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The Future of a Hellenistic Illusion

Some observations on Callimachus and religion

By Anthony W. Bulloch, University ofCalifornia, Berkeley

When Demetrius son of Antigonus, Poüorcetes, very much a politician,
very much a soldier, and very much a man, rode into the subject-city ofAthens
in August of 291 B.C., the Athenians, those victors of Marathon, greeted him
with the notorious hymn which began:

'Clc, oi \izyicsxoi xäv Seö)v Kai tpiAxaTOt

Tfj nöXei 7täpeimv
evtaüSa (ydp ArJnnTpa Kai) Armürpiov

a^ta 7tapfjx' ö Kaipöc;.
5 Xf| uev xä o£|ivd xf\c; Köpr|<; nuaTfjpia

epxe9' iva itoifjorj,
6 8' lAapöc;, a>rj7tep xöv 9eöv 8eT, Kai KaAöc;

Kai YeAräv Ttäpecm.
Se|ivöv ti tpaived', oi tpiAoi rcävTec; kükAoj,

io ev \tsaovn 8' aüxö«;,

öjioiov coanzp oi tpiÄot |iev doxepec;,
fJAioc; 8' eKetvoc;.

TQ toü KparioTOt) nai noaei8ä)vo<; 9eoü,
Xdipe, KdtppoSiTri«;1.

We possess very few literary texts written outside Alexandria whose express
purpose was mundane exposition of the divine Status of a human ruler, and

* An earlier version of this essay was deüvered as a paper at Harvard University in October
1982, in London in December 1983, and in Bern in Jury 1984. I am much indebted to the
friends and colleagues who gave generously of their comments and criticisms on each of these
occasions. I am especially indebted to Linda A. Colman who prompted me to reflect on the
nature ofCallimachus' child-gods and was very generous with her own thoughts and ideas on
the subject.

1 J. U. PoweU, Colledanea Alexandrina (Oxford 1925) 173-175. In v. 3 ydp Af|pr|Tpa Kai is a

Supplement provided by Toup, but is required both by the sense ofthe foUowmg lines (v. 5 xf|
psv and by the metre. The text is preserved by Athenaeus 253 D-F, quoting from the

twenty-second book of the Histories of Duris of Samos, a contemporary of Demetrius
(FGrHist 76 F 13). The author ofthe verses is not given, but it may have been one Hermocles
(otherwise unknown): Athenaeus 697 A quotes Philochorus (FGrHist 328 F 165) as saying
that in the case of Antigonus and Demetrius 'A9r|vaioix; g8eiv icmävac; toui; iteitoiripevou?
ünö 'Eppiitnoo toü Ku£iKr|voü, b<f>a\iiXXa>v yevopeviov rröv itaidvoi; noinadviiov Kai xoü

'EppoKXioui; itpoKpi9evroc; where Schweighäuser corrected ünö 'Eppiititou to üitö 'Eppo-
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210 Anthony W. Bulloch

these hnes are therefore invaluable; indeed the whole hymn is somewhat diag-
nostic for the modern reader of early Hellenistic reügious poetry, for we see

just how direct and uncomplicated the equation of man with god could be.
Demetrius is incorporated straightforwardly into the royal Olympian family,
with all the famihar concern that the new Hellenistic rulers had for their ances-

try: not only is he cast in the role of Dionysus, by the suggestive collocation
with Demeter on the occasion ofthe festival ofthe Eleusinian mysteries, but he
is made directly the son of Poseidon, and also of Aphrodite2.

The Athenians were certainly not alone in their treatment of Demetrius:
for example, Athenaeus 253 B refers to Polemon for the Theban foundation of
a whole temple to Aphrodite Lamia, one of Demetrius' mistresses (L. Preller,
Polemonis Periegetae Fragmenta, Leipzig 1838, fr. 15). But it was the Athenians

who blurred the distinctions between man and god for Demetrius most
extensively, setting up an altar to him as 'Kataibates' on the spot where he first

kXeovc,. The occasion referred to by Philochorus may have been the same as that mentioned
by Duris (Athenaeus refers to Philochorus only as one in a üst of indirect citations, without
context), which we know from the twenty-first book of the Histories of Demochares ofAthens
to have been Demetrius' return from Leucas and Corcyra (cited by Athenaeus 253 B-D
FGrHist 75 F 2, just before his quotation from Duris). F. Jacoby, FGrHist 3b (Suppl.) 1

p. 541f. considered this to have been the restoration of JXEudepia and uaxpio? noXirsia in
307/6 after the capture of Munichia, but K. J. Beloch's dating of 291 (or 292) has been
generally aeeepted because of the reference to the Aetoüan Situation in w. 21-30 of the hymn
(Griechische Geschichte IV 2, Berün 21927, 248f.: see C. Habicht, Untersuchungen zur politischen

Geschichte Athens im 3. Jahrhundert v. Chr., Vestigia 30, 1979, 39ff.). - For useful
discussion and notes see L. Cerfaux and J. Tondriau, Le culte des souverains (Tournai 1957)
180-187, for an important analysis of the religious motifs see O. Weinreich, Antikes
Gottmenschentum, Neue Jahrbücher 2 (1926) 633-651, and in general see K. Scott, The deification of
Demetrius Poliorcetes, AJP 49 (1928) 137-166. 217-239, and V. Ehrenberg, Aspects ofthe
Ancient WbrM (Oxford 1946) 179-198 'Athenian hymn to Demetrius Poüorcetes'.

2 The ancestry was no Athenian invention. Demetrius, much of whose success was based on
naval strength, appropriately claimed Poseidon for his own, and the Earthshaker brandish-
ing, or holding, his trident appears as a Standard image on the reverse of Demetrius' coinage
from about 300 B.C. on: see E. T. NeweU, The Coinages of Demetrius Poliorcetes (London
1927) 24ff. Aphrodite's presence is generally explained as representing Demetrius' active
love-üfe and/or his good looks (so, for example, K. Scott, 77ie deification p. 233 [see n. 1

above], F. Taeger, Charisma I, Stuttgart 1957, 272); this is unsuitable to her role here as a

parent, and she must rather be the marine Aphrodite, Euploia, Pontia, Galenaia, etc., a

familiär eult-figure around the Aegean islands and coastüne and a normal associate of Poseidon

in this role: see L. R. Farnell, Cults ofthe Greek States II (Oxford 1896) 636f, L. PreUer
and C. Robert, Griechische Mythologie I (Berlin 41894) 364f, and for an important discussion
of the spread of marine Aphrodite's eult in Egyptian territories, in formal association with
Arsinoe II, see L. Robert, Un dicret d'Ilion et un papyrus concernant des cultes royaux, in:
Essays in Honor of C. Bradford Weites (New Haven 1966) 175-211 and esp. 199-202. Another

'son' of Poseidon and Aphrodite was Rhodes: scholia to Pindar O. 1, 24f. Herodorus
FGrHist 31 F 62, Herophüus FGrHist 533 F 4). - For marine and naval iconography in
Demetrius' important new foundation on the Gulf of Pagasae, Demetrias, see U. Krön, Das
Siegel der Stadt Demetrias: Ikonographie, Mitt. d. dt. archäol. Inst., Athen. Abt. 93 (1978)
149-160.
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stepped down from his chariot (Plutarch, Demetrius 10, 5) as if he were Zeus or
ApoUo, and voting, on the Suggestion of the politician Stratocles3, even to
embroider the ünages of Demetrius and Antigonus alongside those of Zeus
and Athena on the latter's sacred 7r.ejr.Aoc; (Plutarch, Demetrius 10, 5) as well as

allowing him to live in the opisthodomus of Athena's Parthenon (Plutarch,
Demetrius 23, 5). Hence, as Athenaeus 252 F remarks, the behaviour of the
Athenians towards Demetrius became a notorious example for writers of all
periods on the topic of flattery (Siaßörftoc; 8e eyevexo zni KoÄaKeia Kai 6 tcöv

A9r|vaicov Sfjuoc;). Demochares, a nephew of Demosthenes, recorded, some-
what implausibly, that even Demetrius himself was taken aback and thought
the less of contemporary Athenians (Athenaeus 253 A-B quoting book 20 of
the Histories FGrHist 75 F 1), and the gods of longer, Olympian, standing
made their views piain too: we know from the Athenian comedian Phiüppides
(Kock CAF III 308 fr. 25) and Plutarch, Demetrius 12, 3 that at the Great
Panathenaea of 302 B.C., as the 7teitAoc; was being paraded in procession, a
hurricane descended, ripped the garment in two and smashed the sacred mast
and spar on which it was carried - furthermore, an extraordinary and unsea-
sonable frost destroyed the grape, fig and com crops, and all round the altars
set up to Demetrius and Antigonus hemlock sprouted4. Before long the Athenians

were struggling for hberation from this 'divine' Macedonian5.
These were difficult and confused times, and while the familiär,

traditional reügious attitudes and practices continued with the tenacity that habit
and repeated ritual do give to the expression of man's Spiritual needs, much
was inevitably changing in the relationship between man and god. The eleva-

3 Diodorus 20, 46, 2; Plutarch Demetrius 10, 2-11, 5 suggests that the Athenians far exceded

any others in their adulation of Demetrius and Antigonus, and that they were prompted in
this primarily by Stratocles.

