
181, Holbl (2001), 92—8, and Manning (2010).

99 Eduardo (2004), 151-72. See also Stephens (2003), 34—6, who discusses Sesostris as an idealized political
model in Hecataeus.

790 On co-regency as an instance of “the convergence of ideas from the two cultures”, namely, Ptolemaic-Greek
and Egyptian, see Dillery (1999), 111-2.

791 With regard to co-regency, the Ptolemies introduced this scheme to maintain the political order in times of
power shifting between one Ptolemaic ruler and the next. For instance, Ptolemy I Soter made his son, Ptolemy
II Philadelphos, his co-regent around 280 BC. This period of joint rulership ended in 282 BC, when Ptolemy I
died and Ptolemy II was crowned pharaoh. See Holbl (2001), 35.

792 On the other hand, the Ptolemies could rely on Greek models of ideal monarchical rulership, such as those
presented by the 4™ cent. BC Greek philosophical treaties of Isocrates and Xenophon. On the influence of
Xenophon’s ruler ideology on the Ptolemies, see Farber (1979), 497-514.

793 Murray (1972), 200-13, however, emphasizes Herodotus’ importance in the writings of several Hellenistic
historians, including Megasthenes.

794 Brodersen (2014). On India in the Hellenistic period, see also Karttunen (2017).
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information received from interpreters.’> Megasthenes’ account could provide a contrasting
example to the Alexandrian authors regarding the political significance of the Sesostris narrative
from the perspective of the Seleucid dynasty.”%® In this respect, in FGrH 715 F 11 of the Indika
(as preserved in Arrian 5.4-7 and Strabo 15.1.6), Megasthenes denies that the Egyptian army
ever reached India, even though this is expressly part of the tradition in other Hellenistic authors
such as Hecataeus, who states that Sesostris subdued the Asian mainland as far as India (1.55.2—
4).797 Scholars have speculated on the possible political reasons for Megasthenes’ denial of
Sesostris’ conquest of India.”®® Murray, for instance, interprets the Sesostris narrative in
Megasthenes as a “direct response” to Hecataeus’ account, which idealized the Ptolemies and
their ideal of pharaonic kingship.’" In Murray’s view, by stating that Sesostris, an ideal model of
kingship for the Ptolemies, never invaded India, Megasthenes aimed at contraposing Hecataeus’
piece of Ptolemaic propaganda with a political narrative favoring the Seleucids.”'® At any rate, it
is telling that the Sesostris legend was also adopted by Hellenistic authors who did not belong to
the Ptolemaic sphere and possibly included it as a political manifesto of allegiance to one or the

other Hellenistic regime.

795 Brodersen (2014).

796 Megasthenes was a Greek ambassador of Seleucus I Nicator and died in ca. 290 BC. See Kosmin (2013),
99-115, for a more general overview of the relationship between Megasthenes’ Indika and Seleucid politics.
97 Ryholt (2013), 62—4 discusses the occurrence of Bactria as one of the tributary states of Ramesses, another
historical figure that inspired several legends, in Tacitus’ Ann. 2.60.3. Ryholt argues that Bactria, as well as
other territories from the same list, “were never conquered by Egypt but are included to match and surpass the
conquests by Darius and Alexander”.

%8 Among the major contributions to the debate, see Murray (1972), 2078, Bosworth (1996), 1214,
Ivantchik (1999), 426, and Trnka-Amrhein (2013), 143.

9 Murray (1972), 207-8.

710 Zambrini (1982), 97-102 contradicts Murray’s (1972) theory by stating that the Seleucids did not have a
direct control of India in the same way as the Ptolemies controlled Egypt and, hence, that Megasthenes aimed
at creating an idealistic ethnographic model for the Seleucids instead of an anti-Ptolemaic narrative.
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In sum, the primary elements to highlight in Hellenistic Greek accounts of Sesostris are

the following:

e The “Sesostris narrative” is a recurring motif in Greek authors’ accounts of Egypt;

e The Sesosris narrative is typically charged with political overtones expressing the authors’
allegiances or opposition to a specific political regime;

e The Hellenistic authors’ sources of information for the legend seem to have varied according
to their language proficiency and ability to access local written sources in Egyptian: for
Greek-language writers, bilingual priests are among the primary informants;

e Egyptian priests act as intermediaries between Egyptian documents and non-Egyptian
speakers and become vehicles of knowledge transmission and chief collaborators of foreign

rulers.

The Sesostris Narrative in Egyptian Sources

Egyptian narratives centered on the pharaohs Senwosret I, 11, and III began to appear in
the Middle Kingdom (2040-1782 BC), the period of Egyptian history to which the 12 dynasty
belonged. Scholars have argued that the first ruler of this dynasty, Amenembhat I, was not of
Egyptian origin but usurped the throne from the last pharaoh of the previous dynasty,
Mentuhotep IV.”!! This political upheaval would explain the erasure of Mentuhotep’s name from
the king lists and the flourishing of highly propagandistic literature to support the new ruling

dynasty.”'?> Modern scholars have identified this type of Middle Kingdom narratives that focus

11 Callender (2000), 145.
12 Posener (1956).
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on the deeds of legendary pharaohs endeavoring to maintain their power against external
contenders as a distinctively Egyptian literary genre, the so-called Konigsnovelle.”'? In the
Konigsnovelle, the external threats challenging the Egyptian native rule are often associated with
“Easterners” or the “Hyksos”.”'* Elaborations of the Konigsnovelle involve its combination with
a related narrative form, namely, the Chaosbeschreibung, which deals with the difficult
aftermath of losing native rule in Egypt.”!> These early narrative prototypes seem to have greatly
impacted the literature of later periods. In particular, Posener suggests that the nationalist
literature arising in the Middle Kingdom inspired later legends concerning the legendary
pharaohs.”!® Additionally, several fragmentary texts from the Greco-Roman period attest to the
merging of the Middle Kingdom Kénigsnovelle with the Chaosbeschreibung narrative
discourse.”!” The frequent incorporation of Middle Kingdom narrative motives in later literature
suggests that Middle Kingdom literary exempla started to be considered “Classic Egyptian”
literature.”!®

Regarding the figure of Sesostris, we have early extant papyrological evidence for
celebratory tales focusing on Senwosret I and III, including “The Story of Sinuhe” (‘“Praise of

Senwosret 1), transmitted in two papyri from the 12" and 13 dynasties, “The Teaching of King

Amenembhet I for his Son Senwosret”, which was probably composed in the 12" dynasty but

713 Hermann (1938). See also Osing (1980), 556—7 and Dillery (2005), 387-406.

14 Dillery (2005), 390.

715 Dillery (2005), 390.

716 Posener (1956), 69 and 141-4. See also Widmer (2002), 393.

17 On the Chaosbeschreibung as a “discourse”, see Dillery (2005), 390. Koenen (2002), 173 has labeled this
subgenre composed of two narrative trends as the “Prophetic Konigsnovelle”. Both Greek and Demotic
evidence of the “Prophetic Konigsnovelle” survive from the Ptolemaic Period, including the “Prophecy of the
Lamb” (in Demotic), the “Oracle of the Potter” (in Greek), the “Dream of Nectanebo” (in both Greek and
Demotic), and Manetho’s “Amenophis narrative”.

718 See, in particular, Wildung (2003), 61, on the survival of these texts as Classic Egyptian.
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whose best source is a papyrus from the 18" dynasty, and “The Cycle of Songs in Honor of
Senwosret I1I”’, namely, a collection that originally contained six songs preserved in papyri from
Illahun, of which only four survive.”!” Furthermore, Marina Escolano-Poveda has recently
suggested that the “Tale of the Herdsman” preserved in P. Berlin 3024 + P. Mallorca I was also
part of the legitimatory agenda produced for the kings of the 12 dynasty, including Senwosret
1.720 The survival of these stories as oral literature and in literary form went through different
phases. Kim Ryholt states that there is no undisputable evidence to claim that Middle and Late
Egyptian texts in the form of narrative and wisdom literature survived beyond the Saite Period
(664-525 BC).”?! Specifically, there are no extant “translations” of Middle Egyptian texts on
Sesostris into Demotic, the other written script flourishing in Egypt during the Saite Period (25%—
26" dynasties), besides those belonging to the Roman period.”??> Nevertheless, it is possible that
earlier Demotic sources for which we have no evidence acted as a middle resource between the
Middle Kingdom narratives and the later Demotic writings from the Roman period (1% cent.
CE).”?® These sources could have represented additional “source material” for Greek-language
historians such as Herodotus, who could rely on Egyptian bilingual priests to consult them, and

bilingual writers like Manetho in the Ptolemaic period.

