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PREFACE

In August 1992 Pat Easterling wrote to me, suggesting an edition of 
some of the Homeric Hymns for this series. Fortunately the long delay in 
com pleting the present volume has not deterred several younger scholars 
from undertaking more detailed commentaries on each of these three 
poems. This has m ade it easier for me to see my own work as a stage in a 
process, rather than an attem pt to offer a final verdict on all the possible 
questions which might arise.

I have not undertaken a new examination of the manuscripts, but have 
used the apparatus criticus o f Càssola. In the Introduction linguistic issues 
are briefly discussed, and there is still scope for further work in this area. 
Equally, my suggestions about the dating and provenance o f these hymns 
are very provisional, and I should be only too happy if others can improve 
on these. I regret that it has not been possible to discuss m ore extensively 
the Nachleben o f the Hymns, a subject on which much more remains to 
be said, or to include some of the shorter ones as I had originally hoped 
to do.

verum haec ipse equidem spatiis exclusus iniquis 
praetereo atque aliis post me memoranda relinquo.

In view of the fact that Andrew Faulkner’s m ajor edition o f the Hymn 
to Aphrodite is now published, I have also kept my com m entary on this 
poem  (which I had drafted first of all) relatively brief, and have paid more 
detailed attention to the other two hymns.

M y m ain hope is that this edition will enable students o f these delightful 
poems both to understand and to enjoy them  m ore fully.

I am  conscious o f many debts of gratitude. Several sabbatical terms, 
generously provided by Oxford University and M erton, gave opportuni
ties for periods of m ore sustained work, and a British Academy award 
allowed me an extra term  free. T he Fondation H ardt, the British School 
at Rome (together with the library of the G erm an Archaeological Insti
tute), and Stanford University have also offered congenial environments 
for study at various times. I am  especially grateful to R ichard M artin 
and M arsh M cCall for enabling me to spend some m onths at Stanford, 
and to the m em bers of my graduate class there for their contributions. 
I also benefited from the classes on the Hymn to Aphrodite given some 
years ago in Oxford by Peter Parsons. M ost recently, a conference in

IX
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Lyon on Greek hymns in June  2008, organised by Pascale Brillet-Dubois, 
R ichard Bouchon, and Nadine Le Meur, has provided useful new ideas 
and stimulus.

I have greatly enjoyed and profited from interaction with four schol
ars working on individual hymns, Mike Chappell, Andrew Faulkner, 
Oliver Thom as, and Athanasios Vergados. M ike’s doctoral thesis (Ά 
C om m entary on the Hom eric H ym n to Delian Apollo, with Prolegom
ena’, London, 1995) offered much helpful m aterial. Both Andrew and 
Oliver read drafts of the introduction and m ade valuable suggestions for 
improvement, and I have profited from Athanasios’ discussion of other 
versions o f the H erm es story in his PhD  thesis. In  addition, I am  grateful 
for advice or help received from John  Boardm an, J im  Coulton, M alcolm 
Davies, Stephen Evans, Helen Hughes-Brock, B arbara Kowalzig, Rachel 
Maxwell-Hyslop, Douglas Olson, Robert Parker, N atasha Peponi, Simon 
Pulleyn, William Slater, M artin  West, and Nigel Wilson. As editors o f  the 
series Pat Easterling and R ichard H unter have been unfailingly patient 
and supportive, and  I  have nothing but praise and thanks for the thor
oughness with which they have offered suggestions for improvement. T he 
exemplary work of D r Iveta Adams as copy editor has also done m uch to 
improve the form and expression of the final version.

Cecilia Nobili recently sent me a copy of her interesting PhD thesis, 
‘Ulnno Omerico a Ernies e le tradizioni poetiche locali’ (Milan, 2008), and 
I am sorry that I have not been able to take account of this.

Work on two o f these hymns, to Apollo and Herm es, really began with 
classes which Peter Levi and I gave together in the 1970s. I rem em ber 
Peter saying then that I should do an edition o f them. Classes with Peter 
were always uniquely stimulating and enjoyable, and I m uch regret that 
he is no longer with us to see his advice finally followed. This book is 
dedicated to his memory, and also to Rachel C hapm an, who has typed 
coundess drafts o f the work over so m any years. For her astonishing 
accuracy and patience I  am immeasurably grateful.

N. J. R.
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INTRODUCTION

1 T H E  H O M E R IC  HYM NS

(a) Nature and purpose

The three poems studied in this book belong to a collection of thirty-three hymns 
in hexameter verse, composed in honour of ancient Greek gods and goddesses. 
Their tide in the manuscripts is Όμηρου ύμνοι. They vary considerably in length. 
In the collection as we have it, the four longest hymns, to Demeter (495 lines), 
Apollo (546 lines), Hermes (580 lines), and Aphrodite (293 lines), are preceded 
by the last section of a hymn to Dionysus, which originally must also have been a 
longer one. (For a possible reconstruction of this hymn see West (2001b); cf. also 
Dihle (2002) for a contrary view.) O f the others, the longest (H . 7, also to Dionysus) 
is fifty-nine lines, the shortest (H. 13, to Demeter) only three. Several deities are 
the subject of more than one hymn, and a few are short pieces composed of 
extracts from longer poems (13, 17, and 18 from the longer hymns to Demeter, 
the Dioscuri, and Hermes, and 25 from Hesiod’s Theogony).

Most of these poems probably belong to the ‘Archaic’ period, i.e. between 
c. 700 and 500 BC, but some appear to be later in date. An Attic vase painting of 
c. 470 BC shows a boy holding a papyrus-roll, on which are written what appear 
to be the opening two words of Hymn 18. It has been inferred that some at 
least of the hymns could have already been used as school texts at this time (cf.
H. Herrn, in.). Our earliest explicit reference to one of the hymns is by Thucydides 
(3.104), who quotes two passages from the Hymn to Apollo (146-50 and 165-72), 
ascribes it to Homer, and calls it a ττροοίμιον (prelude). Later writers, however, 
from the second century ad onwards, express doubts about Homer’s authorship 
of the Hymns. Athenaeus (22B) attributes the Hymn to Apollo to ‘Homer or one of 
the Homeridae’, and a scholiast to Pindar, Nemean 2.1 ascribes it to a rhapsode 
named Cynaethus (cf. 2(b) below). Hymn 2 is quoted by a scholiast to Nicander 
{Alex. 130) as ‘among the hymns ascribed to Homer’, and some of the Lives of 
Homer assert that only the Iliad and Odyssey are definitely Homer’s own work 
(cf. Vita v, p. 248.19-24, Plutarchi Vita p. 243 4.98-100, Suda p. 258.37-8 Allen). 
Alexandrian scholarship does not often refer to the Hymns, and this suggests 
that by the Hellenistic period, if not before, their authenticity as Homeric was 
questioned (cf. AHS pp. lxxix-lxxxi).

The passages quoted by Thucydides from the Hymn to Apollo describe a Pan- 
Ionian festival of this god on Delos, and the poet’s own request to the Delian girls 
who are Apollo’s attendants, to commemorate him as a blind man who lives in 
Chios and to praise him as the best of singers (cf. 140-78, 146-72, 165-7600.). 
The poem therefore is set dramatically at the festival which is being described, 
and the poet’s claim suggests, as Thucydides infers (3.104.5), performance of



this hymn at a poetic contest. In a similar way, Hymn 6 closes with a prayer to 
Aphrodite to grant the singer ‘victory in this contest’ (19-20), and several others 
end by asking the deity to grant favour or honour to the poet’s song (10.4, 24.5, 
25.6). The reference in the Hymn to Apollo to the singer’s blindness also places 
him in the tradition of the Homeric bard (such as the blind Demodocus) who 
composed and performed without a written text.

Thucydides’ use of the form προοιμίου has led scholars to conclude that 
hymns of this kind were (originally at least) composed as preludes to further song. 
The traditional closing formula αϋτάρ έγώ καί σεΐο καί άλλη; μνήσαμ’ άοιδης 
{Η, 2-495: 3·546: 4·58°: etc-): whatever its precise translation should be, suggests 
this (cf. H. Ap. 546η.), and the close of Hymn 5 (293 =  H. 9.9, 18.11) σεϋ 5’ εγώ 
άρξάμευο; μεταβήσομαι άλλον έ; ύμνου is still more explicit. The hymns to Sun 
and Moon (31 and 32) end by declaring that the singer will go on to tell of the 
deeds of heroes. These two poems may be composed later than most of the others, 
but they reflect a tradition that such preludes could be followed by heroic epic 
narrative. An alternative opening line to the Iliad invokes Apollo as well as the 
Muses (MoOoas άείδω καί Απόλλωνα κλυτότοξου). In the Odyssey Demodocus 
is said to begin a song ‘from the god’ (Od. 8.499): tliis has also been taken to 
indicate an opening invocation or prelude to a deity. Both Hesiod’s Theogony and 
Works and Days open with hymns, to the Muses and to Zeus respectively, and the 
one to the Muses is of considerable length (cf. West on Theogony 1—115). Pindar 
(A C  2.1 3) speaks of the Homeridae beginning Διάς εκ προοιμίου. This statement 
occasions a lengthy commentar)' by a scholiast about the Homeridae, in the 
course of which Cynaethus is named as author of the Hymn to Apollo. Tradition 
then seems to have associated the Hymns with the Homeridae (cf. also Athenaeus 
above), a group or guild of singers based in Chios, claiming links with Homer 
either as his descendants or as his followers (cf. Graziosi 2002 201 34).

Something similar to the practice of singing hexameter hymns as preludes to 
epic song is described in the Hymn to Apollo, when the poet praises the Delian 
girls’ choir. He says that they first sing hymns to Apollo, Leto, and Artemis, and 
then ‘a song in praise of men and women of old’ (cf. 158-610. ).

In the case of most of the shorter hymns, their original purpose as preludes 
has been generally accepted. Scholars have sometimes questioned whether the 
longer ones were really composed for this purpose, or rather were independent 
compositions, the term ‘prelude’ having lost its original meaning (cf. AHS xciii 
xcv). But their length is not in itself an argument against their being designed as 
genuine preludes, if we consider for example the much larger scale of some early 
epic poems, which could have followed them. The longer hymns may, of course, 
represent a development from an earlier tradition of short ones. But some of the 
briefer ones, as mentioned above, are simply abbreviated versions of the longer 
hymns: so this process could go the other way (cf. also West on Hesiod Th. 94 7).

It is reasonable to assume that many at least of these hymns were originally 
composed for performance at a festival. It is often thought that an individual
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hymn was designed to honour the god of the festival concerned. This may 
have been so, but it cannot be proved. In any case, it is clear that these poems 
continued to be reused over a period of time, since the manuscript tradition 
contains many variant readings, as with the Homeric epics (see Janko (1982) 
2 4). In particular, Thucydides’ text of the passages he quotes from the Hymn to 
Apollo differs considerably from that of our medieval manuscripts (see 146-720.), 
and there are also cases where lines are quoted which appear to be alternatives 
(cf. especially on H. Ap. 135-9, where some of our texts have marginal signs, 
probably indicating this). Such re-performances could have been in different 
types of context from the original ones, as in the case of epic poetry (see Parker 
(1991) I 2). Performance at banquets or symposia has also been suggested as a 
possible type of occasion (Clay (2006) 7). The longer Hymn to Aphrodite (H. 5) could 
have been composed for performance at the court of a ruler, as in the case of 
Demodocus’ ‘Song of Ares and Aphrodite’ in Odyssey 8.

(b) Origins of the collection

We do not know how this collection of hymns came to have its present form. 
Whereas Thucydides identifies the Hymn to Apollo with the name προοιμίου, from 
at least the first century bc we find quotations from the longer hymns which refer 
to them as ύμνοι ofHomer(e.g. Diodorus Siculus 1.15.7,3-66.3,4.2.4, Philodemus, 
On Piety p. 42, tab. 91, w. i2ff. Gomperz). This suggests that an edition of these 
at least was made by some time in the Hellenistic period. At H. Ap. 136-9 the 
marginal signs mentioned above probably derive from Alexandrian scholarship 
(see H. Ap. 135--gn.). Most of the ancient quotations or allusions to the Hymns are 
from the five longer ones. Schol. Pind. P. 3.14, however, quotes//. 16.1-3 as Ιυτοΐ; 
Όμηρικοϊζ ϋμυοι;. This shows that by the time of this commentator the collection 
already included this shorter hymn. A second-century ad papyrus commentaiy 
on a comedy (P.Oxy1 2737, fr. i.i.19-27) assigns the phrase κύκνο; ΰπά πτερύγων 
{Η. 2ΐ.ι) to the ‘hymns ascribed to Homer’, after discussing attributions of it to 
various lyric poets by Aristarchus and other scholars. Moreover, a papyrus of the 
third century ad {P.Oxy. 4667) contains lines 4-11 of Hymn 18 (to Hermes), followed 
by two lines in prose, the second of which may possibly read ει; Διόνυ]σου ΰμν[ο;, 
and then lines 1-11 of Hymn 7 (to Dionysus). It is not clear why these two hymns 
are quoted, but the papyrus again shows that some of the shorter hymns were 
being discussed or quoted by this period. (It is interesting that this papyrus omits 
line 12 of Hymn 18, which had been regarded by some modern editors as a doublet 
oflines io-ii.)

We can see some principles at work in the ordering of the poems as we 
have them (cf. Van der Valk (1976), Fröhder (1994) 14-15 n. 1, Torres-Guerra
(2003), West (2003) 21). After the first five long hymns comes the second one to 
Aphrodite (twenty-one lines), evidently as a pendant to the first, and then the 
second to Dionysus (fifty-nine lines), which contains an extended narrative of
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Dionysus’ capture by pirates, and so is probably grouped with the other major 
hymns. Hymn 8 to Ares has always been considered as an ‘odd one out’, since 
its language and style are completely different. It has been attributed to the 
fifth-century ad Neoplatonist Proclus (West (1970)), but differs from his hymns 
in several respects (cf. Devlin (1995) 338-42). But it was clearly composed in the 
Roman period. At some point the Homeric Hymns were combined with the Orphic 
Argonautica, and the Hymns of Proclus and Callimachus, in a single edition (cf. 5 
below). It is still a matter for debate as to whether the inclusion of the Hymn to Ares 
with the Homeric ones was due to deliberate choice at this stage of editing, or a 
later accident of transmission (cf. West (1970), Gelzer (1987) and (1994) 125-9).

The shorter hymns (9-33) are ordered to some extent in groups: 9-14 are to 
goddesses, 15-17 to deified heroes, 18-23 t0 g°ds, and 27-30 are for goddesses. H. 
30 (to Earth) also goes with 31-2 (to Sun and Moon) as hymns to cosmic deities. 
H. 33 (to the Dioscuri) may possibly fit in with this group, as it praises especially 
their elemental character as the calmers of storms at sea. H. 19 (to Pan) is a 
more elaborate composition of forty-nine lines, which follows direcdy after 18, 
the second hymn to Hermes, as Pan is Hermes’ son.

For the later transmission of the Hymns see 6 below.

(c) Structure and themes

The shortest hymn (13) consists of two lines announcing its subject (Demeter 
and her daughter Persephone), and a closing verse saluting Demeter, and asking 
her to keep the city safe and begin the poet’s song. The two deities are briefly 
characterised with epithets of praise.

The other short hymns add more information about the deity, often by means 
of a relative clause. Many of these describe typical activities and attributes in the 
present tense, but some have a narrative development in past tenses, and in some 
cases we also find variation between past and present. The enduring character 
of the god can be linked with certain past actions or events, or alternatively a 
narrative section can culminate in a description of how he now is, after these 
developments. Nearly all the hymns end with a closing verse or verses saluting 
the god, usually coupled with a prayer, and often also a transitional formula to 
another story.

This simple and basic structure forms the framework in which a longer 
narrative can be developed, as in Hymns 1-7. These poems (with their traditional 
epic style and language) resemble miniature epics, telling stories about the gods. 
Foremost among the themes of these is the god’s birth, and then often how 
they acquired their distinctive powers or spheres of action (cf. H. Hermes 428 ώς 
τά πρώτα γενοντο καί ώς λάχε μοίραν έκαστος). The birth-narrative can be 
complicated, involving concealment or hostility (as with Apollo, Hermes, or the 
Dioscuri). It may also have wider or cosmic repercussions, as with Athene’s birth 
fully armed from the head of Zeus (H. 28), or when the island of Delos greets 
Apollo’s birth by covering herself in golden flowers [H. Ap. 135 9).

1 T H E  H O M E R IC  H YM N S 5

Birth can be followed direcdy by the god’s assuming his powers (e.g. H. Ap. 
127 32), or performing exploits (H. Herrn. 17-23). It can also lead direcdy to 
another major theme, the introduction of the new deity to the company of the 
gods on Olympus, as for example in the miniature hymn of the nymphs, within 
the Hymn to Pan (19.28-47), where they describe how Hermes immediately takes 
his newborn son and introduces him to the other gods. This theme can be used 
in a wider variety of ways. In the short Hymn to Heracles (15), since Heracles is 
a mortal, life on Olympus and marriage come as a reward at the end, after his 
Labours. In the longer Hymn to Demeter, Persephone is picking flowers on earth 
when she is carried off by Hades, and Demeter deserts Olympus and creates a 
famine on earth, forcing Zeus to order Persephone’s rescue. At the end of the 
hymn both goddesses go up to Olympus and live there (483-6), but Persephone 
must still spend part of the year in the Underworld (cf. 393-403). In the Hymn 
to Hermes, by a typically comic twist, Hermes’ first entry to Olympus occurs 
when his brother Apollo takes him there in order to accuse him before Zeus of 
stealing his cattle (322-96). After the return of the stolen goods and their recon
ciliation the two brothers go back to Olympus and are welcomed there by Zeus 
(504-7).

The Hymn to Apollo makes a double use of this theme, in an original and 
powerful way. The poem opens dramatically with the scene of Apollo’s entry to 
Zeus’s palace, as an archer with his bow drawn, causing consternation among 
the gods until Leto unstrings the bow and leads him to a seat (1-13). The theme 
recurs as a prelude to the account of the founding of the Pythian oracle: here 
Apollo is portrayed as a god of music, going up to Olympus from Pytho (i.e. 
Delphi), and leading the gods there in music and dancing (182 206).

Another natural development after birth is the god’s nursing or upbringing, 
usually by other divine beings. Apollo is bathed and wrapped in swaddling-clothes 
by the goddesses present at his birth, and then fed on nectar and ambrosia by 
Themis (123-5). Dionysus in Hymn 26 (3-6) is nursed by the nymphs in the glens of 
Nysa, and then roams with them through the wilds. In Hymn 6 Aphrodite’s birth 
is suggested, as the sea foam (in which she was traditionally born) carries her to 
Cyprus, where the Seasons clothe her and adorn her with jewellery, after which 
she is introduced to the other immortals. By contrast, Hermes does not stay in his 
cradle after his birth, but immediately sets off in search of Apollo’s catde (H. Herrn.
20-3). Divine nursing is also a motif transferred to specially favoured mortals, 
such as Demophon, the nursling of Demeter, whom she tries to immortalise (H. 
Dem. 219-gi), and Aeneas, who as Aphrodite’s son will be brought up by the 
nymphs (H. Aph. 256-75). Sometimes such divine attendants become the god’s 
habitual companions, as in the case ofDionysus and the nymphs ofNysa, or Pan 
with his nymphs, who also praise his birth (H. ig. 19-47), or Persephone picking 
flowers with the Oceanids when she is carried off (H. Dem. 5 18).

The Hymns are primarily concerned with the divine world, like Hesiod’s 
Theogony. Consequently their portrayal of the world of mortals and of the inter
action between gods and men is understandably different in some ways from
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what we find in die Homeric epics, although broadly speaking the divine society 
of these epics is the same as that of the Hymns. But the gods’ interaction with 
mortals is an important aspect of these poems, especially the longer ones. The 
Hymn to Hermes is unusual in that only one mortal character actually appears in 
the narrative, an anonymous old farmer, who does however play an important 
role as the witness of Hermes’ cattle-theft (87-94, 185 212, 354 5). The Greek 
gods were traditionally ambivalent towards mortals, conscious of their own vast 
superiority but at the same time unable to detach themselves from the human 
world, and also reliant on their worship and sacrifices, if not physically then at 
least for prestige and honour. When Demeter’s famine robs the gods of sacri
fices on earth this creates a crisis in heaven and Zeus is compelled to intervene 
(H. Dem. 305 41).

Naturally also the poets and their audiences who are seeking the favour of 
the gods will tend to speak of the honours men pay them and of their favourite 
sanctuaries, as was the case in prayers to the gods from Homer onwards. In 
several of the Hymns the deities are described as visiting their special places of 
cult. Some take this theme an important stage further, as they tell of how a major 
cult was first instituted. Much of the Hymn to Demeter is concerned with Demeter’s 
favourable reception at Eleusis and its consequences, leading to her command to 
the Eleusinians to build her a temple and altar there. In this temple she remains 
until Persephone’s return to the upper world, and then at the close of the poem 
she teaches her secret rites (the Eleusinian Mysteries) to the leaders of the people. 
The poem thus asserts the special status of Eleusis as a (or the) leading centre for 
the cult of Demeter and Persephone. In a similar way Leto promises Delos that 
Apollo will build his first temple on the island, and Delos is said to be his favourite 
place of worship (49-88,143-8). This is counterbalanced by the narrative of how 
he came to choose Pytho as an oracular site, and appoint his first priests there.

This theme of the institution of cult is closely linked to that of the god’s 
epiphany, or his appearance in true form to men, which is often the signal for 
cult or worship. When Aphrodite comes in disguise to Anchises his first response 
is to assume (correctly) that she is a goddess, and to promise to set up an altar 
and make regular sacrifices to her, in return for which he prays for her favour H. 
Aph. 91 106). Later, after their union, Aphrodite reveals her true identity, but in 
this case, instead of this leading to cult, she foretells the birth of Aeneas and his 
future kingship (168-99). Aphrodite wants her liaison to remain a secret (281- 8). 
When Demeter in disguise as an old woman sets foot on the threshold of the 
palace at Eleusis, her divinity is momentarily revealed in language very similar to 
that of Aphrodite’s epiphany. Queen Metaneira is overcome by awe, reverence, 
and fear, and the following scene actually foreshadows some of the preliminary 
rituals of the Mysteries (H. Dem. 187-211; cf. Richardson ad loc.). Later Demeter 
reveals her true identity more explicidy both in words and in action, and this 
is accompanied by her command to set up her sanctuary and the promise to 
institute her rites (251-80).
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In the Hymn to Apollo, the god’s birth on Delos is followed by the elaborate 
description of the Delian festival (146-76), and although this is not portrayed as 
the direct consequence of his appearance, the association between the two events 
is evident, since it is because ofDelos’ reception of Leto and Apollo’s birth there 
that this island has such a special status. The theme of the search for an oracular 
site later in this hymn is explicitly linked to a series of aitia for cults of the god, as 
Pythios, Telphousios, and Delphinios (cf 371 4, 375 87, 486 510). The building 
of Apollo’s temple at Delphi (281-99) is direcdy followed by the narrative of 
the killing of the Pythian serpent, and this in turn may be connected with 
the festivals commemorating this event, the Septerion and the Pythian Games 
(cf. H. Ap. 300-74, 357-62nn.). At the end of the poem the god reveals his identity 
to his future priests, sets up his cult on the shore of Crisa, and leads them in 
procession to the site of Delphi, where he commands them to take care of his 
worship (474-544).

Aetiology is a powerful factor in the shaping of these poems, not only on a 
religious level but also on a wider cultural plane. The Hymn to Hermes is rich in 
this respect, because of the god’s ingenuity and inventiveness (see 3(f) below). 
Equally, it seems probable that a major impetus for the creation of the longer 
Hymn to Aphrodite is the wish to account for the origin of the family of Aeneas as 
rulers of the Trojans in later times (cf. 4(a) and (b) below, and H. Aph. 196-70.). 
On a broader level, the Hymns, especially the narrative ones, focus on the phase 
when the current divine order was being established, and help to account for 
this. They can be fitted in mythologically between the earlier cosmogonic eras 
which the Theogony includes, and the heroic age reflected in the Homeric epics 
(cf. Clay (2006)).

The Hymns also explore the relationship between the divine and human 
worlds, and they emphasise both the gulf between gods and men, and also their 
closeness in some ways. Demeter’s wish to immortalise the child Demophon is 
thwarted as a result of human folly, because Metaneira spies on her, although he 
is promised an annual commemorative festival (H. Dem. 242-67). But the gift of 
the Mysteries offers men the hope of divine favour, both in this life and in life after 
death (473-82, 486-9). The Hymn to Aphrodite describes her power in mixing gods 
with mortals (34-41), and how she herself fell victim to this. But it also reflects on 
the limits of mortality. In her long final speech to Anchises the goddess says that 
his family was always close to the gods, and mentions the examples of Ganymede, 
who escaped old age and death, and Tithonus, less happy because he became 
immortal but not ageless. She would not wish such a fate for Anchises. Even the 
nymphs who will nurse Aeneas will eventually die, as the trees which share their 
life come to their natural ends (200-72).

The superiority of the gods is shown not only by their power and freedom 
from age and death, but also because of their greater knowledge of destiny. When 
Demeter is detected by Metaneira she laments the ignorance of mortals, who 
cannot foresee the future (H. Dem. 256-8), and in the Hymn to Apollo the Muses



sing of ‘the gods’ immortal gifts, and the sufferings of men, all that they have 
at the hands of deathless gods as they live in ignorance and helplessness, and 
cannot find a remedy for death or defence against old age’ (189-93). In these 
various ways the Hymns explore the limitations of mortality, as well as portraying 
so vividly the nature of the gods.

By contrast, the closeness of men to the gods is beautifully illustrated in those 
scenes where their worship is described. In the picture of the Delian festival we 
are told that a spectator would believe the Ionians gathered there to be immortal 
and ageless (H. Ap. 151-2). In this hymn the scenes of music and singing both at 
Delos and also on the way up to Pytho are linked thematically with the singing 
and dancing of Apollo and the gods on Olympus (see 2(a) below). Within several 
of the Hymns the praise of the deities concerned is echoed internally by the songs 
sung either by gods or mortals (cf. H. Ap. 158-9, 51619, H. Herrn. 54-61, 424-33, 
H. 19.27-47, 27.18-20; cf. also H. 21.1-4, 30.13-16). The self-reflexive character 
of these poems suggests that the Hymns themselves, divinely inspired as they are, 
can bring their audiences closer to the heavenly realm.

In telling stories about the gods the Hymns follow many of the traditional 
conventions used by other early Greek hexameter poetry. But at the same time 
they show greater freedom when it comes to narrative realism (cf. Parker (1991) 
4). For the first time in early poetry we meet a talking island (Delos) and fountain 
(Telphousa). The Hymn to Hermes is full of marvels and oddities, and in Hymn 7 to 
Dionysus, one of the most delightful and picturesque of all, a series of miracles 
takes place on the pirates’ ship which is carrying Dionysus as a prisoner. Wine 
flows everywhere on board, a vine grows along the sail, ivy twines around the 
mast, and garlands decorate the rowlocks. The god becomes a roaring lion and 
creates a bear in the midst of the ship, and the pirates leap overboard and are 
turned into dolphins (34-53). As Parker says, the Hymns ‘present divine myths. . .  
with all the freedom of fantasy that such serious subjects demand’ (Parker (1991) 
4).

In their richness of ornamental detail and also their language, the Hymns 
may be viewed as similar to some early lyric poetry, and in fact they could be 
located stylistically between Homeric and Hesiodic poetry on the one hand and 
lyric on the other. They also can evoke comparison with the Archaic art of the 
seventh and sixth centuries bc . The famous Exekias vase in Munich (LIMC s.v. 
Dionysus, no. 788, late sixth century), showing Dionysus on a ship beneath two 
spreading vines, with dolphins sporting in the sea, is a good example of how close 
the Hymns can come to visual art. The vivid description in H. 28 of Athena’s 
birth, fully armed and brandishing her spear, from the head of Zeus is well 
illustrated by another famous early seventh-century amphora from Tenos (LLMC 
s.v. Athena, no. 360; cf. also some black-figure representations, such as nos. 345, 
346, and 353). In their mixture of charm and seriousness the Hymns brilliantly 
portray the double character of the Greek gods, as both benevolent and awe
inspiring. Throughout them runs a strong sense of delight and joy in the natural 
world, of whose powers the gods are the manifestation. For this reason these
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poems from a remote past still speak to us today so vividly and with so clear a 
voice.

On structure and themes see also Danielewicz (1973) and (1976), Lenz (1975), 
Janko (1981), Sowa (1984), Parker (1991), Fröhder (1994), Calame (1995), Devlin 
(■995) 31-81, Clay (2006). On the theme of epiphany see also Garcia (2002). 
Narrative technique is discussed by Niinlist (2004). On ancient Greek hymns in 
general see Devlin (1995), Haubold (2001), and Furley and Bremer (2001).

2 H Y M N  T O  A PO L L O

(a) Structure

The hymn tells the story of the birth of Apollo, the god’s foundation of his temple 
and oracle at Delphi, and his choice of Cretan merchants as his first priests there. 
The narrative is preceded by a dramatic prologue (1-18), which describes Apollo’s 
entry to Zeus’s palace on Olympus with his bow drawn, and his welcome by his 
parents, Zeus and Leto, and the other gods. This also forms a miniature hymn 
to Leto, as the mother of Apollo and Artemis.

The main narrative opens, after a brief survey of the range of themes for the 
god’s praise, with a catalogue of islands and other landmarks around the Aegean, 
which were visited by Leto in her search for a birthplace. None would receive her, 
until she came to Delos, whose initial reluctance was overcome by the promise 
of a rich and famous cult of the new god (19 88). Because of Hera’s jealousy 
the other goddesses summon Eileithyia secretly, and when she sets foot on Delos 
Leto gives birth to her son, who is fed on nectar and ambrosia by Themis, and 
immediately proclaims that he will be a god of the kitharis, the bow, and prophecy. 
Delos is covered in golden growth in response to his birth (89-139).

This opening movement of the narrative ends with a passage in which Apollo’s 
special love of Delos is illustrated by a description of the Ionian festival in his 
honour there, and the choir of Delian girls who are attendants of the god and 
whose songs the poet praises. In return he asks them to praise him as the sweetest 
and best of singers, and proclaims himself as a blind man who lives in rocky 
Chios (140-78).

The second main theme, Apollo’s search for a site for his oracular temple, is 
preceded (after a brief transitional passage, 179-85) like the first by a prologue 
which describes Apollo’s arrival on Olympus, this time as god of music, and a 
splendid scene of the gods singing and dancing in response to his arrival, under 
the admiring eyes of Leto and Zeus (181-206). A short list of Apollo’s love affairs 
is reviewed, only to be passed over in favour of the theme of the search (207— 
15). This is developed in a second geographical catalogue, describing Apollo’s 
journey through the northern part of mainland Greece from Olympus until he 
finally reaches Crisa, the site of his future oracle (216-93). the course of this 
he is dissuaded by the spring Telphousa from choosing her, because she wants to 
keep the honour of the place to herself (244 76). The god then founds his temple,



kills the serpent of the place, which is called Pytho, and takes the name Pythios 
(299 374). A parenthetic episode (305-55) describes how this serpent had been 
the nurse of die monster Typhaon, born to Hera because of her anger with Zeus 
over Athena’s birth. Then Apollo returns to Telphousa, angry with her because 
she deceived him, covers her spring with rocks, and sets up his own altar there 
as Apollo Telphousios (375-87).

The third and final movement of the poem again begins with a lengthy 
geographical catalogue, this time describing the journey of the Cretan merchants 
round the Peloponnese and through the Gulf of Corinth to Crisa {388-439). 
Apollo sees their ship on its way from Cnossos to Pylos, appears to them in the 
form of a dolphin, and guides the ship to Crisa. He announces his arrival by 
taking the form of a shooting star at midday, and then meets them disguised as a 
young man and asks where they come from. He reveals his true identity, promises 
that they will be his priests, and instructs them to set up an altar to him on the 
shore as Delphinios, which they do (440-512). He then leads them up to Pytho, 
singing the paean and dancing, and assures them that they will always have an 
abundance of offerings to live off. He ends with a solemn warning that if they 
misbehave they will be subjected to others as their governors in future (513-44). 
The poet closes with a salute to Apollo and a formula of transition to anodier 
song (545-6)·

Traditionally this hymn has been divided by scholars into two sections, the 
first describing Apollo’s birth and the second being concerned with his oracle, 
and these have been labelled ‘Delian’ and ‘Pythian’. Since David Ruhnken in 
1782, a popular view has been that these were originally separate hymns, which 
were joined together at some date to form a new whole. It is certainly the case that 
the passage in which the poet salutes the Delian choir and speaks of himself bears 
some resemblance to an envoi. But it is also possible to see the hymn as falling into 
three main sections, each one being to some extent articulated by a geographical 
catalogue. Together these three catalogues make up the Greek world of the 
Aegean and northern and southern mainland Greece, which represents the 
range of Apollo’s power (as described in 20-4, 140- 5, and especially 248 52 and 
288 92). It is also clear that there are many motifs which recur at different points, 
and these recurrent themes help to bind the different sections to one another. 
This is best illustrated by the following table:

First movement: Birth of Apollo (1—178)

I 18 Proem: Apollo’s entry to Zeus’s palace (bow) 
Leto’s joy, and salute to her as mother of 
Apollo and Artemis (1Q-18)

cf. 182 206 
cf. 125 6, 204 7

19 29 Choice of theme: birth of Apollo (19 =  207) 
Priamel: universal worship of the god 
(20 9)

cf. 207 15
cf. 140 5, 248 -52,
288 92
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30 50 Leto’s journey round the Aegean 
catalogue of islands and landmarks 
Reluctance to accept god (47-50)

cf. 216 93, 388 544 

cf. 61 82,255 -76

51-88 Dialogue of Leto and Delos
Poverty of site, wealth of sanctuary cf- 524 39

8g 126 Birth of god. Epiphany

Hera’s jealousy (92-114) 
Ololügê(ug)
Themis (124-5)
Leto’s joy (125-6)

cf 399 4U, 44°~5°> 
486 510 
cf· 305 55 
cf. 445 6 
cf 253, 293, 541 
cf. 12 18, 204 5

127-39 Growth of god, and response of Delos 
Lyre, bow, oracle (131-2) cf. 182 544

140-5 Priamel: range of god’s power cf. 20 9, 248-52, 
288 92

146-78 Delian festival
General description (146-55) 
Delian choir, and the poet (156-781

cf. 182 206, 513- 23

Second movement: Founding of the Delphic Oracle (179-387)

179 81 Transitional invocation (Delos, 181) cf. 140 6

182 5 Journey to Pytho. Music. cf 5'3 23

186 206 Second scene on Olympus. Music and cf. 1 18, 146 78,
dance. 5'3 23
Muses’ song: gods and men cf. 158 64, 532 4
Joy of Leto and Zeus cf. 12 18, 125 6

207 15 Choice of theme: search for oracle-site cf 19 29

K> O II
C

D
,

Priamel: Apollo’s love affairs (208 13)

216 93 Apollo’s journey through northern Greece cf 30 46, 388 544
Ideal site for cult (214-15, 247-53, 257 74, cf. 51 60, 80 8
287-93)
Telphousa (244-76) cf 375 87
Reluctance to accept god (255 76) cf. 47 88
Universal worship of god (248 52, 288 92 ; cf. 20 9, 140 -5



294 -9 Building of temple

300-4 Apollo kills serpent of Pytho cf· 305 55 (Python, 
Typhaon)

3°5U55 Hera’s enmity: Typhaon cf. 92 114

356-74 Apollo kills serpent: aition of Apollo Pythios

375 87 Telphousa
Cult of Apollo Telphousios (379-87)

cf. 244 76

Third movement: Apollo chooses his first ministers at Delphi (388-544)

388 450 Journey round Peloponnese to Crisa
Epiphanies: dolphin (399-417, 486-510) 

star (440-7)

young man (448-50)

cf. 30 46, 216-93

445-6 ~  119 (ritual
cry)
cf. 134

451 501 Dialogue with Cretans
Self-revelation and instructions for cult 
(474-50!)

502 12 Cult of Apollo Delphinios at harbour of 
Crisa

513-23 Procession to Pytho 
Paean (517-19)

cf. 146 78, 182-206 
cf. 300 74 (Python)

524 44 Final dialogue
Poverty of site, wealth of sanctuary 
Warning to god’s ministers against hybris
(540-4)
Cf. also H  Aph. 286-90
(Ap. 544 ~  Aph. 289), H. Dem. 473-82

cf. 51 88 
cf. i 88?

545-6 Closing formulae: salute to Apollo

The opening sections of the first and second movements are closely related. 
Apollo’s entry to Olympus as archer and warrior-god at the beginning (1-18) is 
complemented by his arrival there as god of music (182 206}, and the choice of a 
subject of song is introduced in the same way, with the initial question {19 =  207) 
and the priamel-type review of a range of possibilities 120 4, 208-13), followed 
by the announcement of the subject (25 9, 214-15). But some themes recur in
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all three movements: for example (apart from the geographical catalogues) the 
brilliant description of the Delian festival and the choir of Delian girls (146-78) is 
paralleled not only at 182 206 by Apollo’s procession as god of music to Pytho 
and the following scene on Olympus, but again at 513-23, where he leads his 
priests from Crisa to Pytho, singing the paean and dancing. Moreover, this paean 
can also be linked to Apollo’s victory over the serpent of Pytho (300-74), since this 
was traditionally celebrated by a hymn or paean of victory, in which the batde 
and the serpent’s death were described (see 357-620.). The building of Apollo’s 
temple at Pytho and his killing of the serpent can be seen as the central episodes 
of the hymn as a whole, preceded by the birth-narrative, and followed by the 
introduction of his priests to Pytho.

(b) Authorship and date

Thucydides (3.104) quotes lines 146-50 and 165 72 of the hymn as the work of 
Homer, and calls it a ττροοίμιον (‘prelude’): cf. 146-72, i65-76nn. At the same 
period Aristophanes may possibly allude to it as Homeric, since at Birds 575 the 
comparison of Iris to a dove is ascribed to Homer (cf. H. Ap. 114, with comment). 
Later authors usually ascribe the hymn to Homer (see AHS pp. lxvii-lxxviii). 
Athenaeus (22e), however, in the second century ad, quotes it as by ‘Homer or 
one of the Homeridae’. A scholiast on Pindar, Nemean 2.1 gives a more detailed 
account, saying that a Chian rhapsode named Cynaethus was said to have 
composed the hymn, and that according to Hippostratus (a Sicilian historian, 
FGrH 568 F 5) he was the first to sing the poems of Homer at Syracuse, in the 
69th Olympiad (504-501 bc). They also say that Cynaethus and his associates 
composed many poems and ‘added these to the poetry of Homer’. Another 
tradition, recorded in the Contest of Homer and Hesiod (315-21 Allen), describes the 
poet Homer reciting the Hymn to Apollo during the festival on Delos, standing 
on the altar of horns, and adds that the Delians then inscribed it on a tablet 
(λεύκωμα), and dedicated this in the temple of Artemis. It may be significant that 
it is Artemis’ temple, and not Apollo’s, which was selected for the inscription 
(cf. Janko (1982) 257). In the Archaic period at least it seems likely that this was 
the most prominent temple building in the sanctuaiy. A good deal of the material 
in the Contest derives from traditions about Homer’s life which were probably 
current already in the fifth century bc (cf. Richardson (1981)). Consequently, it is 
not unreasonable to suggest that the inscription of the hymn might date from a 
relatively early period.

Scholars have varied considerably in their dating of the hymn as we have it, 
between the late eighth century bc (AHS 184-6) and the late sixth (Burkert (1979a), 
Janko (1982) 112-15, West (2003) 9-12). Both Burkert and Janko suggested that 
the final version was composed in 523 or 522 bc for a festival on Delos instituted 
by the tyrant Polycrates for Apollo, worshipped as both Delios and Pythios 
(cf. also Aloni (1989)). From his study of linguistic criteria and other evidence
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Janko argued that the first part (1-181) belonged to the early seventh century bc, 
and the remainder to c. 585 bc, both being combined by Cynaethus in the late 
sixth century (see Janko (1982) 112-15, 200> 228-31). Janko’s linguistic arguments 
have, however, been questioned (2(c) below).

Various pieces of evidence may help to narrow the range of possibilities for 
dating. The construction of Apollo’s temple at Pytho forms the central episode 
of the poem (285-99). Its ‘broad and very long foundations’ and ‘stone threshold’ 
are described, and the ‘well-wrought [or well-set] stones’ of which either the 
threshold or the temple itself was composed are also mentioned. The first temple 
of Apollo at Delphi of which stone foundations can be identified has been dated by 
archaeologists (on admittedly limited evidence) to the second half of the seventh 
century bc. This was burnt in 548/7 bc (cf. 294-9, 2g6nn.), If this was the first 
large-scale temple with walls of stone (as opposed to less durable materials) its 
novelty could have helped to give an impetus to the hymn, projecting back its 
construction into the mythical past, and this would suggest a date after c. 650 bc.

Thucydides, when discussing the hymn as evidence for the festival on Delos, 
says that ‘in the past’ (πάλαι, 3.104.3 and 6) there must have been ‘a great 
gathering and festival on Delos’, as Homer shows, whereas ‘later the islanders 
and the Athenians continued to send choruses with offerings, but most events 
including the contests were discontinued owing to some adverse circumstances, 
as one would suppose’ (cbs εΐκό;, 3.104.6). He clearly views both the early festival 
and its decline as belonging to a past period for which he does not have other 
evidence apart from the hymn, which he ascribes to Homer (see also 146 72η.). 
Although this does not help us to pin down the date too closely for the description 
in the hymn, it surely indicates that (for example) the later sixth century bc is 
most unlikely, since Thucydides knows both about Pisistratus’ purification of 
Delos and also Polycrates’ dedication of the island of Rheneia to Delian Apollo 
(3.104.1 2; cf. Janko (1982) 112).

It is also striking that the hymn speaks of Apollo choosing men as his ministers, 
‘who perform sacrifices for the Lord and announce the decrees of Phoebus Apollo’ 
'393 5j significantly with the present tenses βέζουσι and άγγέλλουσι, suggesting 
reference to the poet’s own time: cf. 394η.). There is no mention anywhere of the 
Pythia, the prophetess whose inspired utterances were later given to inquirers 
either direcdy or through the medium of male interpreters, and who is first 
mentioned in Theognis (807): cf. 389η. Once again this seems to make a later 
sixth-century date unlikely (cf. Chappell (2006)).

Apollo’s final warning to the priests, that if they do not avoid misdemeanours 
and üßpis they will be subjected to the government of others (540 3), has often 
been taken as a reference (post eventum) to the so-called First Sacred War, assigned 
by Greek tradition to the early sixth century bc (c. 594 584), which was supposed 
to have arisen from the misconduct of the people of Crisa, who taxed or plundered 
pilgrims to Delphi, and which led to the destruction of Crisa and control of 
the sanctuary' in future by the Amphictionic League of northern Greek states.
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Tradition associated the war closely with the institution of the Pythian Games 
in their classical form. The existence of the war has been questioned, but some 
aspects of the tradition do seem reliable. If Apollo’s warning does indeed refer 
to those events, then the poem as we have it must be dated to the 580s at the 
earliest. It is possible that these verses (540 3) are a later addition to the hymn, 
but the traditional nature of the train of thought in Apollo’s speech as a whole 
(cf. 531 44η.) suggests that they are original. (See further 540-3^)

Apollo’s journey from Olympus to Crisa via Thessaly, Euboea, and Boeotia 
corresponds quite closely (although not exaedy) with the list of northern states of 
the Amphictionic League (before it was enlarged with the addition of Athens and 
some Peloponnesian ones), and it has been argued diat it reflects the situation 
after the First Sacred War: cf. 2i6-86n. Moreover, the language of both 274 
and 298 may allude to the League of άμφικτίονεζ (neighbouring or surrounding 
peoples): cf. 274, 299 + 2g8nn. An association of communities of this kind may 
have existed before the War, but these references would have more significance 
after this date.

It is also possible that the hymn’s account of the killing of the serpent of 
Pytho is linked to the institution of the Pythian Games in their classical form. A 
major innovation was said to be the aulos-playing contest, first won by Sacadas 
in 586 bc, in which the god’s battle with the dragon was vividly depicted in 
musical form (the Πυθικ05 υόμοξ). The hymn’s description of Apollo’s killing of 
the serpent and his triumph over her (357-69) has some similarities with what we 
are told about this composition, although it should be admitted that a triumphal 
hymn to Apollo celebrating his victory was traditionally seen as an older element 
in the festival (cf. 300-74, 357-02nn.).

Thus a case can be made on various grounds for linking the hymn as we have 
it to events early in the sixth century bc. A date later in this century seems less 
probable. It remains a possibility that the hymn grew out of an earlier composition 
in praise of Apollo’s birth and his Delian festival, which was developed into a 
longer work charting his institution of the Delphic oracle and priesthood, linked 
closely to the earlier song by a series of repeated themes. But the poem is 
designed to be taken as a unified composition, and this is how we ought to read 
it. Cf. the excellent remarks on this subject by Miller (1986), especially in his 
Preface and Appendix 1, and Clay (2006) 18 19, who concludes that ‘as a whole, 
the hymn presents a unified and comprehensible progression with a complex 
but nevertheless linear movement that ends when the new god has established 
himself and received his full definition within the Olympian order’.

(c) Language and style

The language of the hymn is discussed by Hoekstra (1969) 21-38, and Janko 
(1982), especially 99-132. Both consider verses 1 181 separately from 182-546. 
Both base their analyses on assumptions about the way in which the traditional
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diction of early hexameter poetry was subject to various forms of modification and 
development over the course of time. Hoekstra found very little in the so-called 
‘Delian’ part to suggest what he considered to be post-Homeric modification 
offormular diction, except in 140-81, the section leading to and describing the 
Delian festival, where as he says (25) ‘in the personal part of the hymn the poet 
is seen to compose much more freely than in the story’. Janko identified more 
evidence of modification throughout, and his own statistical tests suggested to 
him some advance in the diction by comparison with the Iliad and Odyssey. In 181 
546 Hoekstra concluded that there were a few more examples of post-Homeric 
(or as he called it ‘subepic’) composition, but that this ‘can hardly be adduced 
in support of the separatist view’ (34). Janko added some more cases of what he 
saw as post-Homeric developments, but found these combined with examples 
of ‘false archaisms’, which he thought were the result of a poet deliberately 
introducing earlier forms in order to give his composition a more archaic style 
icf. 76- 8, etc.).

Janko’s statistical methods have been criticised (see for example Hoekstra 
(1986) 162 3, West (1995) 204-5). Other factors apart from chronology may give 
rise to formular variation, such as regional differences, subject matter, or personal 
style. Moreover, the concept o f‘false archaism’ is particularly problematic, since 
it requires one to distinguish supposedly false from genuine archaic forms.

Another simple test of development of language within the early hexameter 
tradition is to consider the incidence of words (i.e. lexical items) not found 
elsewhere in this corpus of poetry (see also Zumbach (1955)). In verses 1-181 
there are only 9 or possibly 10 examples, i.e. c. 1 in 20 or 18. In verses 182-546 
there are c. 26, or c. 1 in 14. Given the limited size of each section the difference 
may well not be very significant. It is interesting to compare the frequency in the 
other three long hymns: in Aphrodite c. 1 in 27 (11 in 293 verses), in Demeter 1 in 8 
(59 in 495 verses: cf. Richardson, H. Dem. pp. 43-5), and in Hermes 1 in 4 (139 in 
580 verses: cf. Vergados (2007a) 32-3 and 35-7). In these terms, then, the whole 
of the Apollo hymn is less traditional than Aphrodite, but more so than the other 
two hymns.

Direct dependence of the hymn on any other early hexameter poem is difficult 
to detect, with one significant exception. The links with the Odyssey in the later 
parts of the poem could be to a certain extent due to use of common traditional 
material, but in some cases the correspondence is particularly close and suggests 
a direct link. This may be the case with Hera’s speech at 311 30 {see note on 
this passage), and again still more probably with the journey of the ship and 
subsequent scenes, from 409 onwards (see especially 410-21, 412 13, 421 9, 434 
5, 43δ> 452~6i= 458-9, 464-6, 466-7, 469-73, 47b 499, 529, 534nn·, and also 
Janko (1982) 129-31). It is notable that in three cases we have possible echoes of 
the final scenes in the Odyssey (see 426, 464-7, 499nn.), a part of this poem which 
(whatever the truth may be) has since antiquity been suspected as a post-Homeric 
addition.
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On the whole there is not a great deal of linguistic evidence to support the 
kind of separatist view of the hymn advocated by Janko and others, and equally 
no very clear pointers in the language towards a date in (say) the sixth rather 
than the seventh century bc. West (1975) actually thought that the greater neglect 
of digamma in 1-181 supported his view that this part was a later composition 
than the rest. This theory has not won support, although it is still advocated by 
West (2003) to-12. But it illustrates the kind of difficulties one faces in using such 
criteria.

Judgements about style and poetic quality are likely to be still more subjective. 
The poem opens with a scene of powerful dramatic intensity, and the narrative of 
Apollo’s birth is lively and colourful, culminating in the brilliant portrayal of the 
Delian festival. The proem to the second movement (179-206) is a good match 
for this last scene, whereas the ensuing description of Apollo’s journey to Crisa is 
more leisurely, taking in various subsidiary episodes, such as those of Onchestus 
and Telphousa, along the way. All of this seems to be intended as an intensifying 
build-up to the foundation of the temple at Pytho and killing of the serpent (itself 
expanded greatly by the inserted Typhaon episode).

The last movement (388-544) is again lively and entertaining like the first, with 
Apollo’s various epiphanies and the reactions of the Cretans effectively portrayed, 
and it culminates in a brilliant scene of music and dancing as they process up to 
Pytho, which echoes the earlier scenes of this kind. The final warning to Apollo’s 
ministers forms a powerful closure, whose abruptness mirrors that of the opening 
scene of his entry to Olympus as a warrior-god.

In terms of its narrative technique this hymn stands out from the others in 
the corpus in one very significant respect (see Nünlist (2004), especially 40-2). 
References to the narrator’s person (‘I’), and to the addressee’s (‘you’), occur 
several times in the course of the actual narrative (up to line 282), and in the case 
of Apollo himself we sometimes find a mixed style, alternating between second- 
and third-person reference to him (e.g. at 129 30). This gives the poem a more 
personal character, which is further emphasised by the passage in which the 
poet addresses the Delian choir and speaks of himself, which is unique in these 
hymns.

The hymn thus gives us a vivid impression of Apollo as an awe-inspiring and 
potentially dangerous, but also life-enhancing, deity, the god of archery, music, 
and prophecy (cf. 131-2).
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(a) Structure

The prologue (1—19) tells of Hermes’ birth to Zeus and Maia, and alludes to the 
two main exploits which will be the subject of the narrative, his invention of the 
lyre and theft of the catde of his elder brother Apollo. After his secret birth he



leaves his cradle, meets a tortoise, and makes its shell into the first lyre, with 
which he sings of his own birth (20-61). He then goes at sunset to Pieria, home 
of Apollo’s catde, and steals fifty of them, which he takes to the river Alpheios 
in north-western Peloponnese, disguising his tracks by using specially invented 
shoes and driving them backwards. On his way he is seen by an old farmer at 
Onchestos, whom he orders not to give him away (62-104). He slaughters and 
roasts two of the catde, and returns to his cradle on Mt Cyllene, where his mother 
scolds him, and he threatens even worse exploits of burglary (105-83).

At dawn Apollo goes to Onchestos in search of the cattle, and meets the old 
man, who tells him that he saw a boy driving catde backwards. With the aid of a 
bird-omen he realises that the thief is Hermes, and goes to Cyllene and accuses 
him. Hermes denies all knowledge of the catde, and demands that Apollo should 
put his case for trial before Zeus (184-312).

They come to Olympus and Apollo again accuses Hermes, who skilfully 
defends himself. Zeus orders them to be reconciled and Hermes to reveal the 
catde to Apollo (313-96). They go to the Alpheios and find the catde, and 
Hermes then amazes Apollo by playing his lyre, and singing a theogony. Apollo 
is enchanted by this new form of music, Hermes offers him the lyre, and in 
exchange Apollo gives him a share in his own role as god of flocks and herds. 
Thus reconciled the two brodiers return to Olympus (397-512).

The main narrative is now concluded, but in a final episode Hermes swears 
never to steal from Apollo again, and Apollo gives him a special golden wand, 
and offers him also ownership of three prophetic sisters who live on Mt Parnassus. 
After a further list of some of Hermes’ attributes the hymn closes with the usual 
formulae of farewell (513-80).

The general structure of the narrative is clear enough, and a series of parallel 
motifs helps to bind it together. The central exploit, Hermes’ catde-theft, is 
framed by the two episodes of the invention of the lyre and the gift of it to Apollo. 
Both include songs by Hermes, about his own birth and the origin of the gods 
in general (54-61, 424-33), both of which are compared to the songs of young 
men at feasts (55-6, 453-4). Hermes’ journey with the catde is counterbalanced 
by Apollo’s search, both including the meetings at Onchestos. The scenes with 
the catde at the Alpheios are also balanced. Above all, the two scenes in which 
Hermes defends himself against Apollo’s accusations are complementary, the 
‘trial scene’ being a more formalised version of the one at Cyllene.

In view of this analysis, the final episode concerning the gift of a mantic art to 
Hermes looks at first sight like an appendix, and it has often been considered to 
be a later addition. This is certainly possible, but there are close links in the later 
part of the hymn between the themes of music and prophecy (see 464 89, 482 8, 
541-gnn.) which help to bind this episode more closely with what precedes it. 
It is also theoretically possible that the corruption in line 473 conceals a request 
by Hermes for a share in Apollo’s prophetic skills, answered by him at 533-66 
(see 473, 533nn.). Moreover, the final episode restores to Apollo his dignity as the
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oracular god who interprets the will of Zeus, after his previous deflation by his 
infant brodier, and thereby gives Hermes added status by association.

(b) The hymn as comedy

Although the hymn uses many of the narrative techniques of early hexameter 
poetry, and the language is based in the epic artificial diction (Kunstsprache), it 
stands out from the other major Homeric hymns in many respects. It has been 
characterised as ‘the most untraditional in its language, with many late words 
and expressions, and many used in slapdash and inaccurate ways’ (West (2003) 
12). West adds that ‘it is the most incompetent in construction, with many nar
rative inconsistencies and redundancies, and no command of the even tempo 
appropriate to epic storytelling’. But as some scholars have realised (Raderma- 
cher 216-17, Janko (1982) 148-9), a clue to the distinctive quality of the poem 
lies in its essentially comic character. If we view it as a forerunner of later comic 
genres, we can understand why it uses a different style and language, has a looser 
sequence of narrative, and portrays its leading characters, Hermes and Apollo, as 
more like ordinary human beings than is normally the case with the description 
of gods in early epic.

Hermes’ exploits are in one sense supernatural, but many of the details, such 
as the construction of the lyre, the way he disguises his tracks, and so on, are 
told in a more naturalistic way. There is no indication when Hermes or Apollo 
meet the old farmer (the only mortal character) that they attempt to disguise 
their divinity, and yet the old man seems quite unaware of this. Apollo himself, 
for all his supposed omniscience (cf. 467, 474, 48g), is bewildered by Hermes’ 
tricks, asks information of the old man, and needs the help of a bird-omen to 
track him down. He is constantly made to look ridiculous by his baby brother. 
There are several allusions to his own greed for wealth, a subject on which he is 
clearly sensitive (176-81, 330 and 335, 494-5, 546-9). Particularly significant for 
the hymn’s comic register is the episode where Apollo picks up Hermes and his 
brother ‘emitted an omen, an insolent servant of the belly, an unruly messenger’ 
(295-6). This riddling, mock-epic periphrasis for a fart anticipates later occasions 
in Attic comedy where this is treated as an omen, or a parody of Zeus’s thunder 
(see 293-303, 295-6nn.).

Above all, Apollo appears to know nothing of the use of stringed instruments, 
before he is introduced to the lyre by Hermes (especially 450-5 and 452η.). This is 
in marked contrast with the Hymn to Apollo, where immediately after his birth he 
claims the kitharis as his attribute (131), and is portrayed as leader of both gods and 
men in music (182-206, 513-19)· The tortoise-shell lyre was a smaller and lighter 
instrument than the kitharis or phorminx (used traditionally to accompany epic 
song), but in the Hymn to Hermes it is equated with these instruments (see 47-510.). 
The songs of Hermes himself could be classed as hymns, but their style is that 
of the mocking songs of young men at symposia (55 -6, 453 -4), which suggests
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something less elevated. And yet this new music strikes Apollo as wonderfully 
original and superior to anything he has experienced (434 55). Hermes presents 
the lyre to Apollo as a sympotic εταίρη (475), whose effect is constantly described 
in the language of erotic love and desire (cf. 31, 421 3, 426, 434, 448-9, and 
especially 478 88; and see 31, 478-88, 485, 486nn.).

The contrast between the two gods is effectively portrayed in the way they 
are characterised through speech and action. Hermes operates by night, and 
is a god of deception and theft, Apollo acts by daylight and is concerned with 
justice and truth. Apollo’s speeches are straightforward and earnest (especially 
in the trial scene: 334 64η.), Hermes is the master of persuasive rhetoric and 
special pleading (see 162, 260-77, 366-88, 463nn.). Hermes exploits to the full 
his status as newborn infant, in contrast to his brother who is presumably already 
envisaged as adult and mature.

(c) Relationship with the Hymn to Apollo

In view of the way in which Hermes gets the better of Apollo and makes fun of 
him, it is natural to ask whether the poet has the Hymn to Apollo in mind. In the 
prologue to the Hymn to Hermes the rapidity of his prowess is vividly described 
(17-19):

Born in the early morning, at midday he was playing the lyre,
In the evening he stole the cattle of far-shooting Apollo,
On the fourth day of the month, the day the lady Maia bore him.

Apollo’s miraculous growth is also emphasised in the Hymn to Apollo, but in 
a more general way (123-34). It is only after being fed on divine food that he 
begins his career. Apollo then claims that he will be god of the kitharis, the bow, 
and prophecy of Zeus’s will (131-2). As we have seen, the first of these claims is 
called into question by Hermes’ invention of the lyre, and Apollo also says that 
he is afraid lest Hermes steal his bow, in addition to taking back his lyre (514-15, 
where 515 may echo H, Ap. 131). Hermes is eager for a share in his prophetic art 
as well, but here Apollo asserts his supremacy, whilst allowing him a minor role 
in divination.

The surprising choice of Onchestos in Boeotia as the place where Hermes 
meets the farmer may be due to its being singled out for special attention in the 
Hymn to Apollo (230-8): see 88n. It is not obviously on Hermes’ route towards the 
river Alpheios, whereas in Apollo’s case it is part of a detailed itinerary through 
Boeotia to Delphi. A clue in support of this may be that it is called λΕχεποίη (88), 
a rare word in Homer but one used of Teumessos at H. Ap. 224, just before the 
passage about Onchestos.

If the poet of Hermes had the Apollo hymn in mind, one might have expected 
more direct linguistic echoes of this kind (cf. for example H. Herrn. 17η.). But 
it remains an attractive possibility that the hymn was intended to form a
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light-hearted counterpart to the grander and more serious Hymn to Apollo. On 
the relationship between the two hymns see also Radermacher 110-11, 229, 
Abramowicz (1937) 71-85, Dornseiff (1938) 81 4, Penglase (1994) 184, Vergados 
(2007a) 54-6, Richardson (2007) 83-91.

(d) Legal aspects

Hermes’ catde-theft leads to a kind of lawsuit between him and his brother, 
culminating in a mock-trial on Olympus. As comedy this resembles to some 
extent the situation in Demodocus’ Song of Ares and Aphrodite : Od. 8.266 
366), where Ares’ adultery raises questions of compensation, which become a 
matter for debate among the gods (352, 344-58). In Hermes there are many echoes 
of what seems to be legal terminology, to judge by parallels in later literature: 
see 246-51, 254, 264, 312, 313, 315-16, 372, 373, 524, 526-8, 528-32nn. On his 
arrival at Hermes’ cave on Cyllene Apollo conducts a search of the premises, 
and demands information from him (246-59). Hermes’ initial defence speech 
expresses indignation at Apollo’s conduct, and uses an argument from probability 
typical of Greek rhetoric from the fifth century bc onwards. He offers to swear an 
oath, without actually doing so formally (see 260-770.). The trial scene itself has 
a simple formal structure (322-960.). Apollo’s accusation is largely composed of 
narratio, a straightforward account of what happened, in the manner of a plaintiff 
full of righteous indignation, and with considerable repetition. He adduces the 
physical evidence of the footprints and the testimony of the old farmer as an 
eyewitness, and describes his adversary in typically derogatory terms (see 334- 
64, 338-9, 342-55, 346,358-6onn.). Hermes’ response uses similar techniques to 
those in his first speech, and in addition stresses the violence of Apollo’s conduct 
and his lack of witnesses at the trial, and appeals to Zeus as his father for support 
(366-88n.).

The parallels with Greek rhetorical theory and practice are one reason why 
some scholars have wished to date the hymn to the fifth century bc (see especially 
Görgemanns (1976)). But we have no way of knowing how early such techniques 
as the argument from probability might have been used, before being formally 
analysed by fifth-century rhetoricians. On the other hand, the developed nature 
of the legal language and structure by comparison with the Homeric epics does 
seem to support a post-Homeric date.