4 It was Phiüppides who played an important part in persuading king Lysimachus, before the
battle of Ipsus, to donate a new mast and spar (as well as a supply of com), and for this and
other contributions to the welfare of Athens the poet was officially honored by the assembly
in 283/2 (IG II2 657 SIG3 374). For a discussion of events in Athens at this time, and the
difficult question ofthe sacred itenXo«;, see T L. Shear, Kallias ofSphettos and the Revolt of
Athens in 286 B.C., Hesperia Suppl. 17 (1978) 36 (and Appendix no. 11 for a text of IG II2
657). The other manifestations of divine displeasure are described in Plutarch Demetrius 12,

4-5.
5 The Athenians should perhaps have relied on Athena from the Start. An inscription from the

acropous of Lindos from 99 B.C. (the 'Lindian chronicle', in: Lindos, fouilles de Tacropole
1902-1914: II Inscriptions ed. C. Blinkenberg (Berlin/Copenhagen 1941, no. 2 section D)
gives an aecount of three epiphanies of Athena in dreams to her priests on critical occasions
in the city's history: the third was when Demetrius Poliorcetes besieged Rhodes in 305/4, and
Athena's advice that the Lindians write to Ptolemy for assistance was successful. While the
Athenians were admiring the divine quaüties of Demetrius as their Saviour the Lindians were
able to thank their traditional protectress. - This uncomfortable period in Athens' history is

discussed in detail by C. Habicht, Gottmenschentum und griechische Städte (Zetemata 14,

21970) 44-58 ('Die Kulte der Antigoniden' 20. 21). 213ff. 230ff.
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tion of ruling men and women to the Status of gods was not a one-sided affair,
and just a question of escalating flattery: rulers, after all, presented themselves
as gods and promoted worship by theü subjects. Plutarch teUs us (Demetrius
2, 3) that Demetrius imitated Dionysus above all amongst the gods, as being
the most redoutable in war and the most apt at promoting the joy and delights
of peace: and this was not just abstract Propaganda, for he seems to have
minted coinage depicting himself as the god, and public opinion certainly
thought that he regularly invited the same honours and treatment that would
have been accorded to Dionysus6. Sünilarly in Egypt, Ptolemy Soter was pre-
senting himself wearing the aegis of Zeus and Athena and attended by the
divine emblems of eagle and thunderbolt7, and although the early Ptolemies
seem to have adopted a policy of gradualism in claiming füll divine honours
within the Greek theocracy (thus, for example, Ptolemy I was not given füll
cult-worship as a god until after his death, probably in 279/8 B.C.8, and living
rulers seem not to have been accorded exphcit divine worship until Ptolemy II
and Arsinoe II were declared 'Theoi Adelphoi', 'Brother-Sister Gods', in 269/8
[P. Hibeh 199]9), nonetheless it is quite clear that the early Ptolemies collabo-

6 The evidence is presented and discussed extensively by K. Scott, The deification (above n. 1)

221-233; also useful is J. Tondriau, Dionysus, Dieu royal, in: nayKdpneia: Melanges Henri
Gregoire (Brüssels 1953) 441-466 (and especiahy 456f.). For the exceptional importance of
Dionysus in connection with the image and cult of the Hellenistic ruler see P. Fräser, Ptole-
maic Alexandria (Oxford 1972) I 201-207, and the literature cited in II342-351.

7 See J. Tondriau, Rois Lagides compares ou identifiis ä des divinitis, Chronique d'Egypte 23

(1948) 127-146, and Esquisse de l'histoire des cultes royaux ptolemaiques, Rev. Hist. Rei. 137

(1950)207-235.
8 Outside Egypt Ptolemy Soter received divine honours and worship on Rhodes and some of

the Aegean islands from 304 B.C. on (see C. Habicht, Gottmenschentum [above n. 5] 109-115.

258f), but in the specific form commonly given to an outside power whose intervention as a

protector and benefactor a State wished to acknowledge, 'Soter'. Within Egypt Ptolemy I was
honored with sacrifices and the establishment of games, Ptolemaea, by his son Ptolemy II: H.
von Prott, Das fcyKWinov eic, ntoXspaiov und die Zeitgeschichte, Rhein. Mus. 53 (1898) 460-
476 had pointed out that since IG XII 7, 506 SIG5 390) refers to the games as isolympic
the festival was probably founded in 279/8, the fourth anniversary of Soter's death, and this
seems to have been confirmed by the recent discovery of the Athenian CaUias decree, Agora
inv. no. 17295 (see T. L. Shear, Kallias ofSphettos [above n. 4] 33-39).

9 P. Hibeh 199 refers to Macedonian regnal year 14 as that in which the name of the epony-
mous priest for the Theoi Adelphoi was added to contracts. There has been considerable
scholarly discussion this Century about the dating system used by the early Ptolemies, and
there is still no consensus. I aeeept here the results of A. E. Samuel, Ptolemaic Chronohgy
(Munich 1962), according to which Ptolemy II calculated his first 16 regnal years from the
date of his father's death in 282, but thereafter calculated from 285/4, the year when he

became co-regent. P. M. Fräser, Ptolemaic Alexandria (Oxford 1972) II 364f. sticks to a date
of 272/1 for 'year 14' and asserts that Samuel's results have been 'proved false': they have not,
since the few documents sometimes referred to as contradicting Samuel (some demotic ostra-
ca, a papyrus and an inscription) all turn out on inspection to be quite inadequate. I shall deal
with this complicated problem elsewhere. The most authoritative dating for P. Hibeh 199 is
stül that of Samuel, as discussed by him in the introduetion to P. Yale 28 P. Hibeh 128



The Future of a HeUenistic IUusion 213

rated actively with native Egyptian beüef, according to which the ruler was
infused with divine power and stood in relation to the gods as a son to parents,
and was in fact the only priest who could intercede effectively with the gods.
This made for a State of affairs in Egypt that was radicaUy different from that
of, say, a Demetrius in Athens. Relief-sculptures and inscriptions at the major
centres such as Memphis show Ptolemy, and his queen, dressed in the füll
Egyptian royal panoply, falcon-god not Greek, Pharaoh not Ptolemy; it was to
Memphis that they came for the traditional coronation as rulers of Egypt, and
when Egyptian hieroglyphic inscriptions describe Ptolemy and Arsinoe travell-
ing through the country, to visit Pithom and worship there on the occasion of
his birthday, or depict them participating in the installation and worship of the
sacred goat at Mendes, for example, it is in terms of the divine Egyptian
pharaoh, with füll and elaborate titulature, visiting the temples of the
traditional Egyptian religion10. Athenaeus (196 A-203 B) preserves a description by

(J. F. Oates, A. E. Samuel, C. Bradford Weites, Yale Papyri, Am. Stud. in Papyrology 2, New
Haven 1967,66f.).

10 The relationship between the Greek writers in Alexandria and established Egyptian religion
is far from simple or direct, but most modern interpreters of CaUimachus and Theocritus pay
far too üttle attention to the possible influence of Egyptian ways of thinking on Hellenistic
poetry. The crucial role of the divine pharaoh in traditional Egyptian beüef is well sum-
marised by J. Bergman, Ich bin Isis (Historia reügionum 3, Uppsala 1968) 66ff. (with references

to other Uterature); see also E. Winter, Der Herrscherkult in den ägyptischen Ptolemäer-
tempeln, in: Das ptolemäische Ägypten, ed. H. Maehler and V. M. Strocka (Mainz 1978) 147—

160. Documents for the early Ptolemaic period are few and sketchy, but that the Greek rulers
recognized and acted upon the importance for Egyptians of their pharaonic role is clear from
various indications: 1. iconographical representations of Alexander the Great and the early
Ptolemies with the attributes of Greek and Egyptian gods: see G. Grimm, Die Vergöttlichung
Alexanders des Grossen in Ägypten und ihre Bedeutungfür den ptolemäischen Königskult, Das

ptolemäische Ägypten (above) 103-112; 2. involvement in crucial Egyptian ceremonial, such
as Alexander's coronation at Memphis: see J. Bergman, Ich bin Isis (above) 92ff.; we have no
hard evidence that the early Ptolemies were crowned at Memphis, but it seems almost in-
conceivable that they were not: cf. J. Quaegebeur, JNES 30 (1971) 245; 3. representation of
the Ptolemies and their families in Egyptian temple-reüefs with the dress, panoply and titles
of Egyptian rulers, such that they are indistinguishable from the Egyptian pharaohs who
preceded them: see, for example, J. Quaegebeur, Reines ptolimaiques et traditions egyp-
tiennes, in: Das ptolemäische Ägypten (above) 245-262, Documents concerning a cult of
Arsinoe Phüadelphos at Memphis, JNES 30 (1971) 239-270. - For the aecount of Ptolemy II
Philadelphus' travels to Pithom (Heroopohs) and depictions of worship there see the
hieroglyphic stone of Pithom (inscribed in 265/4 B.C.), in E. Naville, The Store-City of Pithom
(London M903) 18-21 (French text and somewhat fuller notes in E. Naville, La stde de

Pithom, Zeitschr. f. Ägypt. Sprache u. Altertumskunde 40, 1902/3, 66-75). For Philadelphus'
involvement in the cult ofthe sacred goat at Mendes, where the temple was restored under his

patronage and where the importance of Ptolemy's involvement with the cult is continually
stressed, see the hieroglyphic Mendes stele (265/4 B.C. or later), first pubüshed in translation
by H. Brugsch. Die grosse Mendes-Stele aus der Zeit des zweiten Ptolemäers, Zeitschr. f.
Ägypt. Sprache u. Alterthumskunde 13 (1875) 33-40 with an important Supplement noted by
H. von Prott, Rhein. Mus. 53 (1898) 464. New translations ofthe Pithom and Mendes texts,
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Callixeinus of Rhodes of the famous procession in Alexandria of Ptolemy
Philadelphus, which is notorious among modern scholars not only for its lavish
expenditure on exotic animals and sumptuous materials but also for its sym-
bolic juxtapositions of Dionysus, Alexander the Great and Ptolemy (amongst
others)11. The combination of religious symbol and political ideology in this
major public parade is notable enough in Greek terms, but we would do well
to bear in mind, as always, the extent to which this kind of display was in
accord with Egyptian expectations of their ruler as being somewhat apart, and,
in an un-Greek way, divine.