19 See Simpson (2003) for the translation and commentary of these texts. See also Bresciani (1969).

720 Escolano-Poveda (2022), 123-40.

721 Ryholt (2010b), 711-2.

722 Ryholt (2005), 162. On the development of Egyptian language and writing, see Allen (2010), 1-9.

723 Ryholt (2006), 18. Trnka-Amrhein (2013), 15-33 provides a good survey. Among the later Demotic
examples she provides, two papyri from Tebtunis (P. Carlsberg 411 + PSI inv. D 29, P. Carlsberg 412 + PSI inv.
D 30) and one unpublished papyrus (PSI inv. D 92 verso + P. Carlsberg 77 verso) date from the Roman period
(1% cent. CE) but could have been related to the traditional 12" dynasty stories. She also mentions an ostracon
(O. Leipzig UB 2217), whose wording of certain phrases seems closer to Diodorus’ account of Sesostris. On
this, see also Ryholt (2010a), 431.
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APOLLONIUS’ ENGAGEMENT WITH THE SESOSTRIS NARRATIVE

Apollonius’ engagement with the Sesostris narrative in Book 4 is important in relation to
the Hellenistic poet’s historical background as well as the narrative framework of the
Argonautica. Scholars have extensively discussed Apollonius’ references to the Sesostris
narrative in Herodotus’ Book 2 and Hecataeus’ more contemporary account.”>* Hunter remarks
that by the time of Apollonius, the character of Sesostris not only exemplified the stories of
several Egyptian leaders from different periods but also served as an ideal Egyptian model for
the characterization of contemporary Greek rulers in Egypt, such as Alexander the Great and the
Ptolemies.”> Along similar lines, Stephens argues: “Indeed it would have been difficult for a
contemporary audience not to have regarded Alexander’s conquests as a template of sorts for the
Argonautica”.*® Furthermore, Hunter comments that the Sesostris legend could have developed
as an instrument of political propaganda against the Persians.”?” This interpretation would
consider the classical Greek anti-Persian narratives elaborated on Sesotris, such as Herodotus’
logos, and the nationalist Egyptian narratives arising after the Second Persian domination of

Egypt (340/339-332 BC). Among the latter, the Demotic Chronicle, a Demotic text established

724 Murray (1970), 168 n. 9 and 1701 argues that Apollonius’ reference to the Egyptian pharaoh probably
draws more on Hecataeus’ account than Herodotus’ logos. Similarly, see Ivantchick (1999), 412 n. 39.
Furthermore, Ivantchick (1999), 412 maintains that Apollonius briefly reports the information conveyed by the
Herodotean account and perhaps even refers to the steles that Sesostris sets up in the logos. See further
Stephens (2003) 177-8 and Hunter (2015), 120.

725 Hunter (2015), 120. See again Ryholt (2013), 59-78, on the imitatio in relation to Alexander the Great
through figures such as Sesostris.

726 Stephens (2003) 178.

27 Hunter (2015), 120. Similarly, see Morrison (2020), 145-78, especially 160-6 on “Egyptians and
Otherness”.
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in Ptolemaic priestly and intellectual circles (3™ cent. BC), is a prominent source.”?® According
to Janet Johnson, this text represents a political statement with the twofold purpose of predicting
the advent of a new native ruler and defining the prototype of the ideal king.”?° In accomplishing
this goal, the Demotic Chronicle appears to be openly anti-Persian but not necessarily anti-
Greek.”?

Moreover, the Demotic Chronicle aligns with later Greek literature on this period, such as
Plutarch’s De Iside et Osiride, which emphasizes Artaxerxes’ ruthless leadership and the
resulting hatred of his Egyptian subjects.”! Among Artaxerxes’ most renowned transgressions,
later Greek sources mention the slaughter and eating of the Apis bull, the killing of the Mnevis
bull and the goat of Mendes, the sacking of temples and destruction of city walls of major

732 The latter crime becomes

Egyptian cities, and the confiscation of religious property.
instrumental in Ptolemaic anti-Persian discourses, whereby the Ptolemies characterize

themselves as champions of justice and religious piety for having recuperated the Egyptian spoils

that the Persians had taken over the years and returned them to Egypt.”** This political layout

728 Bresciani (2008), 506 and 525-6. On the value of the Demotic Chronicle as a historical source, see Johnson
(1974), 1-17. Quack (2015), 34-6 focuses on the “critical undertone[s]” of the Demotic Chronicle in relation
to the problem of rulers’ damnatio memoriae in the Egyptian tradition. Specifically, Quack (2015), 38 claims
that “[a]ll other specifically named rulers [after the first Persian domination] are judged negatively; only the
future savior-king is described in a positive way”.

729 Johnston (1983), 61-72.

730 Johnston (1983), 61-72.

31 Plutarch, De Is. and Os. 355 C and 363 C, where Artaxerxes is mentioned as Ochus, the “most cruel and
feared Persian king (xai yop tov opotatov Iepodv Paciiéa kai pofepdtatov Qyov, 355 C) and slaughterer
of the Apis bull. See also Aelian, VH 6.8 and Natura animalium 10.28, and Diodorus Siculus 16.40.5, where
the author emphasizes the Egyptians’ contempt for the Persian king (['Qyo¢] xatappovndeic vmd tdv
Alyvrtiov). At 16.51.1-2, Diodorus reports Artaxerxes’ conquest and the storming of Egyptian cities.

732 Bresciani (2008), 526.

733 Bresciani (2008), 526 cites the Satrap Stele of Ptolemy I Soter as evidence of Artaxerxes Ochus’
confiscation of religious property. However, Bresciani also mentions the Lille Demotic papyrus 27, which
seems to entail a more peaceful relationship between the Persian king and the Egyptian priesthood. This is
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also resonates with the themes of the Alexander Romance, a text dating from the 3" cent. CE,
which, however, appears to have drawn from narratives originating from the 3" cent. BC
onwards.”** In this text, Alexander is the rightful Egyptian king who has returned. Remarkably,
upon Alexander’s arrival in Egypt, the priests acclaim him as the “new Sesonchosis, ruler of the
world”: ot Tpoefitat... avnyopeLOV aVTOV VEOV ZecOyymatv kocpokpdtopa (o 1.34.1-2).
Following this episode, the tale about the oracle of Nectanebo prophesizes the return of the
rightful Egyptian king, Alexander, and explains his direct descent from the Egyptian pharaoh
Nectanebo I (a 1.34.3—6). On this note, Ptolemy I Soter too exploited the correlation between
Nectanebo and Sesostris by adopting the nswe-bity name—the royal title typically translated as
“King of Upper and Lower Egypt” or “Dual King”—of Kheper-Ka-Re, which was common to
both Nectanebo I, the founder of the last Egyptian dynasty, and Senwosret I, one of the historical
figures who inspired the character of Sesostris.”* In this regard, Dillery has argued that
Ptolemy’s move “offered the opportunity for a political statement” and was possibly instigated
by Manetho, Ptolemy’s personal adviser.”3¢

Nevertheless, while the characterization of Persian rulers at the advent of Alexander’s
reign is rather negative in both Greek and Egyptian sources, this is not necessarily true, as has

been emphasized, of Persian kings from the period of the first Achaemenid conquest of Egypt,

significant because it could prove that the Ptolemies might have even endorsed a rather biased picture of the
Persian regime in Egypt for propagandistic purposes.

734 On the dating and transmission of the Alexander Romance, see Nawotka (2017), 1-33. See also Stoneman
(2003) and Trnka-Amrhein (2013), 867, for the text’s revision and composition. On the relationship between
the Alexander Romance and older Demotic texts, such as the sequel to Nectanebo s Dream, see Ryholt (2002),
221-41.

733 Dillery (1999b), 112. Along similar lines, Murray (1970), 163 argues that the Ptolemy I Soter might have
promoted Hecataeus’ praise of Sesoosis to blur the memory of Alexander’s recent glories and, consequently,
allow more room for his own achievements.