(e) Music and prophecy

As we have seen, the theme of music frames Hermes’ theft, and it is the means 
by which the reconciliation is achieved. In this way the tortoise he meets at the 
outset is indeed a σύμβολον μέγ’ όνήσιμου (30), a ‘very useful token’, since it will 
be used to seal the compact between the brothers (see 30, 526-8nn.). Hermes 
gives back the cattle to Apollo and adds the lyre in compensation. In return,
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however, Apollo gives him a share in his own pastoral role. Lyre and catde (the 
latter being themselves a standard of value in early epic) are the elements in 
this process of exchange, as in the story of Archilochus’ meeting with the Muses, 
where they give him a lyre in exchange for his cow. Hermes thus becomes the 
god of commerce, as well as of theft (see 397-512, 437, 576-7nn.).

Apollo claims to be already himself ‘a companion of the Olympian Muses, 
who are concerned with dances and the glorious path of song, and lively music 
and the desirable sound of pipes’, but Hermes’ music is something new to him 
(443-55). This is the music of the λύρη, played at symposia as an accompaniment 
to the mocking songs of young men (55-6), and associated especially with erotic 
themes. It is the music of personal lyric song, as it came to prominence in the 
Archaic period in the poetry of Archilochus (who is probably the first extant writer 
to mention the λύρη), Sappho and Alcaeus, Ibycus and Anacreon. It involves 
not only inspiration or innate ability, but also skill and practice (τρίβος, used first 
here: see 447 8n.). Played with proper expertise the lyre will respond easily and 
with charm, but an ignorant player will only produce discordant nonsense (482 
8). Here again, as in the case of law and rhetoric, we seem to have a reflection 
of a period when new techniques and musical forms are developing, with an 
emphasis on learning and practice, and the poet appears to be suggesting that 
these new forms are in some ways superior to the more traditional genres of 
music and poetry.

The contrast between the right and wrong uses of the lyre is a motif which 
recurs in the case of prophecy, in the final section (or epilogue). Apollo declares 
that he will help some of his consultants who come auspiciously, whereas others 
will be deceived (541-9), and likewise the three prophetic sisters of Parnassus will 
sometimes tell the truth and sometimes mislead men (558 63). They are similar 
to Hesiod’s Muses, who know how to utter both truth and falsehood (see also 
556 7η.). Hermes himself, in the closing lines of the hymn, is said to have the 
same gift of helping some but deceiving many mortals (577 8). In this way the 
poem links together the arts of Apollo and Hermes.

(f) Aetiology

The hymn describes the origin of Hermes himself, and how he acquired his 
various attributes and powers, as a god of animals, music and prophecy, rhetoric 
and persuasion, theft and commerce, and as a messenger between heaven, earth, 
and the underworld. As with many of the other Homeric hymns, it includes 
his entry to Olympus and reception as a full member of Olympian society. In 
Hermes’ case this occurs in an unusual way, but one which typifies his character, 
since after the secrecy of his birth his first appearance in heaven is as an infant 
accused by Apollo of theft. Later, however, the two brothers return to heaven to 
the sound of the lyre, in an atmosphere of harmony and joy (504 12).
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Unlike the hymns to Apollo and Demeter, neither this one nor the longer 
hymn to Aphrodite includes the institution of a cult of the god with temple and 
sanctuary, although Anchises does promise a cult on first meeting Aphrodite 
\H. Aph. 100 2). In the case of Hermes, the god kills and roasts two of Apollo’s 
cattle, and divides the meat into twelve portions. It seems probable that this 
should be associated with the important cult of the ‘Twelve Gods’ at Olympia, 
attested already by Pindar, for which this could be the aition. The first evidence 
of such a cult elsewhere is at Athens in the late sixth century bc: see i28-gn. 
Moreover, he leaves the two hides on a rock, where they are said to be still visible, 
a clearly aetiological reference (i24-6n.), and he also deposits the meat and fat 
inside a cave, ‘as a sign of his recent theft’, which again seems to indicate that 
something may have been on display in later times (see 134-70.).

Hermes is also an inventor: he creates the lyre, devises special shoes to hide 
his tracks, invents the art of kindling with fire-sticks (108-11), and also makes the 
panpipes (511—12). Thus Hermes is distinguished for his technical ingenuity. In 
this respect the hymn resembles satyric drama, in which such inventions are a 
common feature (see Seaford (1984) 36-7).

(g) Language and style

As already mentioned above (2(c)), this hymn has a much higher incidence of 
words not found elsewhere in early hexameter poetry than the other three major 
hymns, i.e. about 1 in every 4 verses (see Vergados (2007a) 32-7 for detailed lists). 
The poet uses c. 36 words found only here in surviving literature (not counting 
mentions by lexicographers). About 16 words recur elsewhere before 500 bc in 
other verse forms, and c. 51 are first repeated in fifth-century literature. The 
remainder of those not in early hexameter verse elsewhere (c. 36) occur first after 
400 bc . O f these, c. 12 are in later hexameter poetry. (Figures are approximate 
because of textual uncertainties.) The frequency of unique words is high (1 in 
16 verses) compared to the Iliad and Odyssey, where it is 1 in 52 and 1 in 63 
respectively. (The Homeric data are taken from Kumpf (1984) 206, who includes 
proper names, excluded in the count for H. Herrn) In H. Deni, we only find 12, 
i.e. i in 41 (Richardson, H. Dem. pp. 43-5). On the other hand, it is difficult to 
use such linguistic criteria for absolute dating purposes, except in broad terms. 
Unique vocabulary may be pardy due to subject matter. It may also indicate 
a poet who is adopting a more liberal attitude towards his tradition in coining 
new forms on the analogy of existing ones. When surveying the list of words 
not found elsewhere before 500 bc, we can exclude from significance several 
compounds (such as καταβλάπτω, άνακλέπτω, etc.) of simple words which 
occurred earlier. Others are natural developments or variants of earlier forms: 
cf. for example όδοιπορίη, Homeric οδοιπόρος; άμαρυγή, Hesiodic άμάρυγμα; 
σπάργανον, Hesiodic σπαργανίζω, etc. Some recur in later hexameter poetry 
and could be drawn from the early epic tradition, e.g. ϋψιμέλαθρος, βαθύσκιος,
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άγγελιώτης, ΰττωλένιος, Another class is of words later used in everyday speech 
or prose literature: e.g. ανόητος, μασχάλη, άττρεττέως, διαρρήδην, αγνός. Such 
words may reflect the comic or down-to-earth tone and the subject matter (e.g. 
διαρρήδην in a legal context). At the same time even when the subject matter 
is coarse the poet still preserves a certain level of ‘epic decorum’ in the way he 
describes it, as befits the style of a hymn: cf. especially the riddling language of 
294 6 (discussed by Bain (2007) 51-2).

One should also remember that in terms of the total number of words in 
the poem the untraditional vocabulary only represents about 4 per cent at most. 
(If we assume c. 6 words per verse on average, 1 in 4 verses =  1 in 24 words.) 
Consequently, the overall linguistic effect is not so different from that of the other 
hymns, or indeed of early hexameter poetry in general. Even when what is being 
portrayed is ludicrous the style is still elevated, and it is the combination of the 
comic and the dignified which gives this hymn its particular piquancy and charm.

(h) Dating, and occasion of first performance

Various considerations mentioned above suggest, although they do not prove, a 
sixth-century date: the possible influence of the Hymn to Apollo, the allusion to 
the cult of the Twelve Gods at Olympia, the high estimation of a form of music 
which suggests comparison with personal lyric poetry, and the developed forms 
of legal procedure and rhetorical technique. The untraditional language would 
also fit a date in this period. There does not seem to be any compelling reason to 
date the hymn later than c. 500 bc, as some scholars have done (see 3(d) above, 
and for other examples see Janko (1982) 142). The Hymn to Pan (19) is almost 
certainly influenced by it (see Janko (1982) 185, Fröhder (1994) 329). This hymn, 
the style of which is very unusual, has been dated to the fifth century, chiefly 
on the grounds that Pan’s cult was not widespread in Greece before c. 500 bc 
(cf. AHS 402-3, Janko (1982) 185, West (2003) 18), but arguments for a later date 
(Andrisano (1978-9)) are less convincing. It is significant that the syrinx, invented 
by Hermes in the Hymn to Hermes (511-12), appears as an attribute of Hermes 
from c. 580/570 bc onwards in art, but from c. 500 onwards it is associated with 
Pan, and no longer with Hermes (see 5n-i2n.), It seems reasonable to link its 
portrayal as Hermes’ instrument with the date of the Hymn to Hermes.

A further point is that in vase-painting the themes of the baby Hermes as cattle- 
thief, or simply Hermes together with cattle, are noticeably popular between the 
mid sixth century and early fifth. Two vases, of c. 530 and 480 bc, show him in 
his cradle, with the cattle, and also Apollo and Maia (see 21, 227-g2nn.). Others 
(LIA'IC s.v. Hermes nos. 245-8), all between c. 565 and 490 bc, show him as an 
adult god, with catde. The popularity of these themes would again fit well with 
a sixth-century date for the hymn.

Several scholars have recently suggested that the hymn may have been com
posed for first performance at Olympia. This is an attractive possibility, in view
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of the location of Hermes’ sacrifice by the Alpheios and its probable connection 
with the cult of the Twelve Gods at Olympia. See Burkert (1984), Johnston (2002) 
especially 128 -30, West (2003) 14, Thomas (forthcoming).

(i) Relationship with other versions

Another version of the story of Hermes’ cattle-theft describes how the god meets 
a man called Battos in Arcadia, whom he later punishes for betraying the identity 
of the thief by turning him into a rock (see 87-930.). This first appears in Ovid’s 
Metamorphoses, but die version in Antoninus Liberalis is accompanied by a scholion 
giving a list of sources which includes Hesiod’s Great Ehoiai (fr. 256 M-W). It is 
unclear, however, whether the whole story of Battos as told in Antoninus goes back 
to the Hesiodic poem. The main source is probably Nicander’s Heteroeoumena. In 
the hymn the role of the old man at Onchestos, who acts as a witness of Hermes’ 
theft, has seemed to some scholars rather perfunctory, and this has been seen as 
evidence that the Battos story is earlier and is being adapted by the poet of the 
hymn. It could, however, equally well be a later elaboration.

Alcaeus’ hymn to Hermes, of which we have the first stanza (fr. 308(b) L-P =  
308 V), told of Hermes’ birth to Zeus and Maia, his theft of Apollo’s catde, and 
how, when threatened by Apollo, he stole his quiver also (cf. frr. 308(c) and (d), 
SLG 264.11 19, and Schol. AB II. 15.256). The theft of the quiver is mentioned 
by Apollo as something he fears may occur, at H. Herrn. 514-15 (see note). If the 
Homeric hymn is later than Alcaeus’ poem, then both may be influenced by an 
earlier version of the story (cf. West (2002) 217, Liberman (1999) 133). But the 
relationship of the two versions remains uncertain.

The most important reworking of the whole story is Sophocles’ satyr-play 
Ichneutai (‘Searchers’), of which we have extensive papyrus fragments (TrGF 4.274- 
308). Doubts have been raised as to whether Sophocles is influenced by the hymn 
(Steifen (i960) 9), but this seems very probable, and the differences between the 
two versions are surely due to Sophocles’ adaptation of the story for a satyric 
drama: see Koettgen (1914), Radermacher 183 4, 216, and Lloyd-Jones (2003) 
143-

In the play, Hermes has already stolen Apollo’s catde and hidden them in 
a cave underground in Mt Cyllene, and he has also invented the lyre. Apollo 
proclaims a reward for anyone who has seen the catde. He has come to Cyllene 
(via Thessaly and Boeotia) in search of them. Silenus offers to help with his sons 
the Satyrs, in return for gold and release from slavery, which Apollo promises. 
The Chorus of Satyrs discover strange backward-turned prints outside the cave, 
and from inside there comes a mysterious sound which frightens them. Silenus 
reproaches them for cowardice, but when he hears the noise he too is terrified. 
Eventually they disturb the nymph Cyllene byjumping up and down. She appears 
and tells them that she is secretly nursing a baby son of Zeus and Maia called 
Hermes, and that the sound they heard is that of the lyre, made from a tortoise



shell with an oxhide stretched over it. The Satyrs conclude that Hermes must 
have stolen the cattle, but Cyllene denies this, arguing that an infant child, and 
the son of such divine parents, cannot be the thief. The rest of the papyrus is very 
fragmentary, but Apollo reappears, and there is further mention of a reward and 
freedom.

There are a good many points of contact between the play and the hymn, 
both thematically and also verbally. Apollo’s journey via Thessaly and Boeotia 
to Peloponnese parallels in oudine that in the hymn. The Satyrs take the place of 
the old man of Onchestos as his informants. The description of the tracks of the 
cattle echoes H. Herrn. 75-8 (see comments). Cyllene’s account of Hermes’ secret 
birth (265-71) parallels the hymn’s, and the baby is nursed in a λίκνον (275-6; cf. 
H. Herrn. 21). His miraculous growth is emphasised (277-82), and he has created 
the lyre in a single day (284-5). As in the hymn, the paradox is expressed of the 
dead tortoise acquiring a living voice (299-300 and 328; cf. H. Herrn. 38, and see 
25η.). The lyre’s wonderful power to arouse pleasure and cure unhappiness is 
described (325-300; cf. H. Herrn. 419-55).

The argument between Cyllene and the Satyrs, in which they accuse Hermes 
and she contends that he cannot be the thief, resembles Hermes’ successive 
defence speeches in answer to the accusations of Apollo and Zeus (252-80, 333 
88). However, Hermes’ use of an oxhide to make the lyre leads the Satyrs to infer 
that he is the catde-thief (345-6, 371-6), and this suggests that Sophocles made 
the theft precede the lyre’s invention, as in some later accounts (see H. Herrn. 
20-6in.).

Other possible verbal echoes of the hymn have been detected: see Pearson 
(1917) 228, Vergados (2007a) 70-1. Cf. especially Ichn. 340 φιλήτηυ (perhaps also S. 
fr. g33 Radt) with H. Herrn. 67 etc.; Ichn. 87 μηνύ[τρου (?) with H. Herrn. 264, 364; 
Ichn. 188 στίβοξ, H. Herrn. 353; Ichn. 98 ipeuvav, H. Herrn. 176; Ichn. 123 βοηλατήν, 
H. Herrn. 14; Ichn. 143-4 έξενίσμεδα ψόφωι τόν οϋδείς ττ[ώ·π·ο]τ’ ήκουσεν βροτών, 
Η. Herrn. 443; ^ ιη· 25° έγήρυσε 3έστπν αϋδάν, Η. Herrn. 426, 442·

The Library of Pseudo-Apollodorus (3.10.2) summarises the story told in the 
hymn, but with significant variations. Hermes eats some of the flesh of the two 
oxen which he kills (contrast H. Herrn. 130-6). He invents the lyre after stealing 
the catde rather than before, and uses their entrails to make its strings, whereas 
he uses sheep-gut in the hymn (51). He also invents the plectrum. Apollo comes 
to Pylos and questions its inhabitants, rather than interrogating the old man of 
Onchestos. In the trial on Olympus, Hermes is ordered by Zeus to restore the 
cattle, but denies possession of them. He is disbelieved, and then he gives them 
back (contrast H. Herrn. 327-96, where Hermes’ denial is followed by Zeus’s 
order, and this is obeyed by Hermes). After Hermes has invented the syrinx 
(cf. H. Herrn. 511-12), he plays it and Apollo, wishing to have it (as well as the 
lyre), offers him ‘the golden wand (ράβδον) which he had acquired when tending 
catde’ (contrast H. Herrn. 497 8, 528 32). Hermes dien gives him the pipes, and, 
wishing to acquire the art of divination, is given the skill of divining by pebbles 
(cf. H. Herrn. 550 66, with comments).
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It is not known which source or sources the Library is using, where it diverges 
from the hymn. Vergados (2007a) 79-80 suggests as a possible source the fifth- 
century mythographer Pherecydes of Athens, who mentioned that Apollo gave 
Hermes the staff which he used when tending Apollo’s catde (FGrH 3 F 131), and 
who may have systematised earlier versions.

Other authors who give briefer versions of Hermes’ birth and exploits, or 
allude to these, are the fifth-century bc mythographer and chronicler Hellanicus 
{FGrH 4 F igb; cf. 67η.), the Hellenistic poets Aratus (Phaen. 268-9; cf· 4>-2n.), 
Nicander {Alex. 559-62; cf. 25, 4i-2nn.), and Eratosthenes (Hermes, Powell, CA 
58 63, SH  fix 397-8; cf. also Pseudo-Eratosthenes’ Cataslerismi, Olivieri (1897) 
III (1)), and in the Roman period Lucian (Dialogues of the Gods 79.11 Macleod), 
Philostratus (.Imagines 1.26), and Hyginus (Aslron. 2.7.358 64).

For a useful discussion of all of these sources see Vergados (2007a) 59-86.
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(a) Structure and themes

The structure of this hymn is simple, but untypical. The proem is unusually long 
(I 44). The poet proclaims as his theme the works of Aphrodite (rather than 
simply the goddess hersell). He describes her power over all living beings, but 
then adds that three goddesses are not subject to her influence, Athene, Artemis, 
and Hestia (7-33). Each is given a passage in praise of her nature and powers. 
He goes on to say that even Zeus himself was led by Aphrodite to fall in love with 
mortal women, without the knowledge of Hera, who is also given a brief passage 
of praise. The narrative is then introduced by a short section announcing the 
main theme, how Zeus made Aphrodite herself fall in love with a mortal man, so 
that she should not be exempt from this experience, nor be able to boast of how 
she had mixed gods and goddesses with mortals, and brought about the birth to 
deities of mortal offspring (45-81).

This general statement leads to the detailed narrative (53-291). Zeus causes 
her to fall in love with Anchises, and the first part describes her seduction of him 
and their ensuing union (53-167). Aphrodite visits him at his farmstead on Mt 
Ida in disguise as a young girl, wearing a beautiful dress and jewellery. Anchises 
at first thinks that she is a goddess, but she tells him a false tale, that she is a 
daughter of the Phrygian king Otreus, and was carried offby Hermes to become 
Anchises’ wife. Anchises accepts her story and declares his intention of sleeping 
with her on the spot. He undresses her and they make love together.

The rest of the narrative concerns the aftermath (168-291). While he is asleep 
Aphrodite dresses, assumes her true form as a goddess, and wakes him. Anchises 
is afraid and begs her not to harm him, because he has slept with her in ignorance 
(168-90).

Aphrodite replies with a long speech (191-291). She promises that he will not 
come to harm, and tells him that he will have a son who will be called Aeneas. He



will rule over the Trojans, and his descendants will continue in future times. She 
then illustrates how Anchises’ family have always been ‘close to the gods’, by the 
two stories of Ganymede, carried off to heaven by Zeus to enjoy eternal youth and 
immortality, and Tithonus, who was loved by Dawn and was given immortality, 
but without freedom from old age. Since Anchises too will not escape old age, 
Aphrodite would not wish him to become immortal. Because she will bear a son 
from a mortal father she will be full of shame in the company of the gods.

As for Aeneas, the nymphs of Mt Ida will be his nurses, and they will bring 
him to Anchises, when he reaches his prime of youth. Anchises must take him to 
Troy, and say that he is reputed to be the son of one of these mountain nymphs. 
But if he should speak the truth about his union with Aphrodite, Zeus will strike 
him with his thunderbolt.

With this warning she returns to heaven, and the poet bids her farewell and 
announces that he will go on to another song (292-3).

The scene of Anchises’ union with Aphrodite forms the centrepiece of the 
poem (155-67). But it is unusual for so much of what follows to be taken up 
by Aphrodite’s speech, once she has revealed her identity. The reason is most 
probably the importance of her prediction about the birth of Aeneas, his kingship, 
and the continuity of his dynasty in future generations (see ig6-7n. for further 
discussion). This is set in the context of the divine favour enjoyed in the past by 
Anchises’ ancestors. At the same time, her speech dwells on the theme of the 
boundary between the divine and mortal worlds. The whole of the narrative is 
concerned with the way in which these two worlds have become intertwined, 
through the union of gods and mortals. The stories of Ganymede and Tithonus 
are two contrasting examples of the exceptional treatment of divine favourites 
who escape death. Anchises will not have this privilege, but can take consolation 
from the prophecy about Aeneas. Even the mountain nymphs, Aphrodite says, 
are not immortal, since they are the spirits of the trees, and die with them (264-72).

The hymn as a whole is untypical also in that it does not simply tell of the 
birth or exploits of a deity. It does exemplify ‘the works of Aphrodite’, but in 
an ironic way, since she is herself made a victim of her own power of love, and 
rather than adding to her glory this is seen by her as a cause for shame. In doing 
so the poem paradoxically illustrates the way in which the power of love works, 
its ambiguous quality as something which can have both positive and negative 
effects. At the same time the narrative does predict a birth, but in this case it is a 
heroic one. This is another reason to see this as part of the purpose of the hymn, 
and probably its main impetus. Aphrodite’s embarrassment in no way detracts 
from the heroic status of her offspring Aeneas.

The shorter hymn to Aphrodite, which is placed next in the collection, has a 
more traditional pattern. It praises her as the goddess of Cyprus, and describes 
how she arrived there after her birth and was welcomed and dressed by the 
Horai, and then introduced by them to the Olympian gods. Its positive tone 
makes it a good counterpart to the bitter-sweet irony of the longer hymn.
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(b) Relationship with other early poetry

O f all the Hymns, this one is nearest to the Homeric poems in its language, with 
twenty verses closely resembling or identical with lines in Homer, and many 
formulaic parallels. As was noted above (2(b)), the frequency of words not found 
elsewhere in early hexameter poetry is also very low. But both Hoekstra (1969) and 
Janko (1982) have shown that the hymn contains a good many modifications of 
Homeric language and formulae. In some cases imitation of particular Homeric 
passages or scenes is also a possibility. The poem accounts for the birth of Aeneas, 
the Trojan hero prominent in the Iliad, and Aphrodite’s prophecy about him and 
his family is probably modelled on that of Poseidon at II. 20.307-8 (see H. Aph. 
196-70.). The portrayal of Anchises’ seduction has parallels with Homeric scenes 
of divine amours, especially the deception of Zeus by Hera in Iliad 14, and the 
song of Demodocus about Ares and Aphrodite in Odyssey 8. There are also points 
of contact with other scenes which make fun of the goddess of love, such as those 
in Iliad 5 and 21, where she is worsted in bathe. Direct imitation, rather than use 
of traditional themes, is less easy to establish in such cases, but they add to the 
general impression of the poem as Homeric in character.

At the same time, the hymn has some striking parallels with the Hesiodic 
poems. The portrayal of Hestia follows the Theogony closely (see 2i-32nn.). The 
proem of the Theogony seems to be echoed at H. Aph. 8 and 258-61 (see 8, 256-8, 
26inn.), and the passage about the creation of woman (Th. 570-612) has parallels 
with H. Aph. 5 and 29 (see 5, 2g-32nn.). The closest links are with the description 
of winter at Op. 504-35 (see 1, 6, g -n , 14-15, 264-500.). Here the influence of 
Hesiod on the hymn seems more likely than the reverse (see Faulkner (2008) 
36-8, as against Janko (1982) 165-9).

There are also close links with the Hymn to Demeter, and in this case it is 
probable that Demeter is influenced by Aphrodite (see 31-2, 81-3, 136, 155-7, 172-5, 
205, 256-8, 278-9, 284-500., and Richardson, H. Dem. pp. 42-3, Janko (1982) 
163-5, Faulkner (2008) 38-40).

A number of interesting points of contact can also be detected with the Lesbian 
poets Sappho and Alcaeus (see 13, 26-8,155—7, 2i8-38nn.). In particular, Hestia’s 
oath of virginity, confirmed by Zeus (26-9), is very similar to a fragment of a 
Lesbian hymn to Artemis, which may be the work of either Sappho or Alcaeus 
(Sappho 44(a) V =  Ale. 304 L-P), and the story of Tithonus is mentioned by 
Sappho in a poem which has similarities to the passage about him at H. Aph.
218-38 (see comments). Such points of contact are also visible in some of the 
other hymns. Alcaeus’ hymn to Hermes has parallels with the Homeric one to 
this god (cf. 3(1) above). In addition, his hymn to the Dioscuri (fr. 34 L—P =  34 
V) resembles Hymn 33 in its description of them appearing to rescue sailors who 
are in danger of shipwreck. Alcaeus seems to have told the story of Hephaestus’ 
capture of Hera and her release by Dionysus (fr. 349 L-P =  349 V), and it has 
been argued that the first Homeric Hymn to Dionysus may have contained this
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myth (cf. West (2001b)). These parallels suggest that the tradition of the Hymns 
had close links with that of Lesbian lyric hymns. In the case of Aphrodite it seems 
reasonable to assume that the Lesbian poets knew the version which we possess 
of this hymn, if this was composed before 600 bc (see 4(c) below), although use 
of common models in earlier tradition cannot be entirely excluded (cf. also West 
(2002) 216-17, Faulkner (2008) 45-7).

(c) Date and place of composition

As we have seen, the hymn should probably be dated after the Iliad and Odyssey, 
and also after the Theogony and Works and Days, but before the Hymn to Demeter. 
Although there continues to be debate about the chronology of all these works, a 
seventh-century date for Aphrodite seems reasonable, especially if Demeter belongs 
to the seventh rather than the sixth century (see Richardson, H. Dem. pp. 5 11, 
Clinton (1986) 47). If one accepts the more traditional scholarly view that the 
major Homeric and Hesiodic poems belong to the eighth rather than seventh 
century, then the hymn could have been composed in the early seventh or even 
possibly as far back as the late eighth century.

The prominence of the theme of Aeneas’ birth, and the prophecy about his 
future kingship and the continuing success of his descendants, make it likely 
that the hymn originates from Asia Minor rather than mainland Greece. The 
reference by Aphrodite to her ability to speak Phrygian as well as Anchises’ 
language could be an indication that the poem was composed in the north
west of Asia Minor (see ii3-i6n.). The links with Lesbian poetry would fit this 
hypothesis, although Hermes and some of the other hymns show similar links 
(cf. 4(b) above). Finally, the pronounced Homeric character of the language would 
also agree with an origin in the Ionian or Aeolic regions of Asia Minor. A popular 
view in recent scholarship is that the hymn was actually composed to honour an 
aristocratic family in the Troad which claimed descent from Aeneas. This has 
been contested (see especially Smith (1981a)), but it seems a reasonable hypothesis 
and may well be correct. (For further discussion see Faulkner (2008) 3-18).

(d) Style

The narrative flows very smoothly, and has the clarity of Homeric style. But for 
all its apparent simplicity the hymn is artfully constructed. Elaborate patterns 
of repetition and variation, which are surely deliberate, help to emphasise the 
poem’s themes: see Porter (1949). This can be illustrated by analysis of the 
opening sections of the hymn (1-57), leading into the main narrative. The initial 
proclamation of the theme (‘the works of Aphrodite rich in gold’) is repeated at 
line 9, in the passage about Athena, and εργον or έργα recur at lines 6, 10, and 
15. The motif of Aphrodite’s persuasion or deception, introduced at 7, recurs at 
33 (rounding off 7 33), 36, and 38. ‘Rousing sweet longing’ (line 2) is echoed at 45
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and 53, where Zeus turns the tables on Aphrodite (cf. also 57), and ‘overpowering’
(3) recurs at 17. In the section praising the three virgin goddesses (7-33), forms 
of άυδάνειν (εϋαδεν, άδον, άδε, άδεν) occur at 9, 10, 18, and 21. Lines 12-15 are 
composed of two parallel couplets, describing Athene’s skills, and 31—2 are also 
parallel verses in praise of Hestia. 34-5 resume the opening theme of Aphrodite’s 
almost universal power. 37 and 41-3, in praise of Zeus and Hera, have internal 
repetition or variation. Above all, the motif of the ‘mixing’ of deities and mortals, 
fundamental to the poem, is emphasised with complex variation at 39, 46, and 
50-2 (see 45-52, 50-2nn.).

The narrative of the seduction is also articulated by the important recurring 
motif of Aphrodite’s adornment. This occurs three times, when she prepares 
to visit Anchises (61-5), when he first sees her {84 90), and finally when she 
undresses (161-6). The first is more general, the second (emphasising her effect 
on Anchises) lists her jewellery in detail, and the final passage is a simpler version 
of the second.

Other forms of repetition occur at 58-63, 76 9, and 92 9 (especially 97 
g). These probably guarantee the text in cases where interpolation has been 
suspected (e.g. 62-3 and 97-8). In Aphrodite’s final speech a recurrent opening 
phrase is used to emphasise the structure of her argument, at 225, 230, and 237, 
and again at 256, 274, and 278.

At times also we find a more elaborate periodic (rather than paratacdc) 
form of construction, leading up to a climax. The most dramatic example is 
Anchises’ declaration that, if Aphrodite is telling the truth, then no one will 
prevent him from making love to her at once, even if he should be killed by 
Apollo as a result (145-54: see comments). 145 52 are a single sentence, with 
a four-line conditional clause, followed by the main clause, to which is added 
a further negative conditional (ούδ’ εί κεν. . .  ). 153-4 then form a climactic 
development, with asyndeton, confirming what he has declared. The following 
passage, leading up to the point where Anchises sleeps with Aphrodite, is also 
elaborately structured. 155-60 consist mainly of a single sentence (after the first 
half of 155), with several examples of necessary enjambment, and 161-7 also 
contain successive lines with necessary enjambment at 164-7, culminating in the 
carefully crafted statement at 166-7 (see 161 —7 and i66-7nn.).

It was such forms of repetition and elaboration which led Freed and Bentman 
(1954) to the extreme view that the hymn must belong to the Hellenistic period. 
There is no reason why an early hexameter poet should not be capable of such 
effects. But it remains true that the poem tends towards a richer style than most 
parts of the Iliad and Odyssey.
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Several features of the Hymns proved attractive to Hellenistic and Roman poets: 
the sense of narrative experimentation and compression, which makes the Hymns
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important forerunners of the shorter hexameter narratives of the later periods 
(‘epyllia’); the light touch of humour which plays over several of the longer hymns; 
the interest in the birth and childhood of gods, and the emphasis upon divine 
epiphany (cf. Garcia (2002)) which appealed to important features of Hellenistic 
cult and religious sensibility; the focus upon modes of divine praise (‘How shall I 
praise you?’) which became ever more important in a world in which great men 
were becoming more and more like gods (cf. Theocritus’ Encomium of Ptolemy, 
which adapts the birth narrative of the Hymn to Apollo for the birth of Ptolemy 
Philadelphus on Cos). The Hymns have left a much larger footprint in Hellenistic 
poetry than in Hellenistic scholarship.

All six of Callimachus’ Hymns are literary reactions to the Homeric Hymns; Cal
limachus’ Hymn to Demeto'explicitly refuses to repeat the story of the archaic hymn 
(8 -17). The Homeric Hymn to Apollo is particularly important for Callimachus’ 
hymns to Apollo, Artemis and Delos, the last of which retells and expands the 
story of Apollo’s birth and sets it within the new political frame of Ptolemaic 
rule; for particular points of contact with Callimachus’ Hymns see the notes to 
H.Ap. i, 16 18, 19 24, 19, 25-8, 38, 39, 41,42, 47-50, 77-8, 92, 102-4, "9 . '3 1 2> 
134 9, 158 61, 382 3, and 396. For possible Callimachean echoes of the other 
two hymns treated in this edition see the notes to H. Herrn. 17 19, 21, 192, 552 
66, and H. Aph. 16-20, 19, 20, 26-8, 259-72, 264 72, and for echoes in other 
Hellenistic poets see the notes to H. Ap. 490-6, H. Herrn. 21, 25, 41 2, 43 6, 45, 
55-61, 87-93, 146 7· F°r Hellenistic echoes of the Hymn to Aphrodite cf. Faulkner 
(2008) 50-1, and for the Hymn to Demeter Richardson, H. Dem. pp. 68-71.

For further discussion of Hellenistic poetry and the Homeric Hymns see Bulloch 
(1977), Hunter (1992), (1996), especially 46-57, 72 -3, and (2003), Bing (1995), 
Hunter and Führer (2002), Fantuzzi and Hunter (2004) 350 71, Vamvouri-Ruffy
(2004), and Faulkner (2009). For Roman poetry and the Hymns see especially 
Hinds (1987) and Barchiesi (1999).

6 T R A N S M IS S IO N  O F T H E  T E X T

On the origins of the collection of Homeric Hymns see 1 (b) above. There is only 
a small handful of papyri of the Hymns. Our medieval manuscripts are all of 
the fifteenth century. Most of them contain a collection of hexameter hymns, 
including those of Callimachus, Orpheus, and Proclus, together with the Orphic 
Argonautica. This cannot have been formed earlier than the fifth century' ad (the 
time of Proclus).

The manuscripts all appear to descend from a single original (Ω), but M 
(Leidensis BPG 33 h) differs significantly from all the others, which must derive 
from a separate source known as Ψ. M, which was rediscovered in 1777 by 
C. E Matthaei in Moscow, is the only one which preserves the last part of Hymn 
i and the whole of Hymn 2. It was written by Ioannes Eugenikos in the first half 
of the fifteenth century ad (see Gelzer (1994) 123 5). Unlike most of the other
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manuscripts, M also contains part of the Iliad, but none of the other parts of 
the hymnic corpus (Callimachus etc.). It probably derives from a source which 
contained both the Iliad and the Odyssey, as well as the Homeric Hymns, and as it 
shows some errors due to confusion between uncial letters, this should belong to 
a period before the change to minuscule script (see Gelzer (1994) 135-6).

Y, on the other hand, was probably a twelfth- or thirteenth-century codex, and 
may possibly be the one mentioned in a letter of 1424 by Ioannes Aurispa, con
taining a collection of hymns of Homer, Callimachus, and Orpheus, which he had 
acquired in Constantinople (see Pfeiffer (1949 53) π lxxxi-ii). The manuscripts 
of the Y group fall into three families f ,  p, and v).

The editio princeps was published in 1488 by Demetrius Chalcondyles in Flo
rence, together with the Iliad and Odyssey.

In the present edition I have used the sigla of Cassola, and taken his apparatus 
criticus as a base. For the Hymn to Aphrodite Faulkner (2008) has collated or consulted 
all relevant MSS, and made a few minor corrections to the apparatus of previous 
editors.

For more detailed discussion see Breuning (1929), AHS xi-lviii, Humbert 
12-15, Càssola lxv-lxvi, 593-613, and Gelzer (1994).



SIGLA 
(cf. Càssola)

A Parisinus Graecus 2763
At Athous Vatopedi 671
B Parisinus Graecus 2765
Γ Bruxellensis 74
D  Ambrosianus 120
E M utinensis 164
H  Harleianus 1752
J  Mutinensis 51
K  Laurentianus χ χ χ ι  32
L Laurentianus xxxn  45
M  Leidensis 22 (BPG 33 H)
P Vaticanus Palatinus 179
Π Parisinus, suppi. 1095
Q_ Ambrosianus 734
T  M atritensis 4562
V M arcianus 456
x  consentiunt E  T  L Π
Θ consentiunt At D x
p  consentiunt A Q B  Γ P V  aut A Q_B P V 
Ψ consentiunt Qp
Aac ante correctionem
Ac correxit manus prim a
Am adiecit in margine manus prim a 
Ass supra lineam scripsit manus prim a 
A2C correxit m anus alia
A2m adiecit in margine m anus alia 
A2SS supra lineam scripsit manus alia 
V. I. variae lectiones

34

THREE HOMERIC HYMNS

TO APOLLO, 
HERMES, AND 
APHRODITE

H Y M N S  3, 4) A N D  5
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Μνήσομαι ουδέ λάθωμαι Α πόλλωνος έκάτοιο, 
δν τε θεοί κατά  δώμα Διός τρομέουσιν Ιόντα- 
καί ρά τ ’ άναΐσσουσιν επί σχεδόν έρχομένοιο 
πάντες άφ έδράων, ότε φαίδιμα τόξα  τιταίνει.
Λ ητώ  δ’ οιη μίμνε π α ρ α ί Aii τερπικεραύνωι, 5
ή ρα βιόν τ ’ Ιχάλασσε καί έκλήϊσε φαρέτρην,
καί οΐ ά π ’ ίφθίμων ώ μω ν χείρεσσιν έλουσα,
τόξον άνεκρέμασε προς κίονα π α τρό ς έοΐο
πασ σ ά λου  έκ χρυσέου- τον  δ’ εις θρόνον είσεν άγουσα.
τώ ι δ’ άρα νέκταρ έδωκε π α τ ή ρ  δέπα ϊ χρυσείωι ίο
δεικνύμενος φίλον υιόν, έπειτα  δέ δαίμονες άλλοι.
ένθα καθίζουσιν- χαίρει δέ τε π ό τν ια  Λ ητώ,
ουνεκα τοξοφόρον καί καρτεράν υιόν έτικτεν.
χαΐρε μάκαιρ’ ώ  Λητοί, έπεί τέκες α γλ α ά  τέκνα
Α πόλλω νά τ ’ άνακτα καί "Αρτεμιν ΐοχέαιραν, 15
την μέν έν Ό ρ τυ γ ίη ι, τόν  δέ κραναήι ivi Δ ήλωι, 
κεκλιμένη πρός μακράν όρος καί Κύνθιον όχθον, 
ά γ χ ο τ ά τ ω  φοίνικας έπ  Ίνω ποϊο  ρεέθροις.

Πώς τ ’ άρ σ ’ υμνήσω π ά ν τω ς εύυμνον έόντα; 
π ά ντη ι γ ά ρ  τοι, Φοίβε, νομοί βεβλήαται ώιδής, 2ο
ήμέν άν ήπειρον π ορτιτρόφ ον ήδ’ άνά νήσους, 
π δσ α ι δέ σκοπια ί το ι άδον και πρώονες άκροι 
υψηλών όρέων ποτα μο ί θ  άλα δέ προρέοντες, 
άκταί τ ’ εις άλα κεκλιμέναι λιμένες τε θαλάσσης.
ή ώς σε π ρ ώ το ν  Λ ητώ  τέκε χάρμα βροτοΐσι, 25
κλινθεΐσα πρός Κύνθου όρος κραναήι έν'ι νήσωι
Δήλωι έν άμφιρύτηι; έκάτερθε δέ κύμα κελαινόν
έξήιει χέρσον δέ λ ιγυπνο ίο ις άνέμοισιν
ένθεν άπορνύμενος π α σ ι θνητοΐσιν άνάσσεις.
άσσους Κρήτη τ ’εντός έχει καί δήμος ’Αθηνών 3°
νήσος τ ’ Α ίγίνη ναυσικλειτή τ ’ Εύβοια 
Α ϊγαί τ ’ Είρεσίαι τε καί ά γχ ία λ ο ς Πεπάρηθος 
Θρηΐκιός τ ’ Άθόως καί Πηλίου άκρα κάρηνα

3 £>“ τ ’Hermann: ρά γ ’codd. π δαίμονες άλλοι. Gemoll 18 έπ Ινωποϊο Reiz: 
ύπ’ Ινωποϊο codd. 19 τ ' άρ Barnes (cf. 207): γάρ codd. 20 νομοί Barnes: νόμος 
codd. 21 πορτιτρόφον Μ Θ: παντότροφον ρ  26 Κύν9ου Holstein: κύν3ος codd. 
28 έξήιει codd.: έξίκ Cantilena 30 τ ’add. Hermann 32 άγχίαλος p: άγχιάλη Θ 
33 Α9όως Barnes: ά$ως codd.



Θρηϊκίη τε Σάμος Ίδης τ ’ όρεα σκιόεντα
ΣκΟρος καί Φ ώκαια καί Αύτοκάνης όρος α ϊπ ύ  35
Ίμβρος τ ’ εύκτιμένη καί Λήμνος άμιχθαλόεσσα
Λέσβος τ ’ ήγαθέη Μάκαρος εδος Αίολίωνος
καί Χίος, ή νήσων λ ιπ α ρ ω τά τη  είν άλί κεϊται,
τταιτταλόεις τε Μίμας καί Κωρύκου άκρα κάρηνα
καί Κλάρος α ίγλήεσσα καί Αίσαγέης όρος αϊττύ 4°
καί Σάμος ύδρηλή Μυκάλης τ ’ αίπεινά κάρηνα
Μίλητός τε Κόως τε, πόλις Μ ερόπων άνθρώπω ν,
καί Κνίδος αίπεινή καί Κάρπαθος ήνεμόεσσα
Νάξος τ ’ ήδέ Πάρος Ρ ήνα ιά  τε πετρήεσσα,
τόσσον επ’ ώδίνουσαΈκηβόλον ϊκετο Λ ητώ, 45
εϊ τίς οΐ γα ιέω ν υϊει θέλοι οικία θέσθαι. 
αί δέ μάλ’ έτρόμεον καί έδείδισαν, ουδέ τις ετλη 
Φοίβον δέξασθαι καί πιοτέρη περ έούσα 
π ρ ίν  γ ’ δτε δή ρ έπί Δήλου έβήσετο π ό τν ια  Λ ητώ, 
καί μιν άνειρομένη έπεα πτερόεντα  π ρ οσ η ύδα - 5°

Δήλ’ εϊ γ ά ρ  κ’ έθέλοις εδος έμμεναι υΤος έμοΐο 
Φοίβου Απόλλωνος, θέσθαι τ ’ ένι π ίονα  νη ό ν  
άλλος δ’ οϋ τις σεΐό π ο θ  άψεται, ουδέ σε τίσει, 
ούδ’ εϋβων σε έσεσθαι οΐομαι οΰδ’ εΰμηλον,
ουδέ τρ ύ γη ν  οίσεις, ούτ’ άρ φυτά μυρία φύσεις. 55
αί δέ κ’ ’Α πόλλωνος έκαέργου νηόν έχηισθα,
άνθρωποί το ι πάντες άγινήσουσ  έκατόμβας
ένθάδ’ άγειρόμενοι, κνίση δέ το ι όσπετος αϊεί
δημοϋ άνάίξει, βοσκήσεις θ’ οΐ κέ σ’ έχωσι
χειρός ά π ’ άλλοτρίης, έπεί οϋ το ι π ϊα ρ  ΰ π ’ ούδας. 6ο

"Ως φάτο- χαΐρε δέ Δήλος, άμειβομένη δέ προσηύδα·
Λ ητοί κυδίστη θύγατερ  μεγάλοιο Κοίοιο, 
άσπα σ ίη  κεν έγώ  γε  γονήν έκάτοιο άνακτος

42 πόλις Θ: πόλεις ρ 44 ρηναία τε codd.: Ρήνειά τε Gemoll 45 έπ’ ώδίνουσα 
Barnes: έπωδινόυσα codd. 46 6‘ T'S °· γαιέων H J T 2C (Stephanus): εϊ τίς σοι γαιέων 
Θ: εϊ τις γαιάων p 3έλοι Matthiae: 3έλει codd. 49 έβήσετο Ε Τ Π ρ: έβήσατο At
ϋ:έβήσσατοΕ  51 ε! γάρ codd.: ή άρ Matthiae 53 τίσει Ernesti: λίσσει codd.: alii
alia 54 ούδ’. .. oüö’codd.: ούδ’. .. ούτ’ Hermann σε εσεσ3αι codd.: σε γ ’ Ισεσ3αι
Hermann 59 δημοϋ Baumeister: δηρόν codd. (μ Ess) άναϊξει Schneidewin: άναξ 
εί codd. βοσκήσεις 3  οΐ κέ σ’ εχωσιν Stoll: βόσκοις 3εοί κέ σ’ εχωσιν At D Π: βόσκοις 
περίτας (ss. θ) σ’ εχωσιν spatio interiecto Ε Τ: εί βόσκοισ3ε οΐ κέ σ’ εχωσιν Em: βόσκοις σ’ 
εχωσιν spatio interiecto L: βόσκοις spatio relicto p: βόσκεις (ss. 01) spatio relicto Γ (3ύτας 
οϊ κέ σ' εχωσιν in lac. Γ2) 62 μεγάλοιο Κοίοιο vel Κόοιο dubitanter Allen and Sikes:
μεγάλοιο Κρόνοιο codd.
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δεξαίμην αίνώς γ ά ρ  έτήτυμόν είμι δυσηχής
άνδράσιν, ώδε δέ κεν περιτιμήεσσα γενοίμην. 65
άλλά τόδε τρομέω Λ ητοί έπος, ούδέ σε κεύσω-
λίην γ ά ρ  τινά  φασιν άτάσθαλον ’Α πόλλω να
εσσεσθαι, μέγα δέ πρυτανευσέμεν άθανάτοισι
καί θνητοΐσι βροτοϊσιν έπί ζείδωρον άρουραν.
τώ ι ρ αίνώς δείδοικα κατά φρένα καί κατά  θυμόν ηο
μή ό π ό τ ’ άν τό  π ρ ώ το ν  ϊδηι φάος ήελίοιο
νήσον άτιμήσας, έπεί ή κραναήπεδός είμι,
ποσ σ ί καταστρέψας ώσει άλός έν πελάγεσσιν.
ενθ έμέ μέν μέγα κύμα κατά κρατός άλις αϊεί
κλύσσει, ό δ’ άλλην γα ΐα ν  άφίξεται ή κεν άδηι οΐ 75
τεύξασθαι νηόν τε καί άλσεα δενδρήεντα-
πουλύποδες δ’ έν έμοί θαλάμας φώκαί τε μέλαιναι
οικία π ο ιήσ οντα ι άκηδέα χή τε ϊ λ α ώ ν
άλλ’ εϊ μοι τλαίης γε  θεά μέγαν όρκον όμόσσαι,
ένθάδε μιν π ρ ώ το ν  τεύξειν περικαλλέα νηόν 8α
εμμεναι άνθρώ πω ν χρηστήριον, αύτάρ  έπειτα 
π ά ντα ς έπ’ άνθρώπους, έπεί ή πολυώ νυμος έσται.

"Ως άρ’ έφη· Λ ητώ  δέ θεών μέγαν όρκον όμοσσεν 
ΐσ τω  νυν τάδε γ α ΐα  καί ούρανός εύρύς ϋπερθεν
καί τό  κατειβόμενον Σ τυγός ύδωρ, ός τε μέγιστος 85
όρκος δεινότατος τε πέλει μακάρεσσι θεοϊσιν 
ή μήν Φοίβου τήιδε θυώδης έσσεται αίέν 
βωμός καί τέμενος, τίσει δέ σέ γ ’ έξοχα πά ντω ν .

Αύτάρ έπεί ρ όμοσέν τε τελεύτησέν τε τόν όρκον,
Δήλος μέν μάλα χαΐρε γό νω ι έκάτοιο άνακτος, go
Λ ητώ δ’ έννήμάρ τε καί έννέα νύκτας άέλπτοις
ώδίνεσσι π έπ α ρτο . θεαί δ1 έσαν ένδοθι πά σ α ι
όσσαι άρ ισται έσαν, Δ ιώνη τε Ρείη τε
Ίχναίη τε Θέμις καί άγάστονος ’Αμφιτρίτη,
όλλαι τ’ άθάναται, νόσφιν λευκωλένου Ήρης· 95
ήστο γ ά ρ  έν μεγάροισι Διός νεφεληγερέταο. 
μούνη δ  ούκ έπέπυσ το  μογοστόκος Είλείθυια- 
ήστο γά ρ  άκρωι Ό λύμ π ω ι ύ π ό  χρυσέοισι νέφεσσιν

72 άτιμήσας ρ·. άτιμήσω Θ (ss. η At D) 73 ωοτι ώ°τ|ΐ p 75 άδηι οΐ Her
mann: άδή οΐ ,ν: άδοίη ρ·. άΐδης Μ 8ι post hunc versum lacunam statuit Hermann 
82 έσται M JSS: έστιν Ψ go γονήι Franke gi άέπτοις Cassola g3 Ρείη Chal- 
«ΗκΥΙεβιΡέη codd. 96 om. Ε T  M, seclusit Ruhnkcn μεγάροις codd.: corn Chal- 
condyles



Ήρης φραδμοσύνηις λευκωλένου, ή μιν έρυκε
ζηλοσύνηι ô τ’ άρ' υιόν άμύμονά τε κρατερόν τε ιοο
Λ ητώ  τέξεσθαι καλλιπλόκαμος τό τ’ έμελλεν.

Αΐ δ”Ίριν προΰπεμψαν έυκτιμένης άπό νήσου 
άξέμεν Είλείθυιαν, ϋττοσχόμεναι μέγαν όρμον 
χρυσείοισι λίνοισιν έερμένον έννεάπηχυν-
νόσφιν δ’ ήνω γον καλέειν λευκωλένου "Ηρης 105
μη μιν έπειτ’ έττέεσσιν άποστρέψειεν ϊοϋσαν.
αύτάρ έπεί τό y ’ ακούσε ποδήνεμος ώκέα Ίρις
βή ρα θέειν, ταχέω ς δε διήνυσε π α ν  τό  μεσηγύ.
αύτάρ  έπεί ρ ϊκανε θεών έδος α ίπύν Ό λ υ μ π ο ν
αΰτίκ’ άρ’ Είλείθυιαν ά π ό  μεγάροιο θύραζε ι ίο
έκπροκαλεσσαμένη έπεα πτερόεντα  προσηύδα
πάντα  μάλ’ ώς έπέτελλον Ό λύμπια δώματ’ εχουσαι.
τή ι δ’ άρα θυμόν επειθεν âvi στήθεσσι φίλοισι,
βάν δε ποσ ί τρήρω σι πελειάσιν ϊθμαθ όμοΐαι.
εύτ’ επί Δήλου έβαινε μογοστόκος Εΐλείθυια, 115
τήν τότε δή τόκος εΤλε, μενοίνησεν δε τεκέσθαι.
άμφί δε φοινίκι βάλε πήχεε, γούνα  δ’ ερεισε
λειμώνι μαλακώι, μείδησε δε ΓαΤ'ύπένερθεν
έκ δ’ έθορε π ρ ό  φόως δέ, θεαί δ’ ολόλυζαν άπασαι.
ένθα σέ ήϊε Φοίβε θεαί λόον Οδατι καλώι ΐ2ο
άγνώς καί καθαρώς, σπάρζαν δ' έν φάρεϊ λευκώι
λ επ τώ ι νη γατέω ν περί δέ χρύσεον στρόφον ήκαν.
ούδ’ άρ' Α πόλλω να χρυσάορα θήσατο μήτηρ,
άλλά Θέμις νέκταρ τε καί άμβροσίην έρατεινήν
άθανάτηισιν χερσίν έπήρξατο· χαϊρε δέ Λ ητώ  125
οϋνεκα τοξοφόρον καί καρτεράν υιόν έτικτεν.

Αύτάρ έπεί δή Φοίβε κατέβρως άμβροτον εΐδαρ, 
οΰ σέ y ’ έπειτ’ ίσχον χρύσεοι στρόφοι άσπα ίροντα , 
οΰδ’ έτι δέσματ’ ερυκε, λύοντο δέ πείρα τα  π ά ντα , 
αϋτίκα δ’ άθανάτηισι μετηύδα Φοίβος Α π ό λ λ ω ν  130

Εϊη μοι κίθαρίς τε φίλη καί καμπύλα τόξα, 
χρή σ ω  δ’ άνθρώ ποισ ι Διός νημερτέα βουλήν.

“Ως είπώ ν έβίβασκεν έπί χθονός εύρυοδείης 
Φοίβος άκερσεκόμης έκατη βόλος· αί δ’ άρα πά σ α ι

gg φραδμοσύνηις Μ: φραδμοσύνηι Y 104 έερμένον Barnes: έεργμένον codd. no
οπτό Μ: άπέκ (cal' έκ) ψ ΐ2ο λόον Stephanus: λούον codd. 122 στρόφον 
Stephanus: στροφόν codd. (item 128) 12g ούδ’ έτι p: ούδέ τι Μ θ  Γ δέσματ'
Barnes: δεσμό σ'ρ: δεσμό τ ' (vel δέσμα τ) cet. 130 ό3ανάτηισι Μ ρ χ: ά9ανάτοισι At 
D Γ 133 ^πί Matthiae: όττό codd.
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θάμβεον άθάναται, χρυσώ ι δ ’ άρα Δήλος ά π α σ α  135
βεβρίθει καθορώσα Διός Λ ητούς τε γενέθλην, 
χηθοσύνηι ότι μιν θεός ειλετο οικία θέσθαι 
νήσων ήπείρου τε, φίλησε δέ κηρόθι μάλλον.
[ήνθησ ώς ότε τε ρίον οϋρεος άνθεσιν ύλης.]

Αύτός δ ’ άρχυρότοξε άναξ έκατηβόλ’Ά πολλον , ιφο
άλλοτε μέν τ ’ έπί Κύνθου έβήσαο παιπαλόεντος, 
άλλοτε δ’ αύ νήσους τε καί άνέρας ήλάσκαζες. 
πολλοί το ι νηοί τε καί άλσεα δενδρήεντα, 
π ά σ α ι δέ σκοπιαί τε φίλαι καί πρώονες άκροι
ύψ ηλώ ν όρέων, ποτα μο ί θ  άλα δέ προρέοντες· 145
άλλά σ υ  Δήλω ι Φοίβε μάλιστ’ έπιτέρπεαι ήτορ,
ένθα το ι έλκεχίτωνες Ίάονες ήχερέθονται
αύτοϊς σύν παίδεσσι καί αίδοίηις άλόχοισιν.
οί δέ σε π υ γ μ α χ ίη ι τε καί όρχηθμώι καί άοιδήι
μνησάμενοι τέρπουσιν όταν στήσ ω ντα ι αγώ να . 150
φαίη κ’ άθανάτους καί ά γή ρ ω ς έμμεναι αΐεί
ός τ ό τ ’ έπα ντιάσεί ό τ’Ίάονες άθρόοι εΤεν
π ά ν τω ν  χ ά ρ  κεν ΐδο ιτο  χάριν, τέρψ α ιτο  δέ θυμόν
άνδρας τ ’ είσορόων καλλιζώνους τε γυναίκας
νήάς τ ’ ώκείας ήδ’ αυτώ ν  κτήματα  πολλά . 155
πρός δέ τόδε μέγα θαύμα, όου κλέος ο ΰ π ο τ ' όλεΐται,
κοϋραι Δηλιάδες Έκατηβελέταο θεράπναι-
αϊ τ ’ έπεί άρ π ρ ώ το ν  μέν ’Α πόλλω ν’ ύμνήσωσιν,
αύτις δ’ αύ Λ ητώ  τε καί Ά ρτεμιν ΐοχέαιραν,
μνησάμεναι άνδρών τε π α λα ιώ ν  ήδέ γυναικώ ν ι6ο
ύμνον άείδουσιν, θέλγουσι δέ φϋλ’ ά ν θ ρ ώ π ω ν  
π ά ντω ν  δ1 άνθρώ πω ν φωνάς καί κρεμβαλιαστύν

136-8 omittunt codd. plerique: habent in marg E L' T  D, in textu Π S, nota instar 
antisigmatis in E T  Π apposita ante 136-8 vel 136-7, et verbis έν έτερω κεΤνται καί ούται 
οι στίχοι in Ε Τ. έν έτερω καί ούτοι οί στίχοι κεΐνται in L Π praefixis 139 ότε τε 
jMov Μ p: ότε τε ρρίον ,ν: ότε ρρίον At D 142 αύ codd.: αν D’Orville 146 5° c>tat 
Thuc. 3·ι04·4 '46 όλλό σύ codd.: άλλ’ ότε Thuc.: άλλοτε Camerarius μάλιστ'
έτπτέριτεαι ήτορ codd. (έπιτέρπεο Μ): μάλιστά γε 3υμόν èTépfSqs Thuc. 148 oûtoîs 
σύν codd.: αύτοϊσιν Hermann: αυτοί σύν Gemoll σύν σφοΐσιν τεκέεσσι γυναιξί 
τε σήν ές όγυιάν Thuc. 149 Ιν3α σε. . .  όρχηστυΐ Thuc. 150 στήσωνται codd.:
κα9έσωσιν Thuc. 151 αΐεί Μ/ι.ν"1: άνήρ Θ: âvôpaçj Κ2Π1 152 όξ τότ'έπαντιάσεί’ 
δτ' Ilgen: οϊ τότ' έπ άντιάσι τ ' Μ: οϊ τό τ’ έτταντία σεΐο τ ' Θ: οϊ δή τότ’ έπαντία σεϊο τ ’ 
ρ 156 ôou Ε T  B C Γ: 3  ού Μ: ô où (vel sim.) cet. 157 Δηλιάδεε Μ: δηλιάδεξ δ’ 
Τ 159 oùtiç Μ θ : aùâiç p 162 βαμβαλιαστύν Ε Τ: κρεμβαλιαστύν (-σύν -στήν) 
cet.: βαμ corn Ρ  et totum verbum in marg. adscripsit: βαμ ss. L Π



μιμεΐσΦ ίσασ ιν- φαίη δέ κεν αυτός έκαστος 
φθέγγεσθ’- οΰτω  σφιν καλή συνάρηρεν άοιδή.
άλλ’ άγεθ1 ίλήκοι μεν ’Α πόλλω ν Άρτέμιδι ξύν, 165
χαίρετε δ’ υμείς π ά σ α ν  έμεΐο δέ καί μετόπισθε 
μνήσασθ, ό π π ό τε  κέν τις έπιχθονίω ν ανθρώ πω ν 
ένθάδ άνείρηται ξεΐνος ταλαπείριος έλθώ ν 
ώ κοΰραι, τίς δ’ ϋμμιν άνήρ ήδιστος άοιδών
ενθάδε πω λείτα ι καί τεωι τέρπεσθε μάλιστα; \ηο
υμείς δ’ εό μάλα π ά σ α ι ϋποκρίνασθαι άφήμως·
τυφλός άνήρ, οΐκεϊ δέ Χίωι ένι παιπαλοέσσηι,
τοϋ  π ά σ α ι μετόπισθεν άριστεύουσιν άοιδαί.
ήμεΐς δ’ ΰμέτερον κλέος οϊσομεν άσσον επ’ αίαν
άνθρώ πω ν στρεφόμεσθα πόλεις εΰ ναιεταώ σας- 175
οί δ’ έπί δή πείσονται, έπεί καί έτήτυμόν Ιστιν. 
αΰτάρ έχώ ν οΰ λήξω  έκηβόλον ’Α πόλλω να 
ϋμνέων άρχυρότοξον ον ήΰκομος τέκε Λητώ, 
ώ  άνα, καί Λυκίην καί Μηιονίην ερατεινήν
καί Μ ίλητον έχεις έναλον πόλιν  ίμερόεσσαν, ι8ο
αυτός δ’ αΰ Δήλοιο περικλύστου μέγ’ άνάσσεις.
εΤσι δέ φορμίζων Λητούς έρικυδέος υιός
φ όρμ ιγγι γλαφυρήι πρός Πυθώ πετρήεσσαν,
άμ(3ρότα εϊματ’ έχω ν τεθυωμένα· τοίο δέ φόρμιχξ
χρυσέου υ π ό  πλήκτρου  καναχήν έχει ίμερόεσσαν. 185
ένθεν δέ πρός Ό λ υ μ π ο ν  ά π ό  χθονός ώς τε νόημα
εΤσι Διός πρός δώμα θεών μεθ όμήχυριν ά λ λ ω ν
αύτίκα δ’ άθανάτοισι μέλει κίθαρις καί άοιδή.
Μοϋσαι μέν ff άμα π ά σ α ι άμειβόμεναι ό π ί καλήι
ΰμνεϋσίν ρα θεών δώρ’ άμβροτα ήδ’ άνθρώ πω ν igo
τλημοσύνας, όσ έχοντες ΰπ ’ άθανάτοισι θεοΐσι
ζώουσ άφραδέες καί άμήχανοι, ουδέ δύνανται
εΰρέμεναι θανάτοιό τ ’ άκος καί γήραος άλκαρ-
αΰτάρ έϋπλόκαμοι Χάριτες καί έΰφρονες Ό ρ α ι
Αρμονίη ff 'Ήβη τε Διός θυχά τη ρ  τ ’ Αφροδίτη 195

163 μιμεΐα? Barnes: μιμεΐσ3αι codd. 165 άλλ' άγε3 ίλήκοι μέν Thuc.: αλλά γε Λητώ
μέν καί Μ: άλλ' άγε δή Λητώ μέν Ψ 168 ταλαπείριος άλλος έπελ3ών Thuc. 171
ΰποκρίνασ3ε Ψ: ϋποκρίνεσ3 Μ: ϋποκρίνασ3αι 5’ Thuc.: άποκρίνασ3ε (-αι) Aristid. 
(34-35) άφ’ νμώνρ, Aristid. codd. plerique: άφ ϋμέων Ε Τ: άφ' ήμέων cet. (Aristid. RJ 
άφ’ ημών): άφήμως Thuc. codd. plerique: εύφήμως Thuc. H " ,J 3C (Aristid. R ' **φ**ως): 
άμφ’ ήμέων Marx: ύποκρίνασ3ε σαφηνέως Carey 184 τε3υωμένα Barnes: τεΒυώδεα 
codd.: εΰωδέα Pierson 192 άφραδέες Μ P m: άμφαδέες Ψ
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όρχεΰντ’ άλλήλω ν έπί καρπώ ι χεΐρας έχουσαι- 
τή ισ ι μέν οϋτ’ α ισχρή μεταμέλπεται οΰτ’ έλάχεια, 
άλλά μάλα μεγάλη τε ίδείν καί είδος ά γ η τή  
Αρτεμις ίοχέαιρα όμότροφος Α πόλλω νι.
έν δ ’ αΰ τή ισ ιν Ά ρης καί έΰσκοπος Α ργειφόντης ·2οο
παίζουσ’- αΰτάρ  ό Φοίβος ’Α πόλλω ν έγκιθαρίζει
καλά καί ϋψι βιβάς, α ίγλ η  δέ μιν άμφί φαεινή
μαρμαρυγαί τε π ο δώ ν  καί έϋκλώστοιο χιτώνος.
οΐ δ’ έπ ιτέρποντα ι θυμόν μέγαν είσορόωντες
Λ ητώ  τε χρυσοπλόκαμος καί μητίετα Ζεΰς aog
υΐα φίλον π α ίζο ν τα  μετ’ άθανάτοισι θεοΐσι.
π ώ ς τ ’ άρ σ’ ΰμνήσω π ά ν τω ς εΰυμνον έόντα;
ήέ σ’ ένί μνηστήισιν άείδω καί φ ιλότητι
ό π π ω ς  μνωόμενος έκιες Α ζαντίδα  κοΰρην
Ί σ χ ΰ  άμ’ άντιθέωι Έ λατιονίδηι εΰ ίππω ι; 2ΐο
ή άμα Φ όρβαντι Τριοπέω ι γένος, ή άμ’ Έρευθεϊ; 
ή άμα Λ ευκίππω ι καί Λ ευκίπποιο δάμαρτι 
πεζός, ό δ’ ΐπ π ο ισ ιν ; οΰ μήν Τρίοπός γ ’ ένέλειπεν. 
ή ώς τό  π ρ ώ το ν  χρηστήριον άνθρώποισι
ζητεύων κατά γα ΐα ν  έβης έκατηβόλ’Ά πολλον; 215
Πιερίην μέν π ρ ώ το ν  ά π ’ Ο ΰλΰμποιο κατήλθες·
Λέκτον τ ’ ήμαθόεντα παρέστιχες ήδ’ Αΐνιήνας 
καί διά Περραιβούς· τ ά χ α  δ’ εΐς’Ιαωλκόν ϊκανες,
Κηναίου τ ’ έπέβης ναυσικλειτής Εΰβοίης-
στής δ’ έπί Λ ηλάντω ι πεδίω ι, τό  το ι ούχ  άδε θυμώι 220
τεΰξασθαι νηόν τε καί άλσεα δενδρήεντα.
ένθεν δ’ Εΰριπον διαβάς έκατηβόλ’Ά πολλον
βής άν όρος ζάθεον χλω ρόν- τ ά χ α  δ’ Τξες ά π ’ αΰτοϋ
ές Μυκαλησσόν ιών καί Τευμησσόν λεχεποίην.
Θήβης δ’ είσαφίκανες έδος καταειμένον ΰλη ι- 225
οΰ γά ρ  π ώ  τις έναιε βροτώ ν ίερήι ένί Θήβηι,
ούδ άρα π ω  τότε  γ ’ ήσαν ά τα ρ π ιτο ί οΰδέ κέλευθοι

ig8 άγητή Τ: άγαυή Μ 200 έν δ' αΰ τήισιν Matthiac: Êv3 αΰ τήισιν Τ: έν δ’ 
αϋτήσιν Μ 202 άμφί φαεινή codd. aliqui: άμφιφαείνει cet. 208 όππως Wolf: 
ότπτόσ Τ: όπττόταν Μ μνωόμενος Martin: άνωόμενος Τ: Ιέμενος Μ Αζαντίδα Ψ: 
άτλαντίδα Μ 2ΐι Τριοπέωι Allen: τριόπω,τριοπώ, τριοπόω codd. άμ' έρευ3εϊ 
Ψ: άμ’ έρεχ3εΐ Μ: άμαρύν3ω L'n Πηι 212 lacunam post hunc versum statuit Hermann 
217 ήδ’ Αΐνιήνας Fick: ήδ' άγνιήνας Μ: ή μαγνηΐδας, ή μαγνιήνας cet. 223 άπ  Μ: 
έπ’ cet.
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Θήβης άμ πεδίον πυρηφόρον, άλλ’ έχεν ύλη. 
ένθεν δέ ττροτέρω εκιες έκατηβόλ’ Άπολλον,
Ό γχηστόν δ’ Ιξες Ποσιδήϊον αγλαόν άλσος- 230
ένθα νεοδμής πώλος άναπνέει άχθόμενός περ
έλκων άρματα καλά, χαμαί δ’ ελατή ρ άγαθός περ
έκ δίφροιο Θορών οδόν έρχεται- οϊ δέ τέως μεν
κείν όχεα κροτέουσιν άνακτορίην άφιέντες.
εί δέ κεν άρματ άγήισιν εν άλσεϊ δενδρήεντι, 235
ίππους μεν κομέουσι, τά  δέ κλίναντες έώσιν-
ώς γάρ  τά  πρώ τισδ  όσίη γένεθ1· οΐ δέ άνακτι
εύχονται, δίφρον δέ θεού τότε  μοίρα φυλάσσει.
ένθεν δέ προτέρω  εκιες έκατηβόλ Ά π ο λ λ ο ν
Κηφισόν δ’άρ έπειτα κιχήσαο καλλιρέεθρον, 240
δς τε Λιλαίηθεν προχέει καλλίρροον ύδωρ· 
τον διαβάς Έκάεργε καί Ώκαλέην πολύπυργον 
ένθεν άρ’ εις ‘Αλίαρτον άφίκεο ποιήεντα. 
βής δ’ έπΐ Τελφούσης· τόθι τοι άδε χώρος άπήμων 
τεύξασθαι νηόν τε και άλσεα δενδρήεντα. 245
στής δέ μάλ’ άγχ’ αυτής καί μιν πρός μύθον έειπες- 

Τελφοϋσ ενθάδε δη φρονέω περικαλλέα νηόν 
άνθρώπων τεϋξαι χρηστήριον, οϊ τέ μοι αϊεί 
ένθάδ’ άγινήσουσι τεληέσσας έκατόμβας,
ήμέν όσοι Πελοπόννησον πίειραν έχουσιν 250
ήδ’ όσοι Ευρώπην τε καί άμφιρύτας κατά νήσους, 
χρησόμενοι· τοΐσιν δέ τ ’ έγώ  νημερτέα βουλήν 
π ά σ ι θεμιστεύοιμι χρέω ν ένΐ π ίον ι νηώι.