I have said that this was a confused time. It must also have been confus-
ing. The 'old' Greek rehgion was clearly feit by many to be as valid and power-
ful as ever, and the mentality of the new ruling class of Egypt was profoundly
Greek; but the encounter with the estabüshed reügions of Egypt was bound to
create strong pressures and tensions for change, as Greek attitudes accommo-
dated themselves to theü new environment. We should not be surprised if
Greek views and beliefs of this period sometimes seem strangely disturbed and
wayward. The dislocation of the early Hellenistic world, psychological and
spiritual as well as geographical, must have been immense.

When we examine the writings of one of the most acutely sensitive intel-
lectuals of this period, CaUimachus of Cyrene, the sense of paradox and even
puzzlement is especially evident. So striking is it, indeed, that modern scholars
have come up with strongly contradictory interpretations of Callimachus'
religious poetry, and this phenomenon, this extraordinary lack of interpretative
consensus, itself merits explanation. Put very simply, why does Callimachus, as

an exponent of religion, seem so utterly different to different readers?
Consider for a moment what kind of different and awkward explanations

modern scholars have for the way Hellenistic poetry deals with the juxtaposi-
with introductory comments, were published in G. Roeder, Die ägyptische Götterwelt Die
ägyptische Rehgion in Texten und Bildern I, Zürich/Stuttgart 1959) 108-128 and 168-188

respectively. - The introduction of Greek cultural and reügious ideology to the traditional
Egyptian sites was sometimes of equal importance: cf. the semicircle of Greek poets and

philosophers set up in the exedra at the end ofthe sacred way in Memphis (including Homer,
Pindar and Plato) as well as representations of the infant Dionysus and accompanying
animals (J. P. Lauer and C. Picard, Les statues ptolemaiques du Sarapieion de Memphis, Publ. de

l'Inst. d'Art et d'Archeol. de l'Universite de Paris III, Paris 1955) and C. Picard, Le Pindare de

Texedre despodes et des sages au Serapeion de Memphis, Fondation Eugene Piot, Monuments
et Memoires 46 (1952) 5-24 (cf. also CRAI 1951, pp. 71-80); the early Hellenistic date
proposed by Lauer and Picard for these statues is not, however, entirely secure: see P. Fräser,
Ptolemaic Alexandria (Oxford 1972) II 404. - For an important and suggestive discussion of
the possible influence of court protocol on the poetry of Callimachus and his modes of
address to members of the royal famüy see Thomas Geizer, KaUimachos und das Zeremoniell
desptolemäischen Königshauses, in: Aspekte der Kultursoziologie. Aufsätze zum 60.

Geburtstag von Mohammed Rassem (Berlin 1982) 13-30.
11 For a fuU text and discussion of the Greek background see E. E. Rice, The Grand Procession

ofPtolemy Philadelphus (Oxford 1983).
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tion of reügious devotion and politics. Many view this simply as a matter ofthe
poet serving the requirements of public cult and the flattery of royal patrons.
This has turned CaUimachus into anything from an establishment hack to a

career hypocrite: not that he is called that so directly, but these are certainly
the logical implications of many ofthe works on the period today. Most recent-
ly on Callimachus, for example, Claude Meillier12, while purporting to look for
a glimpse of "the man himself and his conscience" (p. 8 "l'homme lui-meme et
sa conscience"), in fact concludes that his hymns were written for civic cults,
that Calhmachus was a patriot who had a sincere admiration, even veneration,
for the greatness of the royal famüy, and a deep sense of religion (see, for
example, pp. 231. 239). True, Meillier does acknowledge a slight discomfort
with the lack ofprofound political thought in the hymns (p. 238 «ces ceuvres ne
manifestent aucune pensee poütique profonde"), but essentially he sees these

poems as 'social documents' and thereby avoids deaüng with this as an issue.
Calhmachus the parasite, then.

Fifty years earlier Emüe Cahen could declare that although Calümachus
was surely not a sincere and true follower of ApoUo or Demeter, nonetheless
"he doubtless thought that the individual's scepticism should respect the social
and civic value of traditional belief; moreover that he should proclaün it"13.
Callimachus the hypocrite. The nineteenth Century was more honest and
düect: Franz Susemihl, in his great history ofAlexandrian literature, described
the hymns as dry, learned and rhetorical, forced court-poetry with üttle
religious or poetic content14.

12 Claude Meilüer, Callimaque et son temps (Publ. de l'Univ. de Lille 3, Lille 1979).
13 E. Cahen, Callimaque et son aeuvre podique (Paris 1929) 409: "il pensait sans doute que le

scepticisme de l'individu doit respecter la valeur sociale et civique de la croyance tradition-
neUe; plus, qu'U doit la proclamer." If this makes Calhmachus' position sound remarkably
similar to that of a Parisian academician of the late twenties, Cahen himself asks exphcitly a
few lines later: "Est-ce lä une Situation d'esprit que nous ne puissions comprendre? l'Ale-
xandrin est-il si loin de beaucoup d'entre nous?" Cahen sees the relationship between
Callimachus and the Egyptian world as one of simple antithesis, and a matter, for a Greek, of self-

protection and exclusion (p. 410), and thus speaks, almost inevitably, of "la banalite classique
de sa theologie" (a very stränge way to describe Callimachus' Hymns). It is a common failing
of interpreters of Alexandrian poetry that they restrict their enquiry to perusal of the Greek
poetic texts; scrutiny of the wider ränge of documentation (which is quite abundant, even if
complex) from both Greeks and Egyptians in the cities and towns outside Alexandria quickly
shows that syncretism of Greek and Egyptian was profound and extensive. The process was

naturally intricatc, and varied widely from place to place, but even in Alexandria, the most
Greek city of them all, the accommodation of Greek and Egyptian to one another is evident
in every dimension of üfe, whether social, economic, administrative, reügious or intellectual;
there ean have been scarcely anyone for whom living in Egypt will have consisted in a simple
set of nationalistic or ethnic choiees, and we only distort matters if we insist on applying
uncompücated, mutually exclusive labeis such as 'Greek' or 'Egyptian'.

14 Franz Susemihl, Geschichte der griechischen Litteratur in der Alexandrinerzeit (Leipzig 1891)

I 362: "Diese künstlichen Producte verrathen nun aber sehr deutlich, dass Kallimachos sie
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Even critics who have tried to take Calümachus seriously have feit it
necessary to assume a paradoxical split in his poetic personality. Heinrich
Staehelin in his sensitive monograph, Die Rehgion des Kallimachos (Diss.
Zürich; Tübingen 1934), argued that the old beliefs were played out for
Callimachus, and that his use of myth, while extensive, was just poetising; but that,
on the other hand, the experience of god in man's daily experience was real for
him, and indeed man's closeness to god reached the point of having a mystical
quality (pp. 13. 55f. 62ff.). Thus Staehehn turns Callimachus into a profound
beüever who lacked a credible text.

There is an important methodological problem here (as well as an
emotional one), I think. These attempts to 'save Callimachus' generally involve an
over-simple inclination to believe what we appear to be being told when it
comes to 'cult', and to assume that since cult implies devotional aet, therefore a

cult-text must necessarüy be 'sincere'. This is the documentary fallacy. To
assume that a poetic text is a document, and that it Stands primarily in a
documentary relationship to its so-called 'social context', is very fooüsh; to assume
that a poem by Callimachus ean be treated as a document is likely to be dis-
astrous. Any good poet is likely to be mad, and in some way a visionary; what
he wiU not be is typical or representative, but although his outlook may be
idiosyncratic, he may be more profoundly in tune in some way with the pulse
of his time, if we only know how to read him. Callimachus was one of the most
psychologicaUy subtle and aware writers of any period.