3¢ Dillery (1999b), 112 and (2003), 201.
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such as Cambyses and Darius. Specifically, the testimony of Udjahorresnet contrasts with local
Egyptian accounts from the Hellenistic period, such as the Demotic Chronicle.”” Notably, the
case of Udjahorresnet is not isolated. Dillery discusses a similar figure, the Egyptian priest
Somtutefnakht, who actually appears to have lived through the end of the Second Persian
domination of Egypt.”*® The stele of Somtutefnakht suggests that he witnessed several shifts of
power from Egyptian into foreign hands. Specifically, Somtutefnakht first obtained his post as
chief priest of Sekhmet from Hnes (Heracleopolis Magna) under the last native pharaoh of Egypt
Nectanebo I, and possibly—“although certainty is impossible”, as Dillery commented—he
witnessed the installation of both Persian and Greek rulers.”3® The essential aspect to consider is
that Somtutefnakht seems to have experienced these events from the Persian side. However, as
Dillery maintained, “he is clearly quickly taken up by the new rulers of his land and restored to
his priestly position”.”#? Just like in the case of Udjahorresnet, Somtutefnakht’s evidence attests
to the collaborative role that Egyptian priests assume under newly established foreign monarchs.
Another example comes from the time of Ptolemy I Soter, namely, the tomb of Petosiris, the
high priest of Thoth, at Tuna el-Gebel.”*! The tomb, dating back to ca. 320 BC, is decorated with
a remarkable blend of Egyptian and Greek stylistic and iconographic elements.’#? Petosiris’ tomb
also presents inscriptions in which the deceased priest speaks in the first person and reflects on

his life.”* Particularly remarkable is a section in which Petosiris claims to have “put the Temple

37 The Demotic Chronicle is in contraposition with the Udjahorresnet inscription even regarding Cambyses.
Bresciani (2008), 505—6 discusses the reaction of the Egyptian priests at Cambyses’ decree sanctioning the
diminution of the revenues that were granted to Egyptian temples and gods. See also Dillery (2015), 37.

738 Dillery (2015), 37-8.

739 See Dillery (2015), 38 for a discussion of the evidence.

740 Dillery (2015), 38.

41 Dillery (2015), 39-40. On Petosiris’ tomb, see Lefebvre (1923-4).

742 Baines (2004), 46 and Dillery (2015), 39.

743 Text and translation by Lichtheim (1980).
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of Thoth in its former condition” (3.46). Dillery argues that Petosiris’ statements highlight a
different condition from that of a simple intermediary; instead, in the inscription, Petosiris
declares to have received his privileges from the god himself, who hence invested him of the
authority to restore the order (Maat) in the temple.”** In earlier periods of Egyptian history, this
role typically belonged to the pharaoh, the closest figure to the gods and, therefore, the true
priest.”*> However, Petosiris’ statements suggest the establishment of a different arrangement,
whereby the high priest arose to be a prominent agent in ensuring the divine order.”® This
increase in the priests’ prestige and influence happened at the expense of the king, who was
stripped of his priestly attributes.”*” Moreover, as Dillery remarked, this shift seemingly mirrored
an equivalent shift in the political sphere with the advent of foreign rulers. In other words, while
non-native Egyptian kings, including the Ptolemies, endeavored to assume total control of the
country, the priests increased their authority in the religious context as representatives of
tradition.

To return to Apollonius, scholars agree that Herodotus is a ‘code model” for
Apollonius.”® In particular, Herodotus’ logos on Sesostris is an important source for the speech

of Argos in Book 4. The two texts, in fact, show remarkable verbal parallels:

744 Dillery (2015), 39.

745 Dillery (2015), 39. See also Posener (1960). On “The King as Sun-Priest” see Quack (2015), 26.

746 Dillery (2015), 39-40. On Maat see Assmann (2001b).

747 Dillery (2015), 40.

748 For Herodotus as a ‘code model’ in Apollonius’ foundation scene, see Morrison (2020), 162. See also
Livrea (1973), 92, Stephens (2003), Cusset (2004), 31-52, 1768, Thalmann (2011), 43—7, and Hunter (2015),
120-2.
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Arg. 4.272-6:
gvlev 0 Tva paot TEPLE

adacav 0devoat | Evpodnny

Acinv T Bin kol KapTel AadV |

cootépwv Bdpoet te
nemo106tar popia 6 dotn |
VAGGOT EMOLYOUEVOS, TO LEV 1)
o0t vateTdovoty | NE Kai ob°
TOVAVG Yap Gonv Emevivobev

oidv.

Hdt. 2.102.3:

évletTey 08 mg dmiow
amiketo £c Atyvmtov, Kotd
TOV IPEWV TNV QATLY, TOAANV
oTpaTV T®V [...] Aapov
HAavve od Tijg Nagipov, Tav
£€0vog 10 Eumodmv

KOTOOTPEPOUEVOC.

Hdt. 2.103.1:

Tadrta o€ Torwv o1eénie v
frepov, £g 0 €k Tijg Acing &g
v Evponnv dwofag todg te
>Kk000g KateoTpéYaTo Kol

TOVGC Opnikag.

As already stated, the adverb &vBev in Apollonius is indeterminate, contributing to the

indefinite tone of the passage. Apollonius’ usage of &vBev in 4.272 is also reminiscent of chapter

102.3 of Herodotus’ logos on Sesostris, which begins with the phrase: £vOebtev 8¢ d¢ Omicw

amiketo ¢ Atyvmrtov.... Although évBebtev, taken as an adverb of place, seems to introduce

Sesostris’ return fo Egypt instead of his departure from it, as in Apollonius, Herodotus’ chapter

focuses on his prompt departure on a military expedition. The details of Sesostris’ journey are

provided in the next chapter (103), in which Herodotus also introduces the inset narrative

centering on Colchis (103-5). As already pointed out, the speech of Argos continues with the

indeterminate @aoct, a marker of a scholarly allusion to other sources, which seems to activate a

connection between this passage and other texts such as Herodotus’ Book 2. It is noteworthy that

oot not only acts intertextually as an “Alexandrian footnote” but also represents a direct
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reference to Herodotus’ phrase katd tdv ipéwv v @dtwv (“according to the priests’ story”,
2.102.3).7* In the Argonautica passage, therefore, pact acts at the narrative level as a reference
to the Egyptian priests who convey the tradition of Sesostris. In contrast, at the intertextual level,
it functions as an allusion to both the Sesostris /ogos in Herodotus’ Book 2 and this very passage
containing the expression katd T®v ipéwv Vv edtwv. Finally, Apollonius seems to play with
Herodotus’ generalizing geographical notes about Sesostris campaigns, whereby his wording
néPLE o0 miloav. .. Evpdmmv Acinv te recalls a combination of Herodotus’ phrases 61a t1ig
nreipov (2.102.3) and €k g Acing &¢ v Evpomnyv (2.103.1).

Conversely, Apollonius’ narrative on Sesostris also departs from Herodotus. In chapter
102 of the logos, Herodotus recounts Sesostris’ return to Egypt from his sea voyage, his
subsequent departure on a land campaign, and the establishment of the otijAat in the lands he
conquered. As we have observed, Herodotus’ description of Sesostris’ steles seems to be one of
the most influential passages in later accounts of the pharaoh. Both the scholia and the
Alexandrian historiographers report on this part of the tradition by elaborating on Sesostris’
establishment and decoration of the otijAat. On this note, Apollonius also refers to a set of pillars
called xOpPeig that the first Egyptian founders erected in Colchis and inscribed with maps of the
periploos. Conventionally, kOpPeic were three-sided pillars of pyramidal shape, turning on a
pivot, on which laws were inscribed.”>® This detail recalls the tradition of the Herodotean otijlat
but also seems to demonstrate Apollonius’ distance from both Herodotus and other contemporary

accounts informed by the logos.”>' Accordingly, Apollonius adjusts the shape and function of

74 For this kind of “Alexandrian footnote” see Hinds (1998), 1-5, Harder (2012), 2.586, and Hunter (2015),
118. See Nelson (2023), for a new take on “Hellenistic” figures of speech in archaic poetry.

0 Hunter (2015), 122.

1T thank the audience attending one of the presentations I gave on this material, especially John Dillery and
Andrej Petrovic, for helping me reflect further on this point.
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Sesostris’ pillars to serve the purposes of his narrative. The pyramidal shape of the pillars is here
evocative of the Egyptian symbolism underlying the entire passage. Moreover, their ability to
rotate fits into the periodos narrative type, whereby the inscribed maps lead the way for “those
who are going to travel in a circuit” (4rg. 4.281). Finally, the function of Apollonius’ k0pPeig is
didactic, instead of commemorative, as in the case of Herodotus’ otijAat, and therefore
appropriate for the Alexandrian literary context. Apollonius’ diversions from the Herodotean
model suggest his acquaintance with other non-Herodotean sources. Moreover, his emphasis on
Egyptian symbolism and iconography concerning the pyramidal shape of the pillars hints at a
conventional Egyptian background.

The verbal parallels between Apollonius and Herodotus’ Book 2, supported by
Apollonius’ allusion to other literary sources through the indeterminate aot, activates a
connection with the logos for the learned reader. In addition, I propose that the Apollonian text
encourages the reader to unpack the erudite reference to Sesostris and the Sesostris narrative in
Greek tradition and reflect on the process and agents through which this narrative has been
transmitted. In this respect, Apollonius traces the outline according to which knowledge of the
alternate path arrives to the Argonauts: the Theban priests discovered the path (4.259-60), the
Egyptian soldiers traveling with Sesostris engraved a map of the path (ypamntdg matépwv) upon
Colchian k0peig (4.279-80), which Argos interprets thanks to his bilingual background and
explains to the Argonauts.