“Ως εΐπών διέθηκε θεμείλια Φοίβος ’Απόλλων 
εύρέα καί μάλα μακρά διηνεκές- ή δέ ίδουσα 255
Τελφοϋσα κραδίην έχολώσατο είπέ τε μύθον 

Φοίβε άναξ έκάεργε έπος τί τοι έν φρεσΐ θήσω, 
ένθάδ” έπεΐ φρονέεις τεϋξαι περικαλλέα νηόν 
έμμεναι άνθρώποις χρηστήριον, οΐ δέ τοι αϊεί
ένθάδ άγινήσουσι τεληέσσας έκατόμβας- 260
άλλ’ έκ το ι έρέω, συ δ’ ένΐ φρεσΐ βάλλεο σήισι- 
πημανέει σ’ αϊεί κτύπος ίπ π ω ν  ώκειάων

228 ΰλη Barnes: ύλην codd. 235 άγήισιν Cobel: άγησιν codd. 243 άλίαρτον P c
(Casaubon): άμαρτον codd. 244 Τελφούσης Baumeister: δελφούσης codd. τοι
Mp**; οϊ ψ 247 Τέλφουσ Μ: δέλφουσ' Ψ 249 έν3άδ’ Υ: πολλοί Μ 251 
άμφιρύτας Ψ: άμφιρύτους Μ (cf. 291) 252 τ ' codd.: κ’ Ilgen 255 ή δέ ίδοΰσα
Hermann: ή δ’ έσιδοΰσα codd. 259 οϊ δέ codd.: οϊ τε Wolf
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άρδόμενοί τ ’ οϋρήες Ιμών ιερών ά π ό  π η γ έ ω ν  
ένθα τις άνθρώ πω ν βουλήσεται είσοράασθαι
άρματά τ ’ εΰπο ίη τα  καί ώ κυπόδω ν κτύπον ίπ π ω ν  265
ή νηόν τε μέγαν καί κτήματα  πόλλ’ ένεόντα.
άλλ’ εί δή τ ι  π ίθοιο, συ δέ κρείσσων καί άρείων
έσσΐ άναξ έμέθεν, σεϋ δέ σθένος έστί μ έγ ισ το ν
έν Κρίσηι πο ίη σ α ι ύ π ό  π τ υ χ ΐ  Παρνησοϊο.
ένδ ούθ άρματα καλά δονήσεται, ούτε το ι ίπ π ω ν  270
ώ κυπόδω ν κτύπος έσται έΰδμητον περί βωμόν.
αλλά τοι ώς προσ ά γο ιενΊη πα ιή ονι δώ ρα
άνθρώ πω ν κλυτά  φϋλα, σύ δέ φρένας άμφιγεγηθώ ς
δέξαι ιερά καλά περικτιόνων άνθρώπω ν.

“Ως εϊποΰσ Έκάτου πέπιθε φρένας, όφρα οΐ αύτή ι 275
Τελφούσηι κλέος εϊη έπΐ χθονΐ μηδ’ Έκάτοιο. 
ένθεν δέ προτέρω  έκιες έκατηβόλ’ Ά πολλον,
Ιξες δ1 ές Φ λεγύω ν άνδρώ ν π ό λ ιν  ύβριστάω ν, 
οϊ Διός ούκ άλέγοντες έπΐ χθονΐ ναιετάασκον
έν καλήι βήσσηι Κηφισίδος έγγύθι λίμνης. 28ο
ένθεν καρπαλίμω ς προσέβης πρός δειράδα θύων,
ϊκεο 6’ ές Κρίσην ύπό Παρνησόν νιφόεντα
κνημόν πρός ζέφυρον τετραμμένον, αύτάρ  ύπερθεν
πέτρη έπικρέμαται, κοίλη δ’ ύποδέδρομε βήσσα
τρη χεΐ’- ένθα άναξ τεκμήρατο Φοίβος Α π όλλω ν 285
νηόν ποιήσασθαι έπή ρα τον είπέ τε μύθον

Ενθάδε δή φρονέω τεϋξαι περικαλλέα νηόν 
έμμεναι άνθρώποις χρησ τήρ ιον οϊ τέ μοι αϊεί 
ένθάδ1 άγινήσουσι τεληέσσας έκατόμβας,
ήμέν όσοι Πελοπόννησον πίειραν έχουσιν, 290
ή ^  όσοι Ε ύρώ πην τε καί άμφιρύτας κατά  νήσους, 
χρησόμενοι- τοΐσιν δ1 άν έγώ  νημερτέα βουλήν 
πασ ι θεμιστεύοιμι χρέων ένΐ π ίον ι νηώι.

"Ως εΐπώ ν διέθηκε θεμείλια Φοίβος Α πόλλω ν 
εύρέα καί μάλα μακρά διηνεκές- αύτάρ  έπ’ αύτοΐς 295
λάϊνον ούδόν έθηκε Τροφώνιος ή δ  Ά γαμήδης 
υίέες Έργίνου, φίλοι άθανάτοισι θεοΐσιν,

26g Κρίσηι Μ: κρισση Τ 272 τοι Μ: καί ψ 276 Τελφούση Μ: δελφούση T (Τ 
L“) 278 Κρίσην Μ: Κρίσσην Τ 287 τεϋξαι Abel: τεύξειν codd. 291 άμφιρύ-
τας Barnes: άμφιρύτου; codd. 292 άν Ψ: άρ' Μ 295 μακρά Τ: καλά Μ διη
νεκές Μ: διαμπερές Τ



κτιστοΐσ ιν λάεσσιν άοίδιμον έμμεναι σ ’ιεί· 
άμφί δέ νηόν ένασσαν άθέσφατα φΰλ' άνθρώπω ν.
ά γ χ ο ΰ  δέ κρήνη καλλίρραος ένθα δράκαιναν 300
κτεΐνεν άναξ Διάς υιός ά π ό  κρατεροΐο βιοΐο
ζατρεψέα μεγάλην τέρας άγριον, ή κακά πολλά
ανθρώπους έρδεσκεν έπί χθονί, π ο λ λ ά  μέν αυτούς
π ο λ λ ά  δέ μήλα τα ν α ύ π ο δ  έπεί πέλε πή μ α  δαφοινόν.
καί π ο τέ  δεξαμενή χρυσοθρόνου έτρεφεν Ή ρης 3°5
δεινόν τ’άργαλέον τε Τυφάονα πή μ α  βροτοϊσιν,
ον π ο τ ’άρ’Ή ρη  έτικτε χολωσαμένη Διί π α τρ ί
ήνίκ’ άρα Κρονίδης έρικυδέα γείνατ’ Άθήνην
εν κορυφήι· ή δ’ α ΐψ α χολώ σ ατο  π ό τν ια  "Ηρη
ήδέ καί άγρομένοισι μετ’ άθανάτοισιν εειπε· 310

κέκλυτέ μευ πάντες τε θεοί π ά σ α ί τε θέαιναι, 
ώς έμ’ άτιμάζειν άρχει νεφεληγερέτα Ζευς 
π ρώ τος, έπεί μ’ άλοχον π ο ιή σ α το  κέδν είδυΐαν 
καί νϋν νόσφιν έμεϊο τέκε γλα υκ ώ π ιν’ Άθήνην,
ή π ά σ ιν  μακάρεσσι μεταπρέπει άθανά το ισ ιν  3>5
αϋτάρ  ö y ’ ήπεδανός γέγονεν μετά π ά σ ι θεοΐσι
π α ΐς εμάς "Ηφαιστος ρικνός πόδας ον τέκον αυτή·
ρίψ άνά χερσίν έλουσα καί έμβαλον εΰρέϊ π ό ν τ ω ι-
άλλά έ Νηρήος θυγά τη ρ  Θέτις άργυρόπεζα
δέξατο καί μετά ήισι κασιγνήτη ισ ι κόμισσεν 320
ώς άφελ’ άλλο θεοΐσι χαρίσσασθαι μακάρεσσι.
σχέτλιε ποικ ιλομήτα τί νϋν μητίσεαι άλλο;
π ώ ς έτλης οΤος τεκέειν γλα υ κ ώ π ιν  Άθήνην;
ουκ άν έγώ  τεκόμην; καί σή κεκλημένη έμπης
ήα ρ έν άθανάτοισιν οϊ ουρανόν εύρύν έχουσι. 325
φράζεο νϋν μή τοί τι κακόν μητίσομ’ όπίσσω · 325a
καί νϋν μέν το ι έγώ  τεχνήσομαι ώς κε γένητα ι 
πα ΐς έμός δς κε θεοΐσι μεταπρέποι άθανάτοισιν,

ag8 ένασσαν codd.: έλασσαν Roux 298 post 299 transposuit von Blumenthal 308 
ήνίκ’ άρα Ruhnken: ήνεκ' άρα Μ: εύτ’ άρα δή Υ: εΐνεκ’ άρα Pfeiflcr 309 έκ κορυφής 
Ρ , Vs: έν κορυφήι cet. 3'3 ποιήσατο Stephanus: έποιήσατο codd. 3*7 öv τέκον 
codd.: ôv τέ κεν Barnes: όν γε μέν Ruhnken: όν τέ π ο τ’ Gcmoll: post hunc versum lacu
nam statuit Chalcondyles 318 ρίψ άνά codd. (δε F s ;: ρίψα δέ Abel έμβαλον 
Μ: Ιμβαλεν Y 320 κόμισσεν Stephanus: κόμισεν codd. 321 χαρίσσασθαι Allen: 
χαρίσασθαι Μ: χαρίζεσθαι Y 322 μητίσεαι Μ: ετι μήσεαι p: μήσεαι Θ 323 
γλαυκώπιν Abel: γλαυκώπιδ’ codd. 325 ήα ρ’ *v Matthiac: ή άρ’ èv S: ή (ή) ρ’ 
âv cet.: ήν άρ’ έν Chalcondyles 325a habet in marg. x, om. cet. μήτι τοι x iom. τοι 
E): μή τοί τι Schneidevvin 326 μέν τοι Μ: τοι γάρ p: μέν τοι γάρ Θ
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ούτε σόν α ’ισχύνασ ιερόν λέχος ο ϋ τ’ έμόν αυτής, 
ουδέ το ι είς εύνήν πω λήσομαη άλλ’ ά π ό  σεΐο 
τηλόθεν ούσα θεοΐσι μετέσσομαι άθανάτοισιν.

“Ως είποΰσ άπονόσφι θεών κίε χωομένη περ. 
αΰτίκ’ έπειτ’ ήράτο  βοώ πις π ό τν ια  "Ηρη, 
χειρί καταπρηνεϊ δ’ έλασε χθόνα καί φάτο μϋθον 
κέκλυτε νϋν μοι Γαία καί Ουρανός ευρύς ϋπερθεν,
Τιτήνές τε θεοί το ί ΰ π ό  χθονί ναιετάοντες 
Τάρταρον άμφί μέγαν, τώ ν εξ άνδρες τε θεοί τε- 
αΰτοι νϋν μευ πάντες άκούσατε καί δότε π α ΐδα  
νόσφι Διός, μηδέν τ ι βίην έπιδευέα κείνου· 
άλλ’ δ γε  φέρτερος έστω δσον Κρόνου εΰρύοπα Ζευς.

“Ως άρα φωνήσασ ϊμασε χθόνα χειρί παχείηι· 
κινήθη δ’ άρα γ α ΐα  φερέσβιος, ή δέ ΐδοΰσα 
τέρπετο δν κατά θυμόν, όΐετο γ ά ρ  τελέεσθαι. 
εκ τούτου  δή έπειτα  τελεσφόρον είς ενιαυτόν 
ούτε π ο τ ’ είς εύνήν Διός ήλυθε μητιόεντος, 
ούτε π ο τ ’ είς θώκον πολυδαίδαλον ώς τό  πάρος περ 
αύτώ ι έφεζομένη πυκινάς φραζέσκετο βουλάς· 
άλλ’ ή γ ’ έν νηοΐσι πολυλλίστο ισ ι μένουσα 
τέρπετο οίς Ιεροΐσι βοώ πις π ό τν ια  "Ηρη. 
άλλ’ δτε δή μήνές τε καί ήμέραι έξετελεΰντο 
άψ περιτελλομένου έτεος καί έπήλυθον ώραι, 
ή δ’ έτεκ’ ούτε θεοϊς έναλίγκιον ούτε βροτοΐσι 
δεινόν τ ’ άργαλέον τε Τυφάονα πή μ α  βροτοΐσιν. 
αύτίκα τόνδε λαβοϋσα βοώ πις π ό τν ια  "Ηρη 
δώκεν έπειτα φέρουσα κακώι κακόν, ή δ’ύπέδεκτο- 
ή κακά πόλλ’ έρδεσκε κατά κλυτά φΰλ’ άνθρώπω ν. 
δς τή ι γ ’ άντιάσειε, φέρεσκέ μιν αΐσιμον ήμαρ 
πρ ίν γέ  οΐ ίόν έφήκεν άναξ έκάεργος ’Α πόλλω ν 
καρτεράν ή δ’ όδύνηισιν έρεχθομένη χαλεπή ισ ι 
κεϊτο μέγ’ άσθμαίνουσα κυλινδομένη κατά χώρον, 
θεσπεσίη δ’ ένοπή γένετ’ άσπετος, ή δέ καθ’ ύλην 
πυκνά μάλ’ ένθα καί ένθα έλίσσετο, λείπε δέ θυμόν
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φοινόν άποπνείουσ, ό δ’ έπηΰξατο Φοίβος ’Απόλλων 
ένταυθοϊ υϋν πΰθευ έπί χθονί βωτιανείρηι, 

οΰδέ σύ γε ζωοΐσι κακόν δήλημα βροτοισιν
έσσεαι, οϊ γαίης πολυφόρβου καρπόν έδοντες 365
ένθάδ’ άγινήσουσι τεληέσσας έκατόμβας,
ουδέ τί τοι θάνατόν γε δυσηλεγέ’ούτε Τυφωεύς
άρκέσει ουδέ Χίμαιρα δυσώνυμος, άλλα σέ γ ’ αΰτοϋ
πύσει γαΐα μέλαινα καί ήλέκτωρ Ύπερίων.

"Ως φάτ’ έπευχόμενος, την δε σκότος άσσε κάλυψε. 37°
τήν δ’αΰτοϋ κατέπυσ ιερόν μένος Ήελίοιο· 
έξ οΰ νϋν Πυθώ κικλήσκεται, οϊ δε άνακτα 
Πύθιον καλέουσιν έπώνυμον οϋνεκα κεϊθι 
αΰτοϋ πϋσε πέλωρ μένος οξέος Ήελίοιο.

Καί τότ’ άρ’ έγνω ήισιν ένί φρεσί Φοίβος Απόλλων 375
οϋνεκά μιν κρήνη καλλίρροος έξαπάφησε- 
βή δ’ επί Τελφοΰσηι κοχολωμένος, αΤψα δ’ ϊκανε· 
στή δέ μάλ’ άγχ’ αΰτής καί μιν πρός μύθον εειπε·

Τελφοϋσ, οΰκ άρ’ έμελλες έμόν νόον έξαπαφοϋσα 
χώρον έχουσ έρατόν προρέειν καλλίρροον ύδωρ. 380
ενθάδε δη καί έμόν κλέος έσσεται, οΰδε σόν οϊης.

Ή  καί επί ρίον ώσεν άναξ έκάεργος Απόλλων 
πέτρηισι προχυτήισιν, άπέκρυψεν δέ ρέεθρα, 
καί βωμόν ποιήσατ’ έν άλσεϊ δενδρήεντι
άγχι μάλα κρήνης καλλιρρόου- ένθα δ’ άνακτι 385
πάντες έπίκλησιν Τελφουσίωι εύχετόωνται 
οϋνεκα Τελφοΰσης ιερής ήισχυνε ρέεθρα.

Καί τότε δή κατά θυμόν έφράζετο Φοίβος Απόλλων 
οΰς τινας άνθρώπους όργείονας εϊσαγάγοιτο
οϊ θεραπεΰσονται Πυθοΐ ένι πετρηέσσηι- 39°
ταΰτ’ άρα όρμαίνων ένόησ’έπί οΐνοπι πόντωι 
νήα θοήν έν δ’ άνδρες έσαν πολέες τε καί έσθλοί,
Κρήτες άπό Κνωσού Μινωΐου, οϊ ρά τ’ άνακτι 
ιερά τε ρέζουσι καί άγγέλλουσι θέμιστας
Φοίβου Απόλλωνος χρυσαόρου, οττι κεν εΐπηι 395

363 βωτιανείρηι Μ p π  πουλυβοτείρη At D 364 7 ε ζωοΐσι codd.: γ ’ έν ζωοΐσι West 
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χρείων έκ δάφνης γυάλων ΰπο Παρνησοΐο.
οί μέν έπί πρήξιν καί χρήματα νηί μελαίνηι
ές Πύλον ήμαθόεντα Πυλοιγενέας τ’ άνθρώπους
έπλεον αΰτάρ ό τοΐσι συνήντετο Φοίβος Απόλλων
έν πόντωι δ’ έπόρουσε δέμας δελφίνι έοικώς 400
νηΐ θοήι, καί κεΐτο πέλωρ μέγα τε δεινόν τε-
τών δ’ ός τις κατά θυμόν έπιφράσσαιτο νοήσας
πάντοσ άνασσείασκε, τίνασσε δέ νήϊα δοΰρα.
οί δ1 άκέων έν νηί καθήατο δειμαίνοντες,
ούδ’ οϊ γ ’ όπλ’ έλυον κοίλην άνά νήα μέλαιναν, 4°5
οΰδ” έλυον λαΐφος νηός κυανοπρώροιο-
άλλ’ ώς τά πρώτιστα κατεστήσαντο βοεϋσιν
ώς έπλεον- κραιπνός δέ νότος κατόπισθεν έπειγε
νήα θοήν πρώτον δέ παρημείβοντο Μάλειαν,
πάρ δέ Λακωνίδα γαϊαν άλιστέφανον πτολίεθρον 410
Ιξόν καί χώρον τερψιμβρότου Ήελίοιο
Ταίναρον, ένθα τε μήλα βαθΰτριχα βόσκεται αΐεί
Ήελίοιο άνακτος, έχει δ1 έπιτερπέα χώρον.
οί μέν άρ’ ένθ έθελον νήα σχεϊν ήδ’ άποβάντες
φράσσασθαι μέγα θαΰμα καί όφθαλμοΐσιν ΐδέσθαι 4>5
εΐ μενέει νηός γλαφυρής δαπέδοισι πέλωρον, 
ή εις οϊδμ’ άλιον πολϋίχθυον άμφίς όροΰσει· 
άλλ’ où πηδαλίοισιν έπείθετο νηϋς εύεργής, 
άλλά παρέκ Πελοπόννησον πίειραν έχουσα
ήϊ’ οδόν, πνοιήι δέ άναξ έκάεργος Απόλλων 420
ρηϊδίως ϊθυν’- ή δέ πρήσσουσα κέλευθον
Άρήνην ϊκανε καί Άργυφέην έρατεινήν
καί Θρΰον Άλφειοΐο πόρον καί έΰκτιτον ΑΤπυ
καί Πύλον ήμαθόεντα Πυλοιγενέας τ’ άνθρώπους·
βή δέ παρά Κρουνούς καί Χαλκίδα καί παρά Δύμην 425
ήδέ παρ’Ήλιδα δίαν όθι κρατέουσιν Έπειοί-
εϋτε Φεάς έπέβαλλεν άγαλλομένη Διός οϋρωι
καί σφιν ΰπέκ νεφέων ’Ιθάκης τ ’ όρος αίπΰ πέφαντο,

398 Πυλοιγενέας Fick: πυληγενέας codd. 402 ιώ ν  codd.: τόν Weiher οστις Ψ: 
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Θ άνασσείασκε Μ: άνασ(σ)είσασκε Τ 4°4 Μ Ρ· ν̂' θ  κα3ήατο Abel: 
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έγειρε codd. 410 "Ελος τ ’ εφαλον Matthiae 420 9 1’ Μ: ήεν, ήεν, ήεν cet. 423 
έύκτιτονΜ Ρ ,η: έυκτίμενονΨ 424 Πυλοιγενέας Fick: πυληγενέας codd. 427 Φεάς 
Eberhard: φεράς codd.



Δουλίχιόν τε Σάμη τε καί ύλήεσσα Ζάκυνθος, 
άλλ’ δτε δή Πελοπόννησον παρενίσατο πάσαν, 
καί δή έπεί Κρίσης κατεφαίνετο κόλπος άπειρων 
δς τε διέκ Πελοπόννησον πίειραν έέργει, 
ήλθ άνεμος ζέφυρος μέγας αίθριος έκ Διός αϊσης 
λάβρος έπαιγίζω ν έξ αίθέρος, όφρα τάχιστα  
νηϋς άνύσειε θέουσα Θαλάσσης άλμυρόν ύδωρ, 
άψορροι δή επειτα πρός ήώ τ ’ ήέλιόν τε 
επλεον, ήγεμόνευε δ’ άναξ Διός υιός ’Απόλλων.
Τξον δ’ ές Κρίσην εΰδείελον άμπελόεσσαν 
ές λιμέν’, ή δ’ άμάθοισιν έχρίμψατο ποντοπόρος νηϋς. 
ivff έκ νηός όρουσεν άναξ έκάεργος Απόλλων 
άστέρι είδόμενος μέσωι ήματυ του δ’ άπό  πολλαί 
σπινθαρίδες πω τώ ντο, σέλας δ’ εις ουρανόν Τκεν· 
ές δ’ άδυτον κατέδυσε διά τριπόδω ν έριτίμων. 
έν δ’ άρ’ δ γε φλόγα δαΐε πιφαυσκόμενος τά  ά κήλα, 
πάσαν δέ Κρίσην κάτεχεν σέλας· αί δ’ όλόλυξαν 
Κρισαίων άλοχοι καλλίζωνοί τε θύγατρες 
Φοίβου ΰπό ριπής· μέγα γάρ  δέος εμβαλ’ έκάστωι. 
ενθεν δ’ αύτ’ έπί νήα νόημ’ ώς άλτο πέτεσθαι 
άνέρι είδόμενος αΐζηώι τε κρατερώι τε 
πρωθήβηι, χαίτη ις είλυμένος εΰρέας ώμους· 
καί σφεας φωνήσας έπεα πτερόεντα προσηύδα· 

ώ ξεΐνοι τίνες έστέ; πόθεν πλεϊθ υγρά  κέλευθα; 
ή τι κατά πρήξιν, ή μαψιδίως άλάλησθε 
οΐά τε ληϊστήρες ΰπείρ άλα, τοί τ ’ άλόωνται 
ψυχάς παρθέμενοι κακόν άλλοδαποΐσι φέροντες; 
τίφ& οΰτως ήσθον τετιηότες, οΰδ’ έπί γα ΐαν 
εκβητ’, ουδέ Kaff όπλα μελαίνης νηός εθεσθε; 
αυτή μέν γε δίκη πέλει άνδρών άλφηστάων 
όππόταν έκ πόντοιο ποτί χθονί νηΐ μελαίνηι 
έλθωσιν καμάτωι άδηκότες, αΰτίκα δέ σφεας 
σίτοιο γλυκεροΐο περί φρένας ίμερος αίρει.

“Ως φάτο καί σφιν θάρσος ένί στήθεσσιν έθηκε. 
τόν καί άμειβόμενος Κρητών άγός άντίον ηϋδα·
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ξεΐν’, έπεί ου μέν γάρ  τι καταθνητοΐσιν εοικας, 
ου δέμας ουδέ φυήν, άλλ’ άθανάτοισι Θεοΐσιν, 465
οόλέ τε καί μέγα χαΐρε, θεοί δέ τοι δλβια δοΐεν. 
καί μοι t o u t ’ άγόρευσον έτήτυμον όφρ’ εΰ είδώ· 
τίς δήμος; τίς γαΐα; τίνες βροτοί έγγεγάασιν; 
άλληι γάρ  φρονέοντες έπεπλέομεν μέγα λαϊτμα
εις Πύλον έκ Κρήτης, ενθεν γένος εύχόμεθ είναι- 47«
νΰν δ’ ώδε ξύν νη'ί κατήλθομεν où τι έκόντες 
νόστου ίέμενοι άλλην οδόν άλλα κέλευθα- 
άλλά τις άθανάτων δεύρ ήγαγεν οΰκ έθέλοντας.

Τούς δ’ άπαμειβόμενος προσέφη έκάεργος Α πόλλω ν 
ξεΐνοι, τοί Κνωσόν πολυδένδρεον άμφινέμεσθε 475
το πρίν, άτάρ νυν οΰκ iff υπότροποι αύθις εσεσθε 
ες τε πόλιν έρατήν καί δώματα καλά έκαστος 
ες τε φίλας άλόχους, άλλ’ ένθάδε πίονα νηόν 
εξετ’ έμόν πολλοΐσι τετιμένον άνθρώποισιν
είμί δ’ έγώ Διός υιός, Απόλλων δ’ εύχομαι είναι, 480
ΰμέας δ’ ήγα γον ένθάδ' υπέρ μέγα λαϊτμα θαλάσσης
οϋ τι κακά φρονέων, άλλ’ ένθάδε πίονα νηόν
εξετ’ έμόν πάσιν μάλα τίμιον άνθρώποισι,
βουλάς τ ’ άθανάτων είδήσετε, τώ ν ίότητι
αΐεί τιμήσεσθε διαμπερές ήματα πάντα. 4^5
άλλ’ άγεθ1 ώς άν έγώ είπω πείθεσθε τάχιστα·
ιστία μέν πρώ τον κάθετον λύσαντε βοείας,
νήα δ’ επειτα θοήν έπί ήπείρου έρύσασθε,
έκ δέ κτήμαθ1 Ιλεσθε καί εντεα νηός έίσης,
καί βωμόν πο ιήσατ’έπί ρηγμΐνι θαλάσσης, 49°

πυρ έπικαίοντες έπί τ ’ άλφιτα λευκά θύοντες·
εΰχεσθαι δή επειτα παριστάμενοι περί βωμόν.
ώς μέν έγώ τό πρώ τον έν ήεροειδέϊ πόντω ι
είδόμενος δελφίνι θοής έπί νηός δρουσα,
ώς έμοί εΰχεσθαι Δελφινίων αϋτάρ ό βωμός 495
αυτός δελφίνιος καί έπόψιος εσσεται αΐεί. 
δειπνήσαί τ ’ άρ’ επειτα θοήι παρά  νη'ί μελαίνηι, 
καί σπεΐσαι μακάρεσσι θεοϊς οϊ Ό λυμπον εχουσιν.
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αύτάρ έπήν σίτοιο μελίφρονος εξ έρον ήσθε,
έρχεσθαί ff άμ’ έμοί καί ίηπαιήον’ άείδειν 5°°
εις δ κε χώρον ΐκησθον iff έξετε πίονα νηόν.

"Ως Ëtpaff · oi 8’ άρα τού μάλα μέν κλύον ήδ’ έπίθοντο. 
ιστία μέν πρώ τον κάθεσαν, λύσαν δε βοείας. 
ιστόν δ’ ίστοδόκηι πέλασαν προτόνοισιν ύφέντες, 
εκ δε καί αύτοί βαΐνον επί ρηγμίνι θαλάσσης, 5°5
έκ δ’ άλός ήπειρον δέ θοήν άνά νή' έρύσαντο 
ύψοϋ έπΐ ψαμάθοις, παρά  8’ έρματα μακρά τάνυσσαν, 
καί βωμόν ποίησαν επί ρηγμίνι θαλάσσης· 
πΰρ δ' έπικαίοντες επί τ ’ άλφιτα λευκά θύοντες
εΰχονθ ώς έκέλευε παριστάμενοι περί βωμόν. 510
δόρπον επειθ εϊλοντο θοήι παρά νηΐ μελαίνηι,
καί σπεΐσαν μακάρεσσι θεοΤς οϊ Ό λυμπον έχουσιν.
αϋτάρ έπεί πόσιος καί έδητύος έξ έρον εντο
βάν ρ ίμεν ήρχε δ’ άρα σφιν άναξ Διός υιός Απόλλων
φόρμιγγ’ έν χείρεσσιν εχων έρατόν κιθαρίζων 5Γ5
καλά καί ϋψι βιβάς· οϊ δέ ρήσσοντες εποντο
Κρήτες πρός Πυθώ καί ϊηπαιήον’ άειδον,
οΐοί τε Κρητών παιήονες οΐσί τε Μοΰσα
έν στήθεσσιν έθηκε θεά μελίγηρυν άοιδήν.
άκμητοι δέ λόφον προσέβαν ποσίν, αΐψα δ’ ϊκοντο 520
Παρνησόν καί χώρον έπήρατον ένθ άρ’ εμελλεν
οίκήσειν πολλοϊσι τετιμένος άνθρώποιστ
δείξε δ’ άγω ν άδυτον ζάθεον καί πίονα νηόν.
τώ ν δ’ ώρίνετο θυμός ένί στήθεσσι φίλοισι·
τόν καί άνειρόμενος Κρητών άγός άντίον ηΰδα- 525

ώ άν’ έπεί δη τήλε φίλων καί πατρίδος αϊης 
ήγαγες· οΰτω που τώ ι σώι φίλον επλετο θυμών 
πώ ς καί νϋν βιόμεσθα; τό σε φράζεσθαι άνωγμεν. 
ούτε τρυγηφόρος ήδε γ ’ έπήρατος ούτ’εύλείμων, 
ώς τ ’ άπό τ ’ εό ζώειν καί άμ’ άνθρώποισιν όπηδεΐν. 53°

Τούς δ’ έπιμειδήσας προσέφη Διός υιός Α πόλλω ν 
νήπιοι άνθρωποι δυστλήμονες οι μελεδώνας

505 βαίνον Υ: βήσαν Μ 5°7 ταρά  δ’ Ερματα Υ: περί δ' έργματα Μ 510 
περί Π-"1 : παρά codd. 5*5 έρατάν Μ: άγατόν At D: crrov spatio interfecto *: 
χρυσήν p: χαρίεν Athenaeus (22C) 516 βήσσοντες Μ: φρίσσοντες Y 521 2
εμελλεν. . .  τετιμένος codd.: έμελλον. . .  τετιμένοι Pierson 523 άδυτον ζά3εον Ε T  Lm 
Π"1: αύτοΰ δάπεδον cet. 528 βιόμεσάα codd.: ßώμεσ^αJanko 529 codd.: 
ούτε D’Orville
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βούλεσθ? άργαλέους τε πόνους καί στείνεα θυμών 
ρηΐδιον έπος Ομμ’ έρέω καί επί φρεσί θήσω.
δεξιτερήι μάλ’ έκαστος έχων έν χειρί μάχαιραν 535
σφάζειν αϊεί μήλα· τα  δ’ άφθονα πάντα  παρέσται,
δσσα έμοί κ’ ά γάγω σ ι περικλυτά φϋλ’ άνθρώ πω ν
νηόν δέ προφύλαχθε, δέδεχθε δέ φϋλ’ άνθρώπων
ένθάδ’ άγειρομένων καί έμήν ίθύν τε μάλιστα

ήέ τι τηΰσιον έπος έσσεται ήέ τι έργον, 54°

ΰβρις θ’, ή θέμις έστί καταθνητών άνθρώπων,
άλλοι έπειθ υμΐν σημάντορες άνδρες έσονται,
τώ ν ΰπ’ άναγκαίηι δεδμήσεσθ ήματα πάντα.
εΐρηταί τοι πάντα, συ δέ φρεσί σήισι φύλαξαν

Καί συ μέν οΰτω χαΐρε Διός καί Λητούς υιέ- 545
αύτάρ εγώ καί σεϊο καί άλλης μνήσομ’ άοιδής.
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Έρμήν ϋμνει Μούσα Διός καί Μαιάδος υιόν,
Κυλλήνης μεδέοντα καί Άρκαδίης πολυμήλου, 
άγγελον άθανάτων έριούνιον, δν τέκε Μαία 
νύμφη έϋπλόκαμος Διός έν φιλότητι μιγεϊσα
αίδοίη· μακάρων δέ θεών ήλεύαθ όμιλον 5
άντρον έσω ναίουσα παλίσκιον, ένθα Κρονίων
νύμφηι έϋπλοκάμωι μισγέσκετο νυκτός άμολγώι,
δφρα κατά γλυκύς ύπνος έχοι λευκώλενον "Ηρην,
ληθών άθανάτους τε θεούς θνητούς τ ’ άνθρώπους.
άλλ’ δτε δή μεγάλοιο Διός νόος έξετελεΐτο, ίο
τήι δ” ήδη δέκατος μείς ούρανώι έστήρικτο,
εις τε φόως άγαγεν, άρίσημά τε έργα τέτυκτο·
καί τό τ’ έγείνατο πα ϊδα  πολύτροπον, αίμυλομήτην,
ληϊστήρ’, έλατήρα βοών, ήγήτορ ονείρων,
νυκτός όπω πητήρα, πυληδόκον, δς τάχ’ έμελλεν 15

534 βηΐδιου Υ: ρηϊδίωςΜ 537 όσσαΥ:α1ένΜ έμοί κ’ codd.: τ'έμοί κ 'Hermann: 
κ* έμοι West 538 ντΙ°ν δέ Ernesti: νηόν τε codd. 539 κα'' έμήν iSùv τε μάλιστα 
codd.: κατ' έμήν ISùv γε μάλιστα Matthiae: καί έμήν ίδυντε 3έμιστα Baumeister lacu
nam post 539 statuit Wolf 540 ήέ τι τηΰσιον Υ: ήέ τ ’ έτήσιον Μ: εΙ δέ τι τηΰσιον Reiz 
11 μείς Mc p  χ (Parisiensis): μής Moc μεϊς At D 13 τοτ’ έγείνατο At D: τότε γείνατο
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άμφανέειν κλυτά έργα μετ’ άθανάτοισι θεοΐσιν. 
ήώιος γεγονώς μέσωι ή μάτι έγκιθάριζεν, 
έσπέριος βοϋς κλέψεν έκηβόλου ’Απόλλωνος, 
τετράδι τήι προτέρηι τήι μιν τέκε w m a  Μαία, 
δς και έττεί δή μητρός άπ’ άθανάτων Θόρε γυίων 
οΰκέτι δηρόν εκειτο μενών ίερώι ένί λίκνωι, 
άλλ’ ö y  άναΐξας ζήτει βόας ’Απόλλωνος 
ουδόν ΰπερβαίνων ύψηρεφέος άντροιο. 
ένθα χέλυν ευρών έκτήσατο μυρίον όλβον 
Έρμης τοι πρώ τισ τα  χέλυν τεκτήνατ άοιδόν, 
ή ρά οϊ άντεβόλησεν επ’ αΰλείηισι θύρηισι 
βοσκομένη προπάροιθε δόμων έριθηλέα ποίην, 
σαϋλα ποσ'ιν βαίνουσα- Διός δ1 εριούνιος υιός 
άθρήσας έγέλασσε καί αΰτίκα μύθον εειπε·

Σύμβολον ήδη μοι μέγ’ όνήσιμον, ούκ όνοτάζω. 
χαΤρε φυήν έρόεσσα χοροιτύπε δαιτός έταίρη, 
άσπασίη προφανεΐσα· πόθεν τόδε καλόν άθυρμα; 
αΐόλον όστρακόν έσσι, χέλυς όρεσι ζώουσα. 
άλλ’ οϊσω σ’ εις δώμα λα βώ ν  όφελος τί μοι έσσηι, 
οϋδ" άποτιμήσω - συ δέ με πρώ τιστον όνήσεις. 
οίκοι βέλτερον είναι, έπε’ι βλαβερόν τό θύρηφιν 
ή γάρ έπηλυσίης πολυπήμονος εσσεαι εχμα 
ζώουσ’· ήν δε θάνηις τότε κεν μάλα καλόν άείδοις.

“Ως άρ’ εφη· καί χερσ'ιν άμ’ άμφοτέρηισιν άείρας 
άψ εΐσω κίε δώμα φέρων έρατεινόν άθυρμα.
Ινθ άναπηλήσας γλυφάνωι πολιοϊο σιδήρου 
αιών έξετόρησεν όρεσκώιοιο χελώνης. 
ώς δ’ ό π ό τ’ ώκύ νόημα διά στέρνοιο περήσει 
άνέρος όν τε θαμιναί επιστρωφώσι μέριμναι, 
ή ότε δινηθώσιν ά π  οφθαλμών άμαρυγαί, 
ώς άμ’ έπος τε καί έργον έμήδετο κύδιμος Ερμής, 
πήξε δ’ άρ’ έν μέτροισι ταμών δόνακας καλάμοιο 
πειρήνας διά νώ τα διά ρινοΐο χελώνης. 
άμφί δέ δέρμα τάνυσσε βοός πραπίδεσσιν έήισι, 
καί πήχεις ένέθηκ’, επί δέ ζυγόν ήραρεν άμφοΐν,
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37 έχμα Ruhnken: αΐχμα, αϊχμά, αίχμά, σίγχμά c o d d . 38 3άνηι; Μ At D: Sàvoiç 
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επτά  δέ συμφώνους όΐων έτανύσσατο χορδάς. 
αΰτάρ έπεί δή τεύξε φέρων ερατεινόν άθυρμα 
πλήκτρωι έπειρήτιζε κατά μέλος, ή δ’ υπό χειρώς 
σμερδαλέον κονάβησε· θεός δ’ Οπό καλόν άειδεν
έξ αΰτοσχεδίης πειρώμενος, ήυτε κούροι 55
ήβηταί θαλίηισι παραιβόλα κερτομέουσιν,
άμφί Δία Κρονίδην καί Μαιάδα καλλιπέδιλον
ώς πόρος ώρίζεσκον έταιρείηι φιλότητι,
ήν τ ’ αυτού γενεήν όνομακλυτόν έξονομάζων
άμφιπόλους τε γέραιρε καί άγλαά δώματα νύμφης, 6ο
καί τρίποδας κατά οίκον έπηετανούς τε λέβητας.
καί τά  μέν ούν ήειδε, τά  δέ φρεσίν άλλα μενοίνα.
καί τήν μέν κατέθηκε φέρων ίερώι ένί λίκνωι
φόρμιγγα γλαφυρήν ό δ’άρα κρειών έρατίζων
άλτο κατά σκοπιήν εϋώδεος έκ μεγάροιο, 65
όρμαίνων δόλον αίπύν ένί φρεσίν οΤά τε φώτες 
φιλήται διέπουσι μελαίνης νυκτός έν ώρηι.

Ήέλιος μέν εδυνε κατά χθονός ώκεανόν δέ 
αύτοΐσίν & ϊππο ισ ι καί άρμασιν, αΰτάρ άρ Έρμης 
Πιερίης άφίκανε θέων όρεα σκιόεντα, 7°

ένθα θεών μακάρων βόες άμβροτοι αύλιν έχεσκον 
βοσκόμεναι λειμώνας άκηρασίους έρατεινούς. 
τώ ν τότε Μαιάδος υιός έΰσκοπος Άργειφόντης 
πεντήκοντ’ άγέλης άπετάμνετο βοϋς έριμύκους.
πλανοδίας δ’ ήλαυνε διά ψαμαθώδεα χώρον 75
ίχνη άποστρέψας· δολίης δ’ ού λήθετο τέχνης
άντία ποιήσας όπλάς, τάς πρόσθεν όπισθεν,
τάς δ’ όπιθεν πρώτας, κατά δ’ Ιμπαλιν αυτός έβαινε.
σάνδαλα δ’ αΰτίκα ριψίν έπί ψαμάθοις άλίηισιν
άφραστ’ ήδ’ άνόητα διέπλεκε, θαύματά έργα, 8ο
συμμίσγων μυρίκας καί μυρσινοεδέας όζους, 
τών τότε συνδήσας νεοθηλέος άγκαλόν Ολης

51 συμφώνους: 9ηλυτέρων Antigonus Carystius de mirab. 7 53 κατά μέλος Allen: κοττά
μέρος codd. 54 κονάβησε Μ: κονάβι(σ)σε cet. 58 ώς Γ2< Ernesti: öv codd.: ante 
58 lacunam statuit Radcrmacher 65 άλτο At D Μ: ώρτο p: ώτο r 67 φιληταί 
Μ V: φηληταί Θ p  (praeter V): φιλήται Radermacher 7° Sécov At D: 3εών Μ p  χ  
η§ ίχνη codd.: ίχνι’ Hermann 78 πρώτας Μ: προσΒεν cet, 79 οώτίκα ριψίν 
Postgatc: αΰτίκ’ Ιριψεν Μ At D Π p: αΰτίκα om. E Τ: κ’ εριψεν L 82 νεοΒηλέος 
άγκαλόν Ολης Υ: νεοΒηλέαν άγκαλωρήν Μ: άγκαλον Stephanus: νεοΒηλέ άν άχκαλον 
ώρην Radermacher (CQ.27 Ü933) ι5&~7): νεοΒηλέαν άγκάλωι ώρην Allen iC Q jr]  (1933) 
200)
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άβλαβέως ύπό ποσσίν έδήσατο σάνδαλα κοΟφα 
αύτοΐσιν πετάλοισι, τά  κύδιμος Άργειφόντης
έσπασε Πιερίηθεν όδοιττορίηυ άλεείνων, 85
οΤά τ ’ έπειγόμενος δολιχήν οδόν, αύτοτροπήσας· 
τόν δε γέρων ένόησε δέμων άνθοΟσαν άλωήν 
ίέμενον ττεδίον δέ δ ί Ό γχηστόν λεχεποίην 
τόν πρότερος προσέφη Μαίης έρικυδέος υιός*

ΤΩ γέρον δς τε φυτά σκάπτεις έπικαμπύλος ώμους, 
ή πολυοινήσεις εΰτ άν τάδε πάντα  φέρηισι- 
καί τε ϊδών μή ΐδών είναι καί κωφός άκούσας, 
καί σιγάν, δτε μή τι καταβλάπτηι τό σόν αυτού.

Τόσσον φάς συνέσευε βοών ΐφθιμα κάρηνα. 
πολλά δ’ όρη σκιόεντα καί αυλώνας κελαδεινούς 
καί πεδΓ άνθεμόεντα διήλασε κύδιμος Έρμης, 
όρφναίη δ’ επίκουρος έπαύετο δαιμονίη νΰξ 
ή πλείων, τά χα  δ’όρθρος έγίγνετο δημιοεργός· 
ή δέ νέον σκοπιήν προσεβήσατο δία Σελήνη 
Πάλλαντος θυγάτηρ Μεγαμηδείδαο άνακτος- 
τήμος επ’ Αλφειόν ποταμόν Διός όλκιμος υιός 
Φοίβου Απόλλωνος βοϋς ήλασεν εϋρυμετώπους. 
άδμήτες δ’ Ικανόν Ις άθλιον υψιμέλαθρον 
καί ληνούς προπάροιθεν άριπρεπέος λειμώνας, 
êvff έπεί εύ βοτάνης έπεφόρβει βοΰς έριμύκους 
καί τάς μεν συνέλασσεν ές άθλιον άθρόας ούσας 
λωτόν έρεπτομένας ήδ’ έρσήεντα κύπειρον, 
σύν δ’ έφόρει ξύλα πολλά, πυρός δ’ έπεμαίετο τέχνην, 
δάφνης άγλαόν όζον έλών έπέλεψε σιδήρωι 
άρμενον έν παλάμηι, άμπνυτο δέ θερμός άϋτμή- no
Έρμης τοι πρώ τισ τα  πυρήϊα πυρ τ ’ άνέδωκε. 
πολλά δέ κάγκανα κόλα κατουδαίωι ένί βόθρωι
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105

83 άβλαβέως codd.: άσφαλέως Hermann: εΰλαβέως Schncidewin 85 άλεείνων 
codd.: άλεγύνων Windisch 86 αύτοτροπήσας Μ p  L1" Π1": αύτοπρεπής ώς At D 
L Π: αύτοτροπήσας ώς Ε Τ  87 δέμων άν3οϋσαν Μ: δόμων aïSouaav Υ go 
έπικαμπύλος ώμους Τ: έπικαμπύλα ξύλα Μ gi π ο λ υ ο ιν ή σ ε ις  Ilgen: πολύ οϊνή- 
αεις Μ: πολύ οίμήσεις Y post hunc versum lacunam statuit Groddeck 94 tpctç 
συνέσευε Chalcondyles: φασίν 1σ(σ)ευε codd. 99 σκοπιήν Μ/ι τ: σκοπιήι AtD 100 
μεγαμηδείδαο fi: μέγα μηδείδαο Μ: μεγαμηδείαο At D: μέγα μηδείδιο Π: μεγαμηδείδοιο 
L: μεγαμηδείοιο E Τ: μέγα μηδομένοιο Cassola 103 άδμήτες codd.: άκμήτες Ilgen 
log έπέλεψε Y: ένίαλλε Μ: έν δ’ϊλλε σιδείωι Radermacher lacunam post hunc versum
statuit Schneidewin, sed fortasse post άρμενον έν παλάμηι statuenda est 110 άμπνυτο 
δέ Μ: άνά δ'άμπνυτο Y 112 κ ό λ α  fi: κάλα Θ: καλά Μ κατουδαίωι Barnes: κατ' 
ούδαίωι codd.
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ούλα λαβών έπέθηκεν έπηετανά- λάμπετο δέ φλόξ 
τηλόσε φΰσαυ ΐεΐσα πυρός μέγα δαιομένοιο.
όφρα δέ πυρ  άνέκαιε βίη κλυτοΰ Ήφαίστοιο, 115
τόφρα δ’ υποβρύχιας έλικας βοϋς έλκε θύραζε
δοιάς ά γχ ι πυρός, δύναμις δέ οι έπλετο πολλή*
άμφοτέρας δ’ έπί νώ τα χαμαί βάλε φυσιαώσας*
έγκλίνων δ’ έκύλιυδε δ ί αιώνας τετορήσας,
εργωι δ’ έργον δπαζε ταμών κρέα πίονα δημώι- ΐ2ο
ώ π τα  δ’ άμφ όβελοϊσι πεπαρμένα δουρατέοισι,
σάρκας όμοϋ καί νώ τα γεράσμια καί μέλαν αίμα
έργμένον έν χολάδεσσι, τά  6’ αύτοϋ κεϊτ’ επί χώρης.
ρινούς δ’ έξετάνυσσε καταστυφέλωι ένί πέτρηι,
ώς έτι νϋν τά  μέτασσα πολυχρόνιοι πεφύασι 125
δηρόν δή μετά ταϋτα  καί άκριτον, αύτάρ έπειτα
Έρμης χαρμόφρω ν είρύσσατο π ίο να  έργα
λείωι έπί πλαταμώνι καί έσχισε δώδεκα μοίρας
κληροπαλεΐς· τέλεον δέ γέρας προσέθηκεν εκάστηι.
ένθ’ όσίης κρεάων ήράσσατο  κύδιμος Έρμης· 130
όδμή γάρ  μιν ετειρε καί άθάνατόν περ έόντα
ήδεϊ’· άλλ' ούδ’ ώς οί έπεπείθετο θυμός άγήνωρ
καί τε μάλ’ ίμείροντι πέραν ιερής κατά δειρής.
άλλά τά  μέν κατέθηκεν ές αΰλιον ύψιμέλαθρον,
δημόν καί κρέα πολλά, μετήορα δ' αΐψ άνάειρε, 135
σήμα νέης φωρής· έπί δέ ξύλα κάγκαν άείρας
ούλόποδ’ ούλοκάρηνα πυρός κατεδάμνατ’ άϋτμήι.
αύτάρ έπειδή πάντα  κατά χρέος ήυυσε δαίμων
σάνδαλα μέν προέηκεν ές Αλφειόν βαθυδίνην,
άνθρακιήν δ’ έμάρανε, κόυιν δ’ άμάθυνε μέλαιναυ 140
πανυύχιος· καλόν δέ φόως κατέλαμπε Σελήνης.
Κυλλήνης δ’ αΐψ  αΰτις άφίκετο δία κάρηνα

114 φύσαν Ε: φύζαν cet. (σ Ρ Μ) ιι6 ΰποβρυχία; codd.: ύποβρύχουξ Ludwich: 
έριβρύχους Barnes: ϋποβροχίου; Thomas ng έγκλίνων Y: έκκρίναζ Μ: έγκλίναζ 
Ilgen αίώναζ ΜΘ: αίώνοί fi 120 πίονα Μ: πίονι Y 124 κασαστυφέλωι At 
χ: κατά στυφέλω D fi: κατά στυφελή Μ êvi codd.: έπί Burkerl (cf. 404) Ι25 T“
μέτασσα Μ: τά μετ’άσσα (άσσα) Y 126 άκριτον codd.: άκριτοι West 127 χαρ
μόφρων Stephanus: χαρμοφέρων ΜΘ: χάρμα φέρων fi είρύσσατο Μ p : εΐρύσατο 
Θ 132 έπεπείδετο Μ: οί έπείάετο Y 133 περάν Barnes: περήν Μ: πέρην Θ Γ: 
πέρην/ι: περήν Radermacher: παρεΐν’ Tucker 136 om. Μ: σήμανεήίφωνήζ Υ: σήμα 
νεήζ φωρής Hermann: σήματα ής φωρής Gemoll: σήμα? Ιής φωρής Burkert: σήμα νεής 
δοίνης Cusset (1997) έπί δέ codd.: τά  δ’έπί Thomas 138 επειδή Μ: έπεί Y: έπεί 
τοι Chalcondyles 141 παννύχιος Υ: παννύχιον Μ κατέλαμπε Μ: έπέλαμπε Y
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δρθριος, ουδέ τις οΐ δολιχής οδού άντεβόλησεν 
ούτε θεών μακάρων ούτε θνητών άνθρώττων, 
ουδέ κύνες λελάκοντο- Διός δ’ έριαύνιος Έρμης 
δοχμωθείς μεγάροιο διά κλήϊθρον εδυνεν 
αΰρηι όττωρινήι έναλίγκιος ήΰτ’ όμίχλη. 
ΐθύσας δ’ άντρου έξίκετο ττίονα νηόν 
ήκα ποσί προβ ιβώ ν ού yàp  κτύπεν ώς περ έπ’ οϋδει. 
έσσυμένως δ’ άρα λίκνον έπώιχετο κύδιμος Έρμης· 
σπάργανον άμφ ώμοις είλυμένος ήΰτε τέκνον 
νήπιον έν παλάμη ισι περ’ ίγνύσι λαΐφος άθύρων 
κεΐτο, χέλυν έρατήν επ’ άριστερά χειρος έέργων, 
μητέρα δ’ οΰκ άρ’ έληθε θεάν θεός, εΐπέ τε μύθον

Τίπτε συ ποικιλομήτα πόθεν τάδε νυκτός έν ώρηι 
ερχήι άναιδείην έπιειμένε; νϋν σε μάλ’ οΐω 
ή τάχ'άμήχανα δεσμά περί πλευρήισιν εχοντα 
Λητοΐδου υπό χερσί διέκ προθύροιο περήσειν, 
ή σέ φέροντα μεταξύ κατ’ άγκεα φιλητεύσειν. 
ερρε π ά λ ιν  μεγάλην σε π ατήρ  έφύτευσε μέριμναν 
θνητοΤς άνθρώποισι καί άθανάτοισι θεοΐσι.

Την δ’ Έρμης μύθοισιν άμείβετο κερδαλέοισι· 
μήτερ έμή τί με ταϋτα  δεδίσκεαι ήυτε τέκνον 
νήπιον, δς μάλα παϋρα μετά φρεσίν αϊσυλα οΤδε, 
ταρβαλέον καί μητρός ύπαιδείδοικεν ένιπάς; 
αύτάρ έγώ τέχνης έπιβήσομαι ή τις άρίστη 
βουκολέων εμέ και σέ διαμπερές· ουδέ θεοΐσι 
νώϊ μετ' άθανάτοισιν άδώρητοι και άλιστοι 
αυτού τήιδε μένοντες άνεξόμεθ. ώς συ κελεύεις, 
βέλτερον ήματα πάντα  μετ' άθανάτοις όαρίζειν 
πλούσιον άφνειόν πολυλήϊον ή κατά δώμα 
άντρωι έν ήερόενπ θαασσέμεν άμφί δέ τιμής 
κάγώ  τής όσίης έπιβήσομαι ής περ Απόλλων, 
εϊ δέ κε μή δώηισι πατήρ έμός, ή τοι έγωχε
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πειρήσω, δύναμαι, φιλητέων όρχαμος είναι. 175
εί δέ μ’ ερευνήσει Λητούς Ιρικυδέος υίός,
άλλο τί οι και μεΐζον όί'ομαι άντιβολήσειν.
είμι γά ρ  εις Πυθώνα μέγαν δόμον άντιτορήσων·
ένθεν άλις τρίποδας περικαλλέας ήδέ λέβητας
πορθήσω καί χρυσόν, άλις τ ’ αΐθωνα σίδηρον ι8ο
καί πολλήV έσθήτα· σύ δ1 δψεαι αΐ κ έθέληισθα.

"Ως οί μέν ρ έπέεσσι προς άλλήλους άγόρευον 
υίός τ ’ αίγιόχοιο Διός καί πότνια  Μαία.
Ήώς δ  ήριγένεια φόως θνητοΐσι φέρουσα
ώρνυτ άπ’Ώκεανοϊο βαθυρρόου· αύτάρ’Απόλλων 185
Ό γχηστόν δ’ άφίκανε κιών πολυήρατον άλσος
άγνόν έρισφαράγου Γαιηόχου· ένθα γέροντα
|κνώδαλονγ εύρε δέμοντα παρέξ οδού έρκος άλωής.
τόν πρότερος προσέφη Λητούς ερικυδέος υιός·

"Ω γέρον Ό γχηστο ϊο  βατοδρόπε ποιήεντος igo
βοϋς άπό Πιερίης διζήμενος ένθάδ’ ΐκάνω 
πάσας θηλείας, πάσας κεράεσσιν έλικτάς, 
έξ άγέλης- ό δέ ταύρος έβόσκετο μοΰνος άπ’ άλλων 
κυάνεος, χαροποί δέ κύνες κατόπισθεν εποντο
τέσσαρες ήύτε φώτες όμόφρονες· οι μέν ελειφθεν 195
οΐ τε κύνες ö τε ταύρος, ο  δή περί θαύμα τέτυκται· 
ταί δ’ έβαν ήελίοιο νέον καταδυομένοιο 
έκ μαλακού λειμώνος άπό  γλυκεροΐο νομοΐο. 
ταΰτά μοι εΐπέ γεραιέ παλαιγενές εΐ που όπω πας 
άνέρα ταΐσδ’ έπί βουσί διαπρήσσοντα κέλευθον. 2οο

Τόν δ’ ό γέρων μύθοισιν άμειβόμενος προσέειπεν 
ώ φίλος άργαλέον μέν δσ όφθαλμοΐσιν ΐδοιτο 
πάντα λέγειν πολλοί γάρ  οδόν πρήσσουσιν όδϊται, 
τών οί μέν κακά πολλά μεμαότες, οί δέ μάλ’ έσθλά 
φοιτώσιν- χαλεπόν δέ δαήμεναί έστιν έκαστον. 205
αύτάρ έγώ πρόπαν ήμαρ ές ήέλιον καταδύντα 
έσκαπτον περί γουνόν άλωής οίνοπέδοιο- 
παΐδα δ’ έδοξα φέριστε, σαφές 6’ ούκ οΐδα, νοήσαι, 
δς τις ό παΐς άμα βουσίν έϋκραίρηισιν όπήδει

175 δύναμαι Chalcondyles: δύναμαι δέ codd. φιλητέων Wolf: φιλητεύων Υ: φιλητέον
Μ 183 Μαία Υ: μήτηρ Μ ι88 κνώδαλον codd.: κώκαλον Stahl: νωχαλόν Her
mann, West: alii alia δέμοντα Barnes: νέμοντα codd.: λέγοντα Schneidcwin: alii alia 
Q02 ΐδοιτο Υ: ΐδοιμι Μ: ϊδοι τις Barnes: ίδοιο Ernesti 205 φοιτώσιν Υ: πρήσσουσιν 
Μ 2θ8 νοήσαι Υ: νοήσας Μ 2og έϋκραίρηισιν Μ Θ: έϋκραίροισιν ρ



νήπιος, είχε δέ ράβδον, έπιστροφάδην δ’ έβάδιζεν, 
έξοπίσω δ’ άνέεργε, κάρη δ1 έχεν άντίου αύτώι.