The six hymns of Callimachus are indeed the most overtly religious
literary texts which we have from the early HeUenistic period. Conventionally
they are divided into two groups: the mimetic and the non-mimetic. The
münetic hymns (to Apollo, Athena and Demeter) recreate the exciting atmo-
sphere at festivals shortly before the epiphany of the divinity involved and are
spoken in the voiee of an official addressing other celebrants. The others (to
Zeus, Artemis and Delos) are addressed düectly to gods in traditional manner
and celebrate each divinity's birth and some of their more famous quaüties
and achievements. But what is most striking about this latter group is not their
external format as eult-texts, but rather their poetic view-point towards their
respective gods: in each case the gods are presented primarily as very young
children. Two contrasting points have to be acknowledged here: 1. Greek
religion always does give prominence to the birth and upbringing of its gods. The
Homeric Hymn to Hermes is the classic example of this, and indeed the ex-
traordinary precocity of the one-day old trickster Hermes (who could invent
the lyre, steal a whole head of cattle, etc.) is its main devotional feature. In
Calümachus himself even the hymn to Artemis, which begins with the young

nicht mit rechter Lust und Liebe, sondern unter dem Zwange des Hofdichters gearbeitet hat.
Sie sind trocken und gelehrt, rhetorisch aufgeputzt, aber arm an religiösem und poetischem
Gehalt."
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goddess sitting on her father's knee asking as a primary-school child not for
toys and trinkets but for perpetual vüginity and hunting-companions, and
which was once thought to typify HeUenistic 'charm', was recently discovered
to correspond closely to an archaic text by Sappho or Alcaeus15. 2. However
the emphasis given to children and childish things has also been seen as a

characteristically Hellenistic preoccupation, and is often referred to as
'Kleinmalerei'. The Standard work here is that of Georg Huber (Lebensschilderung
und Kleinmalerei im hellenistischen Epos, Diss. Basel 1926), and modern
readers of Hellenistic poetry often pay fip-service to Huber's view that the
depiction of small chüdren, and mothers giving birth to children, reflects a
wider HeUenistic concern with 'realism' and an inchnation to construct small,
self-contained vignettes which need no more justification than their 'charm'. It
is easy to point to the plastic arts of the period for a parallel, and easy also to
see 'Kleinmalerei' as corresponding to the styhstic, programmatic move in
poetry away from heroie writihg and to the attempt to renew the poetic tradition

by drawing on material from the local real world (so Huber pp. lff. 103f.).
This is all very plausible, but however much 'Kleinmalerei' may satisfy

the taxonomic urge of the scholar, how adequate is it as an explanation for the
mentality of writers such as Callimachus? If the divine world seems often to
be populated largely by ultraprecocious infants is it really just a question of
style or aesthetics? Surely there is more to the matter than this. We may begin
by notüig that these child-gods are restricted almost entirely to Callimachus.
Huber himself acknowledges this point, but only as a matter of Classification:
p. 18 "Unter den alexandrinischen Dichtern fällt für die Behandlung der Motive

des kleinen Götterkindes vor allem Kalhmachos in Betracht"; p. 29 "Apollonios

Rhodios macht vom Motiv des Wickelkindes selten Gebrauch"; and
again p. 9 "Neben Kalhmachos bietet das hellenistische Epos fast keine
Beispiele für die Geburtswehen und die Geburt mehr". Surely we ought to be
reluctant to ascribe such a Singular idiosyncrasy to general artistic taste.

Füst, in the non-mimetic hymns some recurrent features stand out in
Calümachus' presentation of the child-gods.

1. In the Hymn to Zeus, which deals extensively with the search by the
goddess Rhea for a spring in Arcadia when about to give birth to Zeus, the
birth itself, the nursing of Zeus in secret by the nymphs and especially by the
goat Amaltheia, and the swift maturation of the god into a power who gained
Heaven by being strenger than his brothers, w. 42-45 are striking16:

15 P. Fouad inv. no. 239, first published by E. Lobel and D. L. Page, A new fragment ofAeolic
verse, CQ 2 (1952) 1-3 Poetarum Lesbiorum Fragmenta 304, Lyrica Graeca Selecta 139).
Lobel and Page drew attention to the striking paraUel with Callimachus in their first edition
and noted that the marginal schohon contained in the papyrus to column i w. 2-3, ]<pKaXXi,

may have referred to him.
16 For an important analysis of the 'trick' by which Calümachus effects the transition in w. 42-

43 from Arcadia to Crete see A. H. Griffiths, BICS 17 (1970) 32f.
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eüxe Oevdc; dneXeinev erci Kvtorjoio tpepowoa,
Zeö TiÜTep, f| Nü|itpn, oe (©evai 8' eaav eyyüch Kvojaoü),
toutüki xoi rceae, 8atnov, a„ ö|xtpaÄöc;- evdev ekeivo
'OntpäXtov neTeiteita ne8ov KaAeooot Kü8tove<;.

This is a bizarre 'aetiological' detail, but one which is thrown into even greater
incongruous prominence by that vocative Zeü ndTep in v. 43 addressed to the
newly-born Infant.

2. In the Hymn to Artemis the young child who wants virginity and hunt-
ing-companions cannot even reach her father's beard while sitting on his lap,
though she fearlessly enters the terrifying Workshop of the Cyclopes to order
her bow and arrows (and demands hunting-dogs from Pan), before hunting
down deer larger than bulls; when she returns home to Olympus she is met by
Heracles demanding beef-steak. The last section of this hymn (w. 183-268)
may detaü the patronage of Artemis (her city cults and her foUowers in myth),
but the first 182 lines play constantly on the incongruous contrast between
Artemis' tiny size and the huge, brutish Company which she keeps. What is

particularly significant and tellüig here is the effect which the first long section
has had on two sensitive and acute modern commentators: Wüamowitz and
Staehelin both feit obliged to describe this section, on the goddess of myth, as

travesty. "Hier ergeht sich die Travestie der Götterwelt (anders kann man es

nicht nennen) am freiesten" said Wüamowitz most emphaticaUy, in Hellenistische

Dichtung (Berlin 1924) II 54, referring to it again on pp. 56f. as "eine
Travestie der olympischen Szenen" (so too Staehelin in Die Reügion des
Kallimachos 14ff.).

3. Finally, the Hymn to Delos is a more than curious text. Its starting point
is the Deüan section of the Homeric Hymn to Apollo17. But whereas the
Homeric Hymn merely lists the names of all the places which were reluctant to
receive the pregnant Leto for fear of jealous Hera (w. 30-46) and devotes its
major part to a narrative of Leto's acceptance by Delos, her labour, and the
birth of Apollo the great patron of Delos (w. 47-178), Calhmachus constructs
a wholly different poetic world: Leto chases round the Aegean while every city,
river and island scatters (literally) before her (v. 70 tpeüye uev 'ApraSin., tpeü-

yev 8' 75 tpeüye Kai Aovin., 103 tpeüye 8' 'Avaupoc;, 105 tpeüye 8e Kai
nnveiöc;). Even when river Peneius offers sanctuary, Ares threatens to bury
him and Apollo's mother has to chase on. The discomfort (or sense of disloca-
tion and disturbance) that any reader feels here is not to be explained away by
reference to Hellenistic rhetorical characteristics. The piain fact is that the
pregnant Leto brings geographical anarchy to the Greek world. This is not just
formal 'inversion' ofthe Homeric text (to use a populär tag), but the product of

17 Fundamental here is U. von Wüamowitz-Moellendorff, Die Ilias und Homer (Beruh 1920)
440-462.
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a very bizarre, and one might say frenzied, imagination. Furthermore, this
hymn contains another equaUy bizarre feature: the unborn Apollo gives pro-
phecy twice from inside his mother's womb, once to threaten Thebes rather
peevishly (w. 88-98), and once to advise his mother against the island Cos
since this would be the birthplace of the mighty Ptolemy Phüadelphus
(w. 162-195). We have to ask: What sort of a world is this?

Is 'Kleinmalerei' the most important or illuminating thing to say of these
texts? or 'wü' or 'humour'? Should we not rather acknowledge that these

hymns are very stränge indeed, and that the State of mind which they betray
towards rehgious matters and the divine seems very disturbed, even fractured?
The almost febrile wü which Callimachus deploys should not mislead us: for
all the amusement that oracular fetuses and falling navels provide, they also
signify a distressingly disordered State of things. There is more than a touch of
madness in the laughter here. Of course there is a certain comfort to be derived
from reducing powerful beings to child-like dimensions. E. R. Dodds, com-
menting on the sincerity of Hellenistic ruler-worship, remarked18: "So far as

they have rehgious meaning for the individual, ruler-cult and its analogues,
ancient and modern, are primarily, I take it, expressions of helpless depen-
dence; he who treats another human being as divine thereby assigns to himself
the relative Status of a child or an animal". We might add that, conversely, to
reduce a deity to child-like Status may mitigate the fearsomeness of being so

helplessly dependent on that divine power; and there may also be some com-
pensation for the elevation of rulers to divine Status in Calümachus' vision of
these gods as children. But the rehef is only temporary, for behind the child-
gods the terrifying potency remains, and in any case children, however cute,
ean have Strange demonic powers of their own, as Iris Murdoch has often
reminded us recently.