In providing a miniature description of the process of establishing a foreign rule in a
certain territory, this episode also highlights the mechanisms through which knowledge is
transmitted and assimilated across different languages and cultures. Particularly prominent in

Apollonius’ miniature are the figure of the military leader who establishes a new cultural order in
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a certain region, such as Sesostris in Colchis, and the priests who first produce and then pass on
important pieces of knowledge. This knowledge is accessible or partially accessible to native
speakers, depending on their degree of literacy. In the next stage of transmission, namely,
between speakers of different languages, intermediary figures such as bilingual priests or, as in
Argos’ case, heroes with a multicultural background, intervene to translate the information.
Apollonius’ description of this transmission process constitutes, in my view, his great addition to
the re-elaboration of the canonical Sesostris narrative. In Apollonius’ articulated account, the tale
of Sesostris not only provides an epitome of the ideal leader but also emphasizes the role of those
who, accordingly, discover, transmit, interpret, and translate the story across different cultures. In
Egypt, the chief representatives of this role are the bilingual priests, such as Udjahorresnet and
Manetho, while, in the Argonautica, the most prominent intermediary characters include Argos,
Medea, especially, and the gods. As I have argued in the previous chapters, the heroes
necessarily rely on these figures to navigate—no pun intended—their relationship with other
characters belonging to different cultures, understand information presented in different
languages, and learn the specifics of ritual performance for local gods. For instance, as priestess
of Hecate, Medea instructs the Argonauts on the local cults of the Colchian goddess. In the same
way, at the metaliterary level, the poet relies on the Muses as “interpreters” of foreign languages
and cultures to comprehend and elaborate the material belonging to a non-Greek cultural
background. The emergence of intermediary figures in the Argonautica who bridge the
knowledge gaps between different cultures or, from another angle, between humans and foreign
divinities, mirrors the development of historical priestly figures in Apollonius’ contemporary
world, who significantly evolve to compensate for the fundamental cultural divide between the

Ptolemaic rulers and the Egyptian gods.
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GENERAL CONCLUSIONS

Mediation and interpretation are key concepts of the Apollonian world. Gods, ritual
performers, and religious officials are often the protagonists of this process of cross-cultural
interactions and transmissions. In the Argonautica, this pattern is particularly striking given
Apollonius’ expansion of the oikoumené to encompass non-Greek territories and peoples. The
gods often intervene in the narrative to bridge the Argonauts’ knowledge gaps regarding the
surrounding space and the populations they encounter. Sometimes, the gods favor such
encounters, while, at other times, they prevent them from happening to protect their heroic
protégés. Sometimes, the involved divinities are the Olympians, who leave their heavenly seat to
travel to the spot and provide their assistance. Occasionally, local gods offer their help by
providing information concerning the route or other means that allow the heroes to proceed on
the journey. Olympians and local gods can act spontaneously or respond to the heroes’ cultic
activity.

Furthermore, the Argonauts’ rituals resemble standard Greek practices or foreign cultic
actions, which additional intermediary agents, most importantly, Medea, instruct them to
perform. This complex religious landscape is further complicated by the coexistence of different
religious systems, especially Greek and Colcho-Egyptian. As I have argued in Chapter 1, the
most prominent divinities of each religious sphere, Apollo and Helios, influence the appearance,
attributes, motivations, and behavior of their representative characters, namely, the Argonauts
and the Colchian royal family, the direct descendants of the Sun-god. Members of either of these
groups, especially the Argonauts, are often familiar with the religious language of their own
cultic sphere but need the intervention of external agents—the gods or the locals—to navigate

non-Greek divine and ritual environments. I have submitted that Apollonius demarcates the two
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main areas of religious interest by underscoring particular religious actions such as Orpheus’
dedication of his lyre or the Argonauts’ ritual for Apollo Aiglétés on the island of Anaphe.
Apollonius also delineates transitional territories betwixt-and-between Apollo’s and Helios’
spheres, such as the southeastern portion of the Black Sea between Thynias and Colchis. As I
have shown, the Argonauts’ cultic activity significantly decreases after they leave the Apolline
sphere. In contrast, their need for external help increases. For instance, had Medea not assisted
Jason in his task and not implicated the local divinities, especially Hecate, the hero would hardly
have accomplished his mission and returned to Greece. As I have demonstrated in Chapter 2, the
roles of Medea, a mediator between Jason and Colcho-Egyptian ritual, and Hecate, who
traditionally mediates between humans and gods in archaic poetry, epitomize the prominent
status of the intermediary type of agent in the Argonautica.

Different approaches to mediation and interpretation are appropriate on other levels. For
example, in Chapter 4, I have elaborated on Apollonius’ “Alexandrian footnote” referring to
Sesostris, a legendary pharaonic figure appearing in Greek and Egyptian political narratives
celebrating the merits of native Egyptian rule. While the Argonauts are not required to identify
this aspect of Argos’ elucidation concerning the alternate route to Greece, the reader is invited to
untangle Apollonius’ allusion to Sesostris and connect the passage with other narratives focused
on the pharaoh, such as Herodotus’ Book 2. Similarly, the narrative trajectory that Apollonius
designs for Medea—whereby the Colcho-Egyptian princess and descendant of the Sun-god
leaves her country while simultaneously her powers and wrath develop considerably—echoes the
well-known Egyptian myth of the “Distant Goddess”, which the Ptolemies themselves appear to
have incorporated in their royal iconography and nomenclature in the Canopus Decree. Where

Egyptian literary and visual comparanda may help ancient and modern scholars identify
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references to this myth in royal documents, as well as in Hellenistic literature, the Egyptian
bilingual priests active in Ptolemaic Egypt certainly represented the primary channel of
information for the Greek rulers. As intermediary figures, the priests maintained their role of
informers and transmitters of knowledge that would be otherwise hardly accessible to non-native
speakers. Accordingly, whether the acts of mediating and interpreting occur in the Argonautica
or the poet’s cosmopolitan society, there appears to be a need for communication between
culturally different sources of knowledge and recipients.

Similarly, Apollonius’ Muses vtoentopeg act as “interpreters” and perhaps even
translators of the Alexandrian poet. Just as the Argonauts need interpreters of foreign languages
and traditions along their journey across non-Greek lands, so does the poet demonstrate his need
for the Muses and their understanding of local non-Greek cults and knowledge. The poet’s
aunyavio concerning particular details of the Argonautic quest is typically related to events
occurring in non-Greek territories and which seem to recall Egyptian ideas, such as the
Argonauts’ transportation of the Argo through the Syrtis. Apollonius’ aunyavia is analogous to
the Argonauts’ aunyavia throughout their sojourn in Libya; in both cases feelings of helplessness
are resolved through the intervention of divine agents: the local gods of Libya and the Muses. In
the poet’s multicultural reality, figures such as Udjahorresnet and Manetho appear to have
performed a similar role. From another angle, the Muses’ correspondence with Isis, the Egyptian
goddess of literacy and eloquence but also of magic, offers an insight into women’s intermediary
roles. I have suggested that the myth of the “Distant Goddess” further links Medea to Sirius, the
star of Isis in Egyptian lore, and, simultaneously, Isis is a suitable parallel for Medea herself.
Given the association of Isis with the Ptolemaic queen Arsinoe II and Berenice II in Alexandrian

cult and iconography, the character of Medea appears to be part of a larger web of allusions
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extending to the Muses and the Egyptian mythical figure of the “Eye of Re”. Whether pertaining
to the Apollonian poem, the Ptolemaic court, Egyptian myth, or the Alexandrian library and
Mouseion, the intermediary role of these women is decisive in supporting Greece’s intellectual
relations with the rest of the world.

The ultimate purpose of this project was to delineate a system through which Apollonius’
sacred landscape could be interpreted. Reconstructing the structure of the Argonautic religious
world and its internal workings is challenging, for the richness of Apollonius’ poetics, especially
concerning the gods, resists any superficial attempt at categorization. One could say that
Apollonius’ narrative often proceeds centrifugally due to the insertion of inset narratives,
actiological tales, and mythological digressions. Nevertheless, the investigation of the
Argonauts’ cultic activity and the gods’ movements across the landscape helps to determine a
coherent spatial and cultural structure of the Argonautic world, within which certain systematic
principles regulating human-divine interactions, ritual activity, and multicultural cultic
experiences apply. Ultimately, considerations regarding Apollonius’ multicultural world can

inform our understanding of his divine landscape, and, vice versa, the representation of the gods

greatly contributes to the understanding of Apollonius’ perception of cultural pluralism.
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APPENDIX 1: THE VANI INSCRIPTION

Text and Transcription by Kauchtschischwili (2009), 149-50.