Φή ρ ό γέρων· ό δέ θάσσον οδόν κίε μύθον άκούσας· 
οιωνόν 6’ ένόει τανυσίπτερον, αύτίκα δ’ έγνω 
φιλήτην γεγαώ τα  Διός παΐδα  Κρονίωνος. 
έσσυμένως δ’ ήϊξεν άναξ Διός υιός Απόλλων 
ές ΓΤύλον ήγαθέην διζήμενος είλίποδας βούς, 
πορφυρέηι νεφέλη ι κεκαλυμμένος εύρέας ώμους· 
ϊχνιά τ  είσενόησεν Έκη βόλος εΤπέ τε μύθον

"Ω π ό π ο ι ή μέγα θαύμα τό δ ’ όφθαλμοϊσιν όρώμαν 
ΐχν ια  μέν τάδε γ ’ έστί βοών όρθοκραιράων, 
άλλα π ά λ ιν  τέτρ α π τα ι Ις ασφόδελόν λειμώνα- 
βήματα δ’ ούτ’ άνδρός τάδε γ ίγν ετα ι ούτε γυναικός 
ούτε λύκων π ολ ιώ ν οΰτ’ άρκτω ν ούτε λεόντω ν 
ούτε τ ι Κενταύρου λασιαύχενος έλπομαι είναι 
δς τις το ϊα  πέλω ρα βιβάι π ο σ ί καρπαλίμοισ ιν 
αΐνά μέν ένθεν όδοΐο, τ ά  δ’ αΐνότερ’ ένθεν όδοϊο.

“Ως είπών ήϊξεν άναξ Διός υιός Απόλλων,
Κυλλήνης δ’ άφίκανεν όρος καταείμενον ϋληι 
πέτρης εις κευθμώνα βαθύσκιον, ένθα τε νύμφη 
άμβροσίη έλόχευσε Διός πα ΐδα  Κρονίωνος. 
όδμή δ’ ΐμερόεσσα δι’οΰρεος ήγαθέοιο 
κίδνατο, πολλά δέ μήλα ταναύποδα βόσκετο ποίην. 
ένθα τότε σπεύδων κατεβήσατο λάϊνον ούδόν 
άντρον ές ήερόεν έκατηβόλος αύτός Απόλλων.

Τόν δ’ ώς οΟν ένόησε Διός καί Μαιάδος υ!ός 
χωόμενον περί βουσίν έκη βόλον Απόλλωνα, 
σπάργαν έσω κατέδυνε θυήεντ’· ήύτε πολλήν 
πρέμνων άνθρακιήν ύλης σποδός άμφικαλύπτει, 
ώς Έρμης Έκάεργον ΐδών άνεείλε’ έ αύτόν. 
έν δ’ όλίγωι συνέλασσε κάρη χεΐράς τε πόδας τε 
φή ρα νεόλλουτος προκαλεύμενος ήδυμον ύπνον, 
έγρήσσων έτεόν γε· χέλυν δ’ ύπό μασχάληι είχε-
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γνώ  δ’ ούδ’ ήγνοίησε Διός καί Λητούς υΙός 
νύμφην τ ’ ούρείην περικαλλέα και φίλον υιόν,
παΐδ’ όλίγον δολίηις είλυμένον έντροπίηισι. 245
παπτήνας δ’ άνά πάντα  μυχόν μεγάλοιο δόμοιο
τρεις αδύτους άνέωιγε λαβών κληϊδα φαεινήν
νέκταρος έμπλείους ήδ’ άμβροσίης ερατεινής·
πολλός δέ χρυσός τε καί άργυρος ένδον εκειτο,
πολλά δέ φοινικόεντα καί άργυφα είματα νύμφης, 250
οϊα θεών μακάρων ιεροί δόμοι εντός έχουσιν. 
εν€Γ έπεί Ιξερέεινε μυχούς μεγάλοιο δόμοιο 
Λητοΐδης μύθοισι προσηύδα κύδιμον Έρμήν

ΤΩ π α ϊ δς έν λίκνωι κατάκειαι, μήνυέ μοι βοΰς 
θάσσον- έπεί τά χα  νώϊ διοισόμεθ ού κατά κόσμον. 255
ρίψω γάρ  σε βαλών ές Τάρταρον ήερόεντα, 
εις ζόφον αίνόμορον καί άμήχανον- ούδέ σε μήτηρ 
ές φάος ούδέ π ατήρ  άναλύσεται, άλλ’ ύπό γαίηι 
έρρήσεις όλίγοισι μετ’ άνδράσιν ήγεμονεύων.

Τόν 6“ Έρμης μύθοισιν άμείβετο κερδαλέοισν 260
Λητοΐδη τίνα τούτον άπηνέα μύθον έειπας 
καί βοϋς άγραύλους διζήμενος ένθάδ” ικάνεις; 
ούκ ΐδον, ού πυθόμην, ουκ άλλου μύθον άκουσα· 
ούκ άν μηνύσαιμ’, ούκ άν μήνυτρον άροίμην
ούτε βοών έλατήρι κραταιώι φωτί έοικα. 265
ούκ έμόν έργον τούτο, πάρος δέ μοι άλλα μέμηλεν
ύπνος έμοί γε μέμηλε καί ήμετέρης γάλα  μητρός,
σπάργανά τ ' άμφ' ώμοισιν έχειν καί θερμά λοετρά.
μή τις τούτο πύθοιτο πόθεν τόδε νεϊκος έτύχθη·
καί κεν δή μέγα θαύμα μετ’ άθανάτοισι γένοιτο 270
παΐδα νέον γεγαώ τα  διά προθύροιο περήσαι
βουσί μετ’ άγραύλοισν το δ’ άπρεπέως αγορεύεις.
χθές γενόμην, άπαλοί δέ πόδες, τρηχεΐα S  ύπό  χθων.
εί δ’ έθέλεις πατρός κεφαλήν μέγαν όρκον όμούματ
μή μέν έγώ μήτ’ αύτός ΰπίσχομαι αίτιος είναι, 275
μήτε τιν άλλον ά πω πα  βοών κλοπόν υμετεράων,
αΐ τινες αΐ βόες είσί· τό δέ κλέος οΐον άκούω.

246 άνά Μ: άρα Τ 248 έμπλείους Barnes: έκπλείους codd. 254 λίκνωι M E T  
Lm Π"1 ρ·. κλίνη At D L Π κατάκειαι Μ Θ: κατακήαι ρ  255 3άσσον Ilgcn: S ôttov  
codd. 259 όλίγοισι μετ’ Μ: όλίγοισιν έν Ψ 261 έειπας Μ p  L Π Τ: έειπες At D 
272 άγραύλοισι Ψ: άγραύλησι Μ 274 δ’έάέλεις Ilgen: δε 3έλεις codd.
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"Ως άρ’ έφη καί πυκνόν άπό βλεφάρων άμαρύσσων 
όφρύσι ριπτάζεσκεν όρώμενος ένθα καί ένθα,
μάκρ’ άποσυρίζων, άλιον ώς μύθον άκούων. a8o
τον S’ άπαλόν γελάσας προσέφη έκάεργος ’Α πόλλω ν 

~Ω πέπον ήπεροπευτά δολοφραδές ή σε μάλ’ οΐω 
πολλάκις άντιτοροϋντα δόμους εό ναιετάοντας 
έννυχον οϋ χ’ ένα μοϋνον επ’ ούδεϊ φώτα καθίσσαι 
σκευάζοντα κατ’ οίκον άτερ ψόφου, ο!’ αγορεύεις, 
πολλούς δ  άγραύλους άκαχήσεις μηλοβοτήρας 
οΰρεος έν βήσσηις, όπόταν κρειών έρατίζων 
άντήσηις άγέληισι βοών καί πώεσι μήλων, 
άλλ’ άγε, μή πύματόν τε καί ύστατον ύπνον ϊαύσηις,
Ικ λίκνου κατάβαινε μελαίνης νυκτός εταίρε. 290
τούτο γάρ  ούν καί έπειτα μετ’ άθανάτοις γέρας έξεις- 
άρχός φιλητέων κεκλήσεαι ήματα πάντα.

"Ως άρ’ έφη καί παΐδα  λαβών φέρε Φοίβος ’Απόλλων, 
συν δ  άρα φρασσόμενος τότε δή κρατύς Αργειφόντης 
οιωνόν προέηκεν άειρόμενος μετά χερσί, 295
τλήμονα γαστρός έριθον άτάσθαλον άγγελιώτην. 
έσσυμένως δέ μετ’ αύτόν έπέπταρε, τοΐο δ  ’Απόλλων 
έκλυεν, εκ χειρών δε χαμαί βάλε κύδιμονΈρμήν. 
έζετο δέ προπάροιθε καί έσσύμενός περ όδοΐο
Έρμήν κερτομέων, καί μιν πρός μύθον έειπε- 3°°

Θάρσει σπαργανιώ τα  Διός καί Μαιάδος υιέ- 
εΰρήσω καί επειτα βοών ίφθιμα κάρηνα 
τούτοις οΐωνοϊσΓ συ δ’ α ϋ &  οδόν ήγεμονεύσεις.

"Ως φάθ’· ό δ’ αύτ’ άνόρουσε θοώς Κυλλήνιος Έρμης 
σπουδή ι ιώ ν  άμφω δέ παρ’ ούατα χερσίν έώθει, 3°5
σπάργανου άμφ’ ώμοισιν έελμένος, είπε δέ μύθον 

Πήι με φέρεις Έκάεργε θεών ζαμενέστατε πάντων; 
ή με βοών ενεχ’ ώδε χολούμενος όρσολοπεύεις; 
ώ πόπο ι εΐθ άπόλοιτο βοών γένος· οϋ γάρ έγώ γε 
ΰμετέρας έκλεψα βόας, οΰδ’ άλλον όπω πα , 310
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αϊ τινές είσι βόες· τό δέ δή κλέος οΤον άκούω. 
δός δέ δίκην καί δέξο παρά Ζηνί Κρονίωνι.

Αύτάρ έπεί τά  έκαστα διαρρήδην έρέεινον 
Έρμης τ ’ οιοπόλος καί Λητούς άγλαός υιός
άμφίς θυμόν έχοντες· ό μέν νημερτέα φωνών 315
οϋκ άδίκως έπί βουσίν έλάζυτο κύδιμον Έρμήν,
αύτάρ ό τέχνη ισίν τε καί αιμυλίοισι λόχοισιν
ήθελεν εξαπατάν Κυλλήνιος Άργυρότοξον
αύτάρ έπεί πολύμητις έών πολυμήχανον εύρεν
έσσυμένως δήπειτα διά ψαμάθοιο βάδιζε 320
πρόσθεν, άτάρ κατόπισθε Διός καί Λητούς υιός.
αΤψα δέ τέρθρον ϊκοντο θυώδεος Ούλύμποιο
ές πατέρα Κρονίωνα Διός περικαλλέα τέκνα-
κεϊθι γά ρ  άμφοτέροισι δίκης κατέκειτο τάλαντα.
|εύμιλίη | δ’ εχ’Ό λυμπον άγάννιφον, άθάνατοι δέ 325
άφθιτοι ήγερέθοντο μετά χρυσόθρονον ήώ.
έστησαν δ’ Ερμής τε καί άργυρότοξος ’Απόλλων
πρόσθε Διός γο ύ νω ν  ό δ  άνείρετο φαίδιμον υιόν
Ζευς ΰψιβρεμέτης καί μιν πρός μύθον έειπε-

Φοίβε πόθεν ταύτην μενοεικέα ληΐδ’ έλαύνεις 33°
παΐδα νέον γεγαώ τα  φυήν κήρυκος έχοντα; 
σπουδαίου τόδε χρήμα θεών μεθ όμήγυριν ήλθε.

Τόν δ  αύτε προσέειπεν άναξ έκάεργος’Απόλλων· 
ώ πάτερ ή τά χα  μύθον άκούσεαι ούκ άλαπαδνόν
κερτομέων ώς οΐος έγώ φιλολήϊός εΐμι. 335
παϊδά τιν εύρον τόνδε διαπρύσιον κεραϊστήν 
Κυλλήνης έν δρεσσι πολύν διά χώρον άνύσσας 
κέρτομον, οΤον έγώ  γε θεών ούκ άλλον όπ ω π α  
ούδ άνδρών, όπόσοι λησίμβροτοί εΐσ έπί γαΐαν. 
κλέψας δ  έκ λειμώνος έμάς βοΰς ώ ιχετ’ έλαύνων 34°

έσπέριος παρά θΐνα πολυφλοίσβοιο θαλάσσης 
~’/θύ Πύλου δ’ έλάω ν τά  δ’ άρ’ ΐχνια δοιά πέλωρα 

ίά τ ’ άγάσσασθαι καί άγαυού δαίμονος έργα.
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χάσσασ3αι Ilgen: άγάσασάαι Μ: άγάσσεσ3αι Y



τήισιν μεν γάρ  βουσίν ές ασφόδελόν λειμώνα 
άντία βήματ έχουσα κόνις άνέφαινε μέλαινα- 
αΰτός δ’ οΰτος άδεκτος άμήχανος, οΰτ’ άρα ποσσίν 
ούτ αρα χερσ'ιν έβαινε διά ψαμαθώδεα χώ ρον 
άλλ’ άλλην τινά μήτιν έχων διέτριβε κέλευθα 
τοϊα πέλωρ’ ώς εϊ τις άραιήισι δρυσί βαίνοι. 
όφρα μέν οΰν έδίωκε διά ψαμαθώδεα χώρον, 
ρεΐα μάλ’ ίχνια ττάντα διέπρεπεν έν κονίηισιν 
αΰτάρ έπεί ψαμάθοιο μέγαν στίβον έξεπέρησεν, 
άφραστος γένετ’ ώκα βοών στίβος ήδέ καί αύτοϋ 
χώρον άνά κρατερόν τόν δ' έφράσατο βροτός άνήρ 
εις Πύλον ευθύς έλώντα βοών γένος εύρυμετώττων. 
αΰτάρ έπεί δή τάς μέν έν ήσυχίηι κατέερξε 
καί διαττυρτταλάμησεν όδοϋ τό μέν ένθα τό δ’ ένθα, 
έν λίκνωι κατέκειτο μελαίνηι νυκτί έοικώς 
άντρωι έν ήερόεντι κατά ζόφον, ουδέ κεν αυτόν 
αϊετός οξύ λάων έσκέψατο- πολλά δέ χερσίν 
αΰγάς ώμόργαζε δολοφροσύνην άλεγύνων. 
αυτός δ’ αϋτίκα μύθον άττηλεγέως άγόρευεν 
ούκ ϊδον, οΰ πυθόμην, οΰκ άλλου μύθον άκουσα, 
ουδέ κε μηνύσαιμ’, οΰδ’ άν μήνυτρον άροίμην.

Ή  τοι άρ’ ώς εϊπών κατ’ άρ έζετο Φοίβος Α πόλλω ν 
Έρμης δ’ άλλον μύθον έν άθανάτοισιν εειπε, 
δείξατο δ’ εις Κρονίωνα θεών σημάντορα π ά ν τω ν

Ζεϋ πάτερ ή τοι έγώ σοι άληθείην άγορεύσω- 
νημερτής τε γάρ  εϊμι καί οΰκ οίδα ψεύδεσθαι. 
ήλθεν ές ήμετέρου διζήμενος είλίποδας βοϋς 
σήμερον ήελίοιο νέον έπιτελλομένοιο, 
ουδέ θεών μακάρων άγε μάρτυρας ουδέ κατόπτας. 
μηνύειν δ’ έκέλευεν άναγκαίης ΰπό πολλής, 
πολλά δέ μ’ ήπείλησε βαλεϊν ές Τάρταρον εύρύν, 
οϋνεχ ό μέν τέρεν άνθος έχει φιλοκυδέος ήβης, 
αΰτάρ εγώ χθιζός γενόμην -  τά  δέ τ ’ οίδε καί αΰτός
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où τ ι βοών ελατή ρι κραταιώ ι φ ω τί έοικώς. 
πείθεο, καί γ ά ρ  έμεΐο π α τ ή ρ  φίλος εΰχεαι είναι, 
ώς οΰκ οϊκαδ’ έλασσα βόας, ώς όλβιος είην,
ούδ’ ΰπέρ οΰδόν έβη ν  τό  δέ τ ' άτρεκέως άγορεΰω . 38°
Ήέλιον δέ μάλ' αΐδέομαι καί δαίμονας άλλους, 
καί σέ φιλώ καί τούτον όπίζομαι· οίσθα καί αΰτός 
ώς ούκ αίτιός εϊμι- μέγαν δ’ έπιδώσομαι όρκον 
οΰ μα τά δ ’ αθανάτω ν εΰκόσμητα προθΰραια.
καί π ο τ ’ έγώ  το ΰ τω ι τείσω  π ο τ ί νηλέα φωρήν 3^5
καί κρατερώι περ έόνττ σΰ δ' όπλοτέροισιν άρηγε.

“Ως φ άτ’ έπιλλίζω ν Κυλλήνιος Άργειφόντης, 
καί τό  σ π ά ρ γα νο ν  είχεν έπ’ ώλένηι οΰδ’ άπέβαλλε.
Ζεΰς δέ μέγ’ έξεγέλασσεν ΐδών κακομηδέα π α ϊδα
εΰ καί έπισταμένως άρνεΰμενον άμφί βόεσσιν. 39°
άμφοτέρους δ’ έκέλευσεν όμόφρονα θυμόν έχοντας
ζητεύειν, Έρμήν δέ διάκτορον ήγεμονεύειν,
καί δεΐξαι τόν χώ ρον έπ’ άβλαβίη ισ ι νόοιο
ό π π η ι δή α ΰ τ’άπέκρυψε βοών ίφθιμα κάρηνα.
νεϋσεν δέ Κρονίδης, έπεπείθετο δ’ άγλαός Ερμής- 395
ρηϊδίως γ ά ρ  έπειθε Διός νόος αίγιόχο ιο .
τώ  δ’ άμφω σπεΰδοντε Διός περικαλλέα τέκνα
ές Πύλον ήμαθόεντα έπ’ Αλφειού πόρον Ιξόν
αγρούς δ’ έξίκοντο καί άθλιον ύψιμέλαθρον
ήχου δή τ ά  χρ ή μ α τ’ άτάλλετο  νυκτός έν ώρηι. 400
ένθ1 Ερμής μέν έπειτα  κιών π α ρ ά  λάϊνον άντρον
εις φώς έξήλαυνε βοών ίφθιμα κάρηνα-
Αητο'ίδης δ’ άπάτερθεν ΐδών ένόησε βοείας
πέτρη ι έπ’ ή λ ιβά τω ι, τ ά χ α  S ήρετο κΰδιμον Έρμήν-

Πώς έδΰνω δολομήτα δύω  βόε δειροτομήσαι, 4°5
ώδε νεογνός έών καί νήπιος; αΰτός έγώ  γε 
θαυμαίνω κατόπισθε τό  σόν κράτος- οΰδέ τί σε χρή 
μακρόν άέξεσθαι Κυλλήνιε Μαιάδος υιέ.

380 τό δέ τ ’ Hermann: τόδε δ' codd. 381 δέ μάλ' αΐδέομαι Μ: μάλ' αΐδέομαι Y 
383 έπιδώσομαι Barnes: έπιδεύομαι Μ: έπιδαίομαι Y 385 κα' Tr0T’ codd.: οΰ ποτ' 
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“fis äp’ έφη, καί χερσί ττερίστρεφε καρτερά δεσμά 
αγνού- ταί δ1 ύπό ττοσσί κατά χθονός αΤψα φύοντο 
αΰτόθεν έμβολάδην έστραμμέναι άλλήληισι 
ρεΐά τε καί ιτάσηισιν έττ άγραύλοισι βόεσσιν 
Έρμέω βουλή ισι κλεψίφρονος· αϋτάρ ’Απόλλων 
θαύμασεν άθρήσας. τότε δή κρατάς Άργειφόντης 
χώρον ύπαβλήδην έσκέψατο πΰρ άμαρύσσων 
έγκρύψαι μεμαώς· Λητούς δ” έρικυδέος υιόν 
ρεΐα μάλ’ έπρήϋνεν έκηβόλον, ώς έθελ’ αυτός, 
καί κρατερόν περ έόντα· λύρην δ" έπ άριστερά χειρός 
πλήκτρωι έπειρήτιζε κατά μέλος· ή δ1 ϋπό χειρός 
σμερδαλέον κονάβησε, γέλασσε δέ Φοίβος Απόλλων 
γηθήσας, Ιρατή δέ διά φρένας ήλυΕΓ ΐωή 
θεσπεσίης ένοπής, καί μιν γλυκύς ίμερος ήιρει 
θυμώι άκουάζοντα· λύρηι δ1 έρατόν κιθαρίζων 
στη ρ ö γε θαρσήσας επ' άριστερά Μαιάδος υιός 
Φοίβου Απόλλωνος, τά χα  δέ λιγέως κιθαρίζων 
γηρύετ άμβολάδην, έρατή δέ οί εσπετο φωνή, 
κραίνων άθανάτους τε θεούς καί γα ΐαν έρεμνήν 
ώς τά  πρώ τα  γένοντο καί ώς λάχε μοίραν έκαστος. 
Μνημοσύνην μέν πρώ τα  θεών έγέραιρεν άοιδήι 
μητέρα Μουσάων, ή γάρ  λάχε Μαιάδος υιόν 
τούς δέ κατά πρέσβιν τε καί ώς γεγάασιν έκαστος 
άθανάτους εγέραιρε θεούς Διός άγλαός υιός 
π ά ντ’ ένέπων κατά κόσμον, ΰπωλένιον κιθαρίζων. 
τόν δ’ έρος εν στήθεσσιν άμήχανος αϊνυτο θυμόν, 
καί μιν φωνήσας επεα πτερόεντα προσηύδα·

Βουφόνε μηχανιώτα πονεύμενε δαιτός εταίρε 
πεντήκοντα βοών άντάξια ταύτα  μέμηλας. 
ήσυχίως καί έπειτα διακρινέεσθαι όΐω. 
νύν δ' άγε μοι τόδε είπε πολύτροπε Μαιάδος υιέ 
ή σοί γ ’έκ γενετής τάδ’ άμ' εσπετο θαύματά έργα 
ήέ τις άθανάτων ήέ θνητών άνθρώπων 
δώρον άγαυόν έδωκε καί έφρασε θέσπιν άοιδήν;
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θαυμασίην γάρ  τήνδε νεήφατον δσσαν άκούω, 
ήν ou π ώ  ποτέ φημι δαήμεναι ούτε τιν άνδρών,
ούτε τιν άθανάτων οϊ 'Ολύμπια δώματ’ έχουσι, 445
νόσφι σέθεν φιλήτα Διός καί Μαιάδος υιέ.
τίς τέχνη, τίς μούσα άμηχανέων μελεδώνων,
τίς τρίβος; άτρεκέως γάρ  άμα τρία πάντα  πάρεστιν
εύφροσύνην καί έρωτα καί ήδυμον ύπνον έλέσθαι.
καί γάρ  έγώ Μούσηισιν Όλυμπιάδεσσιν όπηδός, 45°
τήισι χοροί τε μέλουσι καί άγλαός οΐμος άοιδής
καί μολπή τεθαλυΐα καί ίμερόεις βρόμος αύλώ ν
άλλ’ ού π ώ  τί μοι ώδε μετά φρεσίν άλλο μέλησεν
οΐα νέων θαλίηις ένδέξια έργα πέλοντατ
θαυμάζω Διός υιέ τάδ’ ώς έρατόν κιθαρίζεις. 455
νύν δ’ έπεί ούν ολίγος περ έών κλυτά μήδεα οΤδας,
Τζε πέπον καί μύθον επαινεί πρεσβυτέροισι.
νύν γάρ  τοι κλέος έσται έν άθανάτοισι θεοΐσι
σοί τ ’ αύτώι καί μητρί· τό δ’ άτρεκέως άγορεύσω·
ναι μά τόδε κρανάϊνον άκόντιον ή μέν έγώ σε 46°
κυδρόν έν άθανάτοισι καί όλβιον ήγεμονεύσω,
δώσω τ ’ άγλαά δώρα καί ές τέλος ούκ άπατήσω.

Τόν δ' Ερμής μύθοισιν άμείβετο κερδαλέοισιν 
είρωτάις μ' Έκάεργε περιφραδές· αύτάρ έγώ σοι
τέχνης ήμετέρης έπιβήμεναι ού τι μεγαίρω. 465
σήμερον ειδήσεις- έθέλω δέ τοι ήπιος είναι
βουλήι καί μύθοισι, σ ύ  δέ φρεσί π ά ντ’ εύ οΤδας.
πρώτος γάρ  Διός υιέ μετ’ άθανάτοισι θαάσσεις
ήΰς τε κρατερός τε· φιλεϊ δέ σε μητίετα Ζεύς
έκ πάσης όσίης, έπορεν δέ τοι άγλαά δώρα 47°

καί τιμάς- σέ δέ φασι δαήμεναι έκ Διός όμφής
μαντείας, Έκάεργε, Διός πάρα  θέσφατα πάντα·
τών νύν αύτός έγω γε |π α ϊδ ’ άφνειόν δεδάηκαή
σοί δ’ αύτάγρετόν έστι δαήμεναι όττι μενοινάις.
άλλ’ έπεί ούν τοι Θυμός έπιθύει κιθαρίζειν, 475
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μέλπεο και κιθάριζε καί άγλαΐας άλέγυνε
δεγμένος έξ έμέθεν συ δ’ έμοΐ φίλε κϋδος ότταζε.
εύμόλπει μετά χερσίν έχων λιγύφωνον έταίρην
καλά καί εό κατά κόσμον έπισταμένην άγορεύειν.
εΰκηλός μιν έπειτα φέρειν εις δαϊτα θάλειαν 48°
καί χορόν ίμερόεντα καί ές φιλοκυδέα κώμον,
ευφροσύνην νυκτός τε καί ήματος. δς τις άν αυτήν
τέχνηι καί σοφίηι δεδαημένος έξερεείνηι
φθεγγομένη παντοΐα  νόωι χαρίεντα διδάσκει
ρεΐα συνηθείηισιν άθυρομένη μαλακήισιν, 485
έργασίην φεύγουσα δυήπαθον δς δε κεν αυτήν
νήϊς έών τό πρώ τον έπιζαφελώς έρεείνηι,
μάψ αΰτως κεν έπειτα μετήορά τε θρυλίζοι.
σοί δ1 αϋτάγρετόν έστι δαήμεναι δττι μενοινάις.
καί τοι εγώ δώσω ταύτην Διός άγλαέ κούρε- 49°
ήμεϊς δ1 αύτ δρεός τε καί ΐπποβότου πεδίοιο
βουσί νομούς Έκάεργε νομεύσομεν άγραύλοισιν.
ένθεν άλις τέξουσι βόες ταύροισι μιγεϊσαι
μίγδην θηλείας τε καί άρσενας- ουδέ τί σε χρή
κερδαλέον περ έόντα περιζαμενώς κεχολώσθαι. 495

“Ως είπών ώρεξ’, ό δ’ έδέξατο Φοίβος ’Απόλλων,
Έρμήι δί έγγυάλιξεν έχων μάστιγα φαεινήν, 
βουκολίας τ’ έπέτελλεν έδεκτο δε Μαιάδος υιός 
γηθήσας- κίθαριν δε λαβών έπ’ άριστερά χειρός
Λητούς άγλαός υιός άναξ έκάεργος ’Απόλλων 500
πλήκτρωι έπειρήτιζε κατά μέλος, ή δ1 υπό νέρθεν 
ΐμερόεν κονάβησε, θεός δ1 ύπό καλόν άεισεν.

Ένθα βόας μεν έπειτα ποτί ζάθεον λειμώνα 
έτραπέτην αυτοί δέ Διός περικαλλέα τέκνα
άψορροι πρός Ό λυμπον άγάννιφον έρρώσαντο 5°5
τερπόμενοι φόρμιγγι, χάρη δ” άρα μητίετα Ζευς, 
άμφω δ1 ές φιλότητα συνήγαγε. καί τό μέν Έρμης
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Λητοΐδην έφίλησε διαμπερές ώς έτι καί νΰν, 

σήματ, Ιπεί κίθαριν μένΈκηβόλωι έγγυάλιξεν
ίμερτήν δεδαώς, ό δ’ ύπωλένιον κιθάριζεν 510
αυτός δ" αύθ έτέρης σοφίης έκμάσσατο τέχνην 
συριγγώ ν ένοπήν ποιήσατο τηλόθ" άκουστήν. 
καί τότε Λητοΐδης Έρμήν πρός μύθον έειπε- 

Δείδια Μαιάδος υιέ διάκτορε ποικιλομήτα 
μή μοι άνακλέψηις κίθαριν καί καμπύλα τόξα- 515
τιμήν γά ρ  πάρ  Ζηνός έχεις έπαμοίβιμα έργα 
θήσειν άνθρώποισι κατά χθόνα πουλυβότειραν. 
άλλ’ εϊ μοι τλαίης γε θεών μέγαν όρκον όμόσσαι, 
ή κεφαλή ι νεύσας ή έπί Στυγός δβριμον ύδωρ,
π ά ντ  άν έμώι θυμώι κεχαρισμένα καί φίλα έρδοις. 520

Καί τότε Μαιάδος υιός ύποσχόμενος κατένευσε 
μή π ο τ  άποκλέψειν όσ Έκη βόλος έκτεάτισται, 
μηδέ π ο τ  έμπελάσειν πυκινώι δόμωι- αύτάρ Απόλλων 
Λητοΐδης κατένευσεν επ’ άρθμώι καί φιλότητι
μή τινα φίλτερον άλλον εν άθανάτοισιν έσεσθαι, 525
μήτε θεόν μήτ άνδρα Διός γό νο ν  εκ δέ τέλειον
σύμβολον άθανάτων ποιήσομαι, ή δ" άμα πάντω ς
πιστόν έμώι θυμώι καί τίμιον- αύτάρ έπειτα
όλβου καί πλούτου δώσω περικαλλέα ράβδον
χρυσείην τριπέτηλον, άκήριον ή σε φυλάξει 53°
πάντας έπικραίνουσα θεμούς έπέων τε καί έργων
τών άγαθών όσα φημί δαήμεναι έκ Διός όμφής.
μαντείην δέ φέριστε διοτρεφές ήν έρεείνεις
ούτε σε θέσφατό ν έστι δαήμεναι ούτε τι ν’άλλον
άθανάτων τό γά ρ  οίδε Διός νόος- αύτάρ έγώ γε 535
πιστωθείς κατένευσα καί ώμοσα καρτεράν όρκον
μή τινα νόσφιν έμεΐο θεών αϊειγενετάων
άλλον γ ’ είσεσθαι Ζηνός πυκινόφρονα βουλήν.
καί σύ κασίγνητε χρυσόρραπι μή με κέλευε
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θέσφατα πιφαύσκειν όσα μήδεται εύρύοπα Ζεύς. 54°
άυθρώττων δ’ άλλον δηλήσομαι, άλλον όνήσω,
πολλά περιτροπέων άμεγάρτων φϋλ’ άνθρώπων,
καί μεν έμής όμφής άπονήσεται ôç τις άν έλθηι
φωνήι τ ’ ήδέ ποτήισι τεληέντων οιω νώ ν
ουτος έμής όμφής άπονήσεται οΰδ’ άπατήσω . 545
δς δέ κε μαψιλόγοισι πιθήσας οΐωνοΐσι
μαντείην έθέληισι παρέκ νόον έξερεείνειν
ήμετέρην, νοέειν δέ θεών πλέον αΐέν έόντων,
φήμ’ άλίην οδόν εϊσιν, έγώ δέ κε δώρα δεχοίμην.
άλλο δέ τοι Ιρέω Μαίης έρικυδέος υιέ 55°
καί Διός αϊγιόχοιο, θεών έριούνιε δαΐμον
σεμναί γά ρ  τινες είσί κασίγνηται γεγαυΐαι
παρθένοι ώκείηισιν άγαλλόμεναι πτερύγεσσι
τρεις- κατά δέ κράτος πεπαλαγμέναι άλφιτα λευκά
οικία ναιετάουσιν υπό π τυ χ ί Παρνησοΐο 555
μαντείης άπάνευθε διδάσκαλοι ήν έπί βουσί
παϊς έτ’ έών μελέτησα- π ατήρ  δ’ έμός ούκ άλέγιζεν.
εντεύθεν δή έπειτα ποτώμεναι άλλοτε άλληι
κηρία βόσκονται καί τε κραίνουσιν εκαστα.
αί δ’ δτε μέν θυίωσιν έδηδυϊαι μέλι χλωρόν 56°
προφρονέως έθέλουσιν άληθείην άγορεύειν
ήν δ’ άπονοσφισθώσι θεών ήδεΐαν έδωδήν
ψεύδονται δήπειτα δ ί άλλήλων δονέουσαι.
τάς τοι έπειτα δίδωμι, σΰ δ' άτρεκέως έρεείνων
σήν αυτού φρένα τέρπε, καί εί βροτόν άνδρα δαείης 565
πολλάκι σής όμφής έπακούσεται αΐ κε τύχηισι.
τα ΰτ’ έχε Μαιάδος υιέ καί άγραύλους έλικας βοΰς,
ίππους τ ’ άμφιπόλευε καί ήμιόνους ταλαεργούς-
καί χαροποΐσι λέουσι καί άργιόδουσι σύεσσι
καί κυσί καί μήλοισιν, όσα τρέφει ευρεΐα χθών, 57°
πάσι δ’ έπί προβάτοισιν άνάσσειν κύδιμονΈρμήν, 
οΐον δ’ εις Άΐδην τετελεσμένον άγγελον είναι,
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ός τ ’ άδοτος περ έών δώσει γέρας οΰκ έλάχιστον.
Οϋτω Μαιάδος υιόν άναξ έφίλησεν Απόλλων 

παντοίηι φιλότητι, χάριν δ’ έπέθηκε Κρονίων. 575
πάσι δ’ δ γε θνητοΐσι καί άθανάτοισιν όμιλεΐ- 
παϋρα μέν ούν όνίνησι, τό  δ’ άκριτον ήπεροπεύει 
νύκτα δ ί όρφναίην φύλα θνητών άνθρώπων.

Καί σΰ μέν οΰτω χαΐρε Διός καί Μαιάδος υιέ- 
αύτάρ έγώ καί σεΐο καί άλλης μνήσομ’ άοιδής. 58°

ΕΙΣ ΑΦΡΟΔΙΤΗΝ

Μοΰσά μοι έννεπε έργα πολυχρύσου Αφροδίτης 
Κύπριδος, ή τε θεοΐσιν έπί γλυκύν ίμερον ώρσε 
καί τ ’ έδαμάσσατο φύλα καταθνητών άνθρώπων, 
οίωνούς τε διιπετέας καί θηρία πάντα,
ήμέν δσ ήπειρος πολλά τρέφει ήδ’ όσα πόντος- ή
πάσιν δ’ έργα μέμηλεν έϋστεφάνου Κυθερείης.
τρισσάς δ’ ού δύναται πεπιθεΐν φρένας ούδ’ άπατήσαι-
κούρην τ ’ αϊγιόχοιο Διός γλαυκώ πιν Άθήνην-
ού γάρ  οι εύαδεν έργα πολυχρύσου Αφροδίτης,
άλλ’ άρα οϊ πόλεμοί τε άδον καί έργον "Αρηος, ιο
υσμΐναί τε μάχαι τε καί άγλαά έργ’ άλεγύνειν. 
πρώ τη τέκτονας άνδρας έπιχθονίους έδίδαξε 
ποιήσαι σατίνας καί άρματα ποικίλα χαλκών 
ή δέ τε παρθενικάς άπαλόχροας έν μεγάροισιν
άγλαά έργ’ Ιδίδαξεν έπί φρεσί θεϊσα έκάστηι. 15
ούδέ π ο τ ’ Αρτέμιδα χρυσηλάκατον κελαδεινήν
δάμναται έν φιλότητι φιλομμειδής Αφροδίτη-
καί γά ρ  τήι άδε τόξα καί ούρεσι Θήρας έναίρειν,
φόρμιγγές τε χοροί τε διαπρύσιοί τ ’ όλολυγαί
άλσεά τε σκιόεντα δικαίων τε πτόλις άνδρών. 20
ούδέ μέν αίδοίηι κούρηι άδεν έργ’ Αφροδίτης
Ίστίηι, ήν πρώ την τέκετο Κρόνος άγκυλομήτης,
αΰτις δ’ όπλοτάτην, βουλήι Διός αϊγιόχοιο,
πότνιαν, ήν έμνώντο Ποσειδάων καί Α πόλλω ν
ή δέ μάλ’ ούκ εθελεν άλλα στερεώς άπέειπεν, 25
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ώμοσε δέ μέγαν όρκον, ο δή τετελεσμένος έστίν,
άψαμένη κεφαλής πατρός Διός αΐγιόχοιο
τταρθένος έσσεσθαι π ά ντ’ ήματα, δία θεάων.
τήι δέ πατήρ  Ζευς δώκε καλόν γέρας άντΐ γάμοιο,
καί τε μέσωι ο’ίκωι κατ’ άρ’ έζετο πΤαρ έλουσα. 3°
πάσιν δ’ έν νηοΐσι θεών τιμάοχός έστι
καί παρά  πάσι βροτοϊσι θεών πρέσβειρα τέτυκται.
τάων ου δύναται πεπιθεΐν φρένας οΰδ’ άπατήσαν
τώ ν S’ άλλων οϋ πέρ τι πεφυγμένον εστ Άφροδίτην
ούτε θεών μακάρων ούτε θνητών άνθρώπων. 35
καί τε παρέκ Ζηνός νόον ήγαγε τερπικεραύνου,
δς τε μέγιστος τ ’ έστί, μεγίστης τ ’ έμμορε τιμής·
καί τε του εΰτ’ έθέληι πυκινάς φρένας έξαπαφοΰσα
ρηϊδίως συνέμειξε καταθνητήισι γυναιξίν
"Ηρης έκλελαθοϋσα κασιγνήτης άλόχου τε, 4°
ή μέγα είδος άρίστη έν άθανάτηισι θεήισι,
κυδίστην S άρα μιν τέκετο Κρόνος άγκυλομήτης
μήτηρ τεΡείη· Ζευς S άφθιτα μήδεα είδώς
αίδοίην άλοχον ποιήσατο κέδν’ είδυΐαν.

Τήι δέ καί αΰτήι Ζευς γλυκόν ίμερον έμβαλε θυμώι 45
άνδρί καταθνητώι μιχθήμεναι, όφρα τάχιστα  
μη& αυτή βροτέης εϋνής άποεργμένη είη 
καί π ο τ  έπευξαμένη εΐπηι μετά πάσι θεοΐσιν 
ήδύ γελοιήσασα φιλομμειδής ’Αφροδίτη
ώς ρα θεούς συνέμειξε καταθνητήισι γυναιξί 5°
καί τε καταθνητούς υίεΐς τέκον άθανάτοισιν, 
ώς τε θεάς άνέμειξε καταθνητοΐς άνθρώποις.

Ά γχίσεω  S’ άρα οί γλυκόν ίμερον εμβαλε θυμώι, 
δς τό τ  έν άκροπόλοις όρεσιν πολυπιδάκου Ίδης 
βουκολέεσκεν βοϋς δέμας άθανάτοισιν έοικώς. 55
τόν δήπειτα ίδοϋσα φιλομμειδής ’Αφροδίτη 
ήράσατ, έκπάγλως δέ κατά φρένας ίμερος είλεν. 
ές Κύπρον S έλθοόσα θυώδεα νηόν εδυνεν 
ές Πάφον ένθα δέ οί τέμενος βωμός τε θυώδης·
ένθ ή γ ’ είσελθούσα θόρας Ιπέθηκε φαεινός. 6ο

38 εΰτ' έ3έληι Μ : εΰτ' έ3έλοι At D : εΰτε 3έλοι ρ  χ  39 συνέμειξε West (2003) : συνέμιξε 
cocld. κατά3νητήσιΑ ι:κατα3νηιτήσιΜ 0 λ·:κατα3νητοΐσιΑ 5° συνέμειξε West 
: συνέμιξε Y : σύμμιξε Μ κατά 3νητήσι Μ Θ : κατά 3νητοΐσι p  51 υϊεΐς c°dd. : 
υίέας Faulkner τέκον Μ : τέκεν Y 52 άνέμειξε West: άνέμιξε codd. 56 δήπειτα 
Cassola : δ 'ήπειτα codd.

ΕΙΣ ΑΦΡΟΔΙΤΗΝ 73

ένθα δέ μιν Χάριτες λοΰσαν καί χρϊσαν έλαίωι 
άμβρότωι, οΐα θεούς έπενήνοθεν αίέν έόντας, 
άμβροσίωι έδανώι, τό  ρά οί τεθυωμένον ήεν.
Ισσαμένη δ’ εό πάντα  περί χρο'ί εϊματα καλά
χρυσώι κοσμηθεϊσα φιλομμειδής ’Αφροδίτη 65
σεόατ’ επί Τροίης προλιποϋσ εόώδεα Κύπρον 
ύψι μετά νέφεσιν ρίμφα πρήσσουσα κέλευθον.
Ίδην δ’ ίκανεν πολυπίδακα, μητέρα Θηρών, 
βή δ’ ϊθύς σταθμοίο δ ί οΰρεος· οί δέ μετ’ αύτήν
σαίνοντες πολιοί τε λύκοι χαροποί τε λέοντες ηο
άρκτοι παρδάλιές τε θοαί προκάδων άκόρητοι
ή ϊσ αν ή δ’ όρόωσα μετά φρεσί τέρπετο θυμόν
καί τοΐς έν στήθεσσι βάλ’ ίμερον, οί δ’ άμα πάντες
σύνδυο κοιμήσαντο κατά σκιόεντας έναύλους.
αύτή δ’ ές κλισίας εύποιήτους άφίκανε· 75
τόν δ’ εϋρε σταθμοϊσι λελειμμένον οΐον άπ’ άλλων
Άγχίσην ηρώα θεών άπο κάλλος έχοντα.
οί δ’ άμα βουσίν έποντο νομούς κότα ποιήεντας
πάντες, ό δέ σταθμοϊσι λελειμμένος οϊος άπ’ άλλων
πω λεΐτ’ ένθα καί ένθα διαπρύσιον κιθαρίζων. 8ο
στή δ’ αύτού προπάροιθε Διός θυγάτηρ Αφροδίτη
παρθένωι άδμήτηι μέγεθος καί είδος όμοίη,
μή μιν ταρβήσειεν έν όφθαλμοϊσι νοήσας.
Άγχίσης δ’ όρόων έφράζετο θάμβαινέν τε
εΐδός τε μέγεθος τε καί εϊματα σιγαλόεντα. 85
πέπλον μέν γάρ  έεστο φαεινότερον πυρός αυγής,
εΤχε δ’ έπ ιγναμπτάς έλικας κάλυκάς τε φαεινός,
όρμοι δ’ άμφ’ άπαλήι δειρήι περικαλλέες ήσαν
καλοί χρύσειοι παμποίκιλοι- ώς δέ σελήνη
στήθεσιν άμφ’ άπαλοΐσιν έλάμπετο, θαύμα ίδέσθαι. go
Άγχίσην δ’ έρος εϊλεν, έπος δέ μιν άντίον ηϋδα·

Χαϊρε άνασσ’, ή τις μακάρων τάδε δώμαθΓ ικάνεις,
Άρτεμις ή Λητώ ήέ χρυσή Αφροδίτη 
ή Θέμις ήϋγενής ήέ γλαυκώ πις Άθήνη
ή που τις Χαρίτων δεύρ’ ήλυθες, αϊ τε θεοΐσι 95
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πάσιν έταιρίζουσι καί άθάνατοι καλέονται, 
ή τις νυμφάων α'ί τ  άλσεα καλά νέμονται, 
ή νυμφών αϊ καλόν όρος τάδε ναιετάουσι 
καί πη γά ς ποταμών καί πίσεα ποιήεντα.
σοί 5’ έγώ έν σκοπιήι, περιφαινομένωι ενί χώρωι, ιοο
βωμόν ποιήσω, ρέξω δέ τοι ιερά καλό
ώρηισιν πάσηισ ι- σύ δ’ εΰφρονα θυμόν έχουσα
δός με μετά Τρώεσσιν άριπρεπέ’ έμμεναι άνδρα,
ποίει δ’ εϊσοπίσω θαλερόν γόνον, αϋτάρ εμ’ αυτόν
δηρόν έΰ ζώειν καί όράν φάος ήελίοιο 105
όλβιον έν λαοϊς καί γήραος ουδόν ίκέσθαι.

Τόν δ’ ήμείβετ’ έπειτα Διός θυγάτηρ Αφροδίτη·
Αγχίση, κύδιστε χαμαιγενέων άνθρώπων, 
οΰ τις τοι θεός είμι- τί μ’ άθανάτηισιν έΐσκεις;
άλλά καταθνητή τε, γυνή δέ με γείνατο μήτηρ. no
Ότρεΰς δ’ έστΐ πατήρ  όνομα κλυτός, εϊ που άκούεις,
ός πάσης Φρυγίης εΰτειχήτοιο άνάσσει.
γλώσσαν δ' ϋμετέρην τε καί ήμετέρην σάφα οίδα-
Τρωιάς γάρ  μεγάρωι με τροφός τρέφεν, ή δέ διάπρο
σμικρήν πα ΐδ’ άτίταλλε φίλης παρά μητρός έλουσα. 115
ώς δή τοι γλώσσάν γε καί ϋμετέρην ευ οίδα.
νυν δέ μ’ άνήρπαξε χρυσόρραπις Άργειφόντης
έκ χορού Άρτέμιδος χρυσηλακάτου κελαδεινής.
πολλαί δέ νύμφαι καί παρθένοι άλφεσίβοιαι
παίζομεν, άμφί δ’ όμιλος άπείριτος έστεφάνωτο- ΐ20
ένθεν μ ήρπαξε χρυσόρραπις Άργειφόντης,
πολλά δ1 έπ’ ήγαγεν έργα καταθνητών άνθρώπων,
πολλήν δ” άκληρόν τε καί άκτιτον, ήν διά Θήρες
ώμοφάγοι φοιτώσι κατά σκιόεντας έναύλους,
ουδέ ποσί ψαύειν έδόκουν φυσιζόου αΐης· 125
Άγχίσεω δέ με φάσκε παραί λέχεσιν καλέεσθαι
κουριδίην άλοχον, σοί & άγλαά τέκνα τεκεϊσθαι.
αυτάρ έπεί δή δείξε καί έφρασεν ή τοι ό γ ’ αότις
άθανάτων μετά φΰλ’ άπέβη κρατΰς Άργειφόντης·
αυτάρ έγώ σ ίκόμην, κρατερή δέ μοι έπλετ άνάγκη. 130

97 om. E T  98 del. Ruhnken 9g πίσεα Ruhnken : πείσεα (ss. βη! L : βήσεα cet. 
105 έΰ ζώειν Barnes : Ιϋζώειν codd. no τε codd. : γε Gemoll 113 ϋμετέρην τε 
Wolf : ϋμετέρην codd. 114 Τρωιάς Μ : Τρωός Y ιι6 γε Hermann : τε codd. 
123 άκτιτον M D L :  άκτιστον At Ε Τ  : στικτόν ρ  125 ψαύειν Y : ψαύσειν 
Μ έδόκουν codd. : δόκεον La Roche
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άλλά σε πρός Ζηνός γουνάζομαι ήδέ τοκήων 
έσθλών où μέν γάρ  κε κακοί τοιόνδε τέκοιεν 
άδμήτην μ’ ά γαγώ ν καί άπειρήτην φιλότητος 
πατρ ί τε σώι δεΐξον καί μητέρι κεδνά ιδυίηι
σοΐς τε κασιγνήτοις οϊ τοι όμόθεν γεγά α σ ιν  135
ου σφιν άεικελίη νυός έσσομαι, άλλ εϊκυΐα.
πέμψαι δί άγγελον ώκα μετά Φρύγας αίολοπώλους
εϊπεΐν πατρ ί τ ’ έμώι καί μητέρι κηδομένηι περ·
οϊ δέ κέ τοι χρυσόν τε άλις έσθήτά θ υφαντήν
πέμψουσιν, συ δέ πολλά καί άγλαά δέχθαι άποινα. ιφο
ταϋτα  δέ ποιήσας δαίνυ γάμον ίμερόεντα 
τίμιον άνθρώποισι καί άθανάτοισι θεοΐσιν.

“Ως εΐποΰσα θεά γλυκόν 'ίμερον έμβαλε θυμώι.
Άγχίσην δ’ έρος είλεν, έπος τ ’ έφατ’ έκ τ ’ όνόμαζεν

Εί μέν θνητή τ  έσσί, γυνή δέ σε γείνατο μήτηρ, 145
Ότρευς δ1 έστί π ατήρ  όνομα κλυτός, ώς άγορεύεις, 
άθανάτου δέ έκητι διακτόρου k v Q à S  ίκάνεις 
Έρμέω, έμή δ’ άλοχος κεκλήσεαι ήματα πάντα ' 
οΰ τις έπειτα θεών ούτε θνητών άνθρώπων
ένθάδε με σχήσει πριν σήι φιλότητι μιγήναι ijo
αϋτίκα νΰν, οΰδ’ εϊ κεν έκη βόλος αυτός Απόλλων
τόξου άπ’ άργυρέου προϊήι βέλεα στονοεντα-
βουλοίμην κεν έπειτα, γύναι εϊκυΐα θεήισι,
σής εΰνής έπιβάς δϋναι δόμον Άϊδος εΐσω.

“Ως είπών λάβε χεΐρα· φιλομμειδής δ’ Αφροδίτη 155
έρπε μεταστρεφθεΐσα κατ’ όμματα καλά βαλοϋσα 
ές λέχος εΰστρωτον, όθι περ πόρος έσκεν άνακτι 
χλαίνηισιν μαλακήις έστρωμένον αυτάρ ΰπερθεν 
άρκτων δέρματ’ έκειτο βαρυφθόγγων τε λεόντων, 
τούς αυτός κατέπεφνεν έν οΰρεσιν ΰψηλοΐσιν. ι6ο
οΐ δ’ έπεί οΰν λεχέων εΰποιήτων έπέβησαν, 
κόσμον μέν οί πρώ τον άπό χροός είλε φαεινόν, 
πόρπας τε γναμπτάς θ έλικας κάλυκάς τε καί όρμους, 
λύσε δέ οΐ ζώνην ίδέ εϊματα σιγαλόεντα
έκδυε καί κατέθηκεν έπί θρόνου άργυροήλου 165

132 ού μέν γάρ κε Μ : où γάρ τε Y praeter V : ού γάρ τοι V post 136 add. εϊ τοι 
άεικελίη γυνή έσσομαι ήέ καί ούκί Μ Θ : pro 136, 136a ού σφιν άεικελίη γυνή έσσομαι ήέ 
καί οϋκί ρ  139 °'1 δέ κέ <τοι>  χρυσόν τε Matthiac : οϊ δέ κε χρυσόν τε Μ : οϊ δέ τε 
χρυσόν κεν Y (οϋδέ τε A Q) 147 ά3ανάτου δέ έκητι Hermann : ά3ανάτοιο δ’ έκητι 
Υ: άδανάτου δ’έκατι Μ 152 προϊήι Gemoll : προίη Μ Θ : προίοι ρ
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Άγχίσης- ό δ’ έπειτα θεών ίότητι καί αϊσηι 
άθαυάτηι παρέλεκτο θεάι βροτός, où σάφα είδώς.

Ήμος δ’ άψ εις αύλιν άποκλίνουσι νομήες 
βοϋς τε καί ΐφια μήλα νομών εξ άνθεμοέντων,
τήμος άρ’ Άγχίσηι μεν επί γλυκύν ύπνον έχευε \η ο
νήδυμον, αυτή δε χροΐ έννυτο εΐματα καλά.
έσσαμένη δ’ εύ πάντα  περί χροΐ δία θεάων
έστη άρα κλισίηι, εΰποιήτοιο μελάθρου
κΰρε κάρη, κάλλος δε παρειάων άπέλαμπεν
όμβροτον, οΐόν τ ’ έστίν ίοστεφάνου Κυθερείης. 175
έξ ύπνου τ ’ άνέγειρεν, έπος τ ’ έφατ’ εκ τ ’ όνόμαζεν 

Όρσεο Δαρδανίδη· τί vu νήχρετον ύπνον ΐαύεις; 
καί φράσαι εΐ τοι όμοίη έγών ίνδάλλομαι είναι 
οϊην δή με τό πρώ τον έν όφθαλμοΐσι νόησας;

“Ως φάθ1' ό δ’ έξ ύπνοιο μάλ’ έμμαπέως ύπάκουσεν. ι8ο
ώς δε ίδεν δειρήν τε καί όμματα κάλ’ Αφροδίτης 
τάρβησέν τε καί όσσε παρακλιδόν ετραπεν άλληι. 
άψ δ’ αύτις χλαίνη ις έκαλύψατο καλά πρόσω πα, 
καί μιν λισσόμενος επεα πτερόεντα προσηύδα-

Αύτίκα σ’ ώς τά  πρ ώ τα  θεά ΐδον όφθαλμοΐσιν 185
έγνων ώς θεός ήσθα- σύ δ’ où νημερτές έειπες. 
άλλά σε προς Ζηνός χουνάζομαι αίγιόχοιο 
μή με ζώ ντ’ άμενηνόν έν άνθρώποισιν έάσηις 
ναίειν, άλλ’ έλέαιρ’· έπεί ου βιοθάλμιος άνήρ
γίγνετα ι δς τε θεαΐς εύνάζεται άθανάτηισι. igo

Τόν δ’ ήμείβετ’ έπειτα Διός 6υγάτηρ Αφροδίτη- 
Άχχίση, κύδιστε καταθνητών άνθρώπων, 
θάρσει, μηδέ τι σήισι μετά φρεσί δείδιθι λ ίην 
où γόρ  τοί τι δέος παθέειν κακόν έξ έμέθεν γε
ούδ’ άλλων μακάρων, έπεί ή φίλος έσσί θεοϊσι. 195
σοί δ’ έσται φίλος υιός δς έν Τρώεσσιν άνάξει
καί παΐδες παίδεσσι διαμπερές έκγεγάονται.
τώ ι δέ καί Αινείας δνομ' έσσεται ούνεκά μ’ αίνον
έσχεν άχος ένεκα βροτοΰ άνέρος έμπεσον εύνήι
άγχίθεοι δέ μάλιστα καταθνητών άνθρώπων 2οο

174 κνρε λ ΐ : βύρε Ε Τ : ηϋρε L Π ρ : ήρε At D 175 ίοστεφάνου Μ : έϋστεφάνου 
Y 178 εϊ τοι Μ : εϊ τι Y 17g τό om. Hermann, με om. La Roche 183 χλαίνηις 
έκαλύψατο Van der Ben : χλαίνηι τ ’ έκαλύψατο codd. 197 έκγεγάονται codd. : 
έκγεγάοντες Baumeister
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αΐεί άφ ύμετέρης χενεής είδος τε φυήν τε. 
ή τοι μέν ξανθόν Γανυμήδεα μητίετα Ζεύς 
ήρπασεν δν διά κάλλος ΐν άθανάτοισι μετείη 
καί τε Διός κατά δώμα θεοΐς έπιοινοχοεύοι,
θαύμα ΐδεϊν, πάντεσσι τετιμένος άθανάτοισι, 305
χρυσέου έκ κρητήρος άφύσσων νέκταρ έρυθρόν.
Τρώα δέ πένθος άλαστον έχε φρένας, ούδέ τι ήιδει 
δ ππ η ι οί φίλον υιόν άνήρπασε θέσπις όελλα- 
τόν δήπειτα γόασκε διαμπερές ήματα πάντα.
καί μιν Ζεύς έλέησε, δίδου δέ οϊ υΐος άποινα aio
ίππους άρσίποδας, τοί τ ’ άθανάτους φορέουσι.
τούς οί δώρον έδωκεν έχειν είπέν τε έκαστα
Ζηνός έφημοσύνηισι διάκτορος Άρχειφόντης,
ώς έοι άθάνατος καί άχήραος Ισα θεοϊσιν.
αύτάρ έπεί δή Ζηνός δ γ ’ έκλυεν άγγελιάων 315
ούκέτ’ έπειτα γόασκε, γεγήθει δέ φρένας ένδον,
γηθόσυνος δ’ ΐπποισ ιν άελλοπόδεσσιν όχεΐτο.
ώς δ’ αύ Τιθωνόν χρυσόθρονος ήρπασεν Ή ώς
ύμετέρης γενεής έπιείκελον άθανάτοισι.
βή δ’ ϊμεν αΐτήσουσα κελαινεφέα Κρονίωνα aso
άθάνατόν τ ’ είναι καί ζώειν ήματα πάντα-
τήι δέ Ζεύς έπένευσε καί έκρήηνεν έέλδωρ.
νηπίη, ούδ’ ένόησε μετά φρεσί πότνιαΉ ώ ς
ήβην αΐτήσαι, ξύσαί τ ’ άπο γήρας όλοιόν.
τόν δ’ ή τοι εϊως μέν έχεν πολυήρατος ήβη, 225
Ήοΐ τερπόμενος χρυσοθρόνωι ήριγενείηι
ναϊε παρ’ Ώκεανοϊο ροήις έπί πείρασι γαίης-
αύτάρ έπεί πρώ τα ι πολιαί κατέχυντο έθειραι
καλής έκ κεφαλής εύηγενέος τε γενείου,
του δ’ ή τοι εύνής μέν άπείχετο πότνια  Ήώς, 230
αύτόν δ’ αύτ’ άτίταλλεν ένί μεγάροισιν έχουσα
σίτωι τ ’ άμβροσίηι τε καί εΐματα καλά διδοΰσα.
άλλ’ δτε δή πάμπαν στυγερόν κατά γήρας έπειγεν
ούδέ τι κινήσαι μελέων δύνατ’ ούδ’ άναεΐραι,

203 ήρττασεν ον Hermann : ήρπασ έόν At D /1 : ήρπασ ένόν χ : ήρπασ αίνον Μ 204 
έτποινοχοεύοι At D : έττί οίνοχοεύοι Γ χ (-ει, ss. -οι Ε) : έττοινοχοεύοι ρ  : έττιοινοχοεύειν 
Μ 205 τετιμένος At D/> : τετιμένον Μ : τετιμένονοξχ 2θ6 κρητήρος Μ : κρατήρος 
Y άφύσσειν Μ : άφύσσων Y 212 τε codd. : δέ Wolf 214 άγήραος At D : 
άγήρως Μ p  χ ίσα 3εοΐσιν Μ : Ισα 3εοΐσι Ε Τ Lm flm : ήματα ττάντα At D L Π /; 
22g εύηγενέος Μ : εύγενέος Y



ήδε δέ οϊ κατά θυμόν άρίστη φαίνετο βουλή- 235
έν θαλάμωι κατέθηκε, θύρας δ1 έπέθηκε φαεινός.
τοϋ  δ’ ή το ι φωνή ρεΐ άσπετος, ούδέ τι κΐκυς
έσθ οΐη πόρος έσκεν èvi γ να μ π το ΐσ ι μέλεσσιν.
οϋκ αν έγώ  γ ε  σε τοΐον έν άθανάτοισιν έλοίμην
άθάνατόν τ ’ είναι και ζώειν ήματα  π ά ντα . 240
άλλ’ εϊ μέν τοιούτος έών είδος τε δέμας τε
ζώοις, ήμέτερός τε πόσις κεκλη μένος εϊης,
οϋκ αν έπειτα μ’ αχός πυκινάς φρένας άμφικαλύπτοι.
νΰν δέ σε μέν τά χ α  γήρα ς όμοίιον άμφικαλύψει
νηλειές, τό  τ ’ έπειτα π α ρ ίσ τα τα ι άνθρώποισιν, 245
ούλόμενον καματηρόν, ό τε στυγέουσι θεοί περ.
αϋτάρ έμοΐ μέγ’ όνειδος έν άθανάτοισι θεοϊσιν
έσσεται ήματα π ά ν τα  διαμπερές εϊνεκα σεϊο,
οϊ π ρ ιν  έμοΰς όάρους κα'ι μήτιας, αΐς π ο τέ  π ά ντα ς
άθανάτους συνέμειξα καταθνητήισι γυναιξί, 250
τάρβεσκον π ά ντα ς γ ά ρ  έμόν δάμνασκε νόημα.
νΰν δέ δή οΰκέτι μοι στόμα τλήσεται έξονομήναι
τούτο  μετ’ άθανάτοισιν, έπεΐ μάλα πολλόν άάσθην
σχέτλιον ούκ όνόμαστον, ά π επ λ ά γχθ η ν  δέ νόοιο,
π α ϊδα  δ’ υ π ό  ζώνηι έθέμην βροτώ ι εϋνηθεΐσα. 255
τόν μέν, έπήν δή π ρ ώ το ν  ΐδηι φάος ήελίοιο,
νύμφαι μιν θρέψουσιν όρεσκώιοι βαθύκολποι,
αϊ τάδε ναιετάουσιν όρος μέγα τε ζάθεόν τε-
αΐ ρ οϋτε θνητοΐς οϋτ’ άθανάτοισιν έπο ντα ι-
δηρόν μέν ζώουσι καί άμβροτον εΐδαρ έδουσι, 26ο
καί τε μετ’ άθανάτοισι καλόν χορόν έρρώσαντο.
τή ισ ι δέ Σιληνοί τε και εϋσκοπος Άργειφόντης
μ ίσγοντ’ έν φ ιλότητι μυχώι σπείω ν έροέντων.
τή ισ ι δ’ άμ’ ή έλάται ήέ δρύες ΰψικάρηνοι
γεινομένηισιν έφυσαν έπ ’ι χθονΐ βωτιανείρηι 265
καλαΐ τηλεθάουσαι έν οϋρεσιν ϋψηλοΐσιν.
έστάσ’ήλίβατοι, τεμένη δέ έ κικλήσκουσιν
ά θ α νά τω ν  τάς δ’ οϋ τ ι βροτοί κείρουσι σιδήρωι.
άλλ’ ότε κεν δή μοίρα παρεστήκηι θανάτοιο

250 συνέμειξα West : συνέμιξα codd. 252 στόμα τλήσεται Matthiac : στοναχήσε- 
ται codd. : στόμα χείσεται Martin 254 όνότατον codd. : όνομαστόν Martin 255
ζώνηι Y : ζώνην Μ 262 σιληνοί Μ At D L ΓΤ : σειληνοί fi : σεληνοί Ε T  26g
παρεστήκηι Stephanus : παρεστήκει Μ Θ : παρεστήκοι fi
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άζάνεται μέν π ρ ώ το ν  έπΐ χθονΐ δένδρεα καλά, 270
φλοιός δ’ άμφιπεριφθινύθει, π ίπ το υ σ ι δ’ απ ’ όζοι,
τώ ν  δέ θ  όμοϋ ψ υχή  λείποι φάος ήελίοιο.
αΐ μέν έμόν θρέψουσι π α ρ ά  σφίσιν υιόν έχουσαι.
τόν μέν έπήν δή π ρ ώ το ν  έληι πολυήρατος ήβη
άξουσίν το ι δεύρο θεαί, δείξουσί τε παϊδα- 275
[σοΐ δ’ έγώ , όφρα κε τα ϋ τα  μετά φρεσΐ π ά ν τα  διέλθω,
ές π έμ π το ν  έτος αότις έλεύσομαι υιόν άγουσα.]
τόν μέν έπήν δή π ρ ώ το ν  ΐδηις θάλος όφθαλμοΐσι,
γηθήσεις ό ρ ό ω ν  μάλα γ ά ρ  θεοείκελος έσται-
άξεις δ’ αϋτίκα μιν π ο τ ΐ ’Ίλιον ήνεμόεσσαν. aßo
ήν δέ τις εϊρηταί σε καταθνητώ ν άνθρώ πω ν 
ή τις σοΐ φίλον υιόν ΰ π ό  ζώνηι θέτο μήτηρ, 
τώ ι δέ συ μυθεΐσθαι μεμνημένος ώς σε κελεύω- 
φασίν το ι νύμφης καλυκώπιδος έκγονον είναι
αϊ τάδε ναιετάουσιν όρος καταειμένον ΰληι. 285
εΐ δέ κεν έξείπηις καί έπεύξεαι άφρονι θυμώι 
έν φ ιλότητι μ ιγήναι έϋστεφάνωι Κυθερείηι,
Ζεύς σε χολωσάμενος βαλέει ψολόεντι κεραυνώι. 
εϊρηταί το ι π ά ν τ α - σ υ  δέ φρεσΐ σήισι νοήσας
ϊσχεο μηδ’ όνόμαινε, θεών δ’ έποπίζεο  μήνιν. ago

"Ως εΐποϋσ ήϊξε πρός ούρανόν ήνεμόεντα.
Χαϊρε θεά Κύπροιο έϋκτιμένης μεδέουσα- 

σεϋ δ’ έγώ  άρξάμενος μεταβήσομαι άλλον ές ύμνον.