If these three hymns, formaUy eult-texts with a devotional purpose, suggest

a troubled rehgious pereeption, we should look for further guidance to the

18 E. R. Dodds, The Greeks and the Irrational (California U. P. 1951) 242. Dodds is one of the
few modern scholars to have attempted an inquiry into the psychological basis of 'ruler-
worship' (the last chapter of his book being forthrightly headed "The Fear of Freedom').
C. Habicht, Gottmenschentum (above n. 5) examines the historical context thoroughly and in
Chapter 4 ('Bedeutung des Kultes') considers the political circumstances in which divine
honours were accorded to mortals, but although it is true that cities honored men when they
had offered significant help (p. 232 "Die Zeitgenossen haben es gelegentlich offen ausgesprochen,

dass ein Machthaber deshalb göttliche Ehren erhielt, weil er der Stadt wirksamere HUfe
gewährte als die Götter"), this still leaves open one of the most important questions. Habicht
remarks (p. 234): "Tritt ein Mensch in der Rolle des Schutzpatrons der Stadt an die Stelle der
Götter, so nimmt es nicht Wunder, dass er bei seinem Einzug in die Stadt wie ein Gott
empfangen wird" (my emphasis); I would have thought that the opposite is true. Divinifying
poütical rulers at the least signifies an unhealthy, and potentially dangerous, condition of
society. We have to ask why denial of reality was so pronounced at this time, what forms it
took and what effects it had.
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works which deal more directly with encounters between man and god, the
mimetic hymns, and especially those to Athena and Demeter.

The most striking characteristic of these poems is the extraordinary degree
to which they convey the mounting religious excitement of the celebrants who
are awaiting a divine epiphany. We may expect that the issues at stake will be
serious.

First, the Hymn to Demeter. This poem certainly focusses on powerful
sentiments: the pious women have been fasting all day long and await the
official break of evening so as to bring theü abstinence to a close; whüe they
wait the Speaker teils a cautionary tale, the story of Erysichthon who chopped
down Demeter's sacred grove to buüd, appropriately, a dining hall - he was
punished, of course, with unquenchable, perpetual hunger and thirst. What is

formaUy significant for the underlying reügious concerns of the poem is that
the punishment not only fits the crime, but it also befits the worshippers' piety:
they wül end their fast with a banquet, which wül both celebrate Demeter's
bountifulness and satisfy their hunger, while he, who refused to acknowledge
the goddess, will be condemned to a 'fast' which ean never be satisfied. Bounty
and gluttony are perfectly juxtaposed for a clear moral declaration. I have
suggested elsewhere that although the stated subject of the narrative is a
traditional rehgious one, the narrative form shows the actual issues ofthe text to be
social and human19. We may now take the discussion to its next stage: if the
real concerns are the human issues (the effect of Erysichthon's punishment on
his parents, for one thing) what are the religious implications? The closing
section of the narrative is particularly suggestive:

ueeta pev ev Tpiörcao 8öpotcj ext xpriuaTa Kevco,

[tövov dp' oiKeiov 9dAa|ioi koköv rjiciaTavTO.
dÄÄ' öko töv ßaSüv oikov dvetjfjpavav öSövxecj,
Kai töx' 6 xä) ßamAijoc; evi tpiö8oiot Ka9rjaxo

115 airi^cov dKÖAtoc; xz Kai eKßoAa Aünaxa Sattöc;.
Adnatep, \ir\ tfjvoc; z\iiv tpiAocj, öc; toi d7tex9fjc;,

ein. |at|8' ouÖTOixoc/ euoi KaKoyeixovec; ex9poi. (VI 111-117)

Calümachus' aecount ends with Erysichthon begging pubhcly at the cross-
roads, and bringing shame to his family, whereas Ovid, who also narrates this
story (Met. 8, 738-878) concludes with Erysichthon gruesomely eating himself
(877f. ipse suos artus lacerans divellere morsu I coepit). Now although Wüamowitz

dismissed the autophagy as Ovidian vulgarisation20, it is surely inconeeiv-
able that this should not have been a feature, or, rather, an available version,

19 Callimachus'Erysichthon, Homer and Apollonius Rhodius, AJP 98 (1977) 97-123.
20 Hellenistische Dichtung II 33 n. 5 (D. Fehling [see n. 21] also regards this as an Ovidian

addition).
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ofthe traditional Greek story: we hear already in Herodotus 6, 75 ofthe horri-
ble death ofCleomenes by self-mutilation, allegedly in punishment for his part
in cutting down the sacred grove of Demeter and Persephone at Eleusis, and
other references too suggest that cannibalism was always a possible
consequence if Demeter's benefits were ignored or denied21. Calümachus simply
does not mention Erysichthon's terrible death. One could regard this Omission

21 Evidence for the Erysichthon story itself before CaUimachus is almost non-existent. At pre¬
sent our primary source is Hesiod fr. 43, from which it is clear that Erysichthon's daughter
Mestra appeared in the Catalogue of Women: Erysichthon's hunger is mentioned, but not its
cause or its conclusion, and Mestra seems to help feed her father by using her ability to
change form at wül (43c Philodemus Depiet. p. 49). Apart from Hesiod our only other pre-
Hellenistic witness is Hellanicus of Lesbos (Athenaeus 416 B FGrHist 4 F 7), who is

known to have referred to Erysichthon's insatiablc hunger (the subject ofAchaeus' satyr-play
Aithon [Snell TrGF 120 F 5a-l 1] is not known). But despite the gaps in our documentation it
is thoroughly unreasonable, and methodologically weak, to insist that the earliest surviving
mention of a feature in the Erysichthon story must also be the moment when it was actually
invented (thus Wüamowitz [above n. 20] makes Ovid the inventor of Erysichthon's autopha-
gy, whüe D. Fehling, in Erysichthon oder das Märchen von der mündlichen Überlieferung,
Rhein. Mus. 115, 1972, 173-196, wants CaUimachus to be the inventor of his sin against
Demeter). Historical coincidence rarely works so neatly in our favour that only the crucial
evidence survives; the comparative material seems to indicate quite clearly that the essential
features of the myth of Erysichthon's crime, punishment and autophagy were fully consonant
with Greek thinking about impiety towards Demeter by at least the fifth Century. Three
paraUel incidents, along with their contemporary interpretations, revolve around the same
fundamental motifs of offense, hunger and the perverse butchery of the flesh, of oneself or
one's own (cannibalism): - 1. Herodotus 6, 75, 3 KXEopEvni; 8e irapaXaßöv xöv o-iSnpov 6p-
XEto ek töv Kvripecov ecootöv Xioßci)p£vo<; Eituapviov ydp Katd prJKOi; xac, adpKai; itpoepaive
ek xöv Kvnpetov ic, toü; pnpoüi;, ek 8e töv pripöv sc, xe tö iaxia Kai xdc, Xaitdpac;, kc, ö sctüv
yaaTEpa ditücETO Kai TaÜTnv KaTaxop5£u_v äit£3avs xpöncp ToioÜTip-... It was the Athenians
who attributed Cleomenes' death to an offence against Demeter in Eleusis: like Erysichthon
EKEtpE tö TEpsvoc; töv 9eöv (Herod. 6, 75, 3). (According to the Argives it was because he
burnt down one of their sanctuaries in which some Argives had taken refuge, and Herodotus
notes that outside Athens and Argos people thought Cleomenes' death was connected with
his political machinations in Sparta.) - 2. Pausanias 8, 42 records an important incident from
the fifth Century in Arcadia. After the Phigalians had ignored the cult of their Black Demeter
they were punished with famine, and the Delphic oracle pointed out that even worse would
happen if they did not restore the goddess: v. 5 of the oracle specified Kai a' dXXnXoipdYOv

9t|ctei Tdxa Kai TEKVo8aiTT|v (cf. H. W. Parke and D. E. W. Wormell, The Delphic Oracle,
Oxford 1956,1 323f.; II 200). The verses reported to Pausanias are probably much later than
the fifth Century, but the tradition which the local story contains was doubtless an ancient
one. (Cannibalism was viewed as the polar opposite ofDemeter's agricultural benefits in later
anthropological theory also: see Mnaseas of Patara as quoted in the schoüa to Pindar P. 4,

106a.) - 3. Lysias 6 begins by referring to the fate of someone who offended Demeter by
insulting her sanctuary and was condemned by her to die of hunger in the midst of plenty:
9avÖT(p tö öX-naTip ditöXETO, Xuiö itoXXöv ydp Kai Ö7a9öv aÜTÖ feni ttvv TpdnE^av napa-
TiSepEviov ö^eiv eöokei toü äpTOU Kai Trj<; uat,e\c, kökiotov, Kai oük eöüvoto ecSieiv. (We
may compare one later piece of coroUary evidence: Lucan Pharsalia 3, 429ff. describes the
reaction of Caesar's soldiers when instructed to chop down the primitive sacred grove at
Marseilles: 430f. si robora sacra ferirent, I in sua credebant redituras membra securis.) - For
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as a sign that Calhmachus was more concerned with the social embarassment
of the parents than with the rehgious issues inherent in the myth22. But
perhaps CaUimachus does refer to Erysichthon's autophagy: in w. 116-117. These
two hnes are a kind of old-fashioned, 'simple-minded' maxün: "may that person

never be my friend who is hateful to you, Demeter, nor my neighbour; so

far as / am concerned enemies are bad neighbours." They express an unthink-
üig, vernacular, crude piety23. Now look at what immediately precedes,

w. 113-115. After Erysichthon's father Triopas has complained to his own
father Poseidon that his son has even eaten the famüy cat, the narrator
remarks that so long as there was still something left in the house only the famüy
knew of theü misfortune; w. 113ff. "but when his teeth had dried up the rieh
house, then the son of the king sat at the crossroads begging for scraps and the
refuse thrown out from (other people's) feast". Every listener now waits for the
ending which must foUow: Yes, and then Abruptly the narrator stops, right
at the climax, crosses himself, and utters an incongruously down-home 'thank
the Lord I never mix with that sort'; immediately the poem returns to the ritual
frame with an address to the celebrants (118 "(Sing,) güls, and add your
voiees, mothers ..."). The very fact that we are rushed away from the actual
death of Erysichthon, and that in its place we have such a simplistic piece of
piety, leaves us dwelling on the ending that has been omitted, and only half
listening to the formal invocations to Demeter which make up the last twenty-
one hnes ofthe poem. It is an old trick, this one, but very effective.