0zQ
IIANTIOE
ATITONTA
NOTAQOEE
Ao 5. IOAEI®OOHNA
Lopronx A B ITIONEXEINA
; OYZITOYEEKIONOYEKAI
& O No ANK PO s oY " ONTAXTOYXZTHNAYTQN
F A S ETRA AXS B OYZENTOISIETPAMME
£ ol s ErT. A | 10. OEISAKAITHNETHAHN
B g AbASIH e < 2 A N sk ANOIESMHAEANEIIXEI
& oz aF-, REPIXES KQAYEINKATAAYNA
£ AYEINKATRAYNA K OAOY®HEASITOISTEIPAM
AoVori€ A1 TOIZT BV VAM SAYTONTEKAITYNAIKON
SAY TN TE KA 17 YO AIKONN 15. KAITONAOIIIQONIIANTON
X A(l(;%:! '%g" ‘{,‘&"&5’&“’? ‘ YXOENTAZEIKAIOIIOXEI
% X KAIENZOYPEIKA®HME
: oV PEIX AoHME
“ NAS AIAE REEM | 20. EINASIMHAEITOIHEASI
CINASL | MMAE R 0 1HSAE) :
A BV AL Mo LA MBOYAEYZAZITOIHEAI
D ANTATANAN OIZIIANTATANAN
: OIX TOISMETTE
EAAAOMHOEN
25. TONTEIIPO
ASITOIE

Transcription: 60 co[ppav ? -o¢ ®] | T®] mavti 6o | GrTovta | v] 0 Taeoc of | d]moAelpdivalt
| mov &xewv af | Jovat Tovg Ekydvoug Kai | TotJodvTag Tovg v adTdV | | ovg &v TolG Yeypoaupé[volg |
yopoay]0eioa kol v oTAANY | UNoE ... Jovolg unode AvemyE pTOIS KOAVEY KOTO SVVA[ LV |
ax]orovOncact Toig yeypap[pévolg | Jg antdv te Kol Yovaik®v | kol Tdv Aomdv Tavtwv | o]ug O
év té&et kai 0 mooel(?) | kal 1) &v Zovpet kabnué[vn oAn | 1] ' kai 6 "HAog kai 6 Maeic | k]ai
nacot ikemg €in | unoe tletvact unde momoaot | ov | ppovievcsact Totfjoat | Joig mavta tavav[tio

| B€]oig Toic peyio[toig | J¢ GAAo unbev | Tdv te mpol | doitoig (? Tdot Toic)

319



APPENDIX 2: FURTHER EVIDENCE OF THE DODONA TRADITION IN

APOLLONIUS

As has been discussed, Apollonius incorporates both Homer’s and Herodotus’ traditions
about Dodona in the Argonautica.”? In addition to drawing from these traditions to redefine the
Muses’ model, Apollonius seems to integrate other aspects of the Homeric and Herodotean

accounts, namely, the imagery of the oak tree of Dodona and the black birds.

THE ARGO’S SPEAKING PLANK FROM A DODONIAN OAK TREE

The construction of the ship Argo is mentioned several times in the poem.”>3 One aspect
of the tradition on which Apollonius does not seem consistent is authorship in the ship’s
construction. Already in the proem to Book 1, Apollonius reports the older poets’ version
according to which Argos built the ship “following Athena’s instructions” (vijo pév ovv oi
npocbev &1t Khelovow dowdoi | Apyov AOnvaing kapée vrodnuosvvnoty, 1.18-9). Later in
Book 1, the poet seems to indicate Athena as the only artist behind the work and Jason as her

pupil in learning how to measure out parts of the Argo (ITaALAGC. .. TPOTOV dpLOYOVG EMEPAAAETO

732 Parke (1967), 14 on the role of Dodona in the Argonautic myth: “...the link with Dodona is of a very
primitive character and concerns the ship itself—the core of the legend”.

733 Murray (2005b), 88—106, discusses Apollonius’ subtle disagreement with earlier traditions concerning the
construction of the Argo. Accordingly, Murray (2005b), 101, argues that Apollonius provides his own version
by way of a discontinuous ‘micronarrative’ within the poem’s ‘macronarrative’; the informed reader is meant
to re-assemble “Apollonius’ micronarrative about the Argo’s construction... as if it were a single text restored
from scattered fragments”. For the definition of ‘micro-’ and ‘macronarrative’ adopted by Murray (2005b), 88—
106, see Nagy (2003), 18-9. On the re-composition of Apollonius’ micronarratives, see also Petrovic
[Forthcoming], 7.
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vnog | Apyodg, xai kavovesot 8ae Loy petpyoacar, 1.723-4).73* As the Argonauts depart from
Pagasae (1.519ff.), Apollonius provides more information regarding the composition of the Argo
and Athena’s involvement in the assembling. At 1.524-27, both the harbor and the ship emit a

frightening shout encouraging the heroes to depart:

Arg. 1.524-527
opepdaréov 0& Ay Ioyaoniog 16 Kai adT
IInAdg Tayev Apyo émonépyovoa véeshar 525
&v yap ol 66pv B€ilov EANLato, TO P’ Ava uécsonv

otelpav AOnvain Amd®vidog fippoce enyod.

“And a strange cry did the harbour of Pagasae utter, yea and Pelian Argo herself, urging them to
set forth. For in her a beam divine had been laid which Athena had brought from an oak of

Dodona and fitted in the middle of the steam”.

The outcry the Argo produces comes from the oak tree plank from Dodona, which

Athena framed in the middle of the ship’s keel.”>® The verb idyw, expressing the action of

734 According to Murray (2005b), 88—106, lines 1.723—4 are part of Apollonius’ micronarrative about the
construction of the Argo in contrast to the version of older poets provided in the proem (1.18-9). The other
episodes constituting the Apollonian micronarrative are: Athena’s installation of the Dodonian oak plank
(1.526-7, 4.582-3), Athena fashioning the keel props (1.723—4), Athena breathing divine strength into the ship
(2.612-3), and Athena cutting the Mount Pelion timbers with a bronze axe (2.1187-8).

735 The Argo is endowed with a human voice and prophetic powers in Aesch.’s Argo (TrGF, frags. 20, 20aR),
Pherekides (FGrHist, 3F111), Prom. 832 (mpoonyopot dpveg, “speaking oak trees”), the Orphic Arg. 707
(edhakog tpomig, “the sweetly speaking ship’s keel”), and Valerius Flaccus’ Arg. 1.2 (fatidica ratis, “prophetic
vessel”). The Argo’s shouting plank is an example of aniconism, the ability of a non-iconic cultic object—a
non-figurative representation of the divinity, such as a statue—to signify the presence of the divine. On
aniconism in Greek antiquity, see Gaifman (2012).
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shouting, is regularly applied to human subjects in Homer.”>® This is not, however, the only
meaning of the verb, which can also modify non-human subjects assuming the meaning “to ring,
resound”.”>” Therefore, the broad Homeric usage of this verb does not support the idea that the
plank speaks in a human voice at 1.525. On the other hand, the poet clearly says so the second
and last time the ship speaks up in Book 4. At 4.580-85, Hera causes the Argo’s beam to shout to
direct the Argonauts toward the island of Circe and perform a purification ritual to appease Zeus’
wrath. The oak tree plank suddenly cries again in a human voice amid the heroes (avtika &
dovo | toyev avopopén évomii peoonyv Beoviov, 4.580-81). This second outery arouses
“destructive terror” among the hearers (tob¢g 6’ 600V peconyv déog AaPev sicaiovtag, 4.584)
because they recognize Zeus’ voice and his grievous anger (@0oyynv te Znvog 1€ BapLv yorov,
4.585). Thus, not only does the plank appear to speak intelligibly for human hearers, but it also
acts as the mouthpiece of Zeus and his will in the same way that the oak of Dodona does.”*®
More specifically, there is a strong parallelism between the instructions Zeus conveys to the
Argonauts through the Dodonian plank’s articulated message and those he provides in the form
of oracles through the oak tree at Dodona. From the listener’s point of view, the heroes’ prompt
identification of Zeus as the source behind the plank’s shouting is also comparable to the
worshippers’ acknowledgment of the god at Dodona. Furthermore, Apollonius underscores the

connection between the oak tree plank, Zeus, and Dodona by repeating the same phrasing as

1.526-27, 16 p’ dva péoonv | oteipav Adnvain Awdwvidog fippoce enyod (4.582-83).

736 See, for instance, examples from /7. 17.317 (Apysiot 8& péyo ioxov), 19.41 (ocuepdoréo idxmv); Od. 4.454
(&yovteg émeoovued’), 10.323 (M 8¢ péya idyovoo Hrédpope).