271 απ’ όζοι Hermann : άπ'δζοι Y : άποζοι Μ 272 δέ ^H erm ann : δέχ’vel S’êx’codd. : 
δε y'Van Eck 274-7 274“5 seclusit Matthiac, 276 7 Gemoll 275 τοι M, Hermann: 
σοΐ Y 276 όφρα ταΰτα codd. : όφρα κε ταϋτα E (secundum Gemoll), et coniecerat 
Barnes : όφρ αν ταϋτα Van Eck : όφρα τοι αϋ τά Kamerbeek (Mnem. 1967, 363)1 Cassola 
280 μιν Hermann : νιν Y : νυν Μ 284 φασίν codd. : φάσ3αι Matthiac, fortasse 
recte έκγονον Barnes: έγγονον codd. 290 όνόμαινε Hermann : όνόμηνε codd.



COMMENTARY

To Apollo

Title. Some manuscripts have the title (του αυτού) Όμήρου ύμνοι είς Άττόλλ- 
ωνα, others the singular ύμνος. But the plural occurs at the head of some other 
hymns, and is simply a general title of this collection, not evidence that this hymn 
was regarded in antiquity as two separate poems.
1-18 Prelude. I shall sing of Apollo, whose entry to Zeus’s house causes the gods 
to spring up in fear, as he draws his shining bow. Leto alone remains beside Zeus. 
She unstrings his bow, closes his quiver, and taking it from his shoulders she hangs 
bow and quiver against a pillar of Zeus’s hall, and leads him to his seat. Zeus 
offers him nectar and greets him, and the other gods do likewise. Then they take 
their seats again. And Leto rejoices to have borne a son who is so mighty an 
archer. Greetings to you, blessed Leto, because you bore such glorious children 
as Apollo and Artemis! To her you gave birth in Ortygia, to him in Delos, as you 
leaned against Mount Cynthus, close to the palm tree, by Inopus’ streams.

These lines form a self-contained prelude, and could easily stand on their 
own as a hymn to Apollo, complete with his parents Zeus and Leto, and his sister 
Artemis. They announce the subject of the hymn, and immediately continue 
with a relative clause describing Apollo’s entry to Zeus’s palace on Olympus and 
his reception by the other gods, especially his parents Leto and Zeus. This leads 
on to a short passage addressing Leto and praising her as the mother of two such 
great deities, which also refers briefly to the legends of their birth in Ortygia and 
Delos. The prelude therefore neatly introduces the main narrative theme of the 
first Movement of the hymn, the birth of Apollo, before the poet has actually 
announced his intention to sing of this event.

The praise of Leto and her children is also a theme of the more extended 
closing section of this Movement (140-78) (cf. Introduction 2(a)). Moreover, the 
dramatic portrayal of Apollo’s entry to Zeus’s palace as the mighty archer-god 
is paralleled in the opening section of the second Movement, where he goes up 
from Delphi to Olympus as god of music (182-206). Here too Artemis is singled 
out for special praise (197—9), and Leto and Zeus rejoice at the sight of their 
son (204-6). This scene, with its emphasis on the joy occasioned by Apollo, both 
echoes and contrasts with the opening scene where his appearance evokes both 
fear and delight. These aspects of the god will be fundamental to the narratives 
which follow.

The sudden epiphany of the god is powerful, and the contrast with the 
courtly scene of calm which follows is effective. Yet many modern critics have 
been dissatisfied with these opening lines. The alternation between present and
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past tenses in 1-13 has raised the question whether they describe Apollo’s first 
appearance in heaven or his habitual one: if the latter, why do the gods still react 
in terror?

The opening lines, with their present tenses and generalising use of öv 
τ ε . . .  καί ρά τ ε . . . ,  and the closing sentence (χαίρει δε τ ε . . .  ), show that the 
description is of the god’s characteristic activity, and not intended to refer to 
a single event. (The first entry to Olympus in any case should normally follow 
the birth narrative.) The shift to aorist and past tenses is paralleled elsewhere 
in opening or closing scenes of hymnic type. For example, cf. Hes. Th. 1-21, 
with West on Th. 7, p. 155, Richardson on H. Dem. 483-9, p. 315, West (1989) 
135-8, and Faulkner (2005). The purpose of the scene is to portray the god’s 
awe-inspiring character at the outset: his role as archer can inspire even the gods 
with fear.

The contrast between fear and joy is similar to that described in 
H. 27, to Artemis, Apollo’s sister. There the whole narrative describes the effect 
on the natural world of her appearance as an archer (4-6 ή . . .  τταχχρύσεα τόξα 
τιταίνει. . .  τρομέει δε. . . , etc.), followed by her entry to Apollo’s house at Del
phi, where she leads the gods in dance and song. The motifs of unstringing the 
bow and hanging up bow and arrows also recur (12, 16). In the Hymn to Apollo 
this sequence is compressed into a single scene on Olympus, which increases its 
force. This dramatic compression is paralleled still more closely in the Hymn to 
Athena (28), where the gods’ amazement and the violent cosmic reactions to her 
birth, fully armed and brandishing her spear from Zeus’s head, are followed by 
the removal of her armour and the joy of Zeus (4-16). Cf. Fröhder (1994) 189-91, 
244-7.

The scene is analogous to the ‘Visit’ scenes in Homeric epic where someone 
arrives, reactions are described, and he is welcomed (see Arend (1933) 34 ·̂)· The 
closest parallels for the arrival of a god on Olympus are those of Zeus at II. 1.533- 
43 (where all the gods rise when he enters, and he then sits down and is addressed 
by Hera), and Hera’s entry at 15.84-6, where they all rise and greet her with their 
cups (see Arend (1933) 56). But it also fits into the pattern of Epiphany scenes, 
such as that of Demeter at H. Dem. 188-211, where a god’s or hero’s appearance 
arouses fear and astonishment, followed by welcome (see Richardson on H. Dem. 
i8off., 188-211, etc.). For further discussion see Miller (1986) 12—17, Clay (2006)
19-33·
i μνήσομαι ουδέ λάθωμαι ‘may I call to mind and not forget’, μνήσομαι is 
probably a short-vowel subjunctive rather than a future: for the subjunctive in 
such contexts cf. Hes. Th. 1 άρχώμε3’ άείδειν (West ad loc.). This opening suggests 
the need to keep the god in mind not only now but always; cf. at the end of the 
Delian part of the hymn (177-8) αυτάρ έγών où λήξω . . .  ύμνέων άργυρότοξον 
δν ήΰκομος τέκε Λητώ. For μνήσομαι at the opening cf. Η. η.2. Usually it occurs 
at the end (H. Ap. 546 etc.). ‘Not forgetting’ is also a motif at beginning and end, 
as at Η. 1.17-19, 7.58-9, Theognis 1-4. The need to keep the deity in mind is
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stressed by Callimachus in his hymns (3.1-2, 4.7-8). For a parallel motif in the 
Vedic hymns see West (2007) 306.

Απόλλωνος εκάτοιο: cf. II. 7.83 etc. The traditional epithet, usually inter
preted in antiquity as referring to Apollo as archer (‘far-shooting’), is glossed in a 
typical way by the following relative clause.

This line is cited as by Homer in the Certamen Homen et Hesiodi (316), where 
the poet recites this hymn standing on the altar of horns on Delos and it is then 
inscribed on a tablet and dedicated in the temple of Artemis (cf. Introduction 
2(b)).

2-4 Cf. II. 1.533-5 -̂ εο'ι S’ άμα ττάντες άνέσταν | εξ έδέων... ουδέ τις έτλη 
I μεΐναι έττερχόμενον, άλλ άντίον έσταν άτταντες. This unusual portrayal of 
Apollo drawing his bow as he enters, and its fearsome effect, have been compared 
to near-eastern descriptions of Babylonian or Hittite warrior gods and the terror 
which they instil in their divine colleagues, especially Syrian Resef, who is actually 
identified with Apollo in Cyprus in some later inscriptions from Idalion and 
Tamassos as god of war and plague. Resef was frequendy portrayed as stepping 
forward with-right arm brandishing a weapon, and is described as the archer-god 
in Ras Shamra and Cyprus: see Kroll (1956) 181-91, Guida (1972) 7-25, Burkert 
(r975) 51—79? and Penglase (1994) 98—9. The scene has also been compared to 
one in a Sumerian hymn to Ninurta, where Ninurta’s appearance causes alarm 
to the gods, but he is persuaded to lay aside his weapons, the gods bow before 
him as he enters Enlil’s house, and his mother Ninlil soothes him with praise: see 
Penglase (1994) 99, West (1997) 355.
5-9 Leto remains unalarmed, seated as she is by Zeus, although we must assume 
that she then comes forward to disarm her son. She is here the ττάρεδρος of Zeus, 
a position of honour: cf. II. 24.100 where Athena yields this place to Thetis. The 
object of έλουσα in 7 must be φαρέτρην, with a comma at the end of the line: cf. 
Förderer (1971) 63, 166 n. 17, Clay (2006) 21-2. τόξον (8) probably refers to bow 
and arrows together, as at II. 21.490-2, 502-3 (τόξα), where this must refer to the 
bow-case containing bow and arrows.
8-9  A bow is hung on a peg, as at II. 5.209, Od. 21.53-4, here golden as it 
is in heaven. The courteous reception resembles Telemachus’ welcome for the 
disguised Athena (Od. 1.103—31): she stands in the doorway, holding her spear, 
and Telemachus grasps her right hand, takes the spear, and sets it against a pillar 
in a spear-stand, leads her to a seat (130 αυτήν δ’ εις θρόνον εΤσεν άγων), and 
gives her food and drink (139-43). Cf. also Od. 8.65-70: Demodocus is given a 
seat (ττρός κίονα), his lyre is taken from its peg, and he is offered food and wine, 
ττρός κίονα πατρός εοϊο means ‘on a pillar of his father’s house’.
10-12 Traditionally, welcome is followed by the offer of food or drink, or both. 
Cf. especially II. 15.85-8, where the gods rise and greet Hera with their cups 
(86 δεικανόωντο δέπασσιν), and she takes a cup from Themis. Here Zeus him
self serves his son, an unusual honour, δεικνύμενος (‘pledging’) is used here as 
at II. 9.196, Od. 4.59, as if it were a participial form related to δε(ι)δίσκετο,



84 C O M M E N T A R Y : T O  A P O L L O :  1 0 -1 6

δεικανόωντο, etc., like δειδισκόμενος. Gf. S. West on Od. 3-4L Russo on 
Od. 18.121.
H -12 επειτα δέ δαίμονες άλλοι. | ένθα καθίζουσιν: ‘and next the other gods 
(greet him). Then they sit down.’ With this punctuation the gods follow Zeus’s 
example and greet Apollo whilst still standing, as at II. 15.85-6 (cf. also II. 9.671). 
ένθα καθίζουσιν rounds off the action which began at 3—4, with the gods leaping 
to their feet, ένθα can be used without any other particle. West (2003) has 
no punctuation after 11, and translates ‘and then the other gods do likewise, 
from where they sit’. But we have not been told that they sat down, and this 
anyway weakens the effect of the whole scene. Moreover, ‘from where’ is not 
what ένθα means. Allen and Sikes take ένθα as ‘then and not till then’, with 
έπειτα. . .  καθίζουσιν as a single clause (‘and next the other gods finally sit 
down’), but this is awkward, and ένθα should come first in the clause, rather than 
following έπειτα δέ (cf. Gemoll). The same applies to AHS (and Càssola): ‘and 
next the other gods sit down there’.
12-13 The reference to the joy of Leto closes the scene, as in those Homeric 
similes where the reaction of an onlooker is described at the end, Gf. especially 
Od. 6.102-6, where Nausicaa is compared to Artemis at sport among the nymphs, 
γέγηθε δέ τε φρένα Λητώ (ιο6). But in the hymn χαίρει is echoed by the singer’s 
own greeting to Leto (14-18). 12-13 recur like a refrain at 125-6, at the end of 
the birth-narrative (13 =  126), and are echoed again at the end of the prelude 
to the second Movement (204-6). Moreover, 12-13 introduce the main theme of 
the Birth, repeated again twice (at 14-18 and 25-8), before the actual narrative 
gets under way.

The sequence of divine rejoicing followed by the singer’s greeting closes the 
Hymn to Athena (28.16-17), where the narrative sequence is similar to that of H. 
Ap. 1-13. Gf. also the end of the Hymn to Pan, Πάνα δέ μιν καλέεσκον ότι φρένα 
πάσιν έτερψε (ΐ9·47)· τοξοφόρος occurs in Homer only at II. 21.483 (of Artemis). 
14-18 The wording of 14 closely echoes that of 12-13, and the poet achieves an 
effect of spontaneity: ‘And lady Leto rejoices, because she bore. . .  Rejoice indeed, 
O blessed Leto, because you. have borne. . .  ’ The focus is widened, however, to 
include Apollo’s sister; and the elegant chiastic order of 15-16 pays honour to 
them both.
14 μάκαιρ’ ώ Λητοί: for this type of word order cf. Od. 4.26 διοτρεφές ώ Μενέλαε, 
etc.., and later Eur. Ba. 565 μάκαρ ώ Πιερία, Ar. Nub. 1205, Orph. Η. 3.12, AP

6·239'1·15 This line resembles Hes. Th. 14 Φοιβόν τ  Απόλλωνα καί Άρτεμιν ίοχέαιραν. 
ι6  =  Orph. Η. 35-5- The name Ortygia (‘Quail-island’) occurs twice in the 
Odyssey (5.123, 15.406), but its location is unclear; in 15.403-6 it is ‘beyond the 
island Syrie, where are the turnings of the sun’. Strabo (486) says that it was 
the ancient name of Rheneia, and this identification has been advocated by 
Tréheux (1946) 560-76 and Bruneau (1970) 189-91. The name Ortygia occurs 
several times in Hellenistic inscriptions from Delos as that of a local cult-site,
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and this supports the view that Artemis’ birthplace in the hymn is local, i.e. on 
one of the islands next to Delos. Rheneia is named at H. Ap. 44, but it remains 
possible that Ortygia refers to a place or area of this island. Later, however, the 
name was given to various islands or places: (a) Delos itself (Pindar, Paean vnb, 
fr. 52 h 48 Snell—Maehler, Gall. H. 2.59, etc.); (b) the island next to Syracuse 
(probably already in Hes. fr. 150.26, Pindar P. 2.6-7, N. 1-4, etc.); (c) a place at 
Ephesus (Strabo 639, Tac. Ann. 3.61, etc.); or elsewhere. Strong claims were made 
by Syracusan and Ephesian Ortygia to be Artemis’ birthplace. Pindar actually 
calls the Syracusan island δέμνιον Άρτεμίδος, Δόλου κασιγνήτα (N. 1.3-4), and 
Aristarchus understood this as a reference to Artemis’ birth there (Schol. Pi. 
N. 1.3). On Ephesus see Kowalzig (2007) 103—10.
16-18 Apollo’s birth on Delos is first mentioned here, but Homer surely knows 
the legend, as Odysseus compares Nausicaa’s beauty to that of the palm tree by 
Apollo’s altar on Delos, and implies that this was a special place of pilgrimage 
(Od. 6.162-9). Palm trees seem to have been rare in ancient Greece and so 
regarded as special: cf. Paus. 9.19.8, and Murr (1890) 48. The Delian palm tree 
was famous later because of the birth-story: cf. Theognis 5-6 Φοίβε άναξ άτε 
μέν σε θεό τέκε πότνια Λητώ | φοίνικος ραδινήις χερσίν έφαψαμένη (echoing 
Ap. ΙΙ7, and Theognis 9-10 echoes 118); Gall. Η. 4.209-10 άπό δ’έκλίθη έμπαλιν 
ώμοις | φοίνικος ποτί πρέμνον, etc. Olive and bay were also later associated with 
these birth-legends of Apollo and Artemis (Eur. IT  1097 etc.).

Leto leans against Mt Cynthus when giving birth because she is a goddess, and 
so of supernatural size. (Gynthus is actually more of a hill than a mountain, 368 
feet high.) πρός μακράν όρος καί Κύνθιον δχθον is a hendiadys, i.e. both phrases 
together describe the same hill, and άχθος occurs only here before fifth-century 
bo literature. In the classical period there was a temple of Zeus at the top. Inopus 
is the only stream on Delos, and is now a dry watercourse for much of the year. 
In Gall. H. 4.206-8 it is fed by water from the Nile in flood. For the location 
of Cynthus and Inopus see Bruneau and Ducat (2005) 273-4, 283-9. Theognis 
(7) mentions the ‘circular lake’ in relation to Apollo’s birth, and this too was a 
landmark: cf. A. Eum. 9, Hdt. 2.170, etc., Bruneau and Ducat (2005) 227.
18 άγχοτάτω  occurs only here in early epic, but is used by Herodotus; cf. 
Homeric έκαστάτω, τηλοτάτω. The MS reading Crrf ’ Ινωποΐο ρεέθροις is unsat
isfactory, since υπό does not seem to be used to mean ‘by’ rather than ‘under’ 
(cf. Richardson on II. 21.87).
19-50 How shall I praise you, since your praises are so widespread? Shall I sing 
of your birth in Delos? From there your power extends all over mankind. All 
islands and places in the Aegean sea were visited by Leto, when looking for a 
home for her son, but all were afraid to receive him, until she came to Delos and 
asked her aid.

Having already anticipated his theme in the prelude, the poet breaks off to 
express the range of possible subjects of praise open to him, and sketches briefly
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the universality of Apollo’s power and influence, in order to focus on the birth- 
story once again (25-8). The question at 25—7 is left unanswered, and we move 
once more from Delos (in the centre of the Aegean) outwards to a view of the 
god’s empire over all men. This in turn is developed in the following extended 
geographical catalogue of the Aegean world (30-44), the first of several in the 
hymn as a whole, which in the end turns into a list of places visited by Leto in 
her search for a birthplace, culminating in Delos once again (45-50). The song 
thus advances through a series of repetitions, at once broadening and narrowing 
its viewpoint. The types of places mentioned also suggest Apollo’s various cult- 
epithets, such as Nomios (cf. 21 ττορτιτρόφον), Nasiotas, Aktaios, Ekbasios, etc.: 
cf. Farnell, Cults rv, 145 etc.
19—24 The expression of aporia when confronted with such a wealth of material 
for praise is a typical rhetorical and narrative device. Gf. already in Homer 
Od. 9.14—15 τί πρώτον τοι ’έπειτα, τί δ’ υστάτιον καταλέξοο, [ κήδε’ έττεί μοι 
πολλά δόσαν 3εσ'ι ουρανίοονες; and Bundy (1972) 57—77j Miller (1986) 20-31. 
Here 19 is repeated at 207, the same structural point in the second Movement 
(see Introduction 2(a)). In both cases the actual subject is announced at 25 and 214, 
with ή ώς σε πρώτον Λητώ τέκε. . .  and ή ώς το πρώτον χρηστήριον. . .  But 
in 20~4 the poet explains his apoiia by Apollo’s universality, whereas in 208— 
13 a series of possible alternative themes is catalogued. Both may be viewed 
as types of pnamel, where a range of possibilities is seen as the setting or foil 
for the one selected by the poet. The device is imitated by Callimachus in 
his Delian hymn (4.28-33). For parallels in the Vedic hymns see West (2007)
307·
19 τ ’ dp is the reading at 207 and is probably right here.

εϋυμνος occurs first here; cf. Call. H. 2.31, 4.4, etc., and πολύυμνος H. 26.7, 
πολυύμνητος Pi. K  2.5.
20 ‘For everywhere for you, Phoebus, the fields of song are laid out.’ The read
ing νόμος (or νομός) is not grammatically possible if we keep the plural verb 
βεβλήαται. νομοί (‘pastures’) implies the fields open to the singer, although he 
may also have in mind the.musical sense of νόμος (‘melody’, with paroxytone 
accent). Cf. II. 20.249 επέων δέ πολύς νομός έν3α καί εν3α, and Hes. Op. 403. 
βάλλεσ·9αι is used by Pindar of laying down a foundation of song (JR 4.138, 7.4). 
For the contracted form ώιδής cf. H. Dem. 494, H. 30.18, etc.
21 Cf. H. Aph. 5 ήμέν οσ ήπειρος πολλά τρέφει ήδ’ όσα πόντος. The colourful 
πορτιτρόφος (‘calf-rearing’) recurs only at Bacchylides 11.30.
22—4 The general statement of 20-1 is explained in more detail, as the poet moves 
from the high points of the mainland to rivers running seawards, and hence to 
coastal places, anticipating the catalogue of 30-44 with its many islands and 
mountains. Rubensöhn (1962) 39-42 observes that many of the sites of temples 
dedicated to Apollo Delios in the Aegean area lie on high points, outside the 
cities, overlooking the sea or on the coast. Cf. H. Ap. 143-6, where the reprise 
of 22-4 culminates in praise of Delos itself. For 22 cf. II. 8.557, 16.299 πάσαι
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σκοπιαΐ και πρώονες άκροι; for ποταμοί S’ άλαδε προρέοντες cf. II. 5-598? Od. 
10.351; and for 24 cf. Od. 13.234—5 ήέ τις άκτή | κεΐ3’ άλί κεκλιμένη.
25-8 The description of the birth echoes 14-18 (especially 16-17). For 25 cf. II. 
14.325 ή δέ Διόνυσον Σεμέλη τέκε, χάρμα βροτοΐσιν, Η. 16.4 (Asclepius, born 
to Apollo and Coronis), and H. Dem. 269 (with Richardson’s comment). The 
emendation KuvSou is necessary as the name is not used as a neuter. For 27 cf. 
Od. 1.50 (etc.) νήσωι | Δίηι εν άμφιρύτηι, 27-28 develop the idea contained in 
this epithet, of the waves driven by the winds onto the shore all round the island, 
λιγύπνοιος is only found here; cf. Od. 4.567 Ζεφύροιο λιγύ πνείοντος άήτας, 
and λιγύπνοος in late epic. Call. Η. 4.11-14 echoes these lines.
29— 46 29 echoes 20—4, but it also looks forward to the following list of peoples. 
The asyndeton at 30 is paralleled in the catalogues at II. 12.19—24 (οσσοι. . .  τών 
πάντω ν. . .  ) and 24.544-6 (όσσον. . .  τών σε. . .  ), where Η. Ap. 30 and 37 both 
echo 24.544. But this catalogue serves a dual purpose, since it becomes the 
narrative of Leto’s wanderings in search of a birthplace. It follows a circular 
course around the Aegean, moving westwards from Crete to Athens, then north 
up the coast of the mainland, east across the sea to the Asia Minor coast and 
islands, and finally west to Rhenaia and Delos (at 49). Thus the places which 
reject Leto later become parts of Apollo’s Aegean empire. But the list is not 
intended as a complete catalogue of cult-centres. It is carefully organised in 
triplets of verses: 33-5, and 39-41 each end with three references to mountains;
30- 2, 33-5, and 42-4 all end with a verse containing three names, whereas the 
other verses have two names; and the central triplet ends with the whole-line 
praise of Chios, the poet’s home (Miller (1986) 34). Moreover, there is paral
lelism in 33-4, and the epithets at the end of 43—4 are balanced. For cults 
of Apollo Delios on both the Ionian and Dorian islands see Kowalzig (2007) 
72—80. This catalogue is complemented by the list of places visited by Apollo in 
his search for an oracle at 214-93, culminating in Delphi, and the narrative of 
Apollo’s sea journey with the Cretan sailors around the south and west coasts 
of the Peloponnese and through the Corinthian Gulf to Crisa and hence up to 
Delphi (388-523). Cf. Baltes (1982) 25-43, and see Introduction 2(a) and Maps 1 
and 2.
30 We begin with Crete and Athens, two major cult-centres connected closely 
in legend with Delos. For Athens see Parker (2005) 80—2, Kowalzig (2007) 83-6. 
Theseus was said to have instituted Apollo’s Delian festival on his way back from 
Crete to Athens (Plut. Thes. 21 etc.), and Apollo’s Delphic priests and paean will 
come from Crete (H. Ap. 38861. and 516-19). For the expression δσσους. . .  εντός 
έχει cf. II. 2.616-17, 845, 24.544. δήμος means ‘land’ here.
31 On Aegina Apollo had a prominent cult as Delphinios (Farnell, Cults rv 147), 
and in Euboea he was Daphnephoros at Eretria, Delphinios at Chalcis. Carystos 
was on the route of the Hyperborean offerings (Hdt. 4.33.2). Cf. Farnell rv 437. 
‘Famed for ships’ (cf. 219) does not occur in Homer as an epithet of Euboea, 
although it certainly fits the period from the eighth century onwards when the



Euboeans were so active as seafarers and traders. The line is wholly spondaic 
(see Pye (1964) 2-6).
32 Aigai is mentioned three times in Homer, as one of Poseidon’s chief cult-sites 
(II. 8.203), or as his home (II. 13.21, Od. 5.381), but its location was disputed 
in antiquity. The place on the north-west coast of Euboea would be a possible 
candidate here, even though Euboea as a whole has just been mentioned. Alter
natively, ancient tradition identified Homer’s Aigai with an island near Euboea 
(Hesychius s.v., Schol. bT II. 8.203, b 13.21, etc.). Eiresiai may be the island 
mentioned by Pliny (Irrhesia) on the Thermaic gulf (NH 4.72). Peparethos is the 
island north-east of Euboea, so the other two places are presumably somewhere 
in this general area, άγχίαλος (literally ‘near the sea’) is used in Homer of coastal 
places, but here and later (A. Pers. 889 etc.) of islands, as if it meant ‘surrounded 
by sea’, άγχίαλος (p’s variant for άγχιάλη) is probably right, as the word is 
two-termination in Homer (II. 2.640, 697, etc.).
33 Pliny (NH 4.37) mentions a place called Apollonia on Mt Athos.
34 Samothrace, Ida, and Aigai all occur together in II. 13.11-22.
35 With Phocaea and Autocane we are on the eastern side of the Aegean. 
Autocane is the mountain range opposite the southern end of Lesbos, usually 
called Κάνη. ΑΥΤΟΚΑΝΑ occurs on coins, once at least with Apollo’s head (see 
Head (1911) 552, Oldfather, RE  s.v. Kanai). The island of Scyros on the other 
hand takes us back to the western Aegean. Wilamowitz (1916) 445-6 suggested 
that the name here may refer to a place in Asia Minor; cf. Schol. A II. 9.668, 
where it is located in ‘Phrygia, previously Cilicia’, and IG 12 (2) 504.8 for a group 
of Scyrians on Lesbos. (Homer’s Cilicians live in the Troad: II. 6.397, 415.) This 
is ingenious, but it is much more natural that the poet should be referring to the 
well-known island. The geographical order is not so tight here. In fact we move 
north again from Phocaea and Autocane in 36, and then south in 37-43.
36 In II. 9.129, Od. 4.342 Lesbos is εύκτιμένη. Cf. II. 24.753 ές Σάμον ες τΊμβρον 
καί Λήμνον άμιχθαλόεσσαν. The epithet άμιχθαλόεσσα is not found elsewhere 
in early epic poetry. Hellenistic and later poets may have interpreted it as meaning 
‘misty’ (cf. Call. fr. 18.8 P£, Colluthus 208), but the sense is uncertain. See 
Richardson on II. 24.753 for various other ancient views.
37 Cf.'iZ. 24.544 οσσον Λέσβος άνω, Μάκαρος έδος, εντός έέργει. Macar (‘Blessed 
One’) was a legendary colonist of Lesbos, which was named Macaria after him 
(see Richardson on II. 24.543-6). Apollo was worshipped there as Maloeis: Thuc. 
3.3 etc., Farnell, Cults rv 445.
38 Chios, the home of this poet (cf. 172), is given a whole verse, praising it as the 
most rich or flourishing of the islands. For the language cf. Od. 9.25 ττανυττερτάτη 
εΐν άλι κειται, Call. Η. 4.3 «i νήσων ίερωτάται είν άλΐ κεινται. For cults of Apollo 
there see Farnell, Cults rv 445.
39 Mimas and Corycos are mountains opposite Chios on the Erythraean penin
sula. In Call. H. 4.157—8 Iris watches from Mimas to stop the islands from 
accepting Leto.
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40 Claros had a temple and oracle of Apollo, which the Colophonians claimed 
to be very ancient, and in H. 9.4-6 it is to this sanctuary that Artemis drives her 
chariot, in order to visit her brother there. Cf. also Hes. fr. 278, Epigoni (?) fr. 3 
Davies, αίγλήεσσα (only of Olympus in Homer) suggests its importance in the 
Archaic period, when remains include an altar of Apollo (late seventh century), 
temple of Apollo, altar of Artemis, and kouroi and korai (see De la Génière (1998) 
235-43)· Epigraphically it has left its most profuse record in the Roman period: 
see Parke (1985) 112-70.

Aisagea recurs (as a ‘strong headland’) only in the local poet Nicander of 
Colophon’s Thedaca (218), together with Cercaphos, a mountain near Colophon 
(Schol. Lyc. 424). The Chian poet’s knowledge of landmarks on the coast south 
of his homeland is thus detailed and extensive: between Chios and Samos he 
names four separate places.
41 For ‘watery Samos’ cf. Call. H. 4.48—9 νήσοιο διάβροχον ΰδατι μαστόν ] 
Παρ3ενίης (οΰττω γάρεην Σάμος), perhaps echoing this verse. For cults of Apollo 
there cf. Vita Herodotea Homed 462-82 (Homed Opera v 213-15 Allen), Farnell, Cults 
t v  446. Μυκάλης τ ’ αίττεινά κάρηνα occurs at II. 2.869, with Miletus in 868.
42 Miletus had a sanctuary of Apollo Delphinios (cf. 493-6) by the harbour, 
although the surviving remains date only from the fifth century bc (see Kleiner 
(1968) 32-5). This was the starting point of the annual procession to Didyma,
10 miles to the south, where lay the famous oracular sanctuary controlled by Mile
tus and administered by the Branchidae, whose antiquity and widespread impor
tance in the Archaic period is attested by Herodotus (1.92.2, 157-60, 2.159.3). It 
was ‘used by all the Ionians and Aeolians’, and dedications were made by Necho
11 and Croesus there. The earliest evidence for an enclosed sanctuary there dates 
from the eighth or seventh century bc, and the first large-scale building from tire 
mid sixth. The shrine was destroyed in 494 bc by Darius I and the Branchidae 
were exiled; it was only refounded in the time of Alexander the Great. Miletus 
is mentioned again, this time as one of Apollo’s chief places of worship, at H. Ap. 
180. See Parke (1985) 1—h i.

The Meropes were the legendary ancient inhabitants of Cos: cf. Pi. M. 4.26 
etc., and especially Call. H. 4.160. The expression πόλις Μερόπων άν3ρώπων 
is probably influenced by Homeric πόλις μερόπων άνθρώπων (II. 20.217; cf. 
18.342, 498), where μερόπων is an epithet. In Homer άνδρες is sometimes added 
to proper names (II. 1.594 etc.). For Apolline cults on Cos see Farnell, Cults iv 
446, Sherwin-White (1978), especially 299-303, Kowalzig (2007) 77, 97-8.
43 Cnidos had a sanctuary of Triopian Apollo (on the peninsula at Triopion), 
and this was the site of the major festival of the Dorian Hexapolis (which included 
Cos, the three Rhodian cities, and Halicarnassus). Apollo was also worshipped 
as Carneios in Cnidos. See Farnell, Cults t v  365, 449-50. The territory of Cnidos 
is largely mountainous, and ends in the steep Triopian promontory, justifying the 
epithet used here: see Newton (1865) i68ff., Bean and Cook (1952) 171-212 (and 
208—10 on the location of Triopion), Bean (1971) 135—52.
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44 We now move westwards towards Delos. Apollo’s cult was widespread on 
Naxos: cf. Ananius fr. i West, RE xvi 2086-7 s.v. Naxos (5), N. M. Kontoleon in 
Princeton encyclopedia 611-12, Farnell, Cults iv 444. For Paros cf. Farnell rv 444 and 
Kontoleon, Princeton encyclopedia 678, Rubensohn (1962). Rhenaia (or Rheneia), 
the rocky island next door to Delos (cf. i6n.), was dedicated to Delian Apollo 
by Polycrates in the late sixth century (Thuc. 1.13.6, 3.104.2). The form Ρήναια 
recurs in Theocr. 17.70 (perhaps echoing our hymn: Apollo loves Rhenaia no less 
than Delos’), and in Stephanus of Byzantium and Suda s.v., for the more usual 
Ρήνεια, which is also normal in inscriptions: see Dittenberger (1906) 172.
45-6 After the long roll-call of names we finally reach what is really the opening 
of the detailed narrative. The hiatus after ώδίνουσα reflects the original digamma 
of Έκη βόλον.
46 yociécov: the plural of yccïcc is used in the Odyssey (γαιάων 3X). The variant 
εϊ tiç γαιάων would be possible, but the addition of oi (‘on behalf of herself) is 
more idiomatic, and a corruption to the rarer form yaiécov seems unlikely. 
47-50 We are not told yet why the lands are afraid to receive Apollo. A special 
reason is revealed by Delos at 67-78: fear of the new god’s might, and the danger 
that he may despise her poverty. The reference to the greater fertility of some of 
the other islands (48) seems to anticipate this: the others fear him, despite being 
less barren. In later versions it is fear of Hera’s anger which prevents them: Gall. 
H. 4.68-196, Apollod. 1.4.1, Ovid Met. 6.332-6. This motifis alluded to at 97-107, 
where Hera tries to prevent Eileithyia from assisting the birth, but it is not given 
full prominence.
47 = //·7 ·Ι5(οί δ έ ...) .
49 εβήσετο is the form preferred by Aristarchus to έβήσατο in Homer: see 
Chantraine, GH i 416—17.
51-88 Leto promises that if Delos receives Apollo, then, despite her natural 
poverty, she will prosper through the sacrifices he will receive. In reply Delos 
expresses her willingness, but also her fear that the god will despise her and 
thrust her down into the depths of the sea. She asks Leto to swear an oath that 
he will make his first temple.on her island, and Leto does so.

The dramatic personification of the eponymous nymph or deity of a place 
(with dialogue) occurs first here, although Achilles and the river Scamander 
already converse and fight in II. 21.212-382. There is a contrast here between the 
future greatness of the god and the lowliness of the island. Delos picks up Leto’s 
allusion to this, and vividly elaborates it, in order to extract a firm assurance of 
future favour. There is also a parallel with the scene at the end of the hymn, 
where the sailors ask Apollo how they will live in the rocky landscape of Delphi, 
and he promises them wealth from his cult (526-37).
51-60 ‘If you would be willing. . .  (since you have no other means of support): 
but if you will be the home of Apollo’s temple, then. . .  ’ The opening εί yàp 
κ έθέλοις could be viewed as a separate wish, but it can also be regarded as
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a protasis anticipating the conditional clause in 56, which is then answered by 
57-60. However, the conditional request clause in 79-82 again has no apodosis. 
Denniston (GP2 94) comments that ‘Horn. h.Ap. 51 stands apart from all other 
examples of εί yàp, in that the particles occur at the opening of a conversation, 
without any obvious logical connection’. But Matthiae’s ή άρ, as a question (cf. 
50 άνειρομένη, and Od. 18.357 ξειν, ή άρ κ εθέλοις...;) , seems unnecessary.
52 ‘To create a (rich etc.) temple’ is a leitmotif of this hymn (cf. 76, 80, 221, 
etc.). For ττίονα νηόν cf. Od. 3.46 (τεύξομεν), H. Ap. 478, etc. The first temple 
dedicated to Apollo on Delos for which we have definite evidence is the so-called 
Porinos JVaos, built in the second half of the sixth century b c  (see Bruneau and 
Ducat (2005) 182). Candidates for an earlier temple of Apollo proposed by the 
archaeologists include the building later known as the Oikos of the Naxians’, 
which probably dates from the early sixth century b c  (Bruneau and Ducat (2005) 
I7I~6), and the so-called ‘Temple P, a smaller building which probably belongs 
to the Geometric period (Bruneau and Ducat (2005) 176). For further discussion 
see Courbin (1980) 11-41, Picard (1992) 232-47, and Gruben (1997) 261-416, 
especially 270, 292-3, 407-14, and 416 (summary).
53-5 The cumulative negatives underline the hopelessness of Delos’ situation if 
left to herself.
53 Ernesti’s τίσει (cf. 88) makes better sense than the MS reading λίσσει.
54” 5 Cf. 529-30 (of Delphi), and Od. 15.406 εϋβοτος, εΰμηλος, οίνοττληθής, 
ττολύπυρος. εϋβως occurs only here, and τρύγη nowhere else in early epic. For 
the hiatus after σε cf. II. 19.288, Od. 6.15, Hes. Th. 549, and perhaps H. Ap. 88. 
56-60 Cf. 535-7 (Delphi). Apollo was worshipped at Athens as Έκατόμβαιος 
(Hesychius s.v. Έκατομβαίων), also on Myconos, and doubtless in other Ionian 
communities, where there was a month Hecatombaion (including Delos): cf. RE 
vu 2785-6 s.v. Hekatombaion, Hekatombaios.
58 ενΒάδ* άγειρόμενοί: cf. Od. 16.390, 17.379.
59 The text as transmitted is thoroughly corrupt, but the conjectures of Baumeis
ter (and also Cobet) and of Stoll make good sense. Formular usage offers no 
obvious parallels, but the general sense must be similar to the point of 535-7.

δήμου means ‘fat’ here.
60 Cf. II. 14.455, 23-δ43 Χεφάς άττό στιβαρής, Od. 9.535, π.115 νηός έττ 
άλλοτρίης, and Od. 9.135 ê™  ττΐαρ ΰττ οϋδας. ττΐαρ is a noun: ‘since 
there is no richness below the ground’. The custom of making offerings from all 
over the Greek world on Delos should probably be linked to the famous tradition 
of the Hyperborean offerings, brought (supposedly) from the distant north via 
Greece (cf. Hdt. 4-33~5> Call. H. 4.278—99, Paus. 1.31.2). In later inscriptions 
we find a range of valuable objects (especially φιάλαι) recorded as having been 
offered by various cities or rulers: see Bruneau (1970) 93-114. These Secoptai (offi
cial delegations) are closely associated with the choir of Delian girls (Δηλιάδες), 
who seem often to have made the dedications on their behalf (cf. on H. Ap. 156-7). 
See also Tréheux (1953) 758-74, Kowalzig (2007) 120-4.
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61-82 Delos’ reply is tripartite: (a) joyful acceptance; (b) fearful anxiety; (c) 
request for an oath. Her fear that Apollo will prove άτάσθαλος has puzzled crit
ics: how could the god who was later viewed as a paradigm for Greek morality be 
described by a word indicating excessive and hybristic behaviour? But Apollo has 
his violent and dangerous side, which strikes terror even among the Olympians 
(cf. 2-4): cf. his later treatment of Telphousa, for example (375-87). On Apollo as 
a god of violence see Detienne (1998). Moreover, what we have here is not a char
acterisation of Apollo by the poet, rather it is Delos’ report of her anxiety about 
what people predict that his character will be. She is emphasising the extreme 
contrast between her own insignificance and his future grandeur, together with 
her fear of his potential violence, in order to ensure that Leto’s promise will really 
be secure.
61 Cf. Od. 2.35 ώς φάτο, χαΐρε δέ φήμηι. . . , and II. 14.270 ώς φάτο, χήρατο 
5’ Ύπνος, άμειβόμενος δέ ττροσηύδα, where the neat tripartite structure is the 
same (see Janko ad loc.).
62 In Hesiod’s Theogony (404-8) and elsewhere Leto is the daughter of the Titan 
Goios. The verse Ήρη, πρεσβα θεά, θυγάτηρ (-ερ) μεγάλοιο Κρόνοιο occurs 
four times in the Iliad (5.721 etc.), and reminiscence of this may have led to 
corruption here.
63 εγώ γε anticipates the following reservation: ‘Personally I should be 
delighted, b u t. . .  ’
64 δυσηχής (‘ill-sounding’) in Homer is used of war and death (II. 2.686 etc.), 
always in genitive formulae. The original derivation was probably from αχός, 
but the poet may have connected it with ή χέω.

αΐνώς. . .  ετήτυμον adds double emphasis to her self-deprecation.
65 ττεριτιμήεσσα: ττεριτιμήεις occurs only here.
67 ατάσθαλοv: άτάσ3αλος is normally used in early epic in a pejorative sense, 
of excessively violent characters or behaviour. In H. 15.6, however, it is applied 
to Heracles (πολλά μεν αυτός ερεξεν άτάσ3αλα), who is called ‘best of men on 
earth’ and now fives in heaven (15.1, 7-8). In H. Herrn. 296 it is used of Hermes’ 
fart, in a comic passage. Here what Delos fears is the potential violence of the 
god.
68 π'ρυτανευσέμεν: πρυτανεύειν occurs first here, but Πρύτανις is a proper name 
of a Lycian at II. 5.678. The noun is often used of deities in later poetry, and is 
very probably a loan word from Asia Minor (cf. Chantraine, Diet. s.v.). There is 
no need to assume any pejorative sense (as Clay (1989), 37-8 does).
69 =  Od. 3.3, 12.386.
70 Cf. II. 1.555 etc.
72 κραναήπεδος occurs only here.

Jacoby (1933) thought that 72 was a variant version (with άτιμήσηι) for 73. But 
the combination of participles in 72-3 is not unusual. Allen and Sikes compared 
E. 12.113-14 (with aorist and present participles), and examples in classical Greek 
(Ar. Hub. 937-8 etc.).
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73 καταστρέψας probably means ‘overturning’ rather than ‘trampling on’ (as 
LSJ suggest). It occurs first here.

ώσει with short-vowel subjunctive actually represents the original form in 
Chios and other Ionic-speaking areas, as shown by later inscriptions: see Schulze 
(1885) 491-4, Marx (1907) 620. The fine dramatically suggests the ease with which 
the god could sink the island under the sea. In later legend Delos was originally 
a floating island, but became fixed in the sea at the birth of Apollo (cf. Pindar, 
frr. 33d, 52I1.49 Snell-Maehler, Call. H. 4.30-54).

άλός έν πελάγεσσιν; cf. Od. 5.335.
74-8 Delos switches to direct prediction, with a graphic picture of her future 
plight.
75 κλύσσει ‘will wash over’.
76 =  221, 245 (in a similar context of the god’s pleasure). Cf. εν άλσεϊ δενδρήεντι 
at Od. 9.200, H. Ap.1^% 384.
77-8 This vivid motif of sea creatures making their homes in Delos adds pathos 
and perhaps also humour to her plea. The polypus (‘many-footer’) and its ‘cham
ber’ (3αλάμη) appear in the simile at Od. 5.432, and Hesiod speaks of the ‘boneless 
one’ (octopus, probably) and its ‘fireless home and miserable haunts’ in Op. 524-5. 
Seals are mentioned in Odysseus’ wanderings in Egypt (Od. 4.404fr.), and again 
at 15.480. The only type of seal found in Mediterranean waters is the Mediter
ranean monk seal (S. West on Od. 4.404). They must have been commoner in 
antiquity in the Aegean than they are now (cf. Steier, RE  s.v. Phoke). Here they 
are described as black. Gall. H. 4.242—3 must be a reminiscence of this passage, 
where Hera contemptuously says that Leto may give birth ο3ι φώκαι | είναλίαι 
τίκτουσιν, ένι σπιλάδεσσιν έρήμοις. άκηδέα is also a graphic touch (‘carefree’ or 
‘uncaring’): cf. II. 21.122-3, where the fish which Achilles says will lick Lycaon’s 
wounds are άκηδέες. For οικία ποιήσονται in the context of non-human creatures 
cf. E. 12.168, where it is used of wasps.
79-88 The motif of asking a deity to swear a solemn oath, and its ratification by 
cosmic powers, is Homeric: cf. II. 14.271-9, Od. 177-87, 10.342-5, and for similar 
oaths II. 15.36-44, H. Dem. 259-61, H. Herrn. 518-23, with Arend (1933) 122-3. 
79-82 The conditional clause has no apodosis and is equivalent to a request: 
‘If only you would. . .  ’, i.e. ‘please will you. . .  ?’ The fine resembles Od. 5.178, 
10.343, and especially H. Herrn. 518 (with θεών instead of θεά), but in all these cases 
there is an apodosis. 8o-i are echoed by 258-9, 287-8 (with άνθρώποις); cf. also 
247-8. The sense is ‘please promise that Apollo will build a temple first here, and 
(only) afterwards throughout the rest of the world’. There is no need to assume 
a lacuna after 81. For πάντας επ’ άνθρώπους cf. Od. 1.299 etc· πολυώνυμος 
implies that he will have many cults (cf. Hes. Th. 685, of Styx; H. Dem. 18, 32). 
χρηστήριος or χρηστήριον are not found in Homer; cf. 248, 259, 288, and Hes. 
fr. 240.6.

There is virtually no evidence in later archaeological sources for an oracle 
of Apollo on Delos. Only one inscription refers to a μαντεΐον (IG xi 2165.44,



early third century bc), but we do not know whose this was. In literature, cf. 
possibly Pindar fr. i4oa.58-g (Snell-Maehler) of Heracles, άρχαγέται τε Λάλου 
ττίΒετο, which has been taken as indicating a Delian oracle: Kowalzig (2007) 
81-102, especially 95-6. A story told by Semos of Delos (.FGrH 396 F12) has been 
interpreted as referring to an oracle, but may only concern interpretation by 
local seers of unusual omens at a sacrifice. There are a number of later references 
in literary sources to Delos as a centre of prophecy, but most of these refer 
back to the mythical past. Lucan (6.425), however, speaks of Sextus Pompeius 
as not consulting the tripods of Delos, and Theodoret (Hist. Eccl. 3.16) refers to 
consultation by the Emperor Julian of an oracle on Delos amongst other Apolline 
centres. Much of the other evidence simply assumes oracular activity in general 
terms for the island. It would be odd if Apollo’s supposedly oldest sanctuary did 
not originally have some oracular functions, but presumably these were eclipsed 
by the rise of Delphi and other centres in the historical period. For discussion of 
the evidence see Bruneau (1970) 142-60.
83-6 For Segov μέγαν όρκον cf. Od. 2.377 (and 378 =  H. Ap. 89), II. Herrn. 519, 
Hes. Th. 784. The form of the oath, by Earth, Heaven, and Styx, is that used in 
II. 15.36—8 and Od. 5.184—6, in both cases by a goddess. Hesiod describes in great 
detail the procedure when.a god swears by Styx (Th. 775-806). Gf. also Janko on 
II. 14.271—9, 15.36—46. In 85—6 Styx is herself the όρκος, i.e. the object by which 
the oadi is sworn, as in II. 2.755, H es- Th. 400, 784, etc.
87 ή μήν introduces the oath: cf. ή μέν II. 1.77, Od. 14.160, and for fj μην A. 
Th. 531 etc.; and Denniston, GP2 351, 389.

3υώδης. . .  βωμός καί τέμενος: cf. H.Aph. 59, and with θυήειs II. 8.48 etc. The 
fact that Leto does not mention the oracular temple is not significant. She has 
already offered a temple (51-60), and χρηστήριον does not need to be repeated, 
since Apollo is by nature an oracular god. For the probable location of the altar, 
and its identification with the altar known later as the κεράτινος βωμός, see 
Bruneau and Ducat (2005) 201-2.
88 τίσει δε σε y  εξοχα πάντων: the promise of exceptional honour confirms 
the suggestion in 53-60 (with τίσει 53) and 65.
89—126 The birth of Apollo. Delos rejoiced, but Leto was pierced by bitter labour- 
pangs for nine days. All the major goddesses were there, except Hera, and 
Eileithyia, whom Hera kept in ignorance on Olympus out of jealousy of Leto. 
But the others sent Iris to summon her, promising a large gold necklace, without 
letting Hera notice. So Iris and Eileithyia came down to Delos, and Leto gave 
birth to the god, clasping the palm tree in her arms. The goddesses washed him 
and wrapped him in fine baby clothes. His mother did not nurse him, but Themis 
gave him nectar and ambrosia. And Leto rejoiced at his birth.

After the slow pace of die introductory narrative, with its emphasis on reluc
tance and delay, the imminent birth is further postponed through Hera’s jeal
ousy. But events move more quickly from 102 onwards: Iris’ rapid journey to
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fetch Eileithyia, who is easily persuaded, and their descent on Delos occupy only 
thirteen lines, and (in contrast to 50-88) there is no direct speech. The moment 
Eileithyia begins to set foot on Delos (έβαινε, 115), the birth starts to take place. 
This climactic event occurs within five fines (115-19), and another seven describe 
the care of the newborn god and Leto’s joy. We have here the familiar technique 
of the build-up of suspense, itself contributing to the sense of the momentous 
character of what is to come, followed by rapid action. This part of the narrative 
is framed by the references to the joy of Delos and of Leto at the birth (90,125-6). 
This theme contrasts sharply with Leto’s suffering in delayed labour (91-2) and 
Hera’s jealousy because Leto’s son will be so great (99-107). 117-18 (Apollo’s 
birth) and 125-6 (joy at the event) also repeat themes of the prologue (12-13, 
14-18). Moreover the narrative, like the prologue, moves from fear of Apollo to 
joy at his appearance, and as in the opening scene he is greeted by his father 
with a cup of nectar (10-11), so too after his arrival on earth he is fed on nectar 
and ambrosia by Themis (124-5). Thus the narrative elaborates themes already 
present in the opening of the poem. See Förderer (1971) 86-7.
89 =  IL 14.280 etc.
90 This fine recalls 63, with γόνος instead of γονή. In Homer γόνος normally 
means ‘offspring’ or ‘race, stock’, but it is unnecessary to emend to γονήι (Franke). 
Both words are probably used to mean ‘engendering’ or ‘birth’ here (cf. A. Supp. 
173, etc.).
91- 2 For ‘nine days and nights’ cf. Od. 10.28 έννήμαρ. . .  νύκτας τε καί ήμαρ. 
Nine days is a conventional period in early epic (see Kirk on II. 1.53-4, Richard
son on 24.660-7), and εννήμαρ is presumably expanded to ‘nine days and nine 
nights’ for greater emphasis, άελπτός is not Homeric; cf. H. Dem. 219 and Hes. 
fr. 204.95, where it means ‘unexpected’. Here it perhaps means ‘hopeless’, i.e. 
‘desperate’. The epithet is placed emphatically at the end of the fine with nec
essary enjambment. Birth-pangs are compared to the sharp pains caused by 
a spear-wound at II. 11.269—72: so here πέπαρτο. Cf. also II. 5.399 οδύνηισι 
πεπαρμένος. In later accounts of the birth of Apollo and Artemis cf. Simon, fr. 
519.32-4 έβάρυνον ώδινες, Pi. fr. 33d.3-4 ωδίνεσαι άγχιτόκοις, and Kowalzig 
(2007) 63.
92— 5 Leto is assisted at the birth by other goddesses, just as women came to 
help with a birth in human society: cf. Ar. Eccl. 526—34, and Garland (1990) 61—4. 
The goddesses named here presumably represent primarily the generation of 
the older or Titan deities. Dione (mother of Aphrodite in Homer) is named with 
Themis and other deities at Hes. Th. 17, Themis and Rhea together at Th. 135. 
Amphitrite, however, is a Nereid at Th. 243. In the Odyssey she represents the 
sea, and is perhaps present because Delos is a ‘sea-girt’ island. Themis, however, 
will also play the important role of feeding the infant Apollo on divine food 
(123-5), and this is symbolic in terms of his future association with morality. 
But the fist is only a selection of the most important among the goddesses, as 
95 shows.
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92 ΙνδοΒι means ‘at home with Leto’ here, i.e. on Delos. Cf. Od. 5.58 την 5 
ενδοΒι τέτμεν έοϋσαν, Hes. fr. 205.4 ενδοΒι νήσου, Gall. Η. 4-222 Λητώ τοι 
μίτρην άναλύεται ενδοΒι νήσου.
93 Cf. Il  17-377 ά σ σ ο ι  ά ρ ι σ τ ο ι  ε σ α ν .  Dione usually has a short opening syllable 
(II. 5.370 etc.), but variation of scansion is common in proper names (cf. II. 5.31, 
4 5 5 Τ \ ρ ε ς ,  ’Ά ρ ε ς ,  etc.).
94 There was a cult of Themis at Ichnae in Thessaly, in the region of Thessaliotis 
(Strabo 9.5.14,435)- Stephanus of Byzantium and Hesychius connect the title with 
Ichnae in Macedonia (near Pella), and Hesychius (s.v. Ίχναίη) says that there was 
an oracle of Apollo there. Themis’ cult is well attested in Thessaly (Vos (1956) 
45-7, and K. Latte, RE v a  1628 s.v. Themis). Gf. Lycophron 129, and AP 9.405, 
where Nemesis is called ίχναίη πάρΒενος. ‘Tracker’ is a suitable epithet for deities 
of justice, and the tide seems to have been interpreted in this way (Schol. Lyc. 
129). For άγάστονος (‘loud-moaning’) ’Αμφιτρίτη cf. Od. 12.97 and Quintus of 
Smyrna 14.644 (ττολυστόνου).
95-101 96 is omitted by some MSS, and has been regarded as a variant for 
98, or as an interpolation. West (1975) 169-70 argued that the original version 
lacked the theme of Hera’s opposition, and wished to remove 95, 98-101,105-6 
(cf. also West (2003) 11). But all these lines can be defended. It is arbitrary to 
cut Hera’s role out of the poem. The repetition between 96 and 98, although 
not elegant, is paralleled elsewhere (e.g. 351-2, 537-8). The important point is 
that Hera is detaining Eileithyia within Zeus’s palace on Olympus (cf. no—11), 
and thereby preventing her from learning about Leto’s labour. 98 elaborates this 
point: Hera is in the palace (96), and Eileithyia is also there (on Olympus etc.). 
See also iog-i2n. For the first half of 96 cf. Od. 1.114. ή στο γάρ εν μνηστή ρσι, 
for Διός νεφεληχερέταο II. 5-631 etc.
97-101 These lines resemble II. 13.521-5, where Ares is kept on Olympus 
by Zeus, in ignorance of his son’s death at Troy (cf. 521 ουδ’ άρα πώ  τι 
πέπυστο. . .  523 άλλ’ ο y  dp’ ακρωι Όλύμττωι υπό χρυσέοισι νέφεσσιν | ήστο, 
Διός βουλήισιν εελμένος.. .) .  Hera’s detention of the goddess of childbirth is 
similar to the story of the bfrths of Eurystheus and Heracles at II. 19.114-24, 
where Hera checks the Eileithyiai, and so delays Heracles’ arrival in the world. 
Eileithyia, or Eileithyiai, are in fact Hera’s daughters (II. 11.270—1, Hes. Eh. 922- 
3), and the name could be used as a cult title of Hera (cf. Farnell, Cults 11 6o8ff.). 
For μογοστόκος ΕίλείΒυια cf. II. 16.187, i9-i93j and in the plural 11.270. The 
epithet means something like ‘(goddess of) birth-pangs’ (cf. LSJ), although here 
tire pangs have come without the goddess, and it is she who brings them to an 
end. Essentially this is her main function, as her name (cf. ελυΒ-, έλευΒ-) means 
‘the one who comes to one’s aid’ (cf. Hainsworth on II. 11.270).

Eileithyia had an important cult on Delos, because of her role in Apollo’s 
birth. In the hymn for the Delians by the Lycian poet Olen she was brought 
from the Hyperboreans to assist, and her worship was associated with that of the 
Hyperborean maidens, Hyperoche andLaodice: cf. Hdt. 4.35, Paus. 1.18.5,8.21.3, 
19.27.2. Olen calls her older than Cronos, and mother of Eros, and Pausanias
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interprets him as equating her with Destiny and adds that the Athenians regarded 
Delos as the place from which her cult originated. Her temple (Eileithyiaion) and 
annual festival are several times mentioned on Delian inscriptions. See Bruneau 
(1970) 212-19.
99 φραδμοσύνηις: not Homeric, but cf. Hes. Th. 626 Γαίης φραδμοσύνηισιν, 
etc. The plural is always used in Hesiod (4X), but the singular, which is a variant 
reading, would also be possible; cf. A.R. 2.647 φραδμοσύνηι.
lo o - i  ζηλοσύνηι: ζηλοσύνη occurs only here, for ζήλος. For the rest of 100-1 
cf. 13 etc.
100 ο τ’ =  ότι τε (Chantraine, GH ii 288£).

ulèv . . . κρατερόν τε is formulaic (II. 4.89 etc.).
102-14 The mission of Iris to fetch Eileithyia resembles Homeric divine messen
ger scenes, but the type is here abbreviated, to include only the essential points: 
the promise of a gift, the need to avoid Hera’s notice, Iris’journey and delivery 
of her message, and the descent to Delos. See Arend (1933) 54-61.
102-4 Ins was worshipped by the Delians on the ‘island of Hecate’ (Semos of 
Delos, FGrH 396 F 5), but this may not be directly connected with her role here. 
In Gall. H. 4.66fr. she is the agent of Hera, preventing other islands from aiding 
Leto. Hera sends her on a secret errand at II. 18.166-8. The promise of a necklace 
resembles the scene in Iliad 14 where Hera enlists the aid of Sleep, offering him 
first a golden throne and footstool, and then, when he shows reluctance, adding 
one of the Charités as a prospective wife (238-41, 267-8). The description is 
similar to Od. 18.295-6 όρμον . . .  | χρύσεον, ήλέκτροισιν εερμένον. . .  ; cf. 15.460 
χρύσεον όρμον εχων, μετά δ’ ήλέκτροισιν εερτο.
103 όρμον: Lawler (1948) 2-6 suggests that όρμος means a garland (as perhaps 
in Aleman, PMG 91). She gives examples from later festivals of garlands of several 
cubits in length (e.g. Ath. 678AB), but her argument that in the Delian inventories 
there are garlands dedicated to Eileithyia which are called όρμοι is not supported 
by the evidence to which she refers (όρμος is distinguished from στέφανος and 
στεφάνωμά in these inscriptions). It is possible that the nine-cubit necklace is 
mentioned as an aition for an actual necklace dedicated to Eileithyia in her 
sanctuary before the hymn was composed. In later legend (Hdt. 4.35) Eileithyia 
is rewarded with tribute from the Hyperboreans (see Ii5-i6n.).
104 λίνοισιν: It is not clear whether λίνα are gilded threads, or made of gold 
wire combined with thread to strengthen it, or gold wire on its own. Gold thread, 
composed of ‘threads of silver-gilt metal strip wound directly on a core’ of silk 
or linen, has been found in pieces of embroidery from Koropi, near Athens, 
probably of the late fifth century bc (J. Beckwith in The Illustrated London Mews, 
23 January 1954, p. 114), and these have been compared to a small number of 
surviving examples from later periods found near Kertch (third century bc), at 
Dura-Europus, Palmyra, and elsewhere. This seems an attractive solution. On 
the other hand, wire made of gold or other metals was used in the ancient 
Near East and Greece in the Bronze Age and classical times, to make chains 
for necklaces and other jewellery: cf. Schliemann (1878) 120-1, Higgins (1961)
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13-16, 82, 99 (with plate 13F), 128, etc., Moorey (1985) 85-7, Bielefeld, Arch. Horn. 
G 54 (‘Schmuck’), λίνα are mentioned quite often in later inventories, e.g. from 
Delos itself: cf. JGx1.2 208-22 άλλα τταντόδαττα χρυσά άνηρμένα ètri Λίνου and 
other references in AHS on H. Ap. 104 (but read BCHx 464, and IG X I.2  162B.18 
etc.). A gold necklace in IG xi.2 162B. 17-18 has its weight recorded συν τοΤς 
λίνοις: this may imply that the Λίνα themselves had some weight, i.e. included 
some metal.