But suppression of the true climax is not the only tactic which CaUimachus

employs here. The ineffectual plea for help by Triopas to Poseidon may
also contain some düective comments by the poet which are crucial for under-
standing Callimachus' narrative; as so often, the poet makes his comments not
on the surface of the text, but indirectly through suggestive reminiscence of
Homer (the passages alluded to are drawn, characteristically, from well-known
and striking episodes in the Ihad and Odyssey). Two important Homeric
allusions are worth considering here, I believe. First, when the narrative at 96ff.
describes Triopas as putting his hands to his grey hau and imploring Poseidon,

discussion ofthe development ofthe Erysichthon story see T. Zielinski, Erysichthon, Iresione
II Eos Suppl. 8, 1936) 1-37 (a supplemented version of an article originally published in
Philologus 50, 1890, 138-162), and D. Fehüng cited above (the latter suffers from not taking
aecount ofthe early comparative material).

22 That was my conclusion in 1977, AJP 98 (1977) 114f. The major shift of emphasis and 'new
reaüsm' for which I argued then still seems to me very evident in the Sixth Hymn, but I now
think that there are significant implications here also for the religious outlook of the poem
(and its author).

23 Important confirmation that this is the tone of these lines is found in Hymn III 136f. These
lines express a similar prayer in similar language, and come at the end of a distinctively
archaic section (w. 122-135) modelled quite explicitly on Hesiod Op. 225ff.
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may we not catch an echo of the Cyclops appeahng to his father when he
reahses that Odysseus has tricked him (Od. 9,526ff.)?24

Tic, «pat', aütäp eytö uiv dneißönevo; 7T.poaeeur.ov
"av yäp 8n v|tuxtj? xz Kai altövöc; oe 8i)vainn.v
eöviv Tcotfjoac; 7r.eu\|/ai Söjtov "A'i8o<; etat»,

525 ehe, oük 6tp9aAuov y' ln,oeTai oü8' evooix9cov."
"Q.C, zepäunv, 6 8' eTteixa noaetSdtovi övokti

efjxexo, reip' opeytov ei? oupavöv doTepöevta-
"KW>9i, noaeiSaov yaifjoxe, KuavoraiTa-

ei etcöv ye aöc eim, rtaTTiP 8' e|aö<; e&xeai eivai,
530 8ö<; Lin, 'OSuaofja TCToAinop9ov oiKa8' iKeo9ai

ulöv AaepTEto, T9ükti evi oiki' exovto.
äXX' ei ol |xoip' zaxi tpiAouc; i8eeiv Kai iKea9ai
oikov £ÜKxi(ievov Kai ef|v zc, jtaTpi8a yaiav,
ö\)/e KüKcbe, eX9oi, öAeoac; äno nävxae, etaipouc;,

535 vnöc; en' äAAoTpirii;, eüpoi 8' ev nfjuaTa oikoo."
"ile, etpai* eöx6|!Evo<;, toü 8' ekAue KuavoxaitTic;.

(Od. 9, 522-536)

Kai 8' aÜTÖc; Tpiörcai; 7toA.iatc erci yetpac eßaAAe,

TOia töv oük diovra noteiSdcova KaA-ioTperov
"vi/eu8o7tdTtop, i8e TÖv8e teoü Tpirov, eutep eytö uev
aeü Te Kai AloAi5o<; KaväKa«; yevoc aüräp e|ieio

100 toüto tö 8eiAaiov yevere ßpetpoc; ai9e yäp aÜTÖv

ßÄn.TÖv ütc' 'AnöXXiävoc, z\ia\ xepec; eKTepei^av-
vüv 8e KaKd ßoüßptoaTic; ev 6tp9aX.uoigt Kä9riTai. (VI 96-102)

Two distraught sons of Poseidon raise their hands and appeal to their supposed
father for help; Triopas is grey-haired, compared to Homer's dark-haired
Poseidon, but, more important, Poseidon hstens to the Cyclops but not to Triopas.

What is more, Odysseus' words to the Cyclops immediately before the
latter's prayer have an ominous prescriptive significance for Triopas: 9, 525

"for not even the Earthshaker shall heal your eye"; Triopas says in v. 102 that
it is in Erysichthon's eyes, ev ötp9aAnöioi, that his terrible hunger sits (scholars

24 K. J. MacKay, Erysichthon: a Callimachean Comedy (Mnemosyne Suppl. 7, 1962) 111 already
compared VI 98f. with Od 9, 529. - I might add that there does seem to me to be an echo in
Triopas' prayer of Eumaeus' prayer in Od 17, 238-246, from the Odyssean episode that is

used so extensively in the Erysichthon narrative (see my article referred to in n. 19 above and
comments in n. 30 below). Both prayers have the same structural lay-out: an 'as surely as'

conditional, an Optative wish. and reference to the Uvestock being consumed by gluttonous,
uncontrolled banqueters. As throughout, reference to the disguised Odysseus returning home
provides an ironical contrast with Erysichthon; Eumaeus' prayer will be answered, unlike
that of Triopas.
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have sometimes found Calhmachus' phraseology here problematical: a remin-
iscence of Homer could explain his choice of words).

The shadow ofanother son of Poseidon, a half-brother, falls across Triopas as

he prays, and if the Cyclops is lawless and grotesque25, he is also a figure of pathos
who earns some ofour sympathy for his very vulnerabüity and for his loss.

The second allusion to Homer is at v. 102. The notable expression kokü
ßoüßptooTic; "terrible ox-hunger" comes straight from Iliad 24, 532, as has long
been recognised. But perhaps the Une borrows more from the famous Homeric
passage than the striking phrase26. The Homeric words are used by Achilles to
describe the unpredictabiüty ofman's lot, and the two urns ofZeus, and I think
that the whole context of Achilles' phrase may come with these two words:

<f> 8e Ke t65v Äuypebv 8_t\, Äcoßr|TÖv e9n.Ke,
Kai e KaKT[ ßoüßptooTic; zni x9öva 8iav eAaüvei,
tponä 8' oÜTe 9eoim tetihevoc; oute ßpoTOimv.
ehe, uzv Kai nn.Ärji 9eoi Söaav äyAaä 8_pa

535 ck ysvsTfjc;- TtävTac; yäp ere' äv9pco7uouc; eKemaTO
öÄßtp Te nAoÖTCp te, avaaae 8e MupuiSöveoai,
Kai oi 9vt|tco eövn 9eäv rcoinoav Skoitiv.
äXX' eni Kai TCp 9ijKe 9eöc; koköv, ötti oi oü ti
jtai8tov ev liEyäpoioi yovf| ysvETO kpeiövtüjv,

540 äAA' eva rcaiSa t&kev itavacbpiov oi>8e vu töv ye
yripäcjKOVTa Konica),... (II. 24, 531-541)

Like Erysichthon (whom Hellanicus also described as a son of Myrmidon)
Achüles was the only son in the famüy, which had a rieh house (CaUimachus
Stresses several times the wealth of Triopas), but the father was to be bereft of
his son in old age. In his long consolatio to Priam Achilles refers to his own
impending death, speaking to a father who has just lost his son. Thus, as Triopas

speaks Calümachus ensures that his words evoke our sympathy, even for a

rather witless giant such as Erysichthon, and in particular remind us of the
terrible fragility ofhuman fortune27.

25 These quaüties are appropriate for Triopas also in the larger construet of the Erysichthon
myth. Some variant versions have Triopas as the ortender against Demeter (Diodorus 5, 61;
MarceUus in IG XIV 1389 II 36ff.; Hyginus 2, 14). Another son of Poseidon, Halirrhothius,
attacked the oüve of Athena with an axe but suecceded only in chopping off his own foot
(Schoüa to Aristoph. Nub. 1005).