757 In Homer, the verb idyo modifies rocks (/7.21.10, and 0d.9.395), waves (11.1.482, 2.394, and Od.2.428),
fire (/1. 23.216), a bowstring (/I. 4.125), hot iron in water (0d.9.392).

8 Hunter (2015), 161, comments that given the origin of the oak tree plank from Dodona “it is appropriate
that it is this plank which informs the Argonauts of Zeus’ anger”.

322



In the Argonautic myth, the ship Argo carries a sacred beam carved from a Dodonian oak
tree.”>® To read this in terms of Herodotus’ logos about Dodona, the oak tree plank and the Argo
together would symbolize a synthesis of Greek and Egyptian elements, where the ship represents
Greek identity, and the Dodonian plank retains a twofold Greco-Egyptian character.”®® In
particular, in discussing Apollonius’ emphasis on the imagery of the oak tree, Noegel addresses
the importance that the Ptolemies attributed to sacred groves, especially of sycamore, persea,
date palm, and acacia, associated with the cult of Amun-Ra.’®! According to Herodotus, the
sacred plank embodies the will of Zeus as manifested through the oracle of Dodona and
epitomizes the cult of Zeus/Amun Re as practiced in Thebes. In particular, Apollonius endorses
the correlation between the Argo’s sacred plank and the prophetic properties of the Dodonian

oak by having the heroes identify the beam’s utterances as the will of Zeus. Of the two messages

739 The Dodonian origin of the speaking plank of the Argo seems to be a Hellenistic innovation, perhaps
Apollonius’. Cf. Call. fr. 16 (M&An0@pov 8¢ éneidr], poocty, £k Tiig PNYOD Tiig &v Awddvn EvAov elxe poviiey
kol KoAlipayog pmviesoay avty ékdlece, “it could talk, they say, because it had wood that could speak from
the oak tree in Dodona and Callimachus called it “vocal’” [Schol. s ad Lyc. Alex. 1319 Scheer]); Lyc. Alex.
1320-1 (pBoyynv edmAimv XaoviTik@v dro | Bpotnoiay igioav..., “emitting a human voice from the deck™),
where Chaonia is the northwestern part of Epirus, the region of Dodona. Commenting on the speaking powers
of the Argos’ beam, the scholia connect the Apollonian passage in Book 1 (1.526—7) with Od. 14.327 and the
Homeric tradition of the speaking oak tree at Dodona: mifavidg €k tfig Awdw@vidog enol dpvog 10 VAoV givat &v
T Apyol 10 p@vijev, €mel kai avtn €pBEyyeto, g pnotv ‘Ounpog (Od. 14. 327): 6epa Beoio €k dpvog

VYKo poto Atog fovAny érakodoar (“they persuasively say that the oak tree beam from Dodona in the Argo
could speak because the tree spoke too, as Homer says (Od. 14. 327): “that he might listen the will of Zeus
from the divine oak tree with lofty foliage™”).

760 Nevertheless, it should be noted that groves were ubiquitously associated with cultic activity in the Greek
world before the Hellenistic period. Burkert (1985), 845, maintains that: “[the] modern experience of a Greek
sanctuary is indissolubly fused with the landscape” and we find proof of this in archaic and classical texts
praising the “sacred” character of certain landscapes, such as cliffs and groves. For groves associated with
religious cults in ancient literary texts, see: Sappho fr. 2 and Soph. O.C. 668—706. Groves also appear
extensively in Greek sacred regulations; see, for instance, CGRN 26 regulating the cults performed in a sacred
olive grove (év toi 'Elauel, 12), CGRN 167 on the sale of the priesthood of Zeus Alseios (“of the sacred
grove”), and LSCG 150B on the protection of the sacred grove of Asclepios. Conclusively, it is perhaps more
reasonable to argue that groves had sacred connotations throughout Greek and pre-Hellenistic Egyptian
cultures.

71 Noegel (2004), 128-9.
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that the Dodonian plank delivers in Books 1 and 4, Apollonius seems to characterize the first one
as an indefinite roar (1.525) while distinguishing the second utterance as being delivered in a
“human voice” and corresponding to the voice of Zeus (4.581-85). The poet’s emphasis on
matters of transfer and comprehension between the sacred beam and the Argonauts is
reminiscent of the problem of intelligibility associated, in general, with ancient oracles and, in
this particular case, with the oracle of Dodona as portrayed in Homer and Herodotus. While, on
the one hand, Homer introduces the Selloi vtoefiton as “interpreters” of the oracle of Dodona to
the public, Herodotus, on the other hand, speculates on the issue of communication between the
native Egyptian priestess and the Greek worshipers during the Dodonian shrine’s first period of
operation. From another angle, Apollonius also develops the theme of communication and
interpretation of sacred signs through the characters of Idmon and Mopsos, the two seers
accompanying the Argonautic expedition. Remarkably, Mopsos seems to be related to Dodona
by birth as his traditional epithet Titaresios, which Apollonius adopts in his catalogue (Mdyog
Titapriorog, 1.65), could refer to the river Titaressos in Thessaly, coupled with Dodona in the
Homeric ‘Catalogue of Ships’ in Iliad 2 (ol mept Awddvny dvcyeipepov oiki’ €0evro, | of T’
ape’ ipeptov Trrapiorov Epy’ dvépovro, 2.750-51).762

To conclude, the Greco-Egyptian heritage of Dodona, as characterized in Herodotus, is

incorporated in the Argonautic ship together with the sacred plank Athena inserted in the keel.

762 For the earliest use of the epithet Titaresios, see Hesiod’s Sh. 181 (Méwov t° Aunvkidnv, Tirapioiov, dlov
Apnog). Lycophron has the variant Titaironeios at 881 (Moyov Titaupayverov), which is explained as a
patronymic by the scholia. The scholia to Apollonius 1.65 too explain Titapnciog as a patronymic: Apmdkov
v10¢ 6 Moyog 100 Titdpwvog, untpog 8¢ XAdpdog. Parke (1967), 14 and 18 n. 33, believes Titapnoiog to be
“no doubt local and not patronymic”. The Orphic Argonautica provides a suggestive clue to support Parke’s
view: in lines 128-29, Mopsos is said to have come “from Titaros”, and his mother, Aregonis, to have given
birth to him “under an oak” (ki Moyov Trrapijfev dv Apmvkt voppevbeica | Xaoviny Do enyov Apnyovig
£&eloyevoe).
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Issues of interpretation and successful communication between the worshippers and the divine,
both exemplified in pre-Apollonian literature by the role of the Homeric Selloi and the first
Herodotean priestess at Dodona, also emerge in the exchanges between the Argonautic heroes
and the sacred plank of the Argo. The heroes clearly understand that the divine messages
delivered by the sacred oak tree beam come from Zeus, even without the mediation of their
divine interpreters, [dmon and Mopsos, one of whom is traditionally associated with Dodona by

birth.

THE COLCHIAN BLACK BIRDS

Medea and Jason’s first meeting in the temple of Hecate in Book 3 presents several

EAN13

references to marriage. Among these is the intervention of Hera’ “chattering crows”
(Aaxépulat... kopdvat, 3.929) who are perching on a poplar tree outside the temple of Hecate
(3.927-37). Their presence foreshadows the encounter between Jason and Medea and references
married life.”?

Perching on a poplar near the entrance to the temple (aiyeipog pvALOIGY dmelpesiong
Kopowoa, 928), one of the two birds speaks up and delivers a message from Hera (tdwv T16...
“Hpng nvinane ovraig, 930—1). The message is clearly directed to Mopsos, and the references to

the “inglorious seer” (axieu)g pavtic) and the “things that children know” (6ca maideg icacv)

have a proverbial tone.”** The birds’ utterances retain the unclear and ambiguous language of

763 The introduction of the crows occurs at 3.927-9: &ot1 8¢ 11 1edi010 KaTd GTiPOV &YYVOLVYNOD | Aiyerpog
@VALOOY dmelpeciog kopdwoa: | Tf Oapda o1 Aaxépulon énnurilovto kopdvar (“Now by the path along the
plain there stands near the shrine a poplar with its crown of countless leaves, whereon often chattering crows
would roost”). Hunter (1989), 200 mentions a few ancient sources in which crows are associated with
marriage.