έερμένον, from εϊρω, means ‘strung with’. In both these cases there are variants 
εεργμένον, έερκτο, as here, which would have to derive from έρδω, meaning 
‘worked with’. Wilamowitz (1916) 447 n. 4 keeps εεργμένον here, translating 
‘made out of golden threads’ (or ‘golden wires’).

έννεάιτηχυν (‘nine cubits long’).is a vast length for a necklace, even that of a 
goddess (c. 13.6 ft). Such a όρμος would have been wound several times round 
the neck, and worn loosely, by contrast with the more tight-fitting single ϊσθμιον 
(‘neck-band’): cf. Schol. Od. 18.300, Eust. 1847.49-50, Helbig (1887) 268-71, and 
Bielefeld, Arch. Horn. G 18. Nevertheless, the size seems absurdly exaggerated. 
But there is no obvious reason to suspect parody or humour (as Janko does in the 
similar case of II. 14.233-41). έννεάττηχυς in Homer is used of a ‘yoke-binding’ 
(II. 24.270) and of the breadth of the giants Otus and Ephialtes (Od. 11.311). 
105-8 The use of indirect speech here and at in-12 resembles that of H. Dem. 
314-16, where again Iris is sent as a messenger, and H. Ap. 108 is similar to 
H. Dem. 317. See Richardson on H. Dem. 314-23, where other examples of indirect 
speech in epic are discussed. It is commoner in the Hymns than in Homer: 
see Niinlist (2004) 38-9. For νόσφιν... λευκωλένου "Ηρης cf. H. Ap. 95. 107 is 
formulaic (107a: II. 20.318 etc.; 107b: II. 5.368 etc.). For 108 cf. II. 2.183 etc· ßfi δέ 
θέειν; Od. 17.517 διήνυσε, and ρίμφα. . .  διήνυσαν of a journey at H. Dem. 380; H. 
Dem. 317 (Iris) μεσσηγύ διέδραμεν ώκα ττόδεσσιν. The dactylic rhythm of 107-8 
is characteristic in such descriptions of swift movement: see examples given by 
Richardson on II. 24.691, together with Od. 2.406, and (most famous of all) Od. 
11.598, where Dionysius of Halicarnassus Comp. 20, comments: ‘Does not the 
speed of the narration outstrip the rush of the stone?’
109-12 The normal pattern of Messenger or Visit scenes is varied here. 
Instead of entering the house, Iris asks Eileithyia to step outside in order to 
escape Hera’s notice. This incidentally proves that the theme of Hera’s jeal
ousy is not a later addition (see 95~iom.). Gf. Od. 2.399-406, where Athene 
(Mentor) calls Telemachus out of the palace in order to address him in secret 
(400 έκττροκαλεσσαμένη). εττεα. . .  ττροσηύδα is used only here without a speech 
following.
114 This line resembles II. 5.778 (Athena and Hera) at δέ βάτην τρήρωσι 
ιτελείασιν ί'θμαθ όμαϊαι. Aristophanes (Birds 575) quotes ‘Hom er’ as compar
ing Iris to a τρήρωνι ττελείηι, perhaps referring to this passage (as one scholiast 
on Birds suggests). Gf. 443, echoed in Knights 1016. The point of the compari
son is uncertain. The Homeric scholia suggested either rapidity and flight, or 
that they move delicately in order to escape notice. The latter fits well here,
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though less obviously so in Iliad 5 where there is no need for secrecy, τρήρων 
probably originally meant ‘timid’, but could be used as a noun denoting die genus 
pigeon, with ττέλεια for a particular type, e.g. the rock dove (cf. Dunbar on Birds 
575)·
115-16 As Eileithyia sets foot on Delos (έβαινε), the actual birth begins. The 
asyndeton at 115 is normal with εύτε first in the sentence (cf. 427, II. 6.392, etc.). 
It is also effective here dramatically, and the moment of setting foot in a place or 
on its threshold was often seen as a significant one in antiquity (see Richardson 
on H. Dem. 188).
i i 6 τόκος εΤλε is a vivid expression for the onset of birth. In Hdt. 4.35 the 
Hyperborean girls Hyperoche and Laodice bring Eileithyia tribute άντί του 
ώκυτόκου (‘in return for the speed of the delivery’).
117-19 The event is described in a series of five brief and powerful clauses, with 
necessary enjambment at 117-18. For the palm tree see i6-i8n. Lengthening of 
the final iota of the dative in am (i.e. when it coincides with the verse beat) is 
common in Homer.

To give birth kneeling seems to have been common in Greek antiquity; see 
Samter (1911) 6ff, and Frazer on Paus. 8.48.7. In epic cf. II. 19.no, Hes. Th. 460, 
and more generally see Garland (1990) 59fr.
118 λειμώνι μαλακώι: cf. Hes. Th. 279, H. Dem. 7, H. 19.25, etc.

μείδησε δέ γα ΐ υττένερθεν: Earth smiles in response to this cosmic event. Gf. 
the more developed version of this theme at 135-9, and Theognis 5-10 Φοϊβε 
άναξ, ότε μεν σε θεά τέκε ττότνια Λητώ, | φοίνικος ραδίνηις χερσ'ιν εφαψαμένη,
I αθανάτων κάλλιστον έτπ τροχοειδέϊ λίμνηι, | ττάσα μεν έττλήσθη Δήλος 
άττειρεσίη | όδμής άμβροσίης, έγέλασσε δέ Γαία ττελώρη, | γήθησεν δέ βαθύς 
ττόντος άλός ττολιής. Gf. also Limenius, Paean 5-10 (Powell, CA p. 149), and for 
this theme of cosmic joy at a divine birth or epiphany see other examples quoted 
by Richardson on H. Dem. 13. Here Earth participates in the birth, perhaps 
herself as a goddess of fertility.
119 έκ δ’ έθορε ττρό φόωσδε: cf. Η. Herrn. 20 άττ άθανάτων θόρε γυίων; 
II. ι6.ι88 έξάγαγε ττρό φόωσδε, and similarly 19.118, Η. Herrn. 12.

θεαΐ δ“ όλόλυξαν άττασαι: the όλολυγή (a women’s ritual cry) marks the 
moment of relief after the tension of the birth: Wilamowitz (1916) 448, and 
Deubner (1941) 5. Cf. H. Ap. 445-7 (αί δ’ όλόλυξαν at Apollo’s power), and 
Pindar, Paean 12 (fr. 52m) 14-17 (of the birth of Apollo and Artemis): έλαμψαν δ’ 
άελίου δέμας όττω[ς | άγλαόν ές φάος Ιόντες δίδυμοι | τταΐδες, ττόλυν ρόθο[ν] 
ϊεσαν άττό στομ[άτων | Έήλείθυιά τε καί Λά[χ]εσις. Callimachus (Η. 4.255-8) 
expands the theme; cf. also Theocr. 17.64. In Paean 12 and also Simonides, PMG 
519 fr. 55, this ritual cry is taken up or echoed by the local women of Delos: cf. 
Kowalzig (2007) 63—5.
120-2 After the birth the child is washed and wrapped in swaddling-clothes, 
like any other newborn baby, although what follows is definitely not a matter 
of routine. The first bath was also a standard feature of divine birth-stories (cf. 
Parker (1983) 50). It is appropriate that this is the first moment at which the poet



actually addresses Apollo in the narrative part of the hymn. This hymn is unique 
among the long ones in its use of apostrophe within the narrative (cf. Introduction 
2(c)). In ήϊε Φοίβε (cf. II. 15.365, 20.152) the epithet ήϊος derives from the ritual 
cry to the god ίή or ΐή is (see on 272, andjanko on II  15.365).

For άγνώς και κα3αρώς (‘in purity and cleanness’) cf. Hes. Op. 337. Purification 
after a mortal birth was essential, but Apollo himself is also a god of purity, whose 
name Φοίβος was actually interpreted as meaning ‘pure’ (cf. Hesychius, LSJ s.v.). 
His swaddling-clothes are described as shining white (λευκώι), fine, brand-new 
(?), and they are bound with a golden band, all suitable to this deity. Cf. II. 
18.353 φάρεϊ λευκώι, and 14.185 καλώι νηγατέων | λευκόν δ5 ήν ήέλιος ώς. 
νηγάτεος probably means ‘unworn, new’ (see Janko ad loc.). See also 200-3, 
440-7110.
123-6 Infant gods and heroes are entrusted to special divine nurses (see on 
H. Aph. 256-80), and given ambrosia and/or nectar. The result is miraculous 
growth and strength: cf. especially II. Dem. 233-41, and Richardson on H. Dem. 
23I-55> 235= 236, 237· 123-5 resemble H. Dem. 236 out ούν σίτον εδων, ou 
Τησάμενος... Δημήτηρ χρίεσκ άμβροσίηι.
123 χρνσάορα: χρυσάωρ and χρυσάορος are formular epithets for Apollo 
{II. 5.509 etc.; cf. H. Ap. 395 χρυσαόρου). There was dispute in antiquity as 
to whether άορ meant simply ‘sword’ or could refer to any weapon, e.g. Apollo’s 
bow: see Richardson on H. Dem. 4, Janko on II. 15.254—9.

■δήσατο: θήσθαι is only used here of the mother, elsewhere of the baby who 
is being suckled.
124 Themis (cf. 94) was associated with Apollo at Delphi in later literature, or 
regarded as oracular: cf. especially A. Eum. 2—4, where she occupies Delphi before 
Apollo does, and E. I T  1259-69. At II. Ap. 253 (and later) 3εμιστεύειν is used 
of Apollo delivering his oracular judgements. Cf. also Pi. P. 11.9—10 3έμιν ιερόν 
Πυ3ώνά τε καί όρ3οδίκαν y  ας όμφαλόν. In a later legend Themis acts as a nurse 
to Zeus, with Amaltheia: Hyginus Astr 2.13 (‘Musaeus’), Schob AD II. 15.229. On 
Themis and Apollo see also Detienne (1998) 150-74.
125 έπήρξατο: επάρχεσ3αι in Homer {II. 1.471 etc.) is used only with δεττάεσσιν, 
to describe the ritual of pouring a little wine into cups for a libation; cf. Mazon 
(1937) 319-25. Here the sense must be something like ‘offered a first taste of 
{LfgrE s.v. άρχω p. 1390).
125-6 χαιρε. .  . ετικτεν: this echoes 12-13, again after a scene in which Apollo 
makes a dramatic epiphany and is served with nectar. The repetition closes the 
narrative of the birth. What follows describes the first exploits of the new god, 
although 134-9 are still concerned with the response of goddesses and nature to 
the event.
127-39 When Apollo had eaten immortal food he immediately broke free of 
his golden bands, and proclaimed himself god of music, archery, and prophecy. 
He began to walk over the earth, all the goddesses were amazed, and Delos was 
filled with gold, rejoicing to be chosen as his home.
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After the birth-narrative the god’s growth and habitual activities or haunts 
may be described: cf. for example H. 26.3-10, where Dionysus is nurtured by 
the nymphs and then roams through the woodlands with them. Apollo’s growth 
is miraculously swift, and he then announces his main spheres of activity, which 
anticipate his exploits later in the poem. His haunts will be described in 140-2, 
after we have heard of the reactions of the other participants in assisting his 
birth.
127-9 Cf. H. Aph. 260 αμβροτον είδαρ εδουσι (άμβρόσιον εϊδαρ II. 2x). For 129 
cf. H. 7.13 (Dionysus) τόν δ’ οΰκ ϊσχανε δεσμό, | λύγοι δ’ άττό τηλόσ επιπτον. 
The form δέσματα is used in Homer and often later, δέσμα in H. Herrn. 157, 409, 
H. 7.12, 13. ττείρατα means ‘ropes’ here.

The tricolon of 128-9 underlines the miraculous power of the god, breaking 
all his bonds. Hermes likewise begins to perform his exploits on the day of his 
birth: cf. H. Herrn. 17-23, and 21 ουκέτι δηρόν εκειτο μενών Ιερώι εν! λίκνωι. 
See also Richardson on H. Dem. 235 for other examples of this theme, and West 
(2007) 149-50.
130-50 These lines are echoed by Virgil in the famous simile at Aen. 4.143-9: 
qualis ubi hibernam Lyciam Xanthique fluenta | deserit ac Delum maternam invisit Apollo 
(~ 146—50) I instauratque choros, mixtique altaria circum \ Cretesque Dryopesque fremunt 
pictique Agathyrsi: | ipse iugis Cynthi graditur (~ 141) molliquefluentem \ fronde premit crinem 
fingens (~ 136) atque implicat auro (~ 135), | tela sonant umeris (~ 131).
130-2 Apollo’s music is described in 182-206 and 514-16, his use of the bow 
in 1-13 and in the story of the killing of the dragon (300-74), and his oracular 
character is the main theme of the later part of the hymn.
131 Cf. II. 5.891 αίεΐ yôp τοι ερις τε φίλη πόλεμοί τε μάχαι τε, and similarly 
Hes. Th. 917, H. 14.3—4. At H. 11.2—4 there is a combination of nouns and a 
verbal clause describing the deity’s activities. The tricolon crescendo structure 
of 131-2, with the third element taking up a whole line, and the shift from 
impersonal optative to the emphatic first person singular future tense, all bring 
out the importance of Apollo’s oracular powers. 132 is echoed at H. Ap. 252, 292. 
Callimachus imitates 131-2 at H. 2.42-6, adding medicine as his fourth art. In 
Pindar {P. 5.63—9) he is god of medicine, music, and prophecy.
I33_4 'So saying he began to walk on the broad-wayed earth.’ εβίβασκε should 
mean ‘he began to walk’: cf. the verb βιβάω (and related forms) in Homer, and for 
this form cf. παρέβασκε II. 11.103. With the manuscript reading άπό the sense 
must be that Apollo began to leave the earth (for heaven), but βιβάω usually 
denotes stepping or striding, and it would be odd not to say where he is going 
(cf. 186-7 where he goes from earth to heaven). With επί Apollo begins to move 
over the earth and this fits well with 140-2, describing the places he likes to visit. 
The corruption may have arisen because άπό χΒονός ευρυοδείης is formulaic in 
Homer and Hesiod.
134 This unusual combination of epithets dignifies Apollo at the start of his 
activity. When he appears in disguise at 449-50 his hair covers his shoulders.
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Cf. LIM C n.i 185 s.v. Apollon, for other literary references to his long hair, and 
for examples from visual art, LIM C 11.2 s.v. Apollon.
134- 9 Wonder is a usual response to a divine epiphany (cf. Richardson on H. 
Dem. 188-90, p. 208, and especially H. 28.6 where again it is all the gods who 
are seized with σέβας). The miraculous response of Delos is also characteristic of 
epiphanies (see H. Ap. n8n.): cf. H. 28.9-13. At Dionysus’ appearance especially, 
natural miracles occur as in H. 7.34—42 (θαύματα έργα), E. Ba. 704—11,726—7, etc. 
This gilding of the whole island, however, goes beyond what we find elsewhere 
in early epic. Callimachus develops it further at H. 4.260-73, and seems to echo 
and expand H. Ap. 137-8 in 264-73, where Delos rejoices because she will be 
loved by Apollo more than any other land. For parallels in Vedic hymns to the 
theme of divine rejoicing at the birth of a deity see West (2007) 313.
135- 9 Most MSS omit 136-8, leaving 135 and 139 as a simple description of 
Delos’ response. Six MSS have 136-8 either in the text or the margin, in some 
cases with a comment and marginal sign (1antisigma), which seems to indicate that 
they existed as an alternative reading, or as an additional passage. (The antisigma 
could be used for a number of reasons in ancient texts: cf. McNamee (1992) 
14-15.) It seems best to view 135-8 and 135 +  139 as variant versions of this 
passage. Callimachus echoes 137-8 (see 134-90.), and therefore must have known 
these lines.
135-6 χρ ΰ σ ω ι. . .  βεβρίθει: βρίθειν is commonly used of vegetation (II. 8.307 
etc.). Cf. especially H. Dem. 472-3 ττάσα δέ φύλλοισίν τε και άνθεσιν εύρεϊα 
χθών I εβρισ. So here the idea is presumably of the island bursting out in golden 
vegetation. This might be seen as support for transposing 139 to follow 135 and 
reading βεβρίθηι in 136 (Gemoll). Bruneau (1970) 89 linked the scene to the 
sudden growth of flowers in springtime on Delos, the time (probably) of the 
celebration of Apollo’s birthday, in the Delian month Hieros (February-March). 
136 γενέθλην: this word in the meaning ‘offspring’ is paralleled by II. 5.270, Hes. 
fr. 204.57, and in tragedy S. El. 129, 226, etc. For γηθοσύνηι (in this position) cf. 
II. 13.29, 21.390; for οικία θέσθαι H. Ap. 46 (in same position).
137—8 θεός εΐλετο . . .  ηπείρου τε means ‘the god chose to make her his home 
out of all the islands and the mainland’. For νήσων ήπείρου τε cf. 21.
138 φίλησε δέ κηρόθι μάλλον! cf. Od. 15-37° Φιλεϊ δε κηρ°θι μάλλον (and 
κηρόθι μάλλον gx H. and Od).
139 For ρίον οϋρεος άνθεσιν ύλης cf. Η. ι.8 όρος άνθέον ΰληι, and Η. Dem. 386, 
Η. Aph. 285· ώς δτε τε can stand without a verb, as at II. 12.232.
140-78 Apollo sometimes set foot on Mt Cynthus and sometimes wandered 
elsewhere, for he has many places dear to him. But he loves Delos most, where 
the Ionians gather for his festival. A visitor would think they were immortal 
when he saw them there. A special marvel are the Delian girls who are the god’s 
attendants. They sing in praise of Apollo, Leto, and Artemis, and then they sing 
in honour of men and women of the past, and they can imitate the voices of all 
men wonderfully well.
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May Apollo and Artemis be favourable, and to all you girls also I bid farewell. 
Remember me in time to come, and if a stranger asks you who is the sweetest 
singer, tell him it is the blind man who lives in Chios whose songs are best of all. 
In return, I shall spread your fame throughout the world. But I shall not cease to 
praise Apollo, whom Leto bore.

Apollo’s travels over the world (cf. 133-4) dose the narrative of the first part of 
the hymn, which moves imperceptibly back to the present tense to describe 
again (as in 20-4) the range of the god’s influence. This whole passage in 
turn acts as introduction (or pHamet) to the extended praise of Delos which 
follows. This takes the form of a vivid description of the great Ionian festival 
of Apollo and its participants (146-55), and the focus of this general scene is 
then narrowed to~ the praise of the Delian girls and their extraordinary songs 
(ϊ 56- 64).

The following passage (165—76) resembles the closing section of other hymns 
in its threefold themes. Conventionally, a hymn closed with salutation of the 
deity, a request for favour, and a promise in return, usually to praise the god 
in future. Cf. H. Dem. 490-5, H. 6.19-21, 10.4—6, etc. This form is adapted 
here to a double purpose, honour to the gods and to the Delian girls, and 
it is they who, unusually, occupy the front of the stage, and with whose 
favour the poet is chiefly concerned. Moreover, what appears to be the clo
sure of the hymn eventually becomes a transition to other themes, as the 
poet declares his intention of continuing his praise of Apollo (177-8), instead 
of (as usual) moving on to a separate song (see Richardson on H. Dem. 495). 
Cf. Miller (1986) 6o-6, against the view that 177-8 are actually a closing 
formula.

Thus, as the text stands, the first part of the hymn acts as a large-scale 
introduction to the longer narrative which follows about the foundation of the 
Delphic oracle (207-544). M between, we have a prelude to this narrative similar 
to that at the opening of the hymn ( i - i8 ,  179-206).
140 αυτός may be used of Apollo by contrast with Delos, but it is quite often 
applied to this god in an honorific way: cf. 181, H. Herrn. 234, H. Aph. 151, II. 1.47, 
17.322, and Richardson on H. Dem. 371-2.

Here the god is addressed with a whole-verse formula, for the first time in the 
hymn. In fact, the references to him have become progressively grander, starting 
with simple name +  epithet or name formulae, and then going on to name +  two 
epithets (134), and so to this whole verse. This particular combination of epithets 
occurs nowhere else, but cf. άργυρότοξε (4 X  IL), άναξ εκατηβόλ’ Άπολλον (Od. 
6-339)· There is also marked assonance of initial vowels, making an euphonious 
effect. See also Bergren (1 9 8 2 ) 9 2 .

141-2 There could be an allusion to the cult of Apollo on the top of Mt Cynthus 
(see on i6 - i8 ) . The reference to Cynthus anticipates the praise of Delos at 
146-64, framing the intervening passage. For άλλοτε. . .  άλλοτε in this context



of the god’s haunts cf. especially H. 19.8-11, and see Miller (1986) 56-7 on the 
priamel technique used here.
142 There is no need to emend αϋ to αν (i.e. άνά), since ήλασκάζειν takes a 
direct accusative at Od. 9.457 (where it means ‘flee from’ or ‘avoid’), and the 
related άλάσ·9αι is used with direct object later; cf. also H. Ap. 175 στρεφόμεσ3α 
πόλεις.

νήσους τε καί άνέρας is similar to ήπειρον. . .  νήσους (2ΐ) and νήσων ήπείρου 
τε (138), and must mean ‘islands and mankind elsewhere’.
1:43—5 143 means ‘Many are your temples (etc.)’, and 144—5 are a separate 
sentence which repeats 22-3 (with τε φίλαι for τοι άδον). For 143 cf. 76 etc. 
146-72 Thucydides (3.104.3-6) quotes 146-50 and 165-72, with variant readings, 
as evidence that there used in earlier times to be a festival on Delos, which 
included musical and athletic contests (cf. Introduction 2(b)). He ascribes the 
hymn to Homer, and calls it προοίμιον Απόλλωνος. He also quotes 165-72 as 
evidence of a musical contest, in other words, he seems to see this passage as a 
plea by the poet for victory on this occasion. Thus he evidently thought that the 
poem was composed to be sung at the Delian festival. Aristides (34.35) also cites 
169-71, probably echoing Thucydides’ quotation.

Thucydides’ text is too different to be entirely due to misquotation from 
memory, and therefore may be taken as further evidence (together with 136-9) 
that the text of this hymn was subject to variation in the classical period. This in 
its turn suggests its relative popularity, which is also indicated by the frequency 
with which it was quoted and imitated by other writers.

The antiquity of the Delian festival is indicated by the tradition that Eumelos 
of Corinth (late eighth century bc?) composed a processional hymn for the 
Messenians on the first occasion when they sent a sacrifice and chorus to Delos 
(Paus. 4 .1 .i,· cf. PMG 6 9 6 ) .  That Delos was an important place of pilgrimage 
by the time of the Odyssey is suggested by Od. 6 . 1 6 2 - 9 ,  where Odysseus speaks 
of visiting the island and admiring the palm tree by Apollo’s altar. Moreover, 
an Athenian regulation concerning the Deliastai (the Attic mission to Delos) 
probably dates from Solon’s time (Ath. 234E F ): see Parker (1 9 9 6 ) 8 7 —8 . Athenian 
tradition connected the festival’s foundation, or the sending of the first Attic 
theoria to Delos, with either Theseus or Erysichthon (Plut. Thés. 21, Paus. 1 .3 1 .2 , 

8 .4 8 .3 ,  Phanodemus, FGrH 3 2 5  F 2 , etc.). Thucydides says that after the time of 
the Hymn to Apollo the islanders and Athenians continued to send choirs to the 
festival, but the other contests and most of the activities were probably brought 
to an end by adverse circumstances, until Athens restored the festival with the 
addition of horse races after purifying the island in 4 2 6 —4 2 5  bc. The revived 
festival was four-yearly: it is not clear from Thucydides whether the earlier one 
was annual or less frequent. For the later history of the festival (including the 
problems of its name(s) and time of year) see Th. Homolle in Daremberg and 
Saglio, Dictionnaire s.v. Delia (pp. 5 5 —6 0 ) , Nilsson (1 9 0 6 ) 144—9 , Gallet de Santerre 
(1 9 5 8 ) 2 4 3 - 9 ,  Bruneau (1 9 7 0 ) 656!., Parker (1 9 9 6 ) 151. The festival described in
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th e  hym n  p robab ly  took  place in  spring, in  the m o n th  H ieros, as d id  the la ter 
A pollon ia (see 1 3 5 - 9 0 .).
146—8 Thucydides’ text (with άλλ’ δτε) would mean ‘but when you most rejoiced 
in Delos, then [or there] the Ionians gather’, which does not fit the context. West 
(I975) ll°  suggested that Thucydides’ quotation began at 141, and a scribe’s eye 
jumped from άλλοτε there to άλλά σύ in 146. But it is unlikely that Thucydides 
would have quoted 141—5.
147 The Ionians with trailing chitons are mentioned at II. 13.685; for the form 
Ίάονες see Janko ad loc. Their trailing robes continued to be famous later: cf. 
Asius of Samos ff. 13.3 Davies χιονέοισι χιτώσι πέδον χ3ονός εύρέος είχον, and 
Thuc. 1.63 etc.
148 Gf. Od. 3.381 αυτώι καί παίδεσσι καί αΐδοίηις άλόχοισιν. The emphatic 
αυτοΐς is unexpected here, and Gemoll’s αυτοί could be right, αύτήι συν πήληκι 
κάρη (II. 14.498) is different: ‘head, helmet, and all’. Thucydides’ σήν ες άχυιάν 
is a strange variant, as άγυιά always seems to mean ‘street, highway’. Càssola 
thinks it refers to the Sacred Way leading to Apollo’s temple, which was built in 
the second half of the sixth century bc; cf. also Aloni (1989) ii6 ~ i8 .
149—50 Cf. Od. 8.62—384, where the Phaeacians honour Odysseus with song, 
athletic contests, and dancing. The combination in one line of boxing, dancing, 
and singing is not Homeric, although each noun occurs separately in Homer (as 
does the variant όρχηστύς). Boxing comes first in the short lists of sports at II. 
23.621-3 and 634—7, and so may be named here as representative of sports in 
general. For the second half of 149 cf. Theognis 79 φόρμιγγι και όρχη3μώι καί 
άοιδήι; Od. 8.253, !7·6θ5 όρχηστυΐ και άοιδήι. For singing contests on Delos cf. 
also Hes. (?) fr. 357 M—W (Homer and Hesiod compete there).
150 The general pleasure which Apollo takes in Delos is particularly embodied 
in this great festival, where delight is one of the keynotes, together with wonder 
(153, *56, 169-70).

μνησάμενοι has the connotation of commemorating the god by celebrat
ing his festival, of which the contests held in his honour are an essential 
part.

άγώνα: άγων has its basic sense here of a gathering, and especially one for 
games, as in II. 23.258 etc.
151—2 The imaginary spectator from elsewhere (introduced with vivid asyn
deton) is appropriate to a scene where spectacle is so important, like the specta
tors in the Games in Iliad 23 (448fr. etc.). Cf. also the imaginary stranger of H. Ap. 
167-8. The poet cannot see all this himself, and uses another’s eyes to do so. For 
φαίη or φαίης (‘one would think that’) in this context cf. H. Ap. 163—4, 3·220,
etc.; for αθανάτους και άγήρως cf. Od. 7.94.
152 έπαντιάσειε is a conjecture, but seems very likely to be right, although 
this particular compound of Homeric άντιάζειν occurs only here (cf. άν-/εν-/ 
ύπαντιάζω). In Homer individual heroes or heroines are often compared to 
gods, but it is unusual to describe a whole assembly of people in this way, and



this extravagant praise of the godlike Ionians looks like a captatio beneuolentiae on 
the part of this singer, eager for victory in his own contest.
154-5 For ‘men and fair-girdled women’ cf. II. 7.139 etc.
155 κτήματα ττολλά (H. Ap. 266 etc.) might suggest not only wealth, but also that 
the festival had a commercial aspect. Delos was to become a major commercial 
centre in the Hellenistic period, thanks to its central position in the Aegean and 
the popularity of its cults.
156-64 The climax of the poet’s catalogue of praise is the choir of Delian 
girls, who are themselves ‘a great marvel’. Although some of the details remain 
unclear, he gives us an invaluable vignette of their activity and their art. They 
are attendants of Apollo. They sing in praise of the Delian triad of deities, and 
then go on to praise men and women of old. We have a similar sequence to 
drat of epic recitation: the hymn to a god or gods as prelude to heroic narrative. 
We are not told what metrical form their songs take, but as they are a choir it 
seems probable that this is lyric rather than hexameters. We are also not told 
whether they dance or not, although this seems most probable. Their artistic 
effect is described in traditional terms: like the singers in Homer they have power 
to charm men’s hearts. But they also possess the gift of μίμησις. Exactiy what this 
involves is uncertain, but it is seen as something wonderful, and its vivid realism 
appeals directly to all men individually. This achievement is closely associated 
with the skill with which their song is ‘fitted together’, i.e. dramatic quality and 
good composition go together. Gf. the praise of Demodocus by Odysseus at 
Od. 8.487-91, where his ability to sing λίην κατά κόσμον is associated with the 
directness of his tale ‘as though you yourself were an eyewitness or heard it from 
another’. Finally, ‘the fame of these singers will never perish’ (156): as with epic 
song, so here, immortal κλέος is the result. Cf. 174-5 where the girls are promised 
fame throughout the world by the poet in return for their favour.
156-7 ττρός δέ means ‘and in addition’, and τάδε. . .  -θαύμα ‘there is the follow
ing wonder’; cf. ή μέγα θαύμα τόδ5 II. 13-99 etc-> and for όδε looking forward see 
Ebeling, Lexicon Homencum s.v. 11. For öou κλέος ουττοτ όλεΐται cf. II. 2.325. öou 
must have originally been öo, subsequently contracted to où in colloquial speech 
and so pronounced öou in epic with diectasis.
157 This is a dignified four-word verse, with the grandiose ερίώεΐΈκατη βελέταο. 
θεράττνη occurs first here in literature, then in tragedy and later poetry, but it was 
the name of a Laconian town, the home of the Dioscuri. Euripides (HF 687-90) 
speaks of the Delian girls as singing a paean to Apollo as noble son of Leto, with 
lovely dancing, near the gates (of the temple). Gf. also E. Hec. 462-5 (praise of 
Artemis by the Delian girls), with discussion in Henrichs (1996). Cratinus wrote 

• a play called Δηλίαδες (.PCG frs. 24-37) in which the Hyperborean offerings 
were mentioned. All these may have been stimulated by the Athenian revival 
of the festival in 426/5 bc. Inscriptions from the Hellenistic period refer to a 
choir of women which took part in the Apollonia and several other festivals, and 
used torches: see Bruneau (1970) 35-7 etc. Gf. also perhaps the women’s dances
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mentioned by Callimachus, together with male singers (H. 4 .3 0 2 f r .) .  They are 
especially associated with the θεωρίαι which came from all over Greece to make 
dedications on Delos (see on 6 0 ) .  Delos was the centre by the classical period of 
a whole network of cults of Apollo Delios, especially in the Aegean islands, and 
the Deliades could have been a focus for interaction between the local cult and 
this wider Greek community: on this see Kowalzig (2 0 0 7 ) 5 6 - 1 2 8 .

158-61 1 5 8 - 9  seem to indicate a hymn to Apollo followed by one or two to Leto 
and Artemis. For 1 6 0 -1  cf. H. 3 1 .1 8 - 1 9  and 3 2 .1 8 - 2 0 ,  where the poet explicitly 
declares that he will follow his prelude with praise of the deeds of the heroes. Cf. 
also the Muses’ songs at H. Ap. 1 8 9 - 9 3  and Hes. Th. 4 3 - 5 2 .  Wilamowitz (1916) 

4 5 1 - 2  suggested that this song was the ancient hymn ascribed to Olen, men
tioned by Herodotus (4 .3 5 .3 ) ,  in which the Hyperborean maidens Arge and Opis 
were honoured: cf. also Sale (1961) 8 7 . Both Herodotus (4 .3 3 .3 )  and Callimachus 
(H. 4 .2 9 1 —5) speak of men as well as the legendary girls among those bringing the 
Hyperborean offerings, and receiving cults in Delos. The fact that the poet uses 
the singular ύμνον here might suggest that one particular hymn could be meant, 
and this could be Oien’s. But the language is too general to be sure of this.
161 θέλγουσι: θέλγειv and similar words are commonly used of the power of 
song or story-telling in early epic (and later): cf. Od. 1 .3 3 7 , π ·3 3 4  =  1 3 .2 ,1 2 .4 0 ,  4 4  

(Sirens), 1 4 .3 8 7 , 1 7 .5 1 4 -2 4 ;  later Pi. P. 1 .12 , N. 4 . 2 - 3 ,  etc., and Walsh (1 9 8 4 ) , Parry 
(1 9 9 2 ) 149fr.

162-4 ‘And they know how to imitate the voices and rhythms (?) of all men: each 
individual would suppose that he himself were speaking. So well-constructed is 
their lovely song.’

κρεμβαλιαστύν is the reading of most MSS. This word occurs only here, 
κρέμβαλα were a type of instrument described by Athenaeus (6 3 6 C D ), quoting 
Dicaearchus, who says that they were once extremely popular for women as 
an accompaniment to song and dance, and ‘when one touched them with the 
fingers this produced a ringing sound’. He cites as evidence a song to Artemis 
(.PMG 955), which describes them as ‘bronze-cheeked, gold-shining’. The verb 
κρεμβαλιάζειν is also quoted from Hermippus (PCG fr. 31); cf. Hesychius s.v., 
and Photius s.v., who explains κρεμβαλιάζειν by Ιλεφαντίνοις τισ! (κροτάλοις? 
Cobet) κροταλίζειν, which suggests that they could also be made of ivory. They 
are usually translated as ‘castanets’, but they may have been different from the 
κρόταλα (‘clappers’) more often mentioned in literature (first in H. 14 .3) and 
shown on vases, where they are used by women to produce a rattling sound, 
as these were usually made of wood. But the exact distinction between these 
instruments, and also κύμβαλα, is not clear: West (1 9 9 2 ) 1 2 2 - 6 .

A number of Geometric vases show musical scenes, with a phorminx-player, 
dancers, and men clapping their hands in time with the music, and in other 
cases it is possible that rattles or wooden clappers are being used: cf. M. Wegner, 
Arch. Horn. U {Musik und Tanz) 2 2 - 4 ,  3 8 - 4 0 .  In one of the dancing scenes in 
Odyssey 8 the young men who are spectators accompany the two solo dancers



with what is probably rhythmic hand-clapping: cf. 379-80 κούροι δ’ επελήκεον 
άλλοι I εσταότες κατ’ άγώνα, πόλυς δ’ υπό κόμττος όρώρει. If κρεμβαλιαστύν 
is the correct reading, it should refer to the use of κρέμβαλα to create a rhythmic 
sound as an accompaniment to singing, or (by metonymy) to the variety of 
rhythms created in this way. Greek dancing was seen as using rhythms for mimetic 
purposes: cf. Plato, Laws 655d-e, Arist. Poet i447a26-8.

A few MSS read βαμβαλιαστύν, which also occurs nowhere else, and is 
presumably an onomatopoeic word meaning ‘chatter, babble3. Cf. βαμβαίνειν 
(IL 1 0 .3 7 5  etc., ‘stutter’), and similar words such as βαμβάλειν, βαμβακύζειν, 
βαμβαλύζειν, βαμβαλίζειν. This would refer to some aspect of the various types 
of speech imitated, whether speech-patterns in general, or dialects, or different 
languages. Cf. for example Theocr. 1 5 .8 7 - 8 ,  where someone complains about 
the ‘ceaseless chattering3 and the broad vowel-sounds of the Syracusan ladies 
in Alexandria. With this reading, φαίη δέ κεν αυτός έκαστος φΒέγγεσΤ follows 
naturally. On the other hand, it is hard to see how a word which would most 
naturally denote inarticulate or confused sounds can be used in this context, 
where the Delian girls3 songs are so highly praised. The same objection would 
apply to Bing’s interpretation ( 1 9 9 3 ,1 9 6 )  of κρεμβαλιαστύν as meaning ‘chatter3, 
by analogy with the metaphorical use of κρόταλον of a talkative speaker. In 
addition, κρεμβαλιαστύν is the lectio difficilior, and it is less easy to see why 
the change was made to this word than vice versa. One should then take the 
whole phrase φωνάς καί κρεμβαλιαστύν together, denoting the voices and their 
rhythmic or musical accompaniment as a single whole.

The best parallel in early epic for the idea of imitation of voices is Od. 4 . 2 7 7 - 9 ,  

where Helen imitates the voices of the wives of the Greeks inside the Wooden 
Horse, in order to try to trick them into answering (πάντων Άργειων φωνήν 
ϊσκουσ άλόχοισιν). The poet presumably implies that divine inspiration is the 
cause of the Delian girls3 wonderful gift. Herodotus tells how the oracle of Apollo 
at Ptoion in Boeotia answered the Garian Mys in what Mys claimed to be his 
own tongue, to the amazement of the Greeks who were with him (8.135 3ώμα 
μέγιστον; cf. variant versions in Plutarch, Aristides 19 , Mor. 41 2 a ) .  The account 
in the Acts of the Apostles of the scene at Pentecost where the disciples begin to 
‘speak with tongues’ has also been compared (2.1-12). Gf. Reallexikonfür Antike und 
Christentum s.v. Glossolalie.

Later we know that the Delian choir was asked by visiting Βεωρίαι to make 
dedications on their behalf (see on 60), and their contact with these and with 
other visiting choirs, together with the Panhellenic character of Delos in general, 
could have helped them to assimilate local styles of speech and music. On the 
other hand, it is possible that the mimesis described here is on a broader level, and 
closer to the kind of dramatic impersonation discussed by later literary critics. 
Cf. for example Lucian Salt. 81, where a dancer is praised when ‘each of those 
who behold him recognises his own traits, or rather sees in the dancer as in a 
mirror his very self, with his customary feelings and actions. Then people cannot
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contain themselves for pleasure, and with one accord they burst into applause, 
each seeing the reflection of his own soul and recognising himself.3

See also Bing (1993) 194-6, Stehle (1997) 182-5, Papadopoulou-Belmehdi and 
Papadopoulou (2002) 172-5, and Peponi (2009).
164 συνάρηρεν: this compound occurs only here in early epic, later in Apol
lonius Rhodius etc. The metaphor of ‘fitting together3 the song anticipates later 
expressions which emphasise the craftsmanship of poetry.
165-76 The poet’s farewell to Apollo and Artemis, and to the Delian choir, 
leads into an elaborate passage about himself. This sphragis (as it is sometimes 
called in modern scholarship, after the use of the word σφρηγίς meaning ‘seal’ 
in Theognis 19) is unique in these hymns, although some do close with brief 
requests to the deity for favour in the singing-contest (6.19-20) or as a singer 
(10.5, 24.5, 25.6). Our poet does not actually name himself, unlike, for exam
ple, Hesiod or Theognis: this looks deliberate, but it remains unclear what 
exactly is the point of this. However, he gives us a certain amount of infor
mation: he is a visitor to Delos (169-70), blind, living in rugged Chios, and he 
is evidently used to travelling to various Greek communities, although we can
not tell how wide his geographical range is. He claims to be the sweetest and 
best of singers, not only now, but in time to come (169-70, 173), a grand boast 
indeed.

Those like Thucydides who believed Homer to be the author of this poem 
would have had no quarrel with this claim. In the Contest of Homer and Hesiod 
Homer is given special honours in Delos because of this hymn: Certamen 315-21. 
The traditions about Homer’s blindness, and his association with Chios, would 
also have fitted, although it is possible that these derive precisely from this passage, 
together with the depiction of the blind bard Demodocus in the Odyssey. It has also 
been suggested that the poet is a later rhapsode (e.g. Cynaethus), who is claiming 
to sing the work of Homer himself: see Burkert (1979a) 53-62, Janko (1982) 114-15, 
West (1999) 368-72, and Graziosi (2002) 62-6. See also Introduction 2(b).

We cannot know the answer to the puzzle which this bard has set us. But 
if what he says of himself is actually true, then he is our best piece of early 
evidence for a so-called ‘oral’ poet: a blind singer in antiquity can hardly have 
written down his own poems. Moreover, he is also, as Homer was thought to be, 
a travelling singer. He portrays himself as a visitor to the Delian festival, and he 
is surely asking for victory in the singing contest on this occasion (cf. on 151-2), 
although his request to the Delian girls is apparently primarily concerned with 
his future fame. His praise of their song (155-64, 174-6) will be answered by their 
praise of him, in a fair exchange of favours.
165-6 The Delian girls are coupled closely with the Delian gods here, and 
χαίρειν is elsewhere in these hymns reserved for deities. See Bundy (1972) 49 on 
the parallel usage of χαΐρε and ίλη Si (e.g. H. 15.9 and 20.8).
165 άλλ’ άγε3’ ίλήκοι: cf. H. Dem. 490 άλλ’ άγ(ε); Od. 3.380 άλλά άνασσ ϊλη3ι, 
and Od. 16.184, Η· 20.8.



Απόλλων Άρτέμιδι ξύν: cf. Od. 15.410. The coupling of Apollo and his sister 
echoes 15, and in this context reflects their close association in cult on Delos itself 
166-8 The chiastic ordering of χαίρετε δ’ υμείς πάσαν έμεΐο δε καί. . .  
μνήσασΒ’. .. emphasises the parallelism between the choir and the poet. In 168 
the ξεΐνος ταλαττείριος resembles the imaginary spectator of 151-5. The phrase 
is used by Odysseus of himself at Od. 7.24 (cf. 17.84, 19.379)·
169 ϋμμιν means ‘in your view3.

ήδιστος occurs elsewhere in early epic only at Od. 13.80 and possibly H . 
Dem. 13.
170 πωλείται indicates that singers regularly visited Delos.
171 ΰποκρίνασ3αι άφήμως: this text follows the reading of most of the MSS 
of Thucydides here. The infinitive is imperatival (Chantraine, G H  ii 316-17), 
and άφήμως may be translated ‘with one voice, in unison’. The scholiast on 
the Thucydides passage gives the senses σιγήι, ήσυχα, and άθρόως, whereas 
Hesychius s.v. offers εν κόσμωι, ήσυχήι. The word occurs nowhere else, although 
Hesychius also has άφημοι, άφήμονες in the senses o f ‘nameless, unspoken’, ευ 
μάλα πάσαι emphasises άφήμως, ‘all together with full accord’: cf Theocr. 25.19 
εϋ μάλα πάσι. Burkert reads άφήμως, but in the sense ‘anonymously’, i.e. they 
do not identify the singer by his name (1979a, 61).

The other readings of MSS of the hymn, άφ ήμέων, ά<ρ υμ(έ)ων, do not 
make sense, and the conjecture άμ<ρ ήμέων has little point, ευφήμως, the variant 
reading in Thucydides and possibly Aristides, cannot easily mean ‘in words 
of praise’ (as taken by Ruhnken ad loc., Wilamowitz (1916) 454, and Càssola). 
‘Propitiously’ or ‘auspiciously’ would be better, and could be taken as implying a 
discreet reserve over the poet’s name (cf. Graziosi (2002) 65). But άφήμως is the 
lectio difficilior and closer to the other readings, and ευφήμως could be an ancient 
or early Byzantine conjecture. Carey’s σαφηνέως would also be possible: (1980) 
288-90.
172 Cf. Od. 3.170 Xioto. . .  παιπαλοέσσης. The poet has praised Chios in 38. 
Homer is already called Χίος άνήρ in Simonides fr. 19 West, quoting II. 6.146. 
Cf. later Theocr. 7.47, 22.218 for Χίος άοιδός. The guild of singers known as 
Όμηρίδαι, who claimed descent from him, were based in Chios: cf. Acusilaus, 
F G rH 2 F 2, Hellanicus, F G rH 4 F 20, Certamen 13—15, Strabo 14.1.35, Schol. Pind. 
M 2 (init), etc. Later traditions often said that Homer was born in Smyrna or 
elsewhere and then lived in Chios: see Graziosi (2002) 51—89.
173 ‘Whose songs, in after-time, are all the best.’ The present tense with 
μετόπισ3εν seems illogical, but what he is claiming is presumably that his songs 
are now the best, and will continue to be in future; not only ‘as soon as he has 
sung them’, as AHS say, but in time to come as well. This suggests that the 
songs will be preserved and performed in future (cf. also 174-7). ‘The hymn, 
which celebrates a universally Panhellenic Apollo, likewise declares itself to be 
Panhellenic’ (Clay (2006) 52).
174—5 The change to first person plural is taken as referring to a group of singers 
(e.g. the Homeridae) by Aloni (1989) 127-8, who compares Η . 1.17—19, 26.11-13,
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32.17-20. This seems less probable than reference to the poet, since he has only 
spoken about himself
175 στρεφόμεσ-θα: this verb is used only here with accusative, but cf Od. 13.326 
χαΐαν άναστρέφομαι, 17.326 έπιστρωφώσι πόληας.
176 This statement rounds off the poet’s assertions, perhaps as much about his 
own prowess as about die achievements of the Delian choir.
177-8 For the transitional character of these lines see i40-78n. They echo the 
proem, and close the theme of Apollo’s birth, whilst looking forward to future 
song. For ov. . .  Λητώ cf II. 1.36 (τον) etc. As the god is not addressed direcdy 
tlie fines cannot be a closing formula.
179-206 The poet invokes Apollo as lord of Lycia, Maeonia, Miletus, and Delos, 
and then describes how he goes up to Pytho, playing his lyre, and from there to 
Olympus. Here he accompanies the singing of the Muses and dancing of other 
deities, whilst Leto and Zeus look on with joy.

179—81 As they stand, these fines act as a brief introduction, or priamel, to the 
rest of the hymn, invoking the god again as lord of various places, culminating 
in Delos, before moving on to his association with Delphi. They resemble (in 
shorter form) 140—6, and indeed Van Groningen regarded them as a variant on 
that passage: (1958) 311—12. The change from third to second person and back to 
third at 182 is paralleled at 119-34, where it occurs four times: cf. i20-2n., and 
Introduction 2(c).

For ώ άνα cf 526, Theognis ι ώ άνα, Λητούς υιέ. The vocative άνα is only 
used of Zeus in Homer (II. 3.351 etc.), καί. . .  καί. . .  hardly occurs in Homer 
(II. 13.260?): cf Denniston, GPZ 323-4. Maeonia was later identified with Lydia 
(not mentioned in Homer): R E  xrv.582—3 s.v. For Μηονίην ερατεινήν cf. IL 3.401, 
18.291. For Apollo’s cults in Lycia, Lydia, and Miletus see on 42, and Farnell, Cults 
rv 224-31. The eponymous founder of Maeonia was a son of Apollo (Apollod. 
3.1.2 etc.), εναλος occurs here in early epic, and must mean ‘by the sea’ (cf. E. 
Hel. 1130, Timotheus, P M G  791.98). ίμερόεσσαν is rarely used of places in epic 
(Hes. fr. 43a.62 M-W). For περίκλυστος cf. Hes. Th. 199.

179-81 are carefully composed: there is a progression from simple name to 
name plus epithet, to name plus extended phrase (180), and finally to the whole 
verse describing Delos, αυτός δ’ a u . . .  μέχ άνάσσεις (ι8ι). For αυτός of Apollo 
in a similar context see 140 (with comment). 181 echoes 29. See also Miller (1986) 
66.

182—206 Apollo’s journey to Pytho marks the introduction of the theme of 
Delphi, and is repeated near the end of the hymn, when he leads his new priests 
up to Pytho with dancing and song (514-23). Here, however, Pytho is juxtaposed 
with Delos, and then the scene shifts rapidly northwards to Mt Olympus. The 
elaborate description of celebration mirrors the scene of the Delian festival. It 
also marks a contrast with the opening of the hymn (1-18), whilst itself forming 
the prelude to the following narrative. At the opening Apollo was god of archery, 
here of music. (For parallels see on 1-18.) The scene is similar to the accounts of



habitual divine activity in Hymns 19, 26, and 27 (11-20), with music, song, and 
dancing.
182-5 The stately description of Apollo’s musical progress is dignified by a series 
of epithets. For Λητούς ερικυδέος υιός cf. H. Herrn. 176,189, and II. 14.327 (Λητούς 
ερικυδέος). φόρμιγγα γλαφυρήν occurs 3χ  in Od. (8.257 etc.), also at H. Herrn. 
64, and in genitive at Od. 17.262. For TTuScb ττετρήεσσαν cf. II. 2.519 Πυ3ώνά τε 
ττετρήεσσαν, and H  Ap. 390 (dative). For εϊματα τε3υωμένα cf. Cypria fr. 4 Dawes 
τε3υωμένα εϊματα έστο. The plectrum is first mentioned here, and at H. Herrn. 
53 etc. For καναχήν έχει cf. II. 16.105, 794.
186-206 Apollo’s journey to Olympus is ‘swift as thought’ and it creates an 
immediate effect (αΰτίκα), as in the opening scene. In what follows there is 
careful grouping of figures, as in visual art. The action is divided between choral 
song (189-93), dancing (194-201), and solo lyre-playing (201-3). The nine Muses 
singing (189-93) are balanced by nine dancers, the two triads of Charités and 
Horai, plus Ffarmonia, Flebe, and Aphrodite. Among the dancers Artemis stands 
out (as in Od. 6.102-8 and Verg. A. 1.498-502), as Apollo’s sister. There follows 
a trio of male gods, Ares and Hermes, who are perhaps dancing in the centre 
of the ring (200 balancing ig7), and Apollo, who as lyre-player and dancer is 
the leading figure of the whole composition. Meanwhile his parents look on 
with joy (cf. Od. 6.106 γέγη3ε δέ τε φρένα Λητώ, Verg. A. 4·502 Latonae tacitum 
pertemptant gaudia pectus). Their pleasure recalls not only Leto’s at 12—13 and 14—18, 
but also the delight of the human spectator at the Delian festival in 151-5, and the 
Muses’ song picks up the theme of the Delian choir: both sing of gods and men, 
although the Muses see men from a divine perspective, as helpless in face of age 
and death, by contrast with 151-3. The procession to Delphi at 513-23 resumes 
these themes. As often, mortal music and celebration echo those of the gods. Cf. 
Kakridis (1937), Forstel (1979) 44, Miller (1986) 67-9, Evans (2001) 86-8.
186-8 The gods traditionally moved as swift as thought: cf. II. 15.80-3 (Hera), 
andjanko ad loc., and for ώς τε νόημα H. Ap. 448, Od. 7.36, Hes. Sc. 222, Theognis 
985, and H. Herrn. 43-6. Διός ττρός δώμα echoes 2 (κατά δώμα Διός). For 187 
cf. II. 20.142 {Η. Dem. 484) αψ (βάν ρ’) ϊμεν Οϋλυμττόνδε 3εών με$ όμήγυριν 
άλλων.
ι88  μέλει κί3αρις καί άοιδή: cf. Od. 1.159·
189-93 The Muses sing of the ‘immortal gifts of the gods and the sufferings of 
men’, their helplessness in face of old age and death. The gifts of the gods are 
usually what they bestow on men for good or ill, and are closely linked to the 
themes of men’s endurance (τλημοσύνη) and helplessness: see Richardson on 
II. Dem. 1476, and 256fr. δώρ’ άμβροτα in this passage has been taken by some 
scholars as divine privileges (e.g. immortality), thus giving a stronger contrast 
between gods and men. But more probably άμβροτα simply qualifies δώρα 
because these are divine gifts. Then δσ  εχοντες ύττ ά3ανάτοισι 3εοΐσι picks up 
this theme again, arid 3εών. . .  τλημοσύνας all go closely together, as two sides 
of the same coin.
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For 189 cf. II. 1.604 Μουσάων, αϊ άειδον άμειβόμεναι όττ'ι καλήι (with Apollo 
as lyre-player), and Od. 24.60. The phrase suggests a form of responsion by the 
Muses, with alternate voices or semi-choirs. Cf. Verg. Eel. 3.59 alternis dicetis; amant 
alterna Camenae. Fernandez-Galiano, on Od. 24.60, suggests that in Iliad i Apollo 
leads the singing, as well as playing the φόρμιγξ, and the Muses respond. Cf. also 
Pulleyn (2000) 275, for a similar view. But this does not seem to fit the passage in 
the hymn so well, as the Muses’ singing is mentioned first. For δώρ’ άμβροτα cf. 
II. 18.191. τλημοσύνη occurs first here (and only here in plural), and then at Archil, 
fr. 14.6, as a divinely given palliative for incurable troubles, and Plutarch Crass. 26. 
It combines the two ideas of suffering and endurance. These themes of men’s 
ignorance and helplessness are traditional in Greek literature: see Richardson on 
H. Dem. 25Öff. In 192-3 the reduplicated alpha privative (άφραδέες καί άμήχανοι) 
is glossed by ουδέ. . .  άλκαρ. For 193 cf. II. 9.250 κακού έστ άκος ευρεΐν. The 
phrase γήραος άλκαρ occurs only here.
190-3· are echoed by Apollo himself in his address to his Cretan priests at 
532-3 (νήττιοι άν3ρωττοι δυστλήμονες, etc.). It is one of the benefits of his 
oracular power that he will help men in future to cope better with these 
deficiencies.
193-6 The Charités are closely associated with the Muses (cf. H. 27.15, and West 
on Hes. Th. 64), and with Apollo (e.g. Pi. 0 . 14.1-12, Call. fr. 114.8-9, etc.), and 
the Horai and Charités often go together (West on Th. goi). Here the parallel 
epithets underline their association. Cf. Panyassis fr. 13.1 Davies Χάριτές τ έλαχον 
καί έΰφρονες~Ωραι. Harmonia is daughter of Ares and Aphrodite and wife of 
Cadmus at Hes. Th. 933-7. For Harmonia and the Muses cf. E. Med. 831-2. For 
196 cf. II. 18.594 (with ώρχεϋντ). The Charités are often shown in art as dancers 
in a line holding each other’s hands, and in modern Greece dancers still hold 
each other’s hands or wrists as they move in a line or circle.
197-9 The stately three-line description effectively portrays Artemis’ promi
nence and dignity. Cf. the simile at Od. 6.102-9, of Artemis and her nymphs, 
especially ττασάων δ’ ύττέρ ή γε κάρη έχει ήδέ μέτωπα | ρεΤά τ’ άριγνώτη 
πέλεται, καλαί δέ τε πάσαι. The litotes of 197 is balanced by 198, where beauty 
and size recur in chiastic order, and the closing four-word line (199) neatly places 
sister and brother at beginning and end. For μεταμέλπεται cf. II. 16.182—3 μετά 
μελπομένηισιν | εν χορώι Άρτεμίδος. The compound verb occurs only here, 
unless one chooses to read μετά μέλπεται, taking μέτα with τήισι. Aristarchus 
distinguished the Homeric use of μέλπεσ3αι for play in general, including dance 
and music, from its later restriction to song (cf. Lehrs (1882) 138fr., Janko on 
II. 13.636-9). Here it must refer to dancing, όμότροφος occurs first here and at 
H. 9.2 όμότροφον Απόλλωνος.
200-1 Ares and Hermes are dancing as a duo in the midst of the goddesses, 
perhaps like the acrobatic dancers in II. 18.604-5. Ares as a dancer is unexpected, 
but ‘music has charms to soothe a savage breast’. Cf. Pi. P. 1.10-12, where he is 
spell-bound by the music of Apollo and the Muses. The mention of Harmony and



Aphrodite may also have brought him to the poet’s mind (cf. ig3-6n.). έΰσκοττος 
Άργείφόντης (‘keen-sighted Argos-slayer’) recurs at H. Herrn. 73, H. Aph. 262, and 
4.x in Homer. The etymology of Αργείφόντης is discussed by S. West, on Od. 
i-37fif
201 έγκιθαρίζει: this verb occurs only here and at H. Herrn. 17.
202 καλά καί υψι βίβας is repeated at 516 (Apollo’s procession to Delphi). The 
high-stepping dance may be specifically Cretan: cf. Ar. Eccl. 1163—6 Κρητικώς 
oûv τώ ττόδε I κα'ι συ κίνει, and Lawler (1951) 62—70.
202—3 αίγλη . .  . χιτώνος: ‘and radiance is bright around him, and [bright too 
is] the sparkling of his feet and well-spun tunic’. Apollo was worshipped as 
Aigletes on the island of Anaphe, near Thera: cf. Call. fr. 7.19fr., A.R. 4.1714— 
18, etc. For Apollo as god of purity and radiance see also 120—2, 440—7nn. The 
variant άμφκραείνει cannot be ruled out.
203 μαρμαρυγαί τε ττοδών: cf. Od. 8.265 μαρμαρυγάς Βηεϊτο ττοδών, of the 
Phaeacian dancers.

εϋκλώστοιο: this adjective occurs only here in early hexameter poetry and 
later in an epigram (first century ad?) of Maecius. Cf. II. 18.595—6 χ ιτώ 
νας . . .  εϋννήτους etc.
204—6 Cf. Leto’s pride in Apollo at 12—13, 125-6, and in Artemis at Od. 6.106. 
χρυσοττλόκαμος occurs first here; cf. Timotheus, PMG fr. 791.127.
207— 15 The poet again asks how he should praise Apollo, and lists some of his 
love affairs, as a prelude to his choice of theme, the god’s search for the site of an 
oracular shrine. Local legends are passed over, in favour of one with Panhellenic 
significance. The passage is designed to mirror 19—29 (19 ~  207, 25 ~  214), and 
is similar to a priamel, reviewing a series of options before focusing on the main 
subject.

208- 13 O r  am I to sing of you amongst the girls whom you courted and your 
love affairs, how you went as a suitor after the daughter [or descendant] of Azan, 
together with the godlike Ischys, famed for his horsemanship, offspring of Elatus? 
O r with Phorbas, of the family of Triops, or with Ereutheus? Or with Leucippus 
and the wife of Leucippus, you on foot and he with horses? Indeed he did not fall 
short of Triops.’ The poet is summarising legends, and text and interpretation 
are unclear at several points.
208—10 Apollo and Ischys, son of Elatus, were rival suitors of Coronis, the 
mother of Asclepius according to the story told by Pindar (P. 3). In the usual 
tradition Coronis was daughter of Phlegyas (H. 16 etc.; see also on H. Ap. 278— 
80), and Άζαντίδα is a puzzle. Azan was an early Arcadian hero, and brother of 
Elatus (Paus. 8.4), and Pindar makes Ischys come from Arcadia, but not Coronis. 
Possibly, however, an earlier version made them cousins. Some scholars have 
preferred M’s reading Άτλαντίδα, and connected this with the rival genealogy 
of Asclepius which made him son of Arsinoe, a descendant of Atlas (cf. Hes. fr. 
50 etc.): see Bodson (1971) 12-20, and also Latte (1968) 729-30.
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211 Phorbas, son of Triops or Triopas, appears to be a rival of Apollo here, 
whereas he is sometimes portrayed later as beloved by him (cf. Hyginus Astr. 2.14, 
Plutarch, JVuma 4). However, the name was also given to one of the Phlegyae (cf. 
278-800.), a mythical robber who attacked travellers on the road to Delphi, and 
was killed by Apollo (cf. EGFed. Davies, p. 74 fr. 3, RE  xx 529-30 s.v. Phorbas). 
Ereutheus is unknown, apart from a very late mention of the name in Quin
tus of Smyrna 2.239. The variant names Amarynthus and Erechtheus cannot 
be directly linked to known myths of Apollo’s love affairs, unless Erechtheus 
is named here as father of Creusa, who bore Ion to Apollo, but this seems 
unlikely.
212—13 The best explanation of these lines is that Leucippus, son of Perieres, 
is meant, since he and Apollo shared a claim to be the father of Phoebe and 
Hilaeira (Cypria fr. 9 Davies). 213 suggests a bride-race in which Apollo competed 
on foot against his rival hi a chariot. But the allusion to Triopas is unexplained, 
unless this Leucippus was related to him (cf. Càssola on 213), and a line or lines 
may be missing after 212, as Hermann thought.
214 το πρώτον does not mean that this is Apollo’s first oracular shrine, but is 
adverbial, i.e. the poet will tell how he originally went in search of a site for what 
will later be his most important oracle.
215 ζητεύαον: ζητεύειν is not Homeric: cf. Hes. Op. 400, H. Herrn. 391.
216—86 Apollo’s route from Olympus through northern Greece to Delphi is 
described. He moves south-east through Thessaly, crosses from Iolcus to the 
north end of Euboea, and then back from Chalcis to Boeotia. His route through 
Boeotia is given in more detail, including a description of a ritual in honour of 
Poseidon at Onchestus, and an extended episode in which Telphousa dissuades 
him from setting up his shrine there. See Map 2.