26 This constitutes a retraction of what I wrote in AJP 98 (1977) 109 n. 16.

27 The Erysichthon story became a stock theme in at least one schoolmasterly tradition: a

fourth-century A.D. papyrus containing an anthology of exercises in hexameter composition
on various themes concentrates mostly on main-line epic-Homeric topics (for example 'What
would CaUiope say to console Thetis?'), but on II recto addresses the question [{xi äv siitoi)
Tpiönac; 'Ep]uaix9ovoc; äv[a]Xio-KovTo[<; näaav I tüv aÖTOü] oüaiav Kai pt) KÖpov eox[t|-
kötoc;; (Graves papyrus II recto 6-7: E. Heitsch, Die griechischen Dichterfragmente der
römischen Kaiserzeit, Göttingen 1961, no. XXVI Pack21844).
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But regardless of whether we are justified in seeing allusions to Homer in
the Sixth Hymn, the rehgious atmosphere of CaUimachus' text is surely quite
stark, and notably different from the outlook of the pre-Hellenistic world.
Achilles, a few hnes after the passage which I have referred to, teils Priam that
"the Uranian gods have brought this affliction on you» (v. 547 aÜTdp e7tei toi
Ttrjua tö8' rjyayov Oöpavitovec;); CaUimachus, at the beginning of his Erysichthon

narrative, uses an expression which betrays a profoundly different emphasis:

w. 31f. äAA' ÖKa TpioniSairjiv 6 Secjiöc; äx9eTO Saincov, when the favorable
daimon became annoyed / grew fed up with Triopas' famüy, / (then poor
counsel took hold of Erysichthon)". For Achüles the gods are involved in every
aspect of men's life, including the bad fortune; in Callimachus' world the gods
ean just give up on you. If misfortune is attributable to the gods, there is at
least order, and possibly sense, to the world; but ifa patron-god ean simply 'get
annoyed' the disorder which this presupposes is very alarming indeed. That is
also why the end of the Erysichthon narrative (or rather the skilful absence of
an end) leaves us focusing not on punishment as retribution, but on shame and
personal disaster. The effect is profoundly significant. When all is said and
done at the end of the Hymn to Demeter, the gruesomeness of Erysichthon's
fate, and its consequences (for his famüy as well as for himself), far outweighs
the rewards enjoyed by Demeter's faithful celebrants; the pious celebrants of
the text may be satisfied with the correetness of their cult, but we readers ofthe
text, the larger public, are left not so much with a sense of piety as with an
awareness of the terrible anxieties which underly our need for such pious
Ulusions in the first place.

But it is in the Hymn to Athena that Calümachus exposes most frankly, I
think, the nature of divine influence on the human world. (This poem is probably

later in date than the Hymn to Demeter.)28 Ostensibly the hymn presents
an official in the city of Argos assembhng and addressüig with mounting
excitement the women celebrants of Athena, and then invoking the goddess
düectly, as they wait for Athena's statue to emerge from the temple to be
driven down to the river for the annual ritual bath of purification; the official
wams aU males to avoid contact with the ceremony, then turns to the female
celebrants again and teils them, as they await the goddess, the cautionary tale
of Teüesias and his encounter with Athena at her bath on Mt. Helicon. We are
told of the great friendship between the goddess and Teiresias' mother Cha-
riclo (like the celebrating women of Argos, a follower of Athena), then given a

stunning description ofthe ominous noonday quiet on the mountain as the two
women bathed - only to be interrupted by the unwitting Teüesias; Teiresias is

bünded, and when Chariclo cries out in protest Athena explains that the
punishment was inevitable, by divine law, and that in fact another intruder in the

28 See AJP 98 (1977) 97-123.

15 Museum Helveticum
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future (Actaeon) will suffer a much worse fate, but that because of the special
relationship between herseif and Chariclo she wül give Teüesias gifts of com-
pensation: the powers of special insight, longevity, and the retention of his

mental powers even after his death.
Now at first, and even second, sight, this looks Uke a very cogent aecount

ofthe nature of divine power as traditionaUy coneeived in Greek religion, and
the effect ofmale intrusion on a sacred female preserve. There is clearly a code,

or System, at work here, with checks and balances and compensations, and
however much we may pity the unfortunate Teiresias, since he did not intend
an offence (as Calhmachus himself Stresses), there is nonetheless a comprehen-
sible order in the world. But as soon as we look at the details the apparent
'justness' of Athena and the orderliness ofthe world crumble, and we find that
our true instinetive response is one ofvery mistrustful unease.

First, Iet us be clear what the central issues of the Teiresias narrative are.
The intruder is Teiresias, and the bhnding and compensatory gifts are his, but
his part in the drama is totaUy passive: his crime is unwitting and his response
to the punishment is süence. The protagonists are Athena and Chariclo, and it
is theü relationship, theü 'friendship', which dominates the narrative, and for
which everything is at stake. An outline analysis demonstrates this very clearly29:

A1 57-69 the friendship
B1 70-84 Teiresias' intrusion and punishment
C1 85-95 Chariclo's grief
C2 96-106 Athena's response to Chariclo's grief
B2107-118 Actaeon's intrusion and punishment
A2 119-136 gifts of friendship

The whole narrative ean be seen as comprising six sections, chiastically ar-
ranged: the friendship, extensively developed as a theme in the first thirteen hnes,
encloses the theme of crime and punishment. Central focus is frequently used

structuraUy in Hellenistic poetry: here at the centre of this narrative is, not
Teüesias, nor his offense, but the grief of his mother Chariclo, expressed in an
outburst of emotion against Athena, and the goddess' response to that grief.
The crucial question is Chariclo's at v. 86 TOiaüTai, Saiuovec;, erjTS tpiX.ai; How
well is it answered? What Athena says, in w. 97ff. is: 1. she did not blind Teüesias,

2. ancient divine law prescribes this punishment, 3. it was Teiresias' fate,
4. it could have been worse (look at what will happen to Actaeon), 5. because

of her friendship with Chariclo Athena wiU compensate Teiresias. Now at this

point comparison with another text will help us assess Athena's reply. Callima-

29 For the structural analysis and the comparison with Euripides Hippolytus which follows see

also my Callimachus: the Fifth Hymn (Cambridge Classical Texts and Commentaries 26,

Cambridge 1984) 47-53. 163.
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chus' hymn has some very close corresponsions with the closing scene of
Euripides' Hippolytus, where Artemis justifies herseif, first to Theseus, then to Hip-
polytus himself. I am not sure that we should see a specific reminiscence here,
but that makes httle difference to the comparison. At Hipp. 1327ff. Artemis'
justification is strikingly similar to Athena's: 7 did not do this, Aphrodite did;
and this is divine law (that the gods not engage openly as opponents)', 9eoToi
8' „8' exei vö|xo<;. Later, to the dying Hippolytus Artemis justifies her aban-
donment of a faithful servant, and offers compensation for his misfortune (the
establishment of a cult in Trozen).

aoi 8', a> TaAaiTctap', ävri TrävSe töv KaKtöv
xinäe, ueyioTa? ev tcöAci Tpo£n.via

1425 8cöco>- KÖpai yäp ä^uyec; yänrov rcäpoc;

KÖ\iac, KepoüvTai aoi, St' airövoc; |iaKpoü
Tcev9r| jieyiaTa SaKpütov KapTtounevto.
äei 8e nouaojioiöc; zc, ae 7tap9eva)v
eaTai \izpi[iva, koük ävcavunot; Jieatbv

1430 eptoc; 6 <I>ai8pa<; zc, ae aiyn,9rjaeTai. (Eur., Hipp. 1423-30)

a» ETdpa, toö [ifj ti nivüpeo- TtpSe yäp äXXa
120 reü xdpiv zi\ e(ie9ev TcoÄAä iieveüvn yepa.

[idvTiv ercei 9na_ viv äoi8i[iov eaaoixevoiaiv,
fj ueya töv äXXeav Sn. ti TtepiaaÖTepov.

yvtoaeiTai 8' öpvixa«;, ö^ aiaioc; oi Te neTOVTai

rjÄi9a Kai 7ioiouv oük äya9ai itTepuyec;.
125 TioÄAä 8e BoitoToiai 9eojipÖ7ta, rcoÄAä 8e Kd8|itp

Xpriaei, Kai |ieyäÄoi<; üoTepa Aaß8aKi8aic;.
deäcjeb Kai ueya ßäKTpov, ö oi nö8ai; zc; Seov äcjei,

8(oacb Kai ßiÖTto xzp\ia noAuxpöviov.
Kai növo^, eÜTe 9ävT], 7te7tvünevoc; ev veKÜeaai

130 tpoiTaaei, ueyäAtoi Tinioc; AyeaiÄa. (V 119-130)

We might conclude, then, that Athena's position is hard to take, but plausible:
she, no more than Artemis, could alter what happened, and her gifts are an
appropriate counterbalance for the punishment. But that is for Teiresias. What
about Chariclo? The pious devotee who was punished in the Hippolytus was
Hippolytus: in CaUimachus' hymn Teiresias was bhnded and compensated,
but Chariclo was the pious devotee. Consider the difference between these two
reügious worlds. Hippolytus had choices to make and balances to maintain;
Aphrodite makes it absoluter/ clear in her speech which opens the play that
Hippolytus' failure to honour her was what constituted his offence (vv. 7ff.): "I
do not begrudge him his worship of Artemis", she says, "why should I? But I
shaU avenge his offence against me." Aphrodite wanted Tijiai, and although in
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psychological terms having to honour both Artemis and Aphrodite could in-
volve terrible conflicts, Euripides does at least aUow us the possibüity that
there may be some way of resolving this paradox within the given theodicy:
Hippolytus is not so perfect in his behaviour that we feel he could not have
done better. But Chariclo? What could she have done that was different?