764 The crow’s criticism of Mopsos recalls Callimachus’ Hymn to Apollo 2.106 (odk &yapon ToV 60186v, dg ovd’
6o wovtog deidet, “I admire not the poet who sings not even as much as the sea”). On this parallel, see Bundy
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oracular messages.’®> Mopsos seems to be the only group member able to understand the birds’
message and promptly addresses Jason, urging him to enter the temple of Hecate alone. Mopsos
showed to have an insight into the workings of the meeting even before chancing upon the crows
when Hera beautifies Jason (3.919-25), and he happily understands everything that is going to
happen (...&yn0noev 8¢ kelevbw | Aumukidng, 1on mov diocduevoc T Ekaota, 3.925-26).
Scholars usually identify the korone as the hooded crow (now Corvus Cornix), a black
and light gray raven in the Mediterranean region.”®® These birds were an object of interest in the
ancient world and appear as typified characters in different literary contexts, such as maxims and
proverbs, fables, and meteorological lore.”®” Most importantly, ancient authors characterize
koronai as premonitory birds whose flying course, resting habits, and cawing are interpreted as

either good or bad omens.”®® For this reason, koronai are traditionally associated with Apollo.”®

(1972), 40—1 and Hunter (1989), 200. Overall, this episode evokes Callimachus’ chattering birds in /a. 4. 61—
93 (= fr. 194.61-93) and Hec. fr. 260 Pf. (=SH 288). Paduano and Fusillo (1986), 489, highlight this passage’s
general reference to the fable genre. See also Frinkel (1968), comm. ad v.

75 Hunter (1989), 200, remarks that Apollonius could be the first Greek author to characterize crows as birds
of omen and prophecy. Cf., however, the crow reporting to Apollo about the betrayal of the beloved Coronis in
Pindar’s Pyth. 3.

766 Arnott (2007), 167. The more common variety of koroné in the Balcan region and the eastern side of the
Black Sea is the Corvus Cornix Sharpii, which is similar in all respects to the Corvus Cornix and is also
present in some regions of Italy. Ancient authors such as Aristotle (H.N. 606a24-5) recorded the presence of
koroné (Corvus Cornix) also in Egypt. Occasionally, Latin and Greek authors confuse the hooded crow
(koroné, cornix) with the all-back Raven (korax, corvus), e.g., Hesychius k3739. See also Mynott (2018), 25.
77 For the crow in fables, see Aesop. 127, 129, 218, 258; Phaedr. 2.6. For the ‘Crow and scorpion’ proverb see:
Meleager A.P. 12.92 (=116 G-P), Hesychius « 3740, Suda « 2107. For the crow in curses, see Aesch. Ag. 1472—
4 and the common imprecation £g k6paxag (“to the crows”, i.e., “to hell with you!”). The crow also appears in
Egyptian art: see, for instance, the funerary relief depicting two hooded crows from a tomb at El-Riqqa (XII
Dynasty). See Grimm (1990), 137 fig.1 and Arnott (2007), 169. In general, on birds in ancient Egypt see
Bailleul-LeSuer and Ressman (2012).

768 Arnott (2007), 169—70: “The Hooded Crow’s normal calls, like the Raven’s, were interpreted as weather
forecasts”. See also Mynott (2018), 27-9. For the crow as a premonitory bird in Greek literature, see Hesiod
Op. 7467, Aristotle fr. 253 (= Aelian N.A. 7.7), Theophrastus De Signis 39, 53, and Aratus Phaen. 1002, 1022.
769 Extant representations of Apollo on fifth century Attic pottery occasionally show the koroné accompanying
the god. See, for instance, the approximately 460 BC Attic white-ground kylix attributed to the Pistoxenos
Painter, now at the Archaeological Museum at Delphi. See Bommelaer (1991), 231-3.
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Crows are also famous for their monogamy and fidelity to their partners to the extent that they
have become an emblem of weddings and married life.””° Wedding songs called “The Crows”
were meant to bring good fortune to newlywed couples and remind them of their marital duties,
particularly those of begetting legitimate heirs.”’! Hence, the intervention of the crows just
before Medea and Jason’s meeting suggests a subtle contrast between the erotic and hopeful
tones of their conversation and the disastrous consequences of their future marriage.”’? In other
words, the presence of the crows in this scene represents a misleading omen for Jason and
Medea: on the one hand, the birds’ message contains an invitation to facilitate the conversation
between the two and allow them to develop stronger feelings for one another; also, the crows’
symbolic association with long-lasting marital unions could be seen as another element
foreshadowing the couple’s happy marriage. On the other hand, the accomplishment of Hera’s
counsels ("Hpng PovAiaic, 931) has the goal of destroying king Pelias and his household.

The intervention of the chattering crows in the narrative suggests a further reference to
the foundation of Dodona, as reported in Herodotus.””3 As mentioned above, birds are central in
the Greek version of the logos and Herodotus’ own interpretation of the tradition. The logos
about Dodona emphasizes the birds’ provenience from Egypt, their dark appearance, and the
communication process between birds and humans or, according to Herodotus’ explanation,
between foreign priestesses likened to birds in their talk and the Greek-speaking public. Notably,

the Colchian koronai intervening in Book 3 display similar characteristics: they are dark-colored,

710 Cf. Aristotle fr. 347 Rose, Aelian NA 3.9, Cyranides 1.2, Physiologus 27. See also Hunter (1989), 200,
Arnott (2007), 168, and Mynott (2018), 256—7.

771 Cf. Schol. Pind. Pyth. 3.32, Horapollo Hierogl. 1.8 (p. 18-19 Sbordone), Hesych. s.v., Aelian N4 3.9. For an
in-depth discussion of these sources, see Yiannis (2020), 1-21.

72 Apollonius openly refers to the tragic outcomes of Medea’s arrival to Greece at the end of the exchange
(3.1133-36), addressing Eros as oyetAin (3.1133), “merciless, wretched, cruel”.

773 I thank Jackie Murray for suggesting this connection.
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they do not seem to communicate with the public but only with expert listeners, and they are
Colchian and, hence, Egyptian in origin. Nevertheless, the connection between Apollonius’
Colchian crows and Herodotus’ black birds may be problematic in several respects. First, in the
Argonautica, the tree on which the koronai perch is a poplar (aiyeipoc), not an oak, as we would
expect in the context of an allusion to Dodona. Second, despite Mopsos’ proficiency in
comprehending and explaining bird messages, which seems to underscore the importance of
ornithomancy in this scene, the correlation between this episode and the mantic practices
associated with the Dodonian doves is questionable. Ornithomancy was ubiquitous in the ancient
Greek world and not exclusively associated with Dodona.”’* In contrast, the most relevant aspect
of the Colchian crows episode with respect to the imagery and tradition of Dodona is Hera’s
involvement in the picture. As already mentioned, at 3.931 the goddess instigates the crow’s
speech to ensure that Jason and Medea meet alone in the temple. Similarly, when the Argo
addresses the Argonauts for the second time in Book 4, Hera’s intervention is crucial in setting
the conditions for Zeus’ message to be delivered to the heroes.”” In both scenes, the goddess is
remarkably active in the background, manipulating the narrative to direct the course of events
toward her personal goals. Thus, the two episodes, namely, the bird’s speech and the Argo’s
second shouting, contain elements that are either explicitly linked to or might remind the reader
of the Dodonian narrative; most importantly, however, they are marked by Hera’s concealed

interference.

77 On bird divination, see: Dillon (1996), 99-121 and (2016), 139—77, and Baumbach and Trampedach (2004),
123-60.

775.4.576-9: ... xai 16TE PoLAAS | b’ odToig Znvog Te péyay xohov £ppacad’ “Hpn. | umdopévn §° dvocty toio
TAGoV, OpGeEV GéAAG | dvticpD. .. (“And then Hera bethought her of the counsels and wrath of Zeus
concerning them. And she devised an ending to their voyage and stirred up storm-winds before them...”).
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APPENDIX 3: PTOLEMAIC CLAIMS TO THE ANTI-PERSIAN

PROPAGANDA

Since the conquest of the Egyptian kingdom, the Ptolemies strove to legitimize and
consolidate their empire through a combination of military initiatives and propaganda. The 3™
century BC, in particular, was animated by a series of conflicts between the Ptolemies and the
Seleucids, namely, the Syrian Wars.”’® However, the ideological conflict with the East also
developed as an anti-Persian nationalist narration that aimed to contrast the Ptolemies’ military
prowess and pious conduct with the Persians’ failures on the battlefield and hubristic
activities.””” A recurring theme in these documents is the return of the Egyptian spoils captured
by the Persians during their occupation of Egypt to their legitimate seat. The motif appears
already in the Satrap Stele that Ptolemy son of Lagus established in 311/310 BC to
commemorate his war against “the land of the Syrians™ and the restoration of the “sacred images

of the gods which were found within Asia, together with all the ritual implements and all the

776 The First Syrian War (274—1) involved Ptolemy II Philadelphos and Antiochus I. Ptolemy II fought again
against the successor of Antiochus I, Antiochus 11, in the Second Syrian War (260-53), while the Third Syrian
War (246—1) saw Ptolemy III and Seleukos II in conflict. The other three major conflicts between Ptolemies
and Seleucids occurred at the end of the 3™ cent. BC and the beginning of the 2™ cent. BC. See HoIbl (2001)
for a detailed account.