Did this route have a religious significance? It certainly includes a number 
of places later associated with Apollo. It does not correspond exacdy with the 
list of states in the Amphictionic League which controlled Delphi after the first 
Sacred War (see 540—30.), nor with the route· followed by the Delphic delegation 
returning from Tempe after the eight-yearly festival of the Septerion, which 
commemorated Apollo’s purification after killing the serpent. But it does overlap 
with both of diese to a considerable extent, and it is possible that the journey 
may reflect the religious association of various northern Greek communities with 
Delphi: cf. Kolk (1963) 9-23, Nilsson, GGR i3 550-1, 554. At the same time, 
Apollo’s preference of Delphi over other possible sites for his oracle (e.g. 220-1, 
244fr.) emphasises Delphi’s pre-eminence. There are also several references to 
the wild or uncivilised nature of the terrain which Apollo traverses (cf. 223, 225-8, 
277- 85)·

The journey ‘is punctuated by a series of pauses of steadily increasing length’ 
(Miller (1986) 72). As with Odysseus’journeys (Od. 9-12), a formulaic line three 
times marks the god’s progression from place to place (229 =  239, 277). It is



narrated throughout (apart from 254) as an address to the god (‘du-Stil’), up 
to 282, when he arrives at his ultimate goal (cf. Introduction 2(c)), and with 
deliberate variation in the verbs of movement used. There is a marked contrast 
between Apollo’s journey and Leto’s (30-50). There the places visited all rejected 
Leto and her son, except Delos: here Apollo rejects them, except for Delphi. Gf. 
Baltes (1982) 31-4.
216—18 Pieria is the area just north of Mt Olympus. The poet may be influenced 
by journeys such as Hera’s at II. 14.225-30, where she is heading for Lemnos: cf. 
IL 14.225 Πιερίην δ’ ετπβάσα καί Ήμαθίην ερατεινήν, which may have led to the 
use of ήμα3όεντα here (cf. Aloni (1989) 98). Lectos is unknown. The Ainianes or 
Enienes and Perrhaebi are listed together in the Catalogue of Ships (II. 2.749), 
where they belong with the region of Dodona, in the far north-west of Thessaly. 
Later, however, the Perrhaebi were located south of Olympus, and the Ainianes 
moved right down to the upper valley of the river Spercheios. A quadrennial 
3εωρία of the Ainianes to offer a hecatomb at the tomb of Pyrrhos, during the 
Pythian festival, is attested by Heliodorus (Aith. 2.34—3.6, 3.106), and may be 
ancient: see Fontenrose (i960) 195—8.
218 Ίαωλκόν: Iolcos’ chief fame was in heroic times, in connection with 
Argonautic saga. There was certainly a cult of Artemis Iolcia here in the historic 
period (cf. RE ix 1853 s.v. Ίωλκός),
219 From Iolcos Apollo crosses to cape Genaeon, at the north-west tip of Euboea. 
For ναυσικλειτής Ευβοίης see 31η.
220—1 The Lelantine plain, first mentioned here, was the site of a famous war 
(or series of conflicts) in the eighth or seventh centuries b c  between Ghalcis and 
Eretria. The important late Bronze and early Iron Age site of Lefkandi is located 
here. Ghalcis and Eretria both had cults of Apollo and Artemis (cf. Farnell, Cults 
π 605, IV 437). At Eretria the earliest temple of Apollo Daphnephoros dates from 
the eighth century bc (cf. Schefold and Auberson (1972) 113—21), and the temple 
of Artemis Amarousia, about 10 miles east of Eretria, was also important (cf. 
Knoepfler (1988) 382—421).
222—4 The Euripus (the narrow strait separating Euboea from Boeotia) is first 
mentioned here. The holy, green mountain’ is Messapion, above Anthedon on 
the coast of Boeotia. Mycalessos is listed in the Catalogue of Ships (II. 2.498), and 
seems to have flourished in the Archaic and early Classical periods (Mew Pauly 
vin, 570—1 s.v.). Teumessos (first here) is a hill and settlement between Mycalessos 
and Thebes (cf. Paus. 9.19.1). The hill is rocky and barren, and λεχεποίην must 
refer to the land to the south of the hill. 224 is quoted by Stephanus of Byzantium 
(s.v. Τευμησσός), and ascribed to ‘Homer in his hymn to Apollo’.
225—8 The poet emphasises the priority of the Delphic cult over the important 
one of Apollo Ismenios at Thebes, by stressing that the Theban site was still 
uninhabited and covered in woodland, although he calls it ‘holy’.
229-38 Apollo’s arrival at the grove of Poseidon is the occasion for a detailed 
account of what appears to be a ritual in honour of this god. The poet is paying
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special tribute to Apollo’s uncle, whose cult is already established here. Gf. the 
tributes paid to three virgin goddesses and to Hera at H. Aph. 7—44.
229 =  239, 277. Gf. Od. 9.62 etc. εν3εν δε προτέρω πλέομεν, as a. transitional 
formula.
230 Onchestus is situated west of Thebes, and south of lake Copais. The sanc
tuary lay on top of a ridge, over which the road from Thebes to Delphi passes. It 
is mentioned already at II. 2.506 Όγχηστόν 3’ ιερόν ΤΤοσιδήϊον αγλαόν άλσος, 
and again at H. Herrn. 186—7 (df 87-8). It was inhabited in the Mycenaean period, 
and remains of what was probably a temple on the ridge date from the sixth cen
tury bc. It was also later the centre of a Boeotian federal league. Gf. Schächter 
(1981-94) π 207-21.
231—8 A literal translation might be: ‘There a newly tamed colt draws breath, 
distressed as it is from drawing a fine chariot, and the driver, excellent as he is, 
leaps down from the chariot and goes on his way. Meanwhile they (i.e. the horses) 
rattle an empty car, being relieved of his control. But if a chariot is broken in the 
wooded grove, they attend to the horses, but they prop up the chariot and leave 
it. For that is how the rite came about to begin with. And they pray to the lord, 
and then the god’s portion preserves the chariot.’

There is no agreement as to what is being described here. A useful survey of 
earlier views is given by Schächter (1976) 102-14; cf. also Burken (1979b) 113 and 
199, Schächter (1981-94) 11 219, and Teffeteller (2001) 159-66.

Most scholars think that the custom concerns normal travellers, visiting Posei
don’s sanctuary as they pass along the road. Burkert objected that chariots were 
not used for ordinary travelling. But they are so used in the Odyssey, and the poet 
is employing traditional epic language, even if he is speaking of a contemporary 
custom. Burkert thought of chariot races, which are attested for Poseidon’s fes
tival at Onchestus (cf. Pi. I. 1.32-5, 52—4, fr. 94b.42-6 Snell—Maehler). In races 
at some festivals a charioteer dismounted and ran beside the chariot (cf. Paus. 
5.9.2). A custom of this kind could be referred to: but would the races be in the 
actual grove of the god, rather than in a separate racecourse? Surely also one 
would expect a more specific description of running on foot (see 233η.).

The description refers specifically to young horses who have been newly 
broken (231). The driver of such a horse (or horses) must leave his chariot as he 
reaches the sanctuary, thereby giving the horse(s) a respite. It is possible that this 
is not simply to rest one’s horses, but also because it is prohibited to drive through 
the precinct. In many sanctuaries such traffic was forbidden: cf. Sokolowski (i960) 
376-80, arguing for this here also. However, it is not stated that the horses should 
not enter the grove at all, and 235 seems to suggest that this was allowed. If a 
driverless colt runs away and breaks its chariot, a special procedure seems to be 
prescribed: this is suggested by 237 ώς y à p . . .  όσίη γένε3, which surely refers to 
235-6, as well as to 237-8 οι δε. . .  φυλάσσει.

Most scholars have thought that a broken chariot had to be left in the posses
sion of Poseidon: i.e. έώσιν means ‘leave permanently’, and δίφρον. . .  φυλάσσει
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indicates that the god keeps the chariot. Roux, however (1964, 6—22), objected 
that φυλάσσειν in Homer and Hesiod always means ‘guard, preserve’, never 
‘keep’. Consequently he argued that the process here is a simple one of leaving 
one’s chariot temporarily, whilst calming a disturbed horse, and then praying 
for divine favour, a prayer which guarantees protection against future accidents. 
One then continues on one’s way. This, however, involves taking ώ ς. . .  γένε3’ as 
only looking forward to 237-8, not back to 236, and in view of οι δε (237) this can 
hardly be right. Probably then the chariot does have to be left behind, and 3εοΰ 
μοίρα may here refer specifically to the fact that it becomes the ‘portion’ of the 
god. This gives more point to the phrase than if one takes it as simply referring 
to the god’s power. (Roux, loc. cit., conjectured φυλάσσειν: ‘it is the god’s part 
to preserve the chariot’, but this seems unlikely.) Normally it was customary to 
dedicate a victorious and unbroken chariot after a race (e.g. Epicharmus, PCG 
fr. 68, Pi. B 34—53, Paus. 6.10.8). But objects involved in a breach of a lex sacra 
concerning a sanctuary would become the god’s property (see Sokolowski (i960) 
379); and something similar may be envisaged here, if a chariot involved in an 
accident within the precinct were seen as a sign of divine disfavour.

Whatever the right explanation, it is striking that the poet should give this 
custom such attention. Aetiological detail is a feature of this hymn in general. 
Moreover, a similar theme, concerning the disturbance of the peace of a sanc
tuary by chariots and horses, recurs in the episode of Telphousa (261—71). The 
remoteness of Delphi will preserve Apollo against such disturbance, and contrasts 
it with other shrines which were on or near a main highway (cf. also Miller (1986)

73“4)·
There is another possible link between Onchestus and Delphi, in the myth of 

Clymenus, long of the Minyans of Orchomenus. He was killed in a fight at the 
festival of Onchestian Poseidon by a man or men of Thebes, and his eldest son 
Brginus attacked Thebes in revenge (cf. Commentary on Pindar in f? Ox. 2442 fr. 
29, Apollodorus 2.4.11, Paus. 9.37.1). Erginus in turn was the father of Trophonius 
and Agamedes, the legendary architects of Apollo’s first temple at Delphi (H. Ap. 
294-9). Erginus is also the name of an Argonaut who was Poseidon’s son (A.R.
1.185-8 etc.). This suggests an aetiological myth connected with the origin of 
the Orchomenian festival, at which Clymenus was associated with Poseidon as 
hero of the games. In one version Clymenus was killed by Menoeceus’ charioteer 
Perieres: Apollod. 2.4.11. This could be linked to a prohibition on driving chariots 
in the precinct: cf. Burkert (ig7gb) 113, igg n. 20, although he is wrong to say that 
Clymenus was killed in a chariot race. Apollodorus says he was wounded by a 
stone thrown by Perieres in Poseidon’s precinct, and died later in Orchomenus. 
231 νεοδμής occurs first here; cf. E. Med. 1366, and νεόδμητος (Euripides etc.). 
231-2 ττερ in both 231 and 232 may be either concessive (‘although’) or inten
sifying. Cf. Denniston, GP2 481—6.
233 οδόν ερχεται: ‘goes on his way’. This probably refers simply to going 
along the road, as in 420 etc. LfgrE (s.v. οδός p. 495) considers that it could
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refer to a race. Certainly οδός is used in such a context (cf. II. 23.330, and 
frequendy in that episode), but one expects a more explicit indication that a race is 
intended.
234 Cf. II. 11.159-62, 15.452-3, both referring to horses ratding empty char
iots whose drivers,have been killed, άνακτορίην occurs first here; cf. A.R. 

I'839'
236 κλίναντες εώσιν: in Homer a chariot is ‘parked’ by leaning it vertically 
against a wall (II. 8.435, Od. 442): see also Teffeteller (2001) 163-4. Presumably 
here too it is left stationary, although no wall is mentioned, but the phrase does 
not make it clear whether this is temporary or permanent.
237 For όσίη meaning ‘rite’ see Richardson on H. Dem. 211, and cf. also H. Herrn. 
130η.
238 Seoü . .  . μοίρα: this phrase is used in the Odyssey of the destiny imposed on 
someone by a god (11.292), and similarly μοίρα 3εών (3.26g, 22.413). But here it 
probably has the more fundamental sense of the god’s portion or share, i.e. the 
chariot becomes his property from then onwards.
239- 76 Apollo crosses the river Cephisus, passes through Ocalea and Haliartus, 
and comes to the spring Telphousa. He tells her drat he intends to build his temple 
there and begins to do so, but Telphousa dissuades him by saying that he will be 
disturbed by the noise of horses and by mules watering at her spring, and the 
traffic will distract visitors from paying due honour to the god. She advises him 
to choose the site of Crisa, where he will be free of such disturbance, although 
her real motive is to keep honour for herself rather than the god.
240- 4 The Cephisus was later identified with a river which flowed into the 
Copaic Lake from the north-west, and Lilaea was in Phocis, north of Parnassus. 
Here the name seems to be given to the river which flowed into the lake from 
the south between Onchestus and Haliartus. Moreover, Strabo locates Ocalea 
half-way between Haliartus and Alalcomenae, which he places near the spring 
Telphousa (9.2.26, 36), whereas our poet clearly puts Ocalea before Haliartus. 
On the geography see AHS on H. Ap. 240-2, Hope Simpson and Lazenby 
(1970) 20, 25-6, 28-9, and Wallace (1979) 72-5, 79, 108, 117-20 with Maps 
v-vi.
240-1 καλλιρέεθρον . . .  καλλίρροον: elegant variation rather than mere repe
tition.
241 This line is attributed to Hesiod by the scholia to II. 2.522 (with ττροΐει) and 
Eustathius (with ττροχέει): cf. Hes. fr. 70.18. Cephisus and Lilaea occur in the 
Catalogue of Ships (II. 2.522-3); cf. Hope Simpson and Lazenby (1970) 44. 241 
also resembles II. 2.752 δς p’ ες Πηνειόν προΐει καλλίρροον ϋδωρ, and cf. Η. 
Ap. 380.
242 Ώκαλέην τΓθλύττυργον: Ocalea is mentioned at II. 2.501, but ττολύττυργος 
occurs nowhere else; cf. εϋττυργος (II. 7.71, etc.).
243 Άλίαρτον . . .  ττοιήεντα: cf. II. 2.503 ττοιήενθ’ Άλίαρτον. Archaeological 
evidence suggests an extensive settlement here already in the late Bronze Age,
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and it remained a prominent city in later times. Cf. Hope Simpson and Lazenby 
(1970) 28-9.
244 The site of Telphousa remains uncertain: two main candidates are at the 
foot of a hill called Petra, on the south edge of Lake Copais, and c. 3 km 
south of the convent ofHagios Nikolaos, near Ypsilanti: cf. Schächter (1981-94) 1 
76-7. Telphousa is mentioned first here and then by Pindar, who praises μελιγα3ές 
άμβρόσιον ύδωρ | Tιλφώσσας από καλλικράνου (fr. 198b). There was a tradition 
that Teiresias died here after Thebes was captured by the Epigonoi, as a result 
of drinking the water of the spring which was too cold for him, and his tomb 
was shown there (Aristophanes of Boeotia, FGrH 379 F 4, etc.). Since Apollo 
returns later to set up his cult here (375-87), the myth of Teiresias suggests a 
mantic shrine, similar to a group of others around Lake Copais, associated with 
a male prophet, and nymph of a spring: cf. Schächter (1967) 1-16. The similarity 
of name with Delphi suggests close links. The name varies in the MS tradition of 
the hymn between τελφουσα and δελφοΟσα (244, 247, 256, 276), and there were 
various other spellings later (cf. AHS on 244). Telphousa may have originally been 
another chthonic opponent of Apollo, like the Delphic dragon: see Fontenrose
(1959 ) 306- 74·
244-5 τό 3 ι. . . δενδρήεντα: cf. 220~ι τό τοι ούχ άδε 3υμώι. . .  δενδρήεντα. 
244 χώρος άπήμων: this motif of freedom from trouble, tranquillity, is picked 
up by Telphousa in her speech to Apollo (262, πημανέει σ . . . ).
246- 76 This diplomatic exchange between Apollo and the nymph is reminiscent 
of Leto’s exchange with Delos (cf. Forstel (1979) 246—7, Miller (1986) 76—80). In 
both cases the major deity politely indicates their wish to the spirit of the place, 
who expresses her concerns about the new cult which will result. But Telphousa is 
more devious than Delos, pretending to have Apollo’s interests at heart, whereas 
she is really thinking of herself. The reason she gives to put him off is rather 
unconvincing, since one might have expected that a sanctuary would gain from 
being in a busy place. But it suits the theme of the remoteness and natural 
poverty of Apollo’s two main shrines of Delos and Delphi. There is also probably 
an implied link between Telphousa and the serpent of Pytho, which Apollo must 
kill (like the explicit link between Pytho and Typhaon). This is suggested by the 
fact that Apollo’s anger at his realisation of Telphousa’s deception of him follows 
directly on his killing of the dragon (375-87). The charming naïveté of Apollo here 
is a far cry from his usual omniscience, and closer to Apollo’s character in the 
Hymn to Hermes.
247- 55 These fines are closely echoed at 287-95; cf. also 56-7, 80-2, 132, 
258—60. Apollo stresses the universally Hellenic character his cult will have at 
250-1, as at 20-4 etc. His speech has been considered abrupt and insensitive, 
by contrast with Leto’s request to Delos, and he does not wait for the nymph’s 
consent before acting (254-5). ^ ut this indicates his power and decisiveness. 
250-1 The three-fold division of Greece here roughly corresponds with the three 
catalogues of 30-44, 216-86, and 409—39.
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250 Πελοπόννησον: not in Homer, but known to ‘Hesiod’ (fr. 189); cf. also 
Cypna fr. 11.3-4 Allen =  13.3-4 Davies νήσον. . .  Πέλοπος, Tyrtaeus fr. 2.15 West 
εϋρεΐαν Πέλοπος νήσον.
251 Ευρώπην: cf. Hes. Th. 357 as the name of an Oceanid, and fr. 140, 141.8. 
The name is first used here in a geographical sense, and must refer to central 
and northern Greece. .Later it was gradually extended to cover an ever-widening 
area.

άμφιρύταξ: in Homer this epithet is three-termination, and also at H. Ap. 27, 
and so this form seems preferable here and at 291. It is two-termination at Hes. 
Th. 983, and later.
252-3 τοΐσιν δέ τ ’. . .  νηώι: 3εμιστεύειν is used of givingjudgements in Homer 
{Od. 9.114, n.569), later of proclaiming oracles (E. Ion 371). See also on H. Ap. 
123-6, and cf. in 394 3έμιστας of the god’s decrees, νημερτέα βούλην is most 
naturally taken as the object of χρεών, as in 132 (χρήσω). Cf. Himerius 18.1 
3εμιστεύειν εκεϊ3εν τοϊς Έλλησιν, of Delian Apollo.
254 διέ3ηκε: this verb is used first here; cf. Hdt. etc.
255 διηνεκές replaces the Homeric form διηνεκέως: cf. epic διαμπερές, which is 
read by fiiösi MSS at 295 and could be correct there, as such variation between 
repeated passages is not uncommon.
257 Cf. II. 19.121 έπος τί τοι εν φρεσΐ 3ήσω; similarly Od. 11.146, Η. Ap. 534· 
262-6 This must surely refer to the noise of traffic on a busy road, rather 
than to horse or chariot races. 264-6 suggest the kind of admiration by visitors 
expressed in 151-64. Cf. the wonder of the chorus at Apollo’s temple in Delphi in 
Euripides’ Ion 184-218, and similarly Theocr. 15.78-86, Herodas 4.20-78 (with 
more examples in Cunningham’s edition p. 128).
262 κτύπος ίππων: repeated again for emphasis at 265 and 270—1.
263 άρδόμενοι: this verb occurs first here, and at H. 9.3; cf. Pindar etc.
264-5 εΐσοράασ3αι. . .  κτύπον: a zeugma, i.e. where the verb goes with the 
first of two objects, and another verb has to be understood with the second. Cf. 
Od. 9.166-7 έλεύσσομεν. . .  καπνόν τ  αυτών τε φ3ογγήν. . .
265 άρματά τ  εύποίητα is not a Homeric formula, but cf. Od.13.369 εϊματα τ 
εύποίητα.
267-8 Telphousa disingenuously adopts a subservient attitude: cf. the more 
genuine apprehension of Delos at 66-78.
269 Grisa is mentioned at II. 2.520 (Κρϊσάν τε ζα3έην). The acropolis of the 
Homeric settlement is usually identified with a Mycenaean site at Hagios Geor- 
gios below Delphi, on a rocky spur above the Pleistos valley. This settlement was 
destroyed around the end of the LH m b period (c. 1200 bc), and seems to have 
been completely deserted thereafter until the Byzantine period. See Hope Simp
son and Lazenby (1970) 41, Kirk on II. 2.520. For an alternative view, however, 
see Skorda (1992) 50-3, 62-5, who identified Crisa with Agia Varvara, just east 
of Hagios Georgios. Here the name is used in a general sense, for the area in 
which Apollo’s sanctuary is to be founded. At 281-6 the description could fit the
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actual Mycenaean site identified as Crisa, but more probably refers to that of 
Delphi. At 430-47 the name is used for the harbour site (438-9 ες Κρίσην. . .  ες 
λιμέν’. .. ), which in later times was called Κίρρα. Originally, however, the two 
names Crisa and Cirrha may well have been dialect variants for the same place. 
Pindar uses both interchangeably, and cf. also Paus. 10.37.5.
270-1 This need not mean that there would be no chariot or horse races 
(cf. 262-611.). Consequently it cannot be used as evidence to date the poem 
before the introduction of these events, as some scholars have argued. In any 
case, the races took place in the plain below Delphi, not near the sanctuary 
itself.
272 With άλλά τοι ώς the sense is presumably ‘but for this reason (because 
people are not distracted by other sights) men would bring gifts to you, lord of 
the paean’. Cassola reads άλλά τοι ώς, taking it as a wish, as at II. 18.107, but this 
seems unnecessary. The variant άλλά καί ώς would imply, ‘but even so (although 
the place is so quiet), you could still receive gifts’.

Ίητταιήονι: this name (first here) is used as a title of Apollo, as perhaps at A.R. 
2.702—3, whereas in 500 and 517 it refers to the song (paean) in honour of the 
god. As with Iacchus, Linus, etc., a ritual cry is identified with the god or hero. 
Cf. Rutherford (2001) 10-17 on the complex development of this term and the 
paean, the song to which it relates. In Homer Apollo is not necessarily god of 
the paean (see Richardson on II. 22.391—4), whereas here it is clear that he is. See 
also 357-62, 500, 5i4-i9nn.
273 άμφιγεγη3ώς: the compound occurs only here, and one could also read 
φρένας άμφι, ‘in his heart’.
274 ττερικτιόνοον άν3ρώττων: this may well suggest the idea of an association 
of neighbouring peoples, as with the later άμφικτίονες, άμφικτύονες, the Arnph- 
ictionic League which administered Delphi. Cf. perhaps 298 (if this should follow 
299: see comments), and see 54o-3n.
277- 98 Apollo passes the home of the Phlegyae, and comes to Crisa. Here 
he again announces his intention of founding his oracular shrine, and lays the 
foundations of a temple, which is built by Trophonius and Agamedes.
278— 80 The Phlegyae are located here in Phocis, near the Cephisian lake, 
i.e. Copais, into which the river Cephisus flowed. They are mentioned at II. 
13.302, where Ares and Phobos join a conflict involving them and the Ephyrians. 
Phlegyas was himself a son of Ares, and father of Ixion the Lapith (cf. Janko on 
II. 13.301—3), as well as of Coronis (see on II. Ap. 209—10). Their hybristic nature 
and arrogance towards Zeus recalls the Giants and the Cyclopes: cf. Od. 11.275 
ου γάρ Κύκλωττες Διάς αίγιόχου άλέγουσιν. They were said to have attacked 
travellers to Delphi, or Delphi itself, until they were more or less wiped out by 
Apollo (see on H. Ap. 211, and Paus. 9.36.2-3, etc.). They were settled at Panopeus 
(Paus. 10.4.1), and it was here that Tityus attacked Leto on her way to Delphi 
(Od. 11.580-1). See also Fontenrose (1959) 22-7, 46-69.
280 Lake Copais is so called at II. 5.709; cf. Paus. 9.24.1 etc.
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281 δειράδα: first here, and later in Pindar etc., of a ridge of hills. It presumably 
refers to Parnassus, which is due west of Panopeus.

3ύων perhaps means ‘with eager haste’ here, rather than ‘in anger’ (as Càssola 
assumes). Apollo’s pace quickens as he nears his goal.
282—6 And you came to Crisa below snowy Parnassus, a mountain-spur facing 
westwards: above a rock overhangs it, and a deep, rugged glen runs below. Here 
the lord Phoebus Apollo determined to make his lovely temple, and made this 
speech.’ The description is vivid and the language untraditional (see 284 and 
285ml.). It surely refers to the site of Delphi itself (see Robertson (1978) 42—3, 
Miller (1986) 72), rather than to the Mycenaean site at Hagios Georgios, as Hope 
Simpson and Lazenby assume (1970, 41).

At Delphi there was a late Mycenaean settlement in the area near the later 
temple of Apollo, and numerous votive objects were found in the region of the 
sanctuary of Athena Pronaia, suggesting a cult there. After this there is little 
evidence until the late Geometric period, but from then onwards its importance 
is evident. Cf. Hope Simpson and Lazenby (1970) 40-1.
282 Παρνησόν νιφόεντα: cf. Panyassis fr. 15 Davies, S. OT473-5, Call. H. 4.93.
283 Cf. Od. 12.81 ττρός ζόφον. . .  τετραμμένον.
284 ετπκρέμαται: first here; cf. (perhaps) Theognis 206, then Simonides etc. 

ύττοδέδρομε: only here in this topographical sense.
285 τεκμήρατο: this verb is not used elsewhere in early epic with the infinitive; 
cf. A.R. 4.559.
287-95 Cf. 247-55. In 287 τεΟξαι is probably correct, as at 245 and 258.
294-8 The earliest temple to Apollo at Delphi for which possible material 
evidence (stone blocks and roof tiles) has been identified is usually thought to date 
to some time between c. 650 and 600 bc: cf. Morgan (1990) 132—4, Bommelaer 
(1991) 183—4, Jacquemin (1993) 217-25 (especially 222-3). This temple was burnt 
in 548/7 bc, and rebuilt by the Alcmaeonidae (cf. Hdt. 2.180, Paus. 10.5.13). Later 
legend told of four early temples, the first a hut of branches of bay, the second 
made of beeswax and feathers, the third made by Hephaestus of bronze, and 
the fourth of stone by Trophonius and Agamedes (cf. Pi. fr. 52.1, Paus. 10.5.9-13, 
with Sourvinou-Inwood (1991) 192—216, Rutherford (2001) 209—32). According to 
Pausanias it was the fourth one which was burnt in 548 bg. Our hymn, however, 
speaks of this as the original building on the site. Strabo (9.3.9) also thought that 
there were only two temples, the one built by Trophonius and Agamedes, and 
the one built after 548 bc. The fact that it is said to be αοίδιμον. . .  αίεί (299) 
makes better sense if the passage was composed before 548 bc, although it does 
not prove this point. See also Introduction 2(b).
294-5 ·§εμείλια. . .  εύρέα καί μάλα μακρά διηνεκές: the supporting terrace of 
the later (fourth-century bc) temple is 60 metres long and 3 to 4.5 metres in 
height, and the temple itself measures 60.32 x 23.82 metres.
296 λάϊνον ουδόν: cf. II. 9.404-5 ούδ’ όσα λάϊνος ουδός άφήτορος εντός 
έέργει, I Φοίβου Απόλλωνος, Πυ3οΐ ενι ττετρηέσσηι (of the wealth of Apollo at
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Delphi), and Od. 8.79-81 ώς γάρ οϊ χρείων μυθήσατο Φοίβος Απόλλων | Πυ3οΐ 
εν ήγαΤέηι, δ3’ ύττέρβη λάϊνον ουδόν | χρησόμενος... (of Agamemnon’s con
sultation of the oracle).

Clearly the λάϊνος ουδός was a distinctive feature. The phrase should mean 
a stone threshold, and this must be the case in Od. 8.79-81. In the Iliad it has 
been explained as the stone socle on which could be built walls of mud-brick 
(Von Blumenthal (1927-8) 220-4). But it is more likely that it is the threshold in 
both the Iliad and the hymn. In the first monumental temples built of stone the 
threshold was a major feature, often monolithic and the largest single block in 
the building. The fourth-century b c  temple of Apollo has a threshold measuring 
5.9 X 2 metres, and at least 30 cm in depth (i.e. c. 3.5 cubic metres). An inscrip
tion of 277-6 bc honours a certain Menedemus because he had ‘conveyed the 
threshold for the god’, i.e. had brought it up to the sanctuary. See Roux (1966) 

1- 5-
If the Homeric passages refer to a building, as they surely must, and if they 

belong to poems composed before the construction of a seventh-century temple, 
it would follow that this must have had a predecessor, not necessarily all of stone, 
but whose threshold was grand enough to deserve special mention. The threshold 
was also a place of religious and symbolic significance, and crossing or stepping 
on it was an important moment (cf. Richardson on H. Dem. 188). Cf. also Hdt. 
1.90, where Croesus orders his shackles to be deposited ‘on the threshold of the 
temple’ at Delphi.
296—7 Trophonius and Agamedes were legendary master-builders, to whom 
various temples, treasuries, and other buildings were attributed. The gods’ love 
for them (297) was demonstrated by their being rewarded with an early death by 
Apollo ([PL], Axiochus 367c etc.). Trophonius became a famous oracular hero, in 
an underground chamber at Lebadeia (Paus. 9.37.5)· One tradition made him a 
son of Apollo. On these legends and Trophonius’ cult see Schächter (1981—94) 
in 66-89. The two heroes were mentioned also in the Telegony (p. 109.11 Allen =  
p. 72 Davies), and Trophonius probably in the Hesiodic Catalogue (Schächter 
(1981-94) in 72). For Erginus, son of Clymenus, see 23i-8n. (last paragraph). His 
name is suitable for the father of two legendary builders.
299 +  298 ‘With well-wrought [or well-set] stones, to be sung of for ever. And 
around the temple dwelt the countless tribes of men.’ With Von Blumenthal’s 
transposition of 298 and 299 (1927—8, 223), the passage as a whole describes the 
building of the stone threshold. It is the threshold of Apollo’s temple at Delphi 
which is singled out in the two Homeric passages referring to the sanctuary 
(see 296η.). With this reading, the actual construction of the temple is taken for 
granted. This is not altogether satisfactory, but if the original order of the lines 
is kept, 298 ought to mean ‘and countless tribes. . .  dwelt around the temple’, or 
‘and they settled countless tribes. . .  around the temple’. In that case, κτιστοΐσιν 
λάεσσιν is left hanging. Consequently, 298-9 have been taken as ‘and the countless 
tribes constructed the temple around (the threshold) from well-worked stones. . .  ’
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However, ναίειν nowhere else means ‘to construct’, and it is hard to see how it 
can acquire this sense. (It is probably actually related to νηός, ναός, meaning 
‘dwelling-place’.) Càssola gives examples for the sense ‘found’, but this refers 
to founding a settlement. Roux suggested reading ελασσαν, which is often 
used in Homer and later of building, e.g. Od. 6.9 άμφ! δέ τείχος ελασσε 
ττόλει, and especially 7.86-7 χάλκεοι μεν yàp  τοίχοι ελήλεατ εν3α καί εν3α,
I ες μυχόν εξ ουδου . . .  It is quite often combined with άμφί or ττερ( also. 
This is a simple emendation, but άμφι. . .  ελαύνειν seems less suitable for 
building a temple ‘around a threshold’ than (say) a wall round a city. As 
no better solution has been put forward, Von Blumenthal’s suggestion is 
adopted here. In this case, 298 may allude to the idea of an Amphictiony, as 
in 274.
298 κτιστοΐσιν λάεσσιν: κτιστός as an epithet seems to occur only here in 
literature, although κτιστόν is used to mean a ‘building’ in some papyri. It 
probably means ‘well-wrought’ (‘des pierres appareillées’, Roux (1966) 4—5), or 
‘well-set’. Cf. the use of κτίζειν to mean ‘make, produce’.

άοίδιμον εμμεναι α’ιεί: the universal character of Apollo’s sanctuary is 
extended here to future generations, encompassing the poet’s own song itself 
(cf. also 177—8). For άοίδιμος in this context cf. II. 6.357—8 (the only other early 
epic use of the word).
300-74 Nearby was the spring where Apollo killed the serpent with his 
bow, a terrible monster which used to cause great harm to men and 
flocks.

She had also been the nurse of Typhaon, Hera’s offspring, whom Hera bore 
in her anger at the birth of Athene from the head of Zeus. Hera protested at 
Zeus’s neglect of her, and the weakness of her own son Hephaestus. She withdrew 
from the gods and prayed to the elemental powers of Earth, Heaven, and the 
Titans, that she should bear a fatherless child, who would be more powerful than 
Zeus. A year later she produced Typhaon, whom she gave to the serpent to rear. 
Apollo shot the serpent, and with agonised cries she died. He exulted over her 
death, and the Sun rotted her corpse: hence the place is named Putho, and men 
invoke Apollo as Puthios (cf. ττύ3ειν =  ‘to rot’).

The killing of the serpent is the next act in the Pythian drama. One might have 
expected it to come before the building of the temple, and in fact the tempo
ral sequence is perhaps deliberately left indefinite at 300fr. The poet wanted 
to concentrate first on the choice of Delphi for the god’s shrine, and the 
serpent-killing also leads us back at 375—87 to Telphousa, since after that Apollo 
realised that Telphousa had deceived him (see 246-760.).

The narrative of the killing (300-4, 357-74) broadly follows the pattern of 
Homeric scenes where minor warriors are slain: details of the victim’s origins 
(etc.), the fight and killing (sometimes with graphic description of death), speech 
of victor (cf. Forstel (1979) 258—9).
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Apollo’s slaying of the dragon at Delphi was seen as a major exploit by the 
god, and it was later commemorated in the Delphic ritual of the Septerion. This 
eight-yearly festival was also said to re-enact the purification of Apollo after this 
event (cf. Plut. Mor. 293B-C, 418A-D, Aelian VII3.1). In the hymn, however, there 
is no mention of the need for purification. Later tradition also usually held that 
the Pythian Games were originally instituted by Apollo as a funeral celebration 
after the killing (cf. Frazer on Paus. 10.7.2). In 586 b c  Sacadas was the first victor 
in the aulos-playing contest, with a tune which was said to represent the fight 
and the serpent’s death, the ΓΤυ3ικός νόμος: see 357~62n. The serpent was later 
sometimes seen as the original guardian of the oracle at Delphi (e.g. Bur. IT
1245-9), and in Aeschylus’ Eumenides (1—19) Apollo succeeds a series of female 
deities (Earth, Themis, and Phoebe) as possessor of the site. Cf. also AHS (on I I  
Ap. 300-74), Fontenrose (1959) especially 13-22, 396-7, 453-61, Kolk (1963) 24-7, 
41—51, and Sourvinou-Inwood (1991) 217-43. For discussion of parallels to the 
dragon-slaying myth in ancient Greek and other traditions see Fontenrose (1959) 
passim, Watkins (1995) 297-544, West (2007) 255-9.

Into this story of dragon-slaying is inserted a parallel myth, that of Typhaon 
(or Typhoeus): 305-55. This occupies fifty lines, and much of it is taken up by the 
description of Hera’s anger, dramatically evoked in her speech at 311—30. The 
parallelism of Typhaon with the serpent is emphasised: both are monsters, and 
a terrible pest for mankind (302—4, 354—55 etc.). It is possible, in fact, that Python 
and Typhon (and their related forms) were originally ‘doublets’, as the name 
of an archetypal opponent of the gods (cf. Fontenrose (1959), especially 91-2, 
Watkins (1995) 462). It is their similarity which makes the serpent a suitable nurse 
for Hera’s child. Moreover, the fearsome nature of Typhaon (an arch-enemy 
of Zeus and opponent of divine order in Hesiod’s Theogony) adds to the deadly 
character of the dragon, justifying Apollo's killing even more and underlining its 
significance (cf. Miller (1986) 82-8, Sourvinou-Inwood (1991) 228-30). Another 
myth (Apollod. 1.6.3)to^  how Typhaon cut out the sinews of Zeus and hid them 
in die Corycian cave, setting the dragon Delphune to guard them (cf. West on 
Hes. Th. 853).

The Typhaon episode has been considered as an addition to the original 
version of the hymn, pardy because of its disproportionate scale, and also because 
the join between this and the dragon-slaying is awkward at 353—8 (with an abrupt 
change of reference at 355—6). This however can be avoided by reading ή κακά 
etc. at 355 (see 355~6n.). The allusion to Typhoeus by Apollo at 367—8 might also 
be thought to guarantee its genuineness (cf. Forstel (1979) 261—2).
300 άγχου δε κρήνη καλλίρροος: for the wording cf. 241, 376, 380, 385. It is 
unclear whether the spring is Castalia, or Gassotis, which is nearer to Apollo’s 
temple, or indeed another source (cf. Paus. 10.8.9, 12.1, 24.7, with Frazer’s notes).

δράκαιναν: this feminine form of δράκων (‘snake’) occurs first here, later in 
Aeschylus etc. She is nameless here, but later is called Python (masculine), or 
Delphune(s) (fern, or masc.): see Fontenrose (1959) 14-15.

C O M M E N T A R Y : T O  A P O L L O :  3 0 2 - 8 127

302 ζατρεφέα μεγάλην τέρας άγριον: the accumulation of epithets stresses her 
monstrosity.
304 δαφοινόν ‘blood-red’. Cf. II. 2.308 δράκων ετπ νώτα δαφοινός, of a terrible 
portentous snake.
305-55 The motif of Hera’s anger and jealousy echoes the theme of her hostility 
to Le to in the Delian hymn (92—101, 105—6), and develops it on a much larger 
scale. In Hesiod’s Theogony, however, Typhoeus is the offspring of Earth and 
Tartarus (820-2). Here he is a son of Hera, but Hera invokes Earth and Tartarus 
in praying for a child (334-9). Stesichorus followed the genealogy of the hymn 
(PMG 239). Hera âlsô nursed the Lernaean hydra and Nemean lion, because 
of her anger with Zeus over Heracles (Hes. Th. 313-15, 326-9). In the Theogony 
(820-80) Typhoeus is a hundred-headed dragon (824-6). His battie with Zeus, 
described in vivid detail, is the last challenge to the establishment of Zeus as ruler 
of the world (836-7), a motif picked up by Hera in her speech at H. Ap. 337-9·

The passage has a ring-structure, returning to the theme of Typhaon’s birth 
and upbringing at the end (305-7, 351—4; 352 =  306). This is enclosed within the 
ring of 300-4, 356-74 (death of serpent), and the reprise of the Telphousa theme 
at 375-87 closes the whole section.
306 Τυφάονα: he is Τυφωεύς at 367, a variation also found in Hes. Th. 306, 
821, 860.

ττήμα βροτοΐσιν: he is the parent of evil winds at Hes. Th. 869-80.
308-9 That Athena was the child of Zeus alone may be implied already at 
II. 5.875-80, especially 880 έττεί αάτός έγείναο τταΐδ’ άίδηλον. In the Theogony 
(886-900) the birth of Athena is the result of Zeus’s union with Metis, whom he 
swallows, because Earth and Heaven have warned him that otherwise she would 
produce a son who would supplant him as king of the gods. She is born from 
his head, a warrior goddess, and Hera then produces Hephaestus in revenge, 
witirout intercourse, because of her anger with Zeus {Th. 924-9). Another version 
of Athena’s birth was ascribed to Hesiod by Chrysippus (Hes. fr. 343): here, strife 
between Hera and Zeus leads first to her producing Hephaestus on her own, and 
then to Zeus producing Athena, after having swallowed Metis. Athena is born 
armed for war (19).

H. 28 describes her birth, again fully armed (5-6), and the powerful impact 
which this has on the whole universe. Stesichorus was later said to have been 
the first author who described how Athena sprang fully armed from the head of 
Zeus, and a line is quoted from his version in a papyrus {PMG 233, and Schol. 
A.R. 4.1310). The reference must be to the detail of her birth ‘fully armed’, and 
the commentator either ignores the Hesiodic fragment and H. 28, or regards 
Stesichorus as earlier than these. It is possible that Stesichorus combined the two 
themes of Athena’s and Typhoeus’ births, as in the Hymn to Apollo.

The motif of Hera’s anger and subsequent production of a son on her own 
is reduplicated, in the myths of Hephaestus’ birth and that of Typhoeus [H. Ap. 
and Stesichorus, PMG 239, where again this is ‘due to her grudge against Zeus’).
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The theme of a son who would overthrow Zeus also recurs in the myths of both 
Typhoeus and Athena (who herself is predicted to be ‘equal in might and wisdom 
to her father’ at Th. 896).

In art, Athena’s birth from Zeus’s head was already portrayed from at least 
the late seventh century bc, and possibly as early as c. 680 bc, if the famous 
representation on a relief pithos from Tenos is of this event, as seems likely (cf. H. 
Cassimatis, LIMCn.i 985-8 and 1021-3, and ILb figures 360-4, etc.).

On the literary evidence for this and the other myths discussed here see also 
Kauer (1959), and West on Hes. Th. 820—80, 886-900, 924-9.
308 ήνίκ άρα ‘at the time when’: the variant reading eut άρα δ ή  is also possible. 
Pfeiffer’s conjecture εϊνεκ άρα (‘because’) would be parallel to the use of ενεκα at 
H. Aph. 199 (where see n.).
309 εν κορυφήι: the variant έκ κορυφής is what we find at Hes. Th. 924, H. 28.5; 
cf. Hes. fr. 343.12 ττάρ κορυφήν.
311- 30 Hera’s powerful speech of injured pride is very much in accord with the 
way she is portrayed in the Iliad (1.540—3 etc.). The themes of Hera’s dishonour 
and Hephaestus’ deformity (311-21) have an interesting parallel at Od. 8.306-12, 
where Hephaestus protests to the gods about Aphrodite’s adultery and rejection 
of him as deformed: cf. 308 ώς εμέ χωλόν εόντα. . .  | αΐέν άτιμάζει. . .  | . . .  αυτάρ 
εγώ γε | ήττεδανός γενόμην. . .  ; and 312 · · · τώ Ρή γείνασ·3αι δφελλον is 
parallel to Hera’s wish at H. Ap. 321. Does our poet have this passage in 
mind?

Hera’s complaint seems to be echoed directly by Ovid at Fasti 5.239-44, where 
she then gives birth alone to Mars in retaliation for Minerva’s birth. In Aeneid 7 
Juno’s speech expressing her rage at Aeneas’ success is followed by her recourse 
to chthonic aid (286-340): cf. 312 flectere si nequeo superos, Acheronta mouebo.
311 =  II. 8.5, 19.ιοί.
312- 15 Hera accuses Zeus of having ‘started it’, after he had made her his wife, 
και νυν in 314 taken literally would suggest that Athena’s birth is not his first act 
of infidelity towards her. In the Theogony Metis is his first wife, and Hera the last 
divine one (886, 921), but he actually gives birth to Athena after his marriages to 
Hera and other goddesses (924-6).
317—18 As the text stands, there is an abrupt asyndeton after 317, which Càssola 
defends, because it is a feature of agitated speech, such as Hera’s. However, the 
text may be corrupt, or a verse may be lost here, as most previous editors have 
assumed.
317 ρικνός ‘withered, shrivelled’ occurs first here; cf. A.R. 1.669 ρικνοί ττόδες 
etc.

ον τέκον αυτή; in Homer Hephaestus is son of both Zeus and Hera, and it 
would not make sense to assume here that the poet is referring to the Hesiodic 
version where Hera is his sole parent, since the birth of Typhaon is designed by 
Hera to get even with Zeus after that of Athena. The point is that he is not the 
son of another wife of Zeus, but of Hera herself.
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318-20 At II. 18.394-405 Hephaestus is cast from heaven by Hera, in disgust at 
his lameness, and rescued by Thetis and Eurynome. Another fall from heaven is 
described by Hephaestus at II. 1.590-4, where cf. 591 (Zeus) ρίψε ττοδός τεταγών. 
319 Cf. II. 1.538,556 άργυρόττεζα Θέτις, 3υγάτηρ άλίοιο γέροντος. The epithet 
is applied only to. Thetis in Homer.
321 ‘How I wish that she had done something else as a favour for tire blessed 
gods!’ A particularly bitter remark.
322-3 Cf. Od. 13.293 σχέτλιε, ποικιλομήτα, δόλων δτ(ε). . . , addressed by 
Athena to Odysseus. Here, as there, we have word-play on the theme of μήτις 
(or Μήτις): cf. Od. 13.299, 303, and H. Ap. 325a, 326, 344. 322-3 also resemble Od. 
II-474“5 (t0 Odysseus) σχέτλιε, τίτττ έτι μεϊζον èvi φρεσ'ι μήσεαι εργον; | πώς 
ετλης. . .
323 γλαυκώπιν is probably right here, as at 314, Od. 1.156, H. Aph. 8, Th. 13,
888.

324-5 With Matthiae’s reading this means ‘Could I not have (also) given birth 
(to her)? And yet after all I was called your w ife.. . ’ Cf. II. 4.60—1, 18.365—6 
και οϋνεκα σή παράκοιτις | κέκλημαι. . .  Chalcondyles’ text is supposed to mean 
‘And even so she would after all have been called your daughter. . .  ’, but this 
would require ccv or κεν, which {pace Càssola) can hardly be understood from the 
preceding ouk ccv εγώ τεκόμην;
325a This line was omitted from the MSS, but added in the margins of one 
group [x), probably because of tire similarity of νυν μή τοί and νυν μέντοι in 326. 
This helps to guarantee M’s reading in 326. Cf. II. 22.358 φράζεο νυν μή τοί τι 
3εών μήνιμα γένωμαι, and 24.43d ΡΡ μοί τι κακόν μετόπισδε γένηται.
326-30 Cf. Ovid, Fasti 5.241-2 (Juno) cur ego desperemfieù sine coniuge mater | et parere 
intacto, dummodo casta, uiro?
327 echoes 315: Typhaon will be her answer to Athena.
329-30 In 329-48 Hera withdraws from the Olympian gods in general, not 
only from Zeus, and stays in her temples on earth, just as Demeter does at H. 
Dem. 302-4 (303 μακάρων άπό νόσφιν άπάντων; cf. 92-3^ 354~d)· She does, 
however, associate herself with the chthonic powers (334—6). West’s conjecture 
(33°) Ουρανίωσιν (i.e. the Titans) is designed to make this more explicit: cf. II. 
5.898 where the Titans are thus described, in a speech by Zeus to Ares, which 
refers also to Hera’s enmity. But it seems doubtful whether the word on its own 
here would be understood in this way.
330 οϋσα: for this form instead of έουσα see H. Herrn. 10611.
332-9 Hera prays to Earth, Sky, and the Titans who dwell in Tartarus. Cf. 
II  14.270-9, where Sleep asks Hera to swear an oath by Styx, placing one hand 
on Earth, the other on the Sea, with the Titans as her witnesses, and she does 
so. Her prayer and gesture of striking the earth are similar to II. 9.566-72, where 
Althaea beats the earth with her hands and invokes Hades and Persephone, and 
the Erinys hears her. Striking the earth in invocation was often mentioned in 
later literature: cf. A. Fers. 683, Eur. Tro. 1306, etc.
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333 χειρ! καταπρηνεΐ 5’ ελάσε χ3όνα: ‘she beat the ground with the flat of 
her hand’. This powerful gesture is ascribed especially to gods in Homer: cf. II. 
15.113-14, where it indicates Ares’ grief, and 16.791-2, Od. 13.164, where it has a 
physical effect.
334-5 The Titans are the children of Earth and Heaven (Hes. Th. 132-8 etc.). 
Their relegation to Tartarus is described at Th. 717-819, and alluded to at 
II. 14.273-4, 278-9.
335 T°̂  · · · ναιετάοντες: ‘those who dwell below the earth’. If the MS reading 
is correct, τοί must be the article here, as at II. 24.687: cf. Allen (1931) 146.
336 των εξ άνδρες τε 3εοί τε: the Titans are parents or grandparents of the 
Olympian gods, but not specifically described elsewhere in early epic as ancestors 
of mankind, although Zeus is called ‘father of gods and men’. Hesiod {Op. 108) 
says that ‘gods and mortals have a common origin (όμό3εν γεγάασι)’, and the 
Olympian gods, or Zeus, create the successive generations of men (109-201). Cf. 
Pi. K  6.1-2: ‘Single is the race of men, single of gods: from a single mother we 
both draw our breath.’

A myth ascribed to Orpheus described how mankind came into being from 
the soot created when Zeus blasted the Titans with his thunderbolt, because 
they had killed and eaten Dionysus: cf. Orph. H. 37.1—2 Τιτήνες Γαίης τε καί 
Ουρανού άγλαά τέκνα | ήμετέρων πρόγονοι πατέρων, with Orph. fr. 220 Kern, 
and West (1983) 164-6. Just when this myth was first formulated in a Greek context 
remains uncertain. The Titans Prometheus and Epimetheus also sometimes seem 
to feature as ancestors of mankind: cf. Currie (2007) 178—81.
3 3 7 - 9  See 305-55, 3o8-gnn. The motif of a child who will be stronger than 
Zeus, and by implication would succeed him as Zeus succeeded Cronos, occurs 
also in the story of Zeus’s pursuit of Thetis, and Prometheus’ ultimate revelation 
that their son would overthrow him.
339 έστω is a conjecture based on M ’s reading. Hermann’s ε’ίη would also be 
possible, but is further from the readings in the MSS.
340 ΐμασε χ3όνα χειρ! παχείηι echoes 333» closing the speech and leading on 
to its effects on Earth. Cf. II. 2.781-3 γαΐα δ’ ΰπεστενάχιζε Aii ως τερπικεραύνωι 
I χωομένωι, ότε τ  άμφί Τυφωέϊ γαΐαν Ιμάσσηι | είν Άρίμοις, ό3ι φασΐ Τυφωέος 
έμμεναι εύνάς, and Hes. Th. 857-8 (of Zeus’s defeat of Typhoeus) αύτάρ έπε'ι δή 
μιν δάμασε πληγή ισιν Ιμάσσας, j ή ρίπε γυιω3είς, στενάχιζε δε γαΐα πελώρη. 
Since both concern Typhoeus, there seems to be a thematic link with this passage 
of the hymn.
341 φερέσβιος is not in Homer, but occurs five times in the Hymns, and at 
Hes. Th. 693. Apollodorus quotes it as ‘Homeric’: see Richardson on H. Dem.
45°.
345-6 The word order is rather complex, by Homeric standards, εις 3ώκον goes 
with έφεζομένη, αύτώι with φραζέσκετο.
345 εις 3ώκον πολυδαίδαλον: this phrase occurs only here, but cf. II. 8.439 
3εών δ’ έξίκετο 3ώκους, Od. 5.30 οϊ δέ 3εο'ι 3ώκόνδε κα3ίζανον.
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347_8 Cf. Η. Dem. 27-9 ° δέ νόσφιν | ήστο 3εών άπάνευ3ε πολυλλίστωι εν i 
νηώι I δέγμενος ιερά καλά παρά 3νητών άν3ρώπων, and Η. Dem. 355-6 (of 
Demeter) άλλ’ άπάνευ3ε 3υώδεος ένδο3ι νηοΰ | ήσται.
349-5° =  Od. 11.294-5» 14-293-4-
351 δε is ‘apodotiç’ here, i.e. it introduces the main clause after άλλ’ οτε. . .  This 
use after a temporal clause is ‘by far the commonest form of apodotic δέ in 
Homer’ (Denniston, GP2 179).

The negative expression in 351 is a way of indicating the portentous character 
of this offspring. Cf. (for example) H. Herrn. 219—25, where Hermes’ footprints 
are unlike those of man or woman, various wild beasts, or even a centaur.
352 =  3°6, emphasising the ring-structure. Despite the repetition of βροτοΐσι(ν) 
in 352-3 5 6ais reprise makes it likely that this, rather than M ’s ύεοΐσιν, is correct 
here, even though Typhaon really was a bane to the gods in the first place. 
353-4 We return to the Delphic dragon, whose similarity to Typhaon is empha
sised (κακώι κακόν).
353 τόνδε: West conjectured τόν γε (and at H. 26.7), because όδε in epic 
narrative is normally only used in a prospective sense. Cf. however II. 9.77, H. 
Dem. 480, and other examples in Ebeling, Lexicon Homericum s.v. όδε tttr.
355—6 If we read ή in 355, then 356 follows on naturally: ‘Whenever anyone 
encountered that pest (τήι y ’), his day of doom would carry him off’ Cf. the 
image of men being carried off by their κήρες: IL 2.302 etc. With the MS reading 
°S at 355, the line refers to Typhaon, and there is then an abrupt change to the 
dragon in 356. The corruption could have been caused by reminiscence of II. 
9.540 (of the Calydonian boar) δς κακά πσλλ’ ερδεσκεν (or έρρεξεν, έρρεζεν). 
357-62 The actual killing is described very briefly, but great attention is paid to 
the dragon’s death-throes. There may be links with the Pythian nomos (see 300- 
74η.), which was a vivid musical representation of the fight and death, played on 
the flute. In Pollux’ version (4.84) this included:

(1) πεϊρα, where Apollo inspects the site for battle;
(2) κατακελευσμός, his challenge to fight;
(3) ιαμβικόν, the fight, which included trumpet blasts, and όδοντισμός 

(representing the dragon grinding its teeth);
(4) σπονδείον, the victory;
(5) καταχόρευσις, the god’s dance to celebrate his victory.

Different versions are given by the scholiast to Pindar’s Pythians (Arg. 1, 11 2.8ff. 
Drachmann) and by Strabo (9.3.10). These include abuse of the dragon (ίαμβος), 
and the hissing of the dying snake (σόριγμα, σύριγγες), and elements connected 
with Dionysus, Zeus (Κρητικόν), and Mother Earth. Clearly the different parts 
and their symbolic interpretation varied, but there was a basic pattern, at least 
from 586 bo onwards, and quite possibly earlier. The oldest form of the Pythian 
contest was a hymn or paean to Apollo (Paus. 10.7.2, Strabo 9.3.10). The leg
endary poet Olympus was said to have first played a dirge for the dragon on his
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aulos in the Lydian mode, and Apollo himself to have sung a funerary song over 
it (Fontenrose (1959) 457-8). There is a parallel legend in the invention of 
aulos-playing, or specifically the so-called 'many-headed tune’ by Athena (or 
Athena and Olympus), as a representation of Perseus5 killing of the Gorgon 
(Pindar P 12 etc.).

Strabo describes the Pythian nomos as being prescribed for kitharis also. The 
paean sung by Apollo and his first ministers at 5x4-19 can be finked to the 
καταχόρευσις of the nomos. The two surviving ßelphic paeans refer to the killing 
of the serpent, and mention its ‘hissing5, with suitable musical mimesis. See Kolk 
(1963) 41—7, West (1992) 212-15, 279-80, 292, 298, and on other Delphic paeans
see Rutherford (2001) 27-9.

One tradition about the origin of the paean refrain, and Apollo’s invocation 
as’lpTraipmv etc., derived these from a cry encouraging him in his battle with the 
dragon, e.g. ϊει, τται, ιόν (‘shoot, child, your arrow5). There are no explicit refer
ences to this or related etymologies before the fourth century bc (see Rutherford 
(2001) 25-7), but it is just possible that line 357 (ττρίν γέ οΐ ιόν εφήκεν. . .)  of 
our hymn might allude to this. The paean is derived from Crete in 516—19, but 
a double derivation is not impossible. See also Strunk (1959) 79-82 for similar 
word-play on ίήιος etc. in Pi. Paean 6.121—2 and Call. H. 2.97—104.
357— 62 The mainly dactylic rhythm suits the rapidity of the actions described. 
357 π ρίν γ έ .  . . εφήκεν: this is the first example of ττρίν used with the indicative, 
as in fifth century bc and later authors. Homer uses ττρίν y  ότε δή.

εκάεργος is apt in this context, in view of its traditional association with 
Apollo’s archery.
358- 9 όδύνηισιν ερεχθομένη χαλεπήισι. .  . κειτο: the exact sense of ερεχθοο 
is uncertain, but it indicates strong distress or trouble, physical or mental: see 
Richardson on II. 23.317, and LfgrE s.v. Cf. II. 5.354 άχθομένην όδύνηισι etc., 
and Archil, fr. 193 West δύστηνος έγκειμαι πόθωι, | άψυχος, χαλεττήισι θεών 
όδύνηισιν εκητι | ττετταρμένος δι δστέων.
359 μέγ’ άσθμαίνουσα κυλινδομένη: cf. II. 5-585 etc., and 8.86, for these words 
applied to stricken warriors or horses.
360 θεσπεσιη δ1 ενοττή γένετ ασττετος: cf. Η. Herrn. 422 θεσπεσίης ένοττής of 
the lyre; ενοττή also of pipes at II. 10.13, H. Herrn. 512, which would be appropriate 
if there is a fink here with Pythian music (see 357-62n.).

καθ’ ύλην: cf. Hes. fr. 204.131 (of a snake?) άνά δρυμό ττυκνό και ύλην.
36ϊ —2 λεΤττε δε θυμόν | φοινόν άποπνείουσ ‘and she gave up her spirit, breath
ing it out blood-red5. Cf. II. 4.524,13.654 θυμόν άποπνείων. φοινός occurs only at 
II. 16.159 τταρήϊον αϊματι φοινόν, and in Hellenistic poetry (seejanko’s comment 
on II. 16.159). Cf. Pi. P. 3.101 τόξοις άττό ψυχόν λιπών, Verg. A. 9-349 purpuream 
uomit ille animam, λείπε. . .  θυμόν has been thought odd, as in Homer a person’s 
θυμός normally leaves him at death, but cf. λείπειν φάος ήελίοιο (etc.), of dying, 
and see Hoekstra (1969) 30-1.
362-70 Apollo’s speech of triumph is modelled on those of Homeric victors 
(see Forstel (1979) 259, 470 n-. 675, Miller (1986) 89). These often declare that
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the victim’s body will not be buried, but will be left as prey to birds and 
dogs. Especially close, however, is Achilles’ boast over Lycaon {Il 21.121-35). 
Gf. 21.122 ένταυθοΐ νυν κεΐσο. . . , 123-5 °^δέ σε μήτηρ | . . .  γοήσεται. . .  αλλά 
Σκάμανδρος j οίσει. . . , 1 3 0 - 3  ούδ’ ήμΐν ποταμός π ερ . . .  | άρκέσει. . .  άλλά καί 
ώς όλέεσθε κακόν μόρον. . .  Gf. ιι.449~54·3 16.836-42, and the frequent occasions 
when ai victor declares that other victims’ deaths have been avenged (13.414-16 
etc.)· also 20.388—93 (where 3 9 3  33 H-. Ap·. 370).
363 πύθευ επί χθονΐ βωτιανείρηι: the etymology (πύθειν) is introduced 
emphatically at the start of Apollo’s speech and again at its close (369), and 
repeated four times in 371-4. There is an implied contrast in ‘the earth which 
gives men life’ and the rotting of the serpent on the same earth (cf. 369), and 
this motif is echoed in 364-8, which play on the words for fife and death and the 
life-giving earth. 369, 371, and 374 also have an elegant variation of phrases to 
describe the Sun-god’s power.
364-7 ούδέ σύ γε ζωοΐσι. . .  ούδέ τί τοι θάνατόν γε: life and death are con
trasted in the parallel phrasing. West’s γ ’ εν ζοοοΤσι would bring this out more 
clearly, but is not strictly needed.
364—6 Apollo declares that his sanctuary will now be free of the troubles which 
beset it, leaving men to make their offerings undisturbed. Cf. Menander Rhetor’s 
encomium of Apollo, where this theme is developed (pp. 215.16-216.1 Russell and 
Wilson).
364 δήλημα: once in Homer (Od. 12.286); cf. Homeric δηλήμων.
367-8 ούτε Τυφωεύς. .  . ούδέ Χίμαιρα ‘neither Typhoeus. . .  nor indeed Chi
maera’. This is progressive: cf. Denniston, GP2 193. The mention of Typhoeus 
here neatly echoes the theme of 305-54. Chimaera is the daughter of Typhoeus 
and Echidna in Hes. Th. 319—25.
367 θάνατόν γε δυσηλεγέ’ ‘painful death’: the phrase occurs at Od. 22.325.
369 ήλέκτωρ Ύπερίων: cf. II. 19.398 (and 6.513 ήλέκτωρ alone), ήλέκτοορ is 
usually taken to mean ‘shining’, though the derivation is uncertain, and Ύπερίοον 
here must be the Sun (371), as at II. 8.480 and usually in the Odyssey. In the Theogony 
and other Homeric hymns Hyperion is Helios’ father (see West on Hes. Th. 134).
370 =  II. 20.393.
371—4 This is the first of three aitia for Apolline cult titles: cf. 386—7 (T ελφούσιος) 
and 493-6 (Δελφίνιος).
371 ιερόν μένος Ήελίοιο: cf. ιερόν μένος [Od. 7.167 etc.), and μένος Ήελίοιο II. 
23-190 (in a similar context), Od. 10.160.
372 Πυθώ; this is the name given to the site of Apollo’s sanctuary in Homer 
and Hesiod. Δελφοί first occurs at H. 27.14. The etymology is given as ‘the usual 
tradition’ by Pausanias (10.6.5).
373 Πύθιον: this (the MS reading) is the usual form of Apollo’s title, and 
we may assume that the iota is scanned long here as a metrical licence. Such 
variation in scansion of names is quite common: cf. 496η. The proposed 
emendations Πυθεϊος and Πυθώιος are forms which have little or no support 
elsewhere.
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374 μένος οξέος Ήελίοιο: cf. Hes. Op. 414.. This acts as a metrical variant with 
ιερόν μένος Ήελίοιο (after an elision) in 371.
375-87 Apollo now realises that Telphousa has deceived him, and returning to 
her he tells her that he will have his fame at this place, and not she alone. He 
then hides her stream with a shower of rocks and makes an altar near her spring, 
where men pray to him as Telphousios.