At this point it is crucial that we remember the psychological tircumstan-
ces which Calümachus has created for the audience of his hymn (the 'rules' of
the text, we might say). Callimachus has induced us into imagining ourselves
to be Argive women; for us as celebrants in the ritual Chariclo is the equivalent
in the myth. Most of us will be, or wül become, mothers hke her. And so the

question inevitably arises: would you want to be Chariclo? And would you
then want to consort with a goddess whose primary characteristic is, as
Callimachus insists in the closing section ofthe narrative (w. 13 lff.), that "no mother
bore her" (v. 134 uöttip 8' oütic; eTiKTe 9edv)? Athena does not even have the

capaeity to understand, or to meet Chariclo and us on our own terms.
I said earlier, with reference to the Demeter hymn, that in Callimachus'

world the gods ean just give up on you. That is terrifying enough; but now we
find that they ean be randomly and unpredictably violent, even to the dosest
friends, and scarcely even acknowledge the friendship. Artemis at least speaks
of Hippolytus as "the dearest of all men to me" (v. 1333 ävSpa jtävTcov tpiATa-

tov ßpoTüiv z\ioi): Athena says coolly that "it is not pleasant to take away
children's eyes" (w. 99f.). There is no theology or theodicy with which to make
sense of this rather demonic power, for all our rehgious enthusiasm.

Often in CaUimachus the gods are presented as precocious children, but
for all theü cuteness they are also potent; when they are the adults we become
the chüdren. Demeter addresses Erysichthon as 'child' (v. 47 tekvov eÄivuaov,
Tfhcvov ...: a line where metrical irregularity underlines the goddess' menacing
tone30), and in the Athena hymn not only is Teiresias referred to as a child

30 VI 47 is the only hexameter line in the Hymns to break the 'rule' that in Calümachus a
masculine caesura is aecompanied by an additional break after either the seventh element (as

here) or the eighth element and that in the former case the sixth element is disyllabic, i.e.:

1c-cI3c-üI5 ii _ v^
1 7 h'üt;'! 9wvl U_

P. Maas, Greek Metre (trans. Hugh Lloyd-Jones, Oxford 1962) § 93 characteristicaUy excised

v. 47 as an interpolation. Deviation from metrical practice (not 'rule') frequently signines
expressive effect, not corruption: here the effect is to stress both the break after the first halfof
the line and the word which immediately foUows it, tekvov. (Cf. also A. Wifstrand, Von

Kallimachos zu Nonnos, Lund 1933, 39f.). - In v. 47 Demeter addresses Erysichthon as being
hoXüSeote tokeüoi. The unique adjective, whatever its intended meaning, surely looks to the
Homeric unicum aKÖ&zaxoc, at Od 17, 296 (8f| töte keit' dnöäBaTOC, ditoixopsvoio avaK-
toc,). Later in the sixth Hymn Callimachus wiU refer extensively to the encounter of Melan-
theus with Eumaeus and Odysseus at the grove of the nymphs (Od 17, 197-253: see my
article in AJP referred to in n. 19 above, and also n. 24 above); here he refers to the famous
episode which immediately follows it, the arrival of Odysseus at the palace and the greeting
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(w. 82. 87. 92. 93. 118), the whole Teiresias narrative is addressed to us as

7tai8e<; (v. 57, its opening word), at v. 34 we celebrants are naibzc;, and Athena
speaks in terms of taking ehildren's eyes (v. 99); to chüdren the behaviour of
adults often seems random and üiexpücable, and, of course, since adults have
so much power children often dream of a world without adults.

Not more than one hundred years before CaUimachus, Sophocles presented

a world where divine power has terrifying consequences for man, but
where that power is at least systematised and comprehensible (indeed, that is
what makes it so inescapable and merciless). Euripides frequently looked at
the paradoxes and the weaknesses ofconventional rehgion. But in Callimachus
we ean see a different stage of reügious pereeption, I think. I would hesitate to
make any guesses about CaUimachus' personal beüefs or hopes, but I would
say that his reügious poems present a very non-simpfistic, distrustful view. He
is not a nihüist, to be sure, rejecting religion out of hand, but when he examines
aeeepted reügious values he finds that they do not work as a System in the

way that they should, and that for any observer who is thoughtfully aware of
complexities (such as what it must be like to be a parent of a sinner) the orderli-
ness assumed by traditional religion is ülusory. The illusion, then, the religious
Ulusion, has broken and does not seem to have much of a future. Callimachus
does not propound this in terms of an explicit philosophical or theological
theory, of course; as a poet he is more concerned with the complex whole of
human feeling and experience. But whenever rehgion is scrutinised in one of
its specific aspects in his poems it is found not to conned with the adult world in
which we, his audience, try to five our hves. He is, one might say, in his poetic
madness, a reahst, and might have agreed with Sigmund Freud when he said,
with reference to man's need for reügious beüef: "man cannot remain a child
forever; he must venture at last into the hostile world. This may be called
'education to reality'."31

of his dog Argos, with the uncomfortable comparison of the impious prince, soon to be cast

out, and the loyal dog that Ues fev itoXXfi KÖitpip. Odysseus' words to Eumaeus just before the

Argos scene could almost be a prescriptive motto for Calümachus' cautionary täte: Od 17,

286f. yaoTEpa 5' oü ncac, ecttiv ditoKpu\|/ai pEpautav, oüXopEvnv, n itoXXä kok' avSpönoiai
8i8coot... (The sixth Hymn has many references to Od. 17, not all of which have been fully
recognized or discussed; for aKÖSscsxoc, ~ hoXüSeotoi; see Pfeiffer on fr. 325 and Dröge-
müller in LfgrE s.v.).

31 Die Zukunft einer Illusion (Leipzig/Vienna/Zurich 1927) § IX "Der Mensch kann nicht ewig
Kind bleiben, er muss endlich hinaus, ins 'feindliche Leben'. Man darf das 'die Erziehung
zur Realität' heissen." (The Future of an Illusion, vol. XXI of the Standard Edition, ed.
J. Strachey, London 1961, 49.) Just before this Freud remarks of the man who has been

brought up 'sensibly' (i.e. without rehgion): "Gewiss wird der Mensch sich dann in einer
schwierigen Situation befinden, er wird sich seine ganze Hilflosigkeit, seine Geringfügigkeit
im Getriebe der Welt eingestehen müssen, nicht mehr der Mittelpunkt der Schöpfung, nicht
mehr das Objekt zärtlicher Fürsorge einer gütigen Vorsehung. Er wüd in derselben Lage sein
wie das Kind, welches das Vaterhaus verlassen hat, in dem es ihm so warm und behaglich
war."



230 Anthony W. BuUoch: The Future of a Hellenistic IUusion

It is in a hostile world that Calhmachus' characters such as Chariclo or
Triopas do indeed hve; and if modern readers have had such contradictory
reactions it is at least partly because Callimachus' own outlook is so uneasy
and because such 'education to reafity' mvolves facing the contradictions
which orthodox religion often tries to ignore. The contradictoriness is intrinsic
to CaUimachus, and we have to aeeept the füll implications of that, and not try
to explain it away. It is the reügious sensibüity itself that is fractured here, and
at least in part CaUimachus' scrutiny of traditional religious values is an aspect
ofthe pressures and aecommodations of this time.

Freud suggested that a good part of the psychological basis of religious
behef was man's terrifying sense of helplessness, and defencelessness against
the superior powers of nature and fate, and the consequent need for protection
(an ülusory wish learned already by every individual in childhood) provided
by a parental figure. The effect of CaUimachus' bizarre and troubled treatment
ofthe gods in the Hymns is not so different from Freud's position. Calhmachus
also examines rehgion in terms of childhood neurosis, in two ways: first, by
stressing that man's relationship to god is often precisely that, the relationship
of a chüd, and indeed with the consequent infantile Status and lack of power
that any child has; and, secondly, by emphasizing that these 'parents' are
beings who in reaüty ean themselves be very childish and chüd-like. This is the

critique of 'reduetio ad absurdum': the supposed comfort and advantages of
this kind of security are seen to be no more than illusions, and very worrying
illusions at that32.

32 Cf. Die Zukunft einer Illusion § VIII "Es stimmt dazu auch gut, dass der Frommgläubige in
hohem Grade gegen die Gefahr gewisser neurotischer Erkrankungen geschützt ist; die
Annahme der allgemeinen Neurose überhebt ihn der Aufgabe, eine persönliche Neurose auszu-
büden" (Standard Edition XXI 44). To the modern historian Freud's explanation of the

complex phenomenon of human rehgiosity as a 'universal neurosis' may seem over-simple,
but his insistence on a Unk between the ways in which religion tries to tend to some of man's
needs for emotional security and the attitudes and behaviour learned in childhood still seems

apt and illuminating, and it is certainly tempting to see the writer of CaUimachus' Hymns as

being in process of forming his own 'personal neurosis'.
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