777 References to the Persians occur in the poetic works of Callimachus and Theocritus. For instance,
Theocritus’ Encomium to Ptolemy (I/d. 17), upon introducing Alexander, characterizes him as a “grievous god
against the Persians” (AAéEavdpog | TTépoaict Bapvg Oeog, 17.18-9). Callimachus’ allusions to the Persians are
more elusive and related to a meta-poetic context. See, for instance, Callimachus’ Aetia fr. 1.18 Harder
(kpivete,] L un oyoive Ilepaio v coeinv), Hymn to Apollo 108 (Accvpiov motopoio péyag pdog), and Coma
fr. 110.45-6 Harder (xai d10 pé[ocov | Mndeiov droai vijeg Efnoav Abw). Conversely, Apollonius never refers
to the Persians in the Argonautica, as the epic avoids mentioning historical events that are not set in the distant,
mythic past.
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sacred scrolls of the temples of Upper and Lower Egypt”.”’® Also emblematic is the Pithom Stele
(273 BC), according to which Ptolemy II Philadelphos received a tribute from the cities of Asia
and returned to Egypt the statues that the Persians had sacked.””® Ptolemy III was similarly
praised in the Decree of Adulis (242 BC) and the Canopus Decree (239/8 BC). In the former,
Ptolemy claimed to have recaptured the spoils taken away by Cambyses from the Seleucid
kingdom. In the latter document, the celebration of Ptolemy focuses on his piety toward the gods
since he brought back the cult statues that the Persians had stolen (lines 11-2). As Barbantani
recently remarked, the main objective of these declarations was for the Ptolemaic king to obtain
the favor of his Egyptian subjects.”®"

The Ptolemaic anti-Persian policy could virtually extend to the Seleucid dynasty.”®! The
Seleucids continued assimilating the traditions of the people they subjugated, especially the
Babylonian religious customs.”® Nevertheless, Barbantani argues that the overlapping of anti-
Persian and anti-Seleucid sentiments is not well documented in the Ptolemaic context, except “in
relation to traditional pharaonic assertions”.”®* In other words, the Ptolemies proposed the
analogy between Persians and Seleucids as a propagandistic narrative that would appeal more to

the local Egyptian population than to the Greek elite in Alexandria.”®* In contrast, Visscher

contends that more subtle anti-Seleucid motifs exist in Ptolemaic court poetry and are, therefore,

778 Translation by Simpson and Ritner (2003).

77 The association between the Seleucid dynasty and the old Persian empire reappears in a Demotic ostracon
from Karnak dating back to 258/7 BC, where Ptolemy II features as the king who “won over the philo-Persian
king”, namely, Antiochus I. See Barbantani (2002), 43.

780 Barbantani (2002), 44.

781 In Visscher’s words (2020), 137: «... the Seleucid Empire could also be regarded as the successor of the
Persian Empire”.

782 Barbantani (2002), 42.

783 Barbantani (2002), 43.

784 Barbantani (2002), 43.
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directed to an exclusively Greek readership.’> In making this claim, Visscher explicitly
challenges Barbantani’s statement that “in the extant fragments of Hellenistic “court poetry” the
rival dynasties are ignored”.”8¢ Although I am persuaded by Visscher’s interpretation of
Callimachus’ Lock of Berenice as court poetry celebrating the Ptolemaic ideal of royal marriage
in contrast with the ongoing struggles of the Seleucids’ marital unions in the 3" cent. BC, I do
not propose a similar interpretation of Apollonius’ Sesostris narrative in anti-Seleucid terms. I do
believe, however, that the Sesostris narrative in Apollonius could recall the paradigm of the “just
war” waged by Alexander against the Persians since it was significant for both the Greek
population living in Egypt and the local Egyptians.

The memory of the Persian Wars was still very vivid in the Hellenistic period and was
revived by Alexander’s more recent defeat of the Persian Empire.”8” Famous poetry composed in
the 5™ cent. BC to celebrate the deeds of the Greeks circulated in Egypt during the Hellenistic
period.”®® In addition, these poems became a source of inspiration for Hellenistic court poets
writing about the conflicts of their time, namely, the campaigns of the Ptolemaic king against the

barbaric tribes of the Galatians.”® The Galatian Wars (279/8 BC) were usually the subject of

785 Visscher (2020), 145. See, in general, Visscher (2020), 119-53, on Callimachus’ construction of an anti-
Seleucid narrative in the Lock of Berenice.

786 Visscher (2020), 145, and Barbantani (2002), 42.

787 Priestley (2014), 157: “The Persian Wars held an extremely important place in the cultural memory of
communities across the Greek world in the Hellenistic period”. See also Dillery (2015), 5, on the significance
of classical Greek historiography, particularly Herodotus’ Historié, as an inspiration for Alexander’s campaigns
in the East

788 Barbantani (2002), 32 provides a short list including the elegies of Simonides, Aeschylus’ Persae,
Choerilus’ Persika, and Timotheus’ nomos from Abusir. Additionally, Diogenes Laertius 8.57 recalls a lost
poem by Empedocles retelling Xerxes’ invasion of Greece (ki 510Tt ypayavtog avtod koi dAAa oot v
¢ 100 Z€PEOL d1aPacty kai Tpooipov eig AtdOAlwva...), which, according to the tradition, was burnt by the
philosopher’s own sister, or perhaps his daughter, because he did not complete it (tad0’ HotEpOV KOTEKAVOEY
aderen| Tig avtod § Buydp, dg enov Tepdvopoc, o 8¢ Mepoikd BovAndeica Sid 0 drekeimta eiva).

789 Barbantani (2002), 32.
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hexametric poetry.”® Fragment SH 958 (P.Hamb. 312 inv. 381, 2"-3" cent. BC) is exceptional
as it represents the only example of early Hellenistic elegiac poetry of a military subject.”! In
her discussion of this text, Barbantani claims that the case of SH 958 is emblematic as it shows
that, in the Hellenistic period, the Galatian Wars were considered a “reenactment” of the Persian
Wars.”? On the other hand, Alexander’s defeat of the Persian empire allowed the Ptolemies to
win over their Egyptian subjects by adopting a stark anti-Persian stance.”? In other words, the
Ptolemies opted to foster an “alliance against the common enemy”, that is, the Persians.”* The
Ptolemaic initiative to return the Egyptian cult statues that the Persians had taken away during
the Persian Domination agreed with this general policy. In addition, we should interpret the
Ptolemies’ specific application of this anti-Persian ideological strategy in the Egyptian religious
context as an attempt to gain the support of the powerful Egyptian priestly class. As remarked by
Bortolani, the Ptolemies were compelled to preserve indigenous institutions, including the
Egyptian priesthood, and support a program of conservation of Egyptian religious monuments

and traditions to legitimize their position as pharaohs.”® As the experience of the Persian rulers

790 Barbantani (2001), 181-223, and Barbantani (2002), 33. Remarkably, Apollonius briefly remarks on the
Celts at 4.634-48, outlining the sailing route of the Argonauts from the Rhone into the “wintry lakes”
(Mpvag. .. dvoyeipovag, 4.635) of Northern Italy and Switzerland. Apollonius describes the territory of the
Celtic tribes as a “vast land” (jmepov dabécpatov, 4.636) and comments that the Argonauts would have met
“shameful ruin” (éitn dewelin, 4.637) had Hera not shouted in their direction to lead them back (4.640). Even
though the narrator here marks Oceanus as the main threat to the Argonauts, his characterization of the Celts
leaves no doubt about the danger of encountering them and their land. See also Hunter (2015), 168-9, on
Apollonius’ vague geographical references in this passage.

71 Barbantani (2002), 33.

792 Barbantani (2002), 34. See also Priestley (2014), 157: “in the collective imagination of the Greeks, the
Gauls became the Persians of a later age”.

793 Consider again the association between Alexander and Sesostris in later narratives such as the Alexander
Romance. See Chapter 4.

794 Kienitz (1953), 79: “Jeder Feind Persiens war damit automatisch Agyptens Verbiindeter”.

795 Bortolani (2016), 7-8. In particular, she states that “thus collaboration with the Egyptian priestly class
became fundamental”. About the temples, in particular, Bortolani (2016), 8 n. 23 remarks that: “The temples
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has shown, meeting the hostility of the Egyptian priesthood, who also held a monopoly over the
Egyptian cultural heritage, could damage the royal elite’s image in the eyes of their local

subjects.

depicted the foreign rulers, but the iconography, hieroglyphic writing and religious themes stuck to the
Egyptian tradition”. See also Thompson (1988), 117.
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