This brief passage closes the whole section from 244 to 387, and the second 
aition follows closely on the previous one, forming ‘a kind of conceptual refrain’, 
so that ‘in combination with the ring-form itself this refrain effect creates a strong 
sense of closure’ (Miller (1986) 91).
376 εξαπάφησε: this aorist form recurs only in late epic.
379 ‘Telphousa, so after all you were not going to get away with deceiving 
my mind.’ For this use of άρα with imperfect of a situation long true but now 
realised, cf. Od. 9.475 Κύκλωψ, ούκ άρ ’έμελλες.. . , and similarly ιΐ·553> ι3 ·293  

(of Odysseus’ deceits).
380 προρέειν καλλίροον Οδωρ: προρέειν is transitive only here in early epic, 
but cf. A.R. 3.225, Orph. A. 1132.
381 ούδέ σόν οΐης: this implies that Apollo will not take all the glory, but leave 
some for Telphousa, i.e. she will share in his cult. Equally, 382-5 suggest that her 
spring was still visible, flowing from under the rocks.
382-3 Cf. Call. H. 4.133-5 αλλά ο ί’Άρης | ΓΤαγγαίου προ3έλυμνα καρήατα 
μέλλεν άείρας | εμβαλέειν δίνηισιν, άποκρύψαι δε ρέεΒρα.
383 ττέτρηισι ττροχυτήισιν ‘with a shower of stones’, ττροχυτός occurs only 
here, but cf. Γίροχυτή as the name of the volcanic island Procida in the Gulf of 
Naples.
384-7 Strabo mentions τό του Τιλφωσσίου Απόλλωνος ιερόν, near the tomb 
of Teiresias (9.2.27). See 244η., and Lycophron Alex. 562, where Apollo is called 
T ιλφούσιος.
387 ήισχυνε: the emphasis is on the ‘disfigurement’ or ‘dishonouring’ of Tel
phousa, i.e. her loss of κλέος as punishment.
388-439 Then Apollo began to consider what men he should choose as his 
ministers. He saw a ship in which were Cretan merchants from Cnossos, bound 
for Pylos, and he met them disguised as a great dolphin. This leapt onto the 
ship, s h a k i n g  it and causing amazement and terror. The south wind carried the 
ship round the Peloponnese, and then a west wind blew them into the Gulf of 
Corinth, until they arrived at the harbour of Crisa, where the boat ran ashore.

This episode, and the following ones, in which Apollo first appears like a star, 
and then as a young man on the shore at Crisa (440—50), have thematic links 
with Hymn 7. There Dionysus appears on the seashore as a young man, and is 
seized by pirates. The miracles which follow on board their ship include the god’s 
transformation into a series of wild beasts (44—8), and it is the pirates who are
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turned into dolphins (51—3)· Both episodes involve unheroic types (merchants and 
pirates) and have a semi-comic character (see Garcia (2002), especially 16-22).

Plutarch refers to the story in the Hymn to Apollo {Mor. 984A B ), ascribing it to 
‘the mythographers’, although here the god is said to lead the ship, in the form of 
a dolphin. He rejects this version in favour of one where the god sends a dolphin 
to guidejthem to Cirrha, and mentions a parallel legend about how some people 
sent by Ptolemy Soter to Sinope were driven off course by a storm, which carried 
them round the Peloponnese to Cirrha, where they offered a sacrifice. Cf. also 
the myth of Apollo’s son Icadius, rescued by a dolphin from a shipwreck and 
carried by it to near Parnassus, where he built a temple and altars at Delphi to 
Apollo (Servius on Verg. A. 3 .3 3 2 ) .  The hymn’s version, or variants of this, are 
mentioned by several later sources: see RE  rv 2 5 1 4 .3 2 -4 1  s.v. Delphinios.
389 όργείονας ‘ministers’. This ought to be the early epic spelling of this word 
(Attic όργέων): cf. Janko (1982) 123. The word occurs first here, and is rare in 
later literature, although it also appears in cultic inscriptions, for members of a 
religious group or association. The lexicographers give examples from poetry 
where they say that it has the more general sense o f‘priests’.

In the hymn we only hear of male ministers of Apollo at Delphi (391-6, 
481-4, 535-9), and they are said both to offer sacrifices and to announce the 
god’s decrees. From Theognis (807) onwards we hear of an inspired woman, the 
Pythia, who utters the responses: cf. Amandry (1950) 115-23, Parke and Wormell 
(1956) i 17-45, Maurizio (1995) 69-86. It seems that at Dodona the prophets of 
Zeus were originally male (R 16.233-5), and later female (Parke (1967b) 52-79). 
The hymn may reflect a tradition that the Pythia was not part of the original 
cult, or it may have been composed before her introduction.. Cf. Chappell (2006), 
especially 343-8, Clay (2009), and see Introduction 2(b).
393 Κρήτες άπό Κνωσού Μινωΐου: Minos is mentioned as a past ruler at 
Cnossos in Od. 19.178—9. This derivation of Apollo’s priests from Cnossos may 
reflect a historical reality. At H. Ap. 516-19 the paean sung by these men is said 
to be the type of song sung by Cretans, and the cult of Apollo Delphinios was 
important in Crete (see on 493-6 and 517-19). Pindar {P. 5.39-42) mentions an 
ancient wooden statue offered by Cretans at Delphi, most probably in Apollo’s 
temple. Archaeological evidence indicates contacts between Crete and Delphi 
especially in the eighth and seventh centuries bc: see Guarducci (1943-6), Forrest 
(1956) 34-5, Defradas (1972) 26, 72-3, Rolley (1977) especially 145-6. See also 
Huxley (1975), Rutherford (2001) 24-5, 205-7, f°r other traditions connecting 
Delphi with Crete; for a more sceptical view see Morgan (1990) 142-6. The 
name Crisa may have been thought to be linked etymologically with Crete 
(ΚρΤσα and Κρήσσα πόλις): cf. Servius on Verg. A. 3.332, Fontenrose (i960) 322, 
Kolk (1963) 34 n. 33, RE  X1.2 1890.3-12 s.v. Krisa.
394 ρέζουσι. . . άγγέλλουσι: the present tenses (if correct) are an anticipation 
of what is to come later, the situation in the poet’s own time, ρέξουσι and 
άγγελέουσι are variants (the former in most MSS), but they would not follow so
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naturally after the simple statement of 392 as the future tense in 390 does after 
388-9.

■θέμιστας: see 123-6, 252-3nn.
395 Φοίβου Απόλλωνος χρυσαόρου =  II. 5.509. See 123η.
396 χρείων εκ δάφνης: the bay (or sweet laurel) tree was later the symbol of 
Delphi par excellence. But it is not clear what this phrase means. Callimachus 
echoes it (H. 4.94): άλλ’ έμπης ερέω τι τομώτερον ή άπό δάφνης, i.e. Apollo says 
that he will ‘make an utterance which is clearer than (one spoken) from the bay 
tree’. The tree and the tripod are linked together by Lucretius (1.739): Pythia quae 
tiipode a Phoebi lauro que profatur.

Some authors speak of the Pythia shaking the tree (Ar. Plut. 213, etc.), and the 
scholia on this passage in Aristophanes say that the tree stood near the tripod. 
Callimachus makes the tree herself claim that ‘the Pythia is seated on bay, | bay 
she sings, and bay she has for her couch’ (fr. 194.26-7). There too, however, it is 
unclear what δάφνην δ5 άείδει means (cf. Kerkhecker (1999) 91-2). Some later 
authors speak of Apollo’s seers as chewing bay leaves, others of burning them, in 
place of incense.

It has also been suggested (e.g. by Parke and Wormell (1956) 3) that the 
procedure described in the hymn was similar to that of Dodona, ‘where the god 
spoke from the oak tree and the Selli expounded his oracles’, and that the priests 
would claim to recognise the god’s utterances in the rustling of the leaves (cf. II. 
16.233-5, Od. 14.327-30, and Parke (1967b) esp. 1-33). There is no other evidence 
of this, however, at Delphi. A related suggestion is that die leaves were used for a 
form of cleromancy, or interpretation by drawing lots: see Amandry (1950) 132-3. 
For a review of the evidence see Amandry (1950) 126-34, and cf. also Chappell 
(2006) 343-4.

γυάλων ΰπο Παρνησοΐο: cf. Hes. Th. 499 γυάλοις ϋπο Παρνησοϊο.
397 επί πρήξιν: cf. Od. 3.72, 9.253 fi τι κατά πρήξιν. . .
398 Cf. 424, where the order of names in 421-6 suggests that Pylos is here 
located in Triphylia, near to the river Alpheios, rather than in Messenia at the 
site usually identified as ‘Nestor’s Pylos’ (the palace at Ano Englianos). There 
was a controversy already in antiquity about this question: cf. Hope Simpson 
and Lazenby (1970) 82. The Pylos of H. Herrn. 398 is also located ‘by the ford 
of Alpheios’. At the same time, the fact that Cretans from Minoan Cnossos are 
sailing to Pylos suggests a tradition here which could have survived from the late 
Bronze Age.

For Πυλοιγενής cf. II. 2.54, 23.303. Πυληγενής is a variant at II. 2.54; cf. 
Euphorion fr. 63.
400 εν πόντωι: εκ πόντου has been suggested by Agar, but cf. 493-4 which 
echo these lines.
402-3 And whoever of them noticed and observed, it shook him to and fro 
in all directions, and made the ship’s timbers shiver.’ The text is not certain, 
and has been variously emended. The underlying formula may be επεφράσατ
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ήδ ενόησεν (Od. 8.94, 533, and with negative II. 5.665). επκρράζεσ-θαι can be 
used with infinitive, but επιφράσσαιτο νοήσας is a very simple change. For 
οστις instead of εΐ τις cf. Hes. Th. 783-4 καί ρ’ όστις ψεύδηται. . .  | Ζευς δε τε 
Ίριν επεμψε. . . , and Η. Herrn. 482-8 etc. The motif of observing the portent is 
repeated more clearly at 414-17, which to some extent supports the interpretation 
given here.
403 ανασσείασκε: for such frequentative forms cf. κρύπτασκε (II. 8.272) etc. For 
άνασείειν cf. Hes. Sc. 344 etc.
4°4  Silence and fear are common reactions to divine signs, or epiphanies. See 
Richardson on H. Dem. 188-211, 188-90, 275fr., 478-9 (especially p. 306).
4°5“ 9 The sailors are too terrified to take any action to stop tire ship (cf. 414), 
which sails on of its own accord, aided by a strong south wind.
406 λαΐφος: first here in the sense ‘sail’; cf. Ale. 326.7 L-P etc.
407 κατεστήσαντο βοεΰσιν ‘they had fixed it down with the halyards’. Cf. Od. 
2.426 =  15.291, and Morrison and Williams (1968) 55-6.
408 επλεον must be scanned either----or - - (with synizesis). For the former cf.
388 έφράζετο. Correption of a vowel before a consonant plus liquid is commoner 
in the Hymns than in Homer: see Monro, HG~ p. 344.

επειγε: this is Ruhnken’s emendation (for έγειρε). επείγειν is commonly used 
of a wind driving a ship, e.g. II. 15.382, Od. 12.167, Soph. Ph. 1450-1, A.R. 
4.1769. No satisfactory parallel for εγειρε exists, and the corruption is an easy 
one.
409- 39 The ship’s journey is the third geographical catalogue of the poem, and 
it takes the form of a.pe?iplous. It complements the journeys at 30-49 and 216-86, 
and between them they encompass most of the Greek world, i.e. the Aegean, the 
northern mainland, and the Peloponnese. It may also be significant that both 
the first and third catalogues have Crete as their starting point. Apollo’s power 
is manifested in the final parts of the hymn most clearly, involving the response 
of nature (cf. already the reactions to his birth at 117-39). Moreover, whereas in 
216-86 the second-person address of 207 is continued right up to the god’s arrival 
at Crisa (282), in 388—544 the god is always in the third person.

There is considerable variety in the details of the peùplous, both in the verbs 
used, and in the length of the passages. As with 216-86, some places are given 
special attention (e.g. 411-18, describing the cattle of Helios at Taenarum, where 
the sailors want to stop, or the vivid glance at Odysseus’ homeland in 428), and 
the pace quickens towards the end (433—5), as at 281. The moment of arrival is 
also expressed in parallel form, but with elegant variation (282—5 ~  438-9).

There are more points of contact in this catalogue with the geographical 
information in the Iliad and Odyssey than in the case of the other two. On the 
other hand, some of the language of 410-21 is un-Homeric. See also Map 1, and 
Baltes (1982) 25-43 (especially 35fr.).
410— 21 There may be direct echoes here of the episode about the island of the 
Sun in Odyssey 12: cf. 411 τερψιμβρότου Ήελίοιο, which recurs in early epic only at



Od. 12.269, 274, the motif of the Sun-god’s flocks, and the use οίτταρέκ. . .  εχουσα 
in 419, paralleled at Od. 12.276.
410-12 As it stands we should translate the text: And along the Laconian land 
they came to the sea-crowned settlement and country of Helios who cheers men’s 
heart, to Taenarum. . .  ’ It seems impossible to take άλιστέφανον τττολίεύρον in 
apposition to Λακωνίδα youav, with ττάρ. . .  ϊξον as a tmesis (as AHS do), since a 
country cannot be called a τττολίεύρον. So it must go with what follows. There 
was an ancient settlement at Cape Taenarum: cf. Frazer on Paus. 3.25.4, in 
p. 398, and RE iva 2037 s.v. Tainaron. άλιστέφανος could certainly be applied to 
this area, and the epithet recurs a couple of times in late poetry; cf. άλιστεφής, 
commoner in late verse. The order of words is unusual, however, and the inge
nious conjecture of Matthiae Έλος τ  έφαλον τττολίεύρον may be correct. Cf. II. 
2.584, where this half-line occurs in the catalogue of Menelaus’ kingdom. Helos 
is probably the modern Agios Stephanos, near the sea south of Sparta, a Bronze 
Age site. Cf. Hope Simpson and Lazenby (1970) 78.
412-13 Taenarum (or Taenarus) is first mentioned here. The sacred flocks of 
the Sun-god at Taenarum appear nowhere else, but resemble the sacred flocks 
and herds of Helios on Thrinacia in the Odyssey (11.104-15,12.127-41, etc.). There 
were also flocks sacred to Apollo at ApoEonia in Epirus (Hdt. 9.93), and in the 
Hymn to Hermes his cattle are in Pieria. As in the passage about Poseidon at 
Onchestus (230-8), the poet here pays tribute to another god in passing.
412 βαθύτριχα: only here in early epic; cf. Oppian, and βαθυχαίτης in Hesiod, 
etc.
413 έτπτερττέα: also only here in early poetry; cf. Plato etc.
414-21 The unsuccessful attempt to find a stopping-place is a similar motif to 
ApoUo’s abortive plan to set up his temple at Telphousa’s spring (244-76).
416 δαττέδοισι: this word (always singular in Homer) is not elsewhere found 
referring to a ship’s deck.
417 ττολυΐχ3υον: a hapax legomenon, but cf. ττολύϊχ3υς (Strabo).

άμφις όρούσει ‘would leap away (from the ship)’. Cf. II. 23.393 άμφίς όδοϋ 
δραμέτην ‘they ran off the track’, and Od. 19.221, 24.218 άμφίς έόντα, ‘being 
apart (away)’.
418 ού ττηδαλίοισιν έττείΒετο: cf. Theognis 458 ττηδαλίωι πείθεται. In Homer 
(iOdyssey) only one πηδάλιον is mentioned, whereas two steering oars are normal 
for later ships, and two are already shown on some late Bronze Age and Geometric 
depictions. See D. Gray, Arch. Horn. (Seewesen) G102 and Elustrations, Casson 
(1971) 46 and n. 26, 224-8, Morrison and Williams (1968) 53 and Index s.v. 
steering oar. However, it may be significant that οΐήϊου (‘tiEer’) is used once in 
Homer in the plural, of a single ship {Od. 12.218).
419 τταρέκ. . . εχουσα ‘keeping on past’. Cf. Od. 3.182 Πύλονδ’ εχον, 12.276 
τταρέξ την νήσον ελαύνετε νήα μέλαιναν.

Πελοττόννήσον τπειραν: see 250η.
420 η'Γ οδόν: see 232η.
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421-9 The geography of this passage has points of contact with die description 
of Nestor s kingdom (II. 2.591—4), and Telemachus’ journey from Pylos to Ithaca 
(Od. 15.295-8; cf. also H. Ap. 434-50.), together with references to the Ionian 
islands (Od. 1.246 etc.). There was debate in antiquity about the location of some 
of the places named. Argyphea is not mentioned elsewhere. The sequence of 
places is not in exact order going from south to north, but we move up the west 
coast pak TriphyHa and Elis.
422 Άρήνην: cf. II. 2.591, 11.723. It was usuaEy identified in antiquity with later 
Samicon in Triphylia (Strabo 8.3.19, Paus. 5.6.2—3). The epithet ερατεινήν is 
given to Arene at II. 2.591, here to the unknown Argyphea.
423 =  II. 2.592. Thruon is caEed Thruoessa at II. 11.711, and described there 
as a steep hiE, far away by the Alpheios, on the borders of sandy Pylos’; it was 
identified by Strabo (8.3.24) with the later Epitalion. Strabo (8.3.24) is unsure 
whether Aipu was a noun or an adjective, and its location is quite uncertain. On 
the places in 422-3 see Hope Simpson and Lazenby (1970) 83-4.
424 See 398η. for the location of Pylos in TriphyHa.
425- 7 These verses are close to Od. 15.295 +  297—8 βάν δέ τταρά Κρουνούς καί 
Χαλκίδα καλλιρέεθρον, and ή δέ Φεάς έπέβαλλεν έττειγομένη Διος ουρωι, | ήδέ 
τταρ Ήλίδα δίαν, 63ι κρατέουσιν Έττειοί. 295 is not in our MSS, but is quoted 
by Strabo as part of this passage (8.3.26; again at 10.1.9 with ττετρήεσσαν at the 
end of the fine). Since the preceding lines (293-4) are virtually identical to H. 
Ap. 434-5, it seems probable that our poet had the Odyssey in mind here.
425 Strabo (8.3.13, 27) puts the river Chalcis and spring Crounoi together with a 
settlement caEed Chalcis afljust north of Samicon. Dume, first mentioned here, 
was further north, in Achaea. But Hecataeus (FGrll 1 F 121) and Antimachus of 
Colophon (fr. 27 Wyss) both seem to have thought that there was another Dume 
in Triphylia: see Matthews (1996) 131-4, and Càssola on H. Ap. 425.
426- 7 These lines occur in reverse order in Od. 15.297-8, where Aristarchus 
and Strabo read Φεαϊς or Φεάς, for Φεράς in our MSS. Here too Φεάς, or Φεαΐς, 
is probably correct. AHS think Pherae is the same as later Pharae in Achaea, 
but this was inland, its position does not fit 428-9, and Phar- has a long alpha. 
Pheai is actuaEy at the south end of EEs, but the point is that the Ionian islands 
(428-9) begin to appear at this point in Elean territory. 426 also closely resembles 
Od. 24.431: see 466-7, 499ml. for other links with this Odyssey scene, Janko (1982) 
130-1, and Introduction 2(c).
426 Έττειοί: as in Homer (II. 2.619 etc·) the Epeans are the inhabitants of Elis.
427- 8 εύτε. . . καί. . .  : for this use of asyndetic εύτε foEowed by the apodosis 
with καί cf. Od. 13.78-9 (and see H. Ap. 115η.).
427 Φεάς: έπιβάλλειν in the sense of ‘approach’ or ‘set course towards’ takes 
die dative later, and ΦεαΤς may be the right reading here, as at Od. 15.295.

άγαλλομένη: this more lively word than έττειγομένη at Od. 15.297 suits 
the tone of this passage, where the ship seems to speed on of her own 
accord.
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428-9 The sudden appearance of the islands (visible in the distance from high 
points on this coast) is effective, with Mt Neriton on Ithaca glimpsed amid the 
clouds.
429 =  Od. 1.246 etc. Doulichion’s identity is disputed: candidates since antiquity 
have been Leucas, Dolicha (one of the Echinades, but too small), part of Cephal
lenia, Same being the other part of this island, or even present-day Ithaca. That 
Same is all or part of Cephallenia seems fairly certain. See S. West on Od. 1.246- 
7. Bittlestone, Diggle, and Underhill (2005) discuss the identity of these islands 
afresh, but their views are controversial.
430-9 We come to the final stage of the journey, marked by the appearance of 
the Gulf of Corinth, after the whole Peloponnese has been passed. Here a strong 
west wind at once begins to carry the Cretans swiftly through the Gulf to their 
journey’s end. There is a sense of urgency in this passage which is dramatically 
effective.
43© τταρενίοατο; in Homer the aorist of νίσομαι is not used, and it is rarely 
found later, but it is more appropriate here than the variant reading of the 
imperfect, παρεμείψατο would have been possible (cf. 409 etc.).
431 εττεί is preferable to the variant έπί, and καί δή εττεί parallels άλλ’ ότε δή 
in 430. The Gulf is called ‘of Crisa’, and was still so called by both Thucydides 
and Strabo: see Robertson (1978) 43. It is ‘vast’, like Ελλήσποντος άπειρων (II. 
24.545), ancl ιόντος άπειρων (Hes. Th.  678). καταφαίνειν/-εσ3αι is used first 
here; cf. Pindar, Herodotus, etc.
432 ‘Which separates off the rich Peloponnese.’ διέκ. . .  έέργει is a tmesis.
4 3 3 -  4  The great west wind is dignified by an extensive descriptive phrase. 
αι'3ριος is first used here, and later is applied to a wind which clears the sky 
(especially the north wind). In Homer cf. αί3ρηγενής (II. 15.171), αί3ρηγενέτης 
(Od. 5.296), both of Boreas.
433 έκ Διάς αΐσης: only used here, but cf. Διάς αισαν/-ηι in II. 9.604, 17.321. 
Zeus’s will and Apollo’s coincide (cf. 420-1, 437), and Zeus is also god of the 
weather, as at 427.
4 3 4 — 5  This resembles Od. .15.292—4, where Athene sends a fair wind for 
Telemachus: λάβρον επαιγίζοντα δι αί3έρος, δφρα τάχιστα | νηϋς άνύσειε 
3έουσα ϋαλάσσης άλμυρόν ϋδωρ (see 425“7n·)· λάβρος επαιχιζων is also used 
of Ζέφυρος at II. 2.147-8.
438-9 ές Κρίσην . . .  ές λιμέν : i.e. to the harbour of Crisa, which gave access to 
the settlement inland.
438 εΰδείελον: this epithet of places occurs several times in the Odyssey, and was 
probably taken as meaning ‘easily visible’: see Chantraine, Diet. s.v. δήλος, and 
S. West on Od. 2.167.
439 εχρίμψατο: in Homer this verb occurs only at Od. 10.516 χριμφ3είς, but 
forms of εγχρίμπτεσ3αι occur more often.

ποντοπόρος νηϋς: the ship runs aground ‘with a rhythmically audible bump’ 
(Miller (1986) 93).
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440-73 Apollo left the ship, like a star at midday, and entered his inner sanctum, 
kindling a fire there, and lighting up all of Crisa with its radiance, and the women 
of Crisa gave a ritual cry in response to his presence. Then he flew back to tire 
ship and appeared as a young man. He asked the sailors who they were, and 
why they were so frightened, and had not disembarked. Their leader replied, 
and asked what land they had reached.

440-7 The arrival at Crisa is followed at once by the first manifestation of the 
god’s presence. His appearance like a star in full daylight, and the divine radiance 
which fills Crisa, are similar to the sudden radiance of Demeter as she enters 
the palace at Eleusis (H . Dem. 188-9), or the radiant splendour of Aphrodite’s 
appearance when she enters Anchises’ farmstead (H. Aph. 81-90). The ritual 
cry of the Crisaean women is paralleled by the response of the goddesses to 
Apollo’s birth (119). Cf. also the series of ritual actions instituted by the response 
of Metaneira and Iambe at I I .  Dem. 191-211, and Anchises’ promise to set up a 
cult and his prayer at H . Aph. 92-106. Apollo’s presence evokes fear, as at H . Dem. 
190, and the Cretan leader also senses Apollo’s divinity (464-6; cf. 473).

In all these cases, this ritual revelation is the prelude to the full self-revelation 
of the god to follow: cf. H . Ap. 475-501, I I . Dem. 256-74, H . Aph. 172-290. In the 
parallel story of Dionysus and the pirates also, the helmsman already realises 
that he is a god when it is impossible to bind him (II.  7.13-24), in anticipation 
of his self-identification at the end (55-7). But in Apollo’s case, there may be a 
particular point in his divine radiance, since he is a god of purity and light (see 
120-2 and 202-3nn.), just as his appearance as an ephebe at 449-50 reminds us 
of his role as patron of young men (κοΰροι).
440-2 This is close to the description of Athene’s descent from Olympus at II. 
4.75-9: olov δ’ άστέρα ήκε Κρόνου πάϊς άχκυλομήτεω, | ή ναύτηισι τέρας ήέ 
στρατώι εΰρέϊ λαών, | λαμπρόν του δε τε πολλοί άπό σπιν3ήρες ϊενται· | τώι 
εϊκυΓ ήϊξεν επί χ3όνα Παλλάς Ά3ήνη, | κάδ δ’ ε3ορ ές μέσσον 3άμβος δ’ εχεν 
εισορόωντας. . .  There too this is followed by her appearance in disguise as a 
man (86-7). The description in both cases suggests a shooting star or meteor, or 
perhaps a comet (see Kirk on II. 4.75-8). Here however the appearance of this in 
full daylight makes it even more portentous.
443 ές δ’ άδυτον κατέδυσε διά τριπόδων έριτίμων: there seems to be word- 
play in άδυτον κατέδυσε — Apollo enters where no ordinary mortal may. Some 
have thought that a cult is envisaged as already existing at Crisa (see Picard (1938) 
97-9). But it seems more likely that the poet is thinking of the new temple at 
Pytho.

Tripods were very closely associated with Apollo’s cult, both at Delphi and 
elsewhere. Apollo himself, or the Pythia, was supposed to prophesy seated on 
a sacred tripod (cf. Amandry (1950) 140-8, Parke and Wormell (1956) 1 24-6). 
Tripods dedicated at Delphi are among the objects listed by Hermes as possible 
plunder at I I .  Herrn. 178-81, and they were an important form of offering later:



cf. especially the golden ones set up outside the temple by Gelon and Hieron 
(Bacchylides 3.17-21).

Aristophanes echoes this line at Knights 1015-16, in a comic oracle: φράζευ, 
Έρεχθεΐδη, λογίων οδόν, ήν σοι Άττόλλων | ϊαχεν εξ άδύτοιο διά τριπόδων 
εριτί μων. Gf. the echo at Birds 575 of H. Ap. 114. Here the oracular voice resounds 
from the inner sanctum, ‘through the tripods’. Gf. Aristonous’ Paean 9-13 
(Powell, CA p. 163) ένθ άττό τριπόδων θεο|κτήτων, χλωρότομον δάφνσν | 
σείων, μαντοσύναν εποι|χνεις, Ιή ιέ Παιάν, | φρικώεντος εξ άδυτου. . .  (‘where, 
from divinely owned tripods, shaking freshly-cut laurel, you practise your orac
ular art, Lord Paean, from your dread inner sanctum’). Gf. also Corinna, PMG 
654 col. iii.32-4 (of a Boeotian oracular cult) πράτοι [μέν] γά[ρ Λατ]οΐδας | 
δώκ Ευωνούμοι τριπόδων | εσς ίων [χρε] ισμώς ενέπειν (‘for the son of Leto 
granted first Euonymus to utter prophecies from his tripods’). Pindar describes 
the wealth of tripods dedicated in the temple of Apollo Ismenios in Thebes 
(P 11.5—6): χρυσέων ές άδυτον τριπόδων ] θησαυρόν, ον περίαλλ’ έτίμασε 
Λοξίας. This suggests (whether άδυτον is an epithet or a noun) that they were 
kept widiin the άδυτον of this shrine. At the Boeotian sanctuary of Apollo Ptoios 
(and the hero Ptoios) there was an alley flanked by lines of tripods. See Guillon 
(1943) π especially 57-62, and Schächter (1981-94) 1 52-73.
444 Apollo kindles a flame within the άδυτον, ‘making manifest his signs of 
divine power’; πιφαυσκόμενος τα ά κήλα is used of snowflakes sent by Zeus at 
IL 12.280. κήλα is often translated ‘arrows’ or ‘missiles’, but West (on Hes. Th. 
708) argues that it is only used of manifestations of divine power, as in the case 
of Apollo’s plague-bearing arrows at II. 1.53 and 383, or Zeus’s thunder and 
lightning at Th. 707-8. Pindar {P.1.12) uses it metaphorically of the sounds of the 
lyre which charm even the gods. The scholia there suggest that he has in mind 
a connection with κηλήματα (etc.) meaning ‘charms’. Popular etymology quite 
possibly also connected it with καίειν meaning ‘burn’ (cf. πυρ! κηλέωι). The fire 
at the sacred hearth of Delphi was later seen as especially holy. It was used, for 
example, to purify the altars of Greece after the Persian Wars: cf. Plut. Aristides 
20.4-5, Malkin (2002) 77.
445-6 Gf. Od. 3.450-1 αΐ δ’ όλόλυξαν | θυγατέρες τε νυοί τε καί αίδοίη 
παράκοιτις (at a sacrifice). See also H. Ap. ngn.
447 Φοίβου υπό ριπής: ριπή can be used of a violent movement or ‘onrush’ 
of some land, e.g. of a weapon or warrior, or of strong wind or fire, and then 
sometimes later metaphorically of ‘winds of passion’ (S. Ant. 137, 930) or the 
power of Aphrodite {Orph. Η. 4.141). So here it could refer to the fire kindled by 
Phoebus, or to the inspiration which this creates, or both at once.
448-512 The following scene has structural parallels with other ‘scenes of 
meeting’, involving a disguised deity, and more generally with those episodes 
where a character arrives at a new place by sea and encounters someone 
there (divine or human). See Richardson on H. Dem. g8ff. (and Appendix in 
there).
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448 νόημ ώς: see i86-8n.
άλτο πετεσθαι: cf. II. Dem. 389 άλτο θέειν, and the similar Homeric formula 

βή δε θέειν.
449~5° Gf· R- 16.715—16, where Apollo comes to Hector, άνέρι είσάμενος αΐζηώι 
τε κρατερώι τε, and Η. 7.3—6, where Dionysus appears νεηνίηι άνδρΐ έοικώς | 
πρωθήβην καλαΐ δέ περισσείοντο εθειραι | κυάνεαι. Hermes and Athene also 
take the disguise of a young man at Od. 10.277-9 and 13.221-4. But long hair 
is especially characteristic of Dionysus, and of Apollo άκερσεκόμης {II. Ap. 134), 
who is also a patron of ephebic youths (κούροι). Cf. Burkert (1985) 144-5, and see 
H. Ap. 134, 493-6nn.
451— 73 Apollo’s dialogue with the sailors marks ‘a distinct slowing down of 
narrative tempo’, by contrast with the ‘high-pitched excitement of the preceding 
fifty lines’ (Miller (1986) 94).
452- 61 The opening questions are those asked by Nestor of Telemachus and 
his companions on their arrival at Pylos, and by Polyphemus of Odysseus and 
his men (452-5 =  Od. 3.91-4, 9.252-5; see below 409-73n.). What comes next, 
however, is an ironic comment on the abnormality of the situation: these sailors 
are not following the usual epic conventions o f‘arrival scenes’. In fact, it is only 
after Apollo’s revelation of his identity and instructions to them that the ‘normal’ 
narrative thread will be resumed (503-12).
453_5 On piracy in the Homeric poems see Souza (1999) 17-22.
456 ήσθον: it is odd that we suddenly find three cases of the dual used instead 
of plural here, at 487 (κάθετον λύσαντε), and at 501 (ίκησθον). The dual was 
probably no longer used in the spoken Ionic of the time of the Iliad, and there 
are a number of cases where it is used instead of plural in the text of that 
poem as we have it: cf. 4.407, 5,487, 8.74, 9.182-98 (seven times); cf. also H. 
Herrn. 504. The cases in the Hymn to Apollo may be due to modification of for
mulaic prototypes, such as (for 456) τίφθ ούτως εστητε τεθηπότες {II. 4.243)3 
τίφθ ουτω τετίησθον, Άθηναίη τε καί Ήρη {II. 8.447)3 etc.; cf. Hoekstra (1969) 
28-9.
458-9 Cf. Od. 11.218 άλλ’ αυτή δίκη έστ'ι βροτών, ό τε .. . , ig-43 α6τη τοι δίκη 
έστί θεών, etc. (This use of δίκη to mean ‘mark’ or ‘manner’ does not occur in 
the Iliad)
458 ανδρών άλφηστάων: cf. Od. 6.8 (again not an Iliadic use), άλφηστής prob
ably means ‘gram-eating’: see S. West on Od. 1.349.
460 καματωι αδηκοτες ‘overcome by weariness’. The derivation οίάδηκότες is 
uncertain: see Hainsworth on II. 10.98.
461 =  II. 11.89 (σίτου τ ε . . .  ).
462 After the fear and astonishment evoked by a divine epiphany, the god often 
reassures those affected, as Apollo does here. See H. Aph. ig2-5n.
463 Κρητών άγος: he is nameless in our hymn. Later sources call him Castalius 
{Et. Μ. 255.17—18, Orion 46.22, Tzetzes in Lycophr. 208), or Icadius (Servius on 
Aen. 3.332).



464-73 The Cretan leader’s reply is built from a series of traditional or Odyssean 
elements, but in his businesslike and mundane way he expresses their bewilder
ment at an extraordinary situation.
464-6 This courteous form of greeting to a stranger, admiring his noble or 
godlike appearance, and expressing a wish or prayer for his well-being, belongs 
to a conventional pattern: cf. for example Od. 6.149-85 (a highly elaborate devel
opment), and for variant forms see Richardson on H. Dem. 135fr., 213fr. Sometimes 
it is coupled, as here, with a request for information about the place where one 
has arrived: cf. Od. 13.228-35 (and similarly H. Dem. 133-4)· Where the addressee 
is really a god, there is also irony in the recognition of his godlike qualities.
464 sttsI ου μέν γάρ τι: ‘since in fact (γάρ) in no w ay .. . ’ The combination 
έττεί. . .  γάρ is unusual, and perhaps arises from coalescence of epic ου μέν yàp 
and εττει où μέυ τι.
466—7 =  Od. 24·402"3· The archaic form οϋλε (literally ‘be healthy’: cf. Latin 
salue) seems to occur only in these two cases in literature'. Influence from this part 
of Odyssey 24 is possible: see 426-7, 499ml., Introduction 2(c).
468 =  Od. 13.233.
469-73 Cf. Od. 9.259-63 (in reply to Polyphemus’ questions, which are repeated 
at H. Ap. 452-5): Ημείς. . .  άττοττλαγ3έντες Αχαιοί | . . .  ύττέρ μέγα λαΐτμα 
3αλάσσης, | οΐκαδε ίέμενοι, άλλην όδόν, άλλα κέλευθα | ήλ3ομεν ουτω ττου 
Ζευς ή3ελε μητίσασθαι. | λαοί δ5 Άτρεΐδεω Άγαμέμνονος ευχόμεΤ είναι. The 
coincidences with Apollo’s speech and the Cretan’s reply are close enough to 
suggest direct influence from the Odyssey, νόστου ίέμενοι (472) may be due to 
reminiscence of the Odyssean passage (οΐκαδε ίέμενοι). Verdenius (1969) 195 
takes νόστος as simply meaning ‘journey’s goal’ here, as sometimes later. But 
476-8 suggest rather that he is expressing his men’s desire to return home, which 
will be unfulfilled.
471 Cf. Od. 1.182 νϋν δ’ ώδε ξύν νη'ί κατήλυ3ον.
474— 523 Apollo declares his true identity, and tells the sailors that they are to 
take care of his temple. He instructs them to disembark, build an altar on the 
shore, make an offering, and pray to him there as Delphinios. They should next 
have a meal and offer libations to the gods, and then accompany him, singing a 
paean in his honour, until they reach his temple. They obey his orders, and after 
the ritual is complete, he leads them with his lyre in dancing and singing up the 
hill to his temple at Pytho.

Once again, epiphany here is followed by ritual: first the institution of a cult 
at the place of the god’s revelation, and then a processional hymn, with Apollo 
himself as leader, from the altar by the shore to the god’s chief sanctuary. Apollo’s 
instructions here, and (still more) his final speech at 531-44, can be viewed as his 
first oracular pronouncements in his new role as the god of Delphi: see Leclerc 
(2002) 159-60.
475- 85 The long, elaborate opening address prepares the way for the climax of 
480. The powerfully enjambed τό ττρίν of 476 modifies 475, and this suggests a
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sense of the loss of all they hold most dear, to be replaced by their future role as 
servants of the god. They have no choice in tire matter (as with their journey), 
but Apollo implies the degree of honour which this will bestow: cf. 478-9, echoed 
by 482-3, and 484-5.
479 Cf. 483 and 522.
480 The form of self-revelation is conventional: see Richardson on H. Dem. 268. 
But the fact that Apollo introduces himself first as ‘son of Zeus’ may be significant, 
as implying Zeus’s backing for the whole enterprise.
485 The redundancy of ‘always, continually, for all days’ is not untypical of 
expressions of permanence: cf. (e.g.) H. Herrn. 125-6.

τιμήσεσ3ε: the future middle of τιμάν (always with passive sense) does not 
occur elsewhere in early epic, but is common later.
486 A variant of the formular οΧΚ άγε3, ώς αν εγώ εϊττω, ττει3ώμε3α ττάντες 
{II. 2.139 etc.).
487-9 The actions prescribed are typical of scenes of arrival by sea (see 503-7^), 
although the language is not formulaic. 487 describes ‘the operation of lowering 
sailyard and sail (after furling) by letting go the leathers by which both had been 
hoisted to the top of the mast’: Morrison and Williams (1968) 62-3. The ship is 
then drawn up on the beach, and possessions and equipment are disembarked. 
For arrival scenes see also Arend (1933) 79-81.
487 For the duals see 456η.
488 Cf. II. 1.485 =  Od. 16.325 (and cf. 16.359) νήα μέν οϊ γε μέλαιναν έττ ήττείροιο 
ερυσσαν. The hiatus in ετπ ήττείρου is paralleled by IL 22.206, 23.274, and should 
not be emended. It is probably due here to adaptation of the Homeric formular 
verses just quoted.
489 Cf. Od. 13.120 (arrival in Ithaca) εκ δε κτήματ άειραν.

εντεα: in early epic this is normally used of weapons, once of utensils for 
a meal {Od. 7.232), and only here of ship’s taclde (instead of όττλα); cf. Pi. 
N. 4.70.
490-6 Sacrifice and prayer to Apollo on the seashore take place in the scene of 
Chryseis’ return to her father at II. 1.438-74, following the ship’s arrival at 432-9, 
which resembles H. Ap. 503-7. When Telemachus arrives at Pylos he also finds 
the Pylians sacrificing by tire sea to Poseidon {Od. 3.4-66). In the Iliad scene an 
altar already exists (440), whereas here it must be built, as a new cult is being 
set up. Cf. A.R. 2.669-719, where the Argonauts have a vision of Apollo on a 
deserted island, set up an altar on the shore, and sacrifice to him, and Orpheus 
sings a paean about his defeat of the serpent of Delphi (with some probable 
echoes of our hymn). Malkin (2002) 76 sees the scene in the hymn as similar to 
the practice of Greek colonists, setting up an altar to Apollo as άργηχέτης on 
first landing in a new country.
490 καί βωμόν ιτοιήσατ: cf. 384.
491 εττί τ άλφιτα λευκά 3ύοντες: sprinkling barley-grains over the victim was a 
standard feature of Homeric sacrifice (ουλυχύτας): cf. Kirk on II. 1.447-68. Here 
there is no animal to be offered, and they simply offer barley. Cf. the offerings



to the dead [Od. 10.520, 11.28), which include sprinkling άλφιτα λευκά, and 
Eumaeus’ meal at Od. 14.77, where barley-grains are sprinkled over the roasted 
pigs.
493-6 This is the third aition of a cult-tide of the god: cf. 372-4 (Πύθιος), 385-7 
(Τελφούσιος). Apollo’s cult as Delphinios was common throughout the Aegean 
area, but especially in Crete. It is not attested at Delphi itself, where ΔελφαΤος 
or Βελφάϊος are found, but the site of the cult in the hymn is by the sea, i.e. 
at the harbour-site of Crisa. Pausanias (10.37.8) attests a later temple to Apollo, 
Artemis, and Leto here.

In Crete, Athens, and elsewhere Apollo Delphinios was closely associated 
with central civic institutions, and in particular with the ephebes, for whom he 
acted as patron or Κουροτρόφος. His appearance as a young man with flowing 
hair at 448-50 suits this association. He also has a moral role, as in the use of 
the Delphinion at Athens as a court for justifiable homicide. In the hymn the 
title is ‘explained’ by his appearance as a dolphin, and it used to be thought that 
this indicated a maritime aspect to this cult (e.g. Farnell, Cults rv 145—8). Some of 
Apollo’s other titles imply this (e.g. Ακταΐος, Έκβάσιος, Έμβάσιος, etc.), but the 
evidence does not seem to show this for Delphinios. Later tradition associated 
the name Delphi with the dolphin, and this appears as a symbol on Delphic 
coins from the late sixth century bg onwards (cf. Forstel (1979) 220). On Apollo 
Delphinios see especially Graf (1979) 2-22.
496 And the altar will be (called) Delphinian, and will be conspicuous for all time 
to come.’ With M ’s reading we must scan δελφϊνϊός, or perhaps rather as three 
syllables, with synizesis of the final one, in contrast to Δελφϊνιώι in 495. For such 
variation see 373η., and cf. Hopkinson (1982) 162-77. For similar examples of vari
ation cf. H. Ap. 9-10 χρυσέου. . .  χρυσείωι, H. Aph. 97-8 υυμφάων. . .  νυμφών, 
Η. Herrn. 92 τε ΐδών μή ΐδών. This is surely the right reading here, rather than 
δέλφ(ε)ιος. Έπόψιος is also a title given to Apollo and Zeus (Hesychius s.v.), in the 
sense of Overseer’. The word occurs first here (apart from a variant at II. 3.42). 
499-501 The sequence of a meal followed by music (song and dance) forms the 
traditional template for this pattern here.
499 Cf. Od. 24.489 ot δ’ επεί οϋν σίτοιο μελίφρονος εξ ερον εντο. σίτοιο 
μελίφρονος is an unusual metrical variant of the common ττόσιος και έδητύος 
(cf. H. Ap. 513). See also 466-7n.
500 ίηπαιήον άείδειν: ‘sing the paean-song [or refrain]’. On this see 272, 
357-6snn.
502- 23 The execution of the god’s orders about beaching the ship etc. is 
described in a passage of a relatively formulaic type, echoing 487-501 with 
variations. 500-1, however, are developed into an elaborate description of the 
procession to Pytho at 514—23.
503- 7 503 echoes 487, and is probably a formular prototype for that verse, with 
its awkward duals. 5Ö4-7 are formulaic: 504 =  II. 1.434,5°5 =  & I437> Od. 15.499 
(cf. Od. 9.150 etc.); 506-7 resemble the landing at II. 1.485-6 (507 =  II. 1.486).
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The variant version of II. 1.484-6 in a papyrus (pap. 53 Allen =  West) has extra 
lines which resemble 505—6.
504 ‘They lowered the mast on to the crutch, letting it down with the forestays.’ 
The ίστοδόκη is a crutch on the stern, into which the mast was lowered. See 
Kirk on II. 1.434, and Morrison and Williams (1968) 62—3.
505 εκ δε και αυτοί βαϊνον: καί αυτοί is less appropriate here than at either II. 
1.437 or Od. Î5.499, suggesting the formular character of this line, βαϊνον is the 
reading at II. 1.437 (where it is necessary, to distinguish this from the transitive 
βήσαν in 438), and at Od. 15.499.-M’s reading βήσαν is also possible here: cf. Od. 
9.150 βήμεν etc.
506-7 The ship is drawn up on the beach, and wooden props (έρματα) fixed to 
hold it upright. See Kirk on II. 1.485-6.
508-13 Cf. 490-2, 497-9.
514-19 The procession, with song and dance accompanied by Apollo’s lyre, 
echoes or parallels the first reference to Apollo going up to Pytho at 182-5, and 
the following scene of celebration on Olympus (516 ~  202 καλά και υψι βίβας). 
But here the song is identified as a paean, sung by the first pilgrims ever to make 
the journey from the harbour of Grisa up to Delphi. Many later paeans were 
processional, and some could be classed by ancient writers as either paean or 
prosodion (‘processional song’). Some songs were also classified as consisting of 
paean followed by prosodion: cf. Rutherford (2001) 33-6, 104-8, 306-7, 323-4, 
329-3 b etc. Here the scene must surely be aetiological, giving mythical authority 
to later Delphic practice. The Pythian nomos also ended with celebratory dancing 
by the god (καταχόρευσις), possibly including cretic rhythms. The earliest form 
of Pythian contest was in singing a hymn or paean to Apollo after his victory 
(Paus. 10.7.2, Str. 9.3.10). See 357-620.
514 Gf. II. 14.384 βάν p ιμεν ήρχε δ1 άρα σφι Ποσειδάων ένοσίχθων (and 
Ι4-Ι34)·
5115 ερατόν κιθαρίζων: cf. Η. Herrn. 423, 455· Athenaeus cites SH“ 16 
(Απόλλων. . .  βίβας) with χαρίεν for ερατόν.
5 ΐ6 καλά καί υψι βίβας: see 202η.

οί δέ ρήσσοντες εποντο: cf. II. 18.571—2 τοι δέ ρήσσοντες άμαρτήι | . . .  ποσ'ι 
σκαίροντες εποντο, ρήσσοντες means ‘stamping, beating the ground’. Cf. A.R. 
ϊ·539 πέδον ρήσσωσι πόδεσσι, in the context of dances by young men to Apollo 
at Pytho and other sanctuaries.
517-19 The close association of Crete and Delphi is emphasised by the word
ing (Κρήτες προς Πυθώ), and also the Cretan origin or character of the 
paean-song. For this association see 393η. The Cretan origin of the paean was 
suggested by some ancient traditions malting Thaletas of Gortyn the inven
tor of paeans (Strabo 10.4.16, citing Ephorus), and the story of his having 
cured a plague or stasis at Sparta with his songs (Pratinas, PMG 713 (iü), 
Paus. 1.14.4, etc.). The paeon (long plus three shorts) can be defined as a 
resolved cretic (----), again suggesting a Cretan link. Paiawon occurs as a
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divine name on the Linear B tablets of Gnossos. See Rutherford (2001) 24-5, 
76-7.
518-19 ‘Like the paeans of the Cretans, in whose breasts the divine Muse has set 
honeysweet song.’ This is the usual interpretation, taking τταιηονες as paeans . 
It has, however, been argued that both οΤοί τε and οίσί τε must refer to persons, 
and therefore the word must mean ‘paean-singers’: Huxley (1975) 119-24; cf. 
Rutherford (2001) 24. But there do not seem to be any other examples of this 
sense, and it is possible to interpret οΐοί τ ε . . .  παιήονες as referring to the songs 
(sung by) Cretans, and οΤσί τε as referring to Κρητών. This is also better than 
assuming that the τε in οϊσί τε means ‘and’, introducing a second class of inspired 
singers (as Evelyn White’s Loeb translation and Huxley (1975) 124 n. 23 do). For 
the description of poetic inspiration cf. Od. 22.347-8 θεός δε μοι εν φρεσιν οϊμας | 
τταντοίας ένέφυσεν, and for μελίγηρυν άοιδην cf. Od. 12.187 μελίγηρυν. . .  οιχα, 
of the Sirens, Hes. Th. 83-4, 96-7, of speech or song inspired by the Muses. 
520-2 The ease and speed with which the dancers climb the hill is a sign of their 
divine possession, as (for example) with the Dionysiae inspiration of Cadmus and 
Teiresias in Euripides’ Bacchae 187-94 etc·
520 άκμητοι: this form, for Homeric ακμής, only recurs at Nicander Ther. 737.
523 άδυτον ζάθεον: the άδυτον is emphasised again as at 443.
524-44 The Cretan leader asks Apollo how they are to live in such a rugged 
place. Apollo, pitying his men’s human ignorance, reassures them, replying that 
if they continue to make their sacrifices, pilgrims will always come and give them 
offerings in plenty. He ends by warning them against any rash word or deed, or 
insolent action, whose result will be that other men will become their masters for 
all time to come.

The Cretans’ anxiety and Apollo’s reassurance echo Delos’ concern about 
her poverty and Leto’s promise of rich offerings and honours (57-88). Thus one 
of the opening themes of the poem’s narrative is resumed at the end.

On Apollo’s warning see 540~3n.
524 =  Od. 20.9 (του); cf. II. 9.595, Od. 24.318.
526-7 Cf. 476-8.
528 ‘How are we actually now to live? This is what we tell you to consider.’ This 
seems to be echoed at A.R. 1.685 ττώς τήμος βώσεσθε δυσάμμοροι; and 693 
τάδε φράζεσθαι άνωγα. βιόμεσθα is unusual as a form of the verb βιόω, and 
has been variously explained. Janko (1979) argues that the echo in Apollonius 
guarantees his conjecture βώμεσθα, and that βιόω means ‘pass one’s life’, as 
opposed to ζάω ‘exist’. He therefore regards βώμεσθα as derived from βόσκω, 
which is also used in the parallel episode at 59. See Janko (1979) 215—16 and (1982)
123-4. This could be right: but βιόμεσθα is an explicable form, as Janko himself 
says, and since βίος can mean ‘livelihood’, the use of βιόω in this context seems 
justifiable.

άνωγμεν: an athematic perfect form, like είλήλουθμεν etc.; cf. Chantraine, 
GH 1424-5.
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529-30 Delphi’s natural barrenness was later proverbial, and became a standard 
reproach against the priests. They were said to have been mocked for their 
complete dependence on the pilgrims by Aesop, who was killed by the Delphians 
as a result (Schob Ar. Vesp. 1446, P.Oxy. 1800 col. 11.2.30-63, Call. fr. 192.15-17, 
etc.). Lucian may have these verses in mind, as well as Iliad 2.519 and 9.405, at 
Phalaris 2.8, where a citizen of Delphi mentions the rocky site of Delphi and their 
dependence on the sanctuary and its revenues as a Homeric theme.
529 ‘This (land) is neither desirable for vine-bearing nor good for pasture.’ Cf. 
54-5 ούδ’ ευβων σε εσεσθαι όΐομαι οϋδ’ εϋμηλον, | ουδέ τρύγην οϊσεις, οΰτ άρ 
φύτα μυρία φύσεις, Od. 13.246 αίγίβοτος δ’ αγαθή καί βούβοτος, 9.27 τρηχεΓ 
άλλ’ άγαθή κουροτρόφος, Hes. Op. 783 άνδρογόνος δ’ άγαθή. Càssola prefers 
to interpret ‘this desirable (land) is not vine-bearing, nor good for pasture’. 
The site has just been described by the poet as χώρον έττήρατον (521), but 
Càssola’s interpretation sounds less appropriate in the mouth of the anxious 
Cretan leader, and is a less natural way of construing the line. There may also be 
a reminiscence of Od. 4.605-7 εν δ5 Ίθάκηι οΰτ άρ δρόμοι εΰρέες ούτε τι λειμών
I αίγίβοτος, καί μάλλον έιτήρατος ίτπτοβότοιο. | ου γάρ τις νήσων ίττττήλατος 
οΰτ εΰλείμων. . .  (εύλείμων only recurs at Hes. fr. 240.1 in early epic.) 

τρυγηφόρος occurs only here.
530 καί άμ άνθρώττοισιν όττηδεΐν: ‘and at the same time to minister to 
mankind’. As the god’s servants they will also ‘attend’ his pilgrims, άμα implies 
that there is not enough both to support them and also to enable them to have 
leisure to attend to their public duties (cf. Miller (1986) 100).
531-44 Apollo’s reply begins with a gentle reproach, and his smile suggests 
divine amusement at human weakness. The contrast between men’s anxiety for 
the future and the ease and abundance of divine provision is a typical theme. 
The message of the Gospels, to ‘take no thought for the morrow, what you shall 
eat’ (etc.), could be viewed as a Jewish-Christian development of the same motif. 
In the hymn, however, the promise is specifically linked to the assurance that the 
piety of visitors will always be sufficient to supply the needs of the god’s ministers. 
The final warning comes at first sight as something of a shock after the tone of 
the rest of the speech. It is paralleled by Aphrodite’s closing warning to Anchises 
(H. Aph. 286-8), after she has predicted the divine favours in .store for their 
child. But this arises more naturally from Aphrodite’s own distress at what has 
happened and her desire for secrecy. (Notice also that H. Ap. 544 closely resembles 
H. Aph. 289.) However, the sequence of Apollo’s speech fits into the traditional 
pattern of όλβος leading to excess (κόρος), ύβρις, and finally άτη, and agrees 
with the Delphic maxim μηδέν άγαν. Cf. Janko (1982) 120, and Miller (1986) 
100-10.
531 Cf. II. 4.356 etc. τόν δ’ έτπμειδήσας ττροσέφη . . .
532~3 Cf. Η. Dem. 257-8 νήϊδες άνθρωποι καί άφράδμονες ουτ’ άγαθοϊο | αΤσαν 
έττερχομένου ττρογνώμεναι ούτε κακοΤο, and the O rphic’ version of this (Orph. 
fr. 49.95-6) άφρονες άνθρωποι δυστλήμονες etc. For the traditional nature of 
this ‘derogatory address to mankind by a deity or prophet’, in both Greek and
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Jewish literature, see. Richardson on H. Dem. 2561F., and cf. also the Muses’ son g 
at H. Ap. 189-93. In the present passage, however, men are actually said to ‘go 
looking for’ (βούλεσθ) cares, troubles, and anxieties themselves. This idea that 
they bring their sufferings on themselves, at least to some extent, is similar to 
that of the ‘theodicy’ at the opening of the Odyssey, where Zeus complains of how 
men blame the gods unfairly for their troubles, whereas οι δέ καί αυτοί [ σφήισιν 
άτασθαλίηισιν υττερ μόρον άλγέ εχουσιν (1.32—4)·
532 μελεδώνας: in Οά. I9-5D most MSS have the first declension form 
μελεδώναι, and μελεδώνας may be correct here. Gf. West on Hes. Op. 66, for tire 
view that the third-declension form is late.
533 στεΐνεα: in Homer this is used literally, of a narrow or tight space. For the 
metaphorical use cf. Aesch. Eum. 520 σωφρονεΐν thro στένει, and Latin angustiae, 
but also Od. 9.445, where στεινόμενος is used of the ram distressed by its fleece 
and the burden of Odysseus.
534 Gf. Od. 11.146 ρηΐδιόν τι έπος ερέω καί ένΐ φρεσι θήσω. For the gods all 
things can be easy, and this divine facility is offset against mortal difficulties. 
Apollo will lighten their labour, as at 520-1.
535—7 The abundance of sheep sacrificed at Delphi was later proverbial: cf. 
Pi. P. 3.27 μηλοδόκωι Πυθώνι, Bacchyl. 8.17 Πύθωνα μηλοθύταν, etc. In some 
versions of the killing of Neoptolemus at Delphi he was said to have quarrelled 
with the attendants over the division of sacrificial meats, and to have been killed 
by ‘a man with a knife’: Pi. fr. 52F 117—20, M 7.42. The story of Aesop’s death is 
similar (see 529—300.): in the version in P. Oxy. 1800 col. ii.2.32-46 ‘the Delphians 
stand around the altar ucp εαυτοϊς μαχαίρας κομίζοντες, and each cuts and carries 
away whatever portion of the meat he can obtain, often leaving the sacrificer to 
go away without any share’. The Δελφική μάχαιρα was a special kind of knife of 
an archaic type used at Delphi, and became a proverbial expression for greed, 
as ascribed to the Delphians. Hence the killer of Neoptolemus was sometimes 
identified as a priest called Machaireus, son of Daitas: cf. Sophocles, TrGF iv 
p. 192 Radt, Apollodorus, Ep. 6.14, Strabo 9.3.9, and RE s.v. Machaireus. On 
these legends see Fontenrose.(ig6o) especially 219-25, Wiechers (1961), Detienne 
(1998) especially 175—94, Rutherford (2001) 313-15, Kowalzig (2007) 188-201.
536 αφθονα; this epithet is not found in Homer, but cf. Hes. Op. 118, Solon 33.5 
etc.
537 οσσα εμοί κ’ϊ the hiatus in tins position is unusual, and has been variously 
emended. West’s conjecture δσσα κ’ εμοί is a simple solution.

ιτερικλυτά φΰλ’ άνθρώττων; not an epic formula, but cf. 273, 355, and 298. 
The repetition in 537—8 led to omission of 538 by some MSS.
538 ττροφύλαχθε: the verb occurs first here; cf. Herodotus etc. The form is 
also unusual, and may be a metrical modification of the perfect form (ττρο- 
ττεφύλαχθε): see Janko (1982) 124.
539 Ινθάδ’ άγειρομένων; cf. 58 ενθάδ’ άγειρόμενοι, in the parallel passage 
about Delos.
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καί εμήν ίθύν τε μάλιστα; ίθύς as a noun occurs in Homer only in the 
accusative, either in the phrase άν ιθύν (‘straight onwards’), or in the sense 
of ‘initiative, enterprise’ (from ‘direction’). But the text and interpretation are 
quite uncertain here. If the transmitted text is correct, there must be a lacuna, 
and one expects ‘and moreover above all <observe> both my direction <and 
also m y .. : > ’, followed by a conditional clause, either in the missing line(s), or 
introduced by emending 540 to εί δέ. . .  Janko (1982) 120 argues for καί εμήν 
ίθυντε θέμιστα. εί δέ. . . , and compares Hes. Op. 9 δίκηι δ’ ίθυνε θέμιστας. 
54°~3 The warning against ύβρις presumably follows an injunction to act in 
accordance with the god’s will (ίθύν). It also develops out of the preceding 
emphasis on wealth and abundance (see on 531-44). It could be taken simply as a 
general warning clause of an ominous kind, and oracular pronouncements often 
did contain warnings. However, 542-3 seem too specific for this, and so it has been 
taken as a post eventum prophecy, referring to a particular event. Delphic greed 
was a traditional theme, and so was the motif' of conflict over the distribution 
of the wealth which Apollo predicts for the sanctuary (see 529-30, 535-71x0.). 
542-3 imply that some conflict of this kind will lead to the Cretan priests or 
their successors losing control of the shrine. This has often been interpreted as 
an allusion to the so-called ‘First Sacred War’ (a modern term), an event or 
series of events which later Greek tradition, from the fourth century bc onwards, 
assigned to the first part of the sixth century (c. 594—584 bc). This was supposed 
to have arisen from misconduct by the people of Grisa (or Cirrha), who behaved 
arrogantly or greedily, and in one version taxed or plundered pilgrims to Delphi, 
and it led to the destruction of their town and consecration of the plain of Grisa as 
sacred land by the Amphictionic League. This group of Greek states subsequently 
controlled the sanctuary, whether or not they had done so previously. The war 
was closely associated by tradition with the institution of the Pythian Games in 
their classical form from 586 or 582 bc onwards. It has been argued that the 
war never actually took place, and that the tradition was invented in the fourth 
century bc: see Robertson (1978). But the consecration of the plain of Grisa does 
seem to have been a historical event, and so does the institution or reorganisation 
of the Games. Cf. Davies (1994) 193-212, Lefèvre (1998) 13-16, Sanchez (2001) 
58-60, 63—79, and Kowalzig (2007) 195-201.

The war was usually seen as intended to liberate Delphi from oppression 
by its neighbour Grisa, and at first sight this does not seem to agree with the 
view that it is misbehaviour by the ministers of the god which will lead to their 
losing control of the sanctuary. Moreover, some of the sources for the war seem 
to assume that the League was already in control before tire war (e.g. Aeschines 
3.107—12, Strabo 9.3.4, etc.). If, however, the tradition about the war is linked to 
H. Ap. 540-3, this must imply a close association of Crisa with the sanctuary of 
Delphi, and this is indeed what is suggested by lines 269-74, 282-6, and 438-47. 
In the Catalogue of Ships Pytho and Crisa are listed together as Phocian towns 
(//. 2.519—20). See also 393η. for possible linking of Grisa and Crete. From this
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point of view then, the supposed liberation’ of Delphi from Crisaean control was 
a propagandist way of seeing the war, put about by the Amphictionic allies: cf. 
for example Forrest (1956) 45 for this interpretation.

It has alternatively been suggested that the new masters envisaged in 542-3 
are actually the Crisaeans, and that the poet refers to an earlier takeover of 
Delphic control by them. But such a statement is unlikely to have survived in 
later tradition if Grisa was subsequently destroyed by the League. Clay (1989) 
go-i revives an old suggestion that the ‘other leaders’ are the Hosioi, a group of 
officials later attested at Delphi, who may have had some oversight of the god’s 
ministers, and who seem to have decided whether a sacrifice or consultation of 
the oracle was acceptable. But we do not know enough of their functions to 
assess whether this could be right: cf. Amandry (1950) 123-5, 249-52, Roux (1976) 
59-63·

It is also theoretically possible that the lines are a later addition to the hymn, in 
which case they could not be used to date the rest of the poem. But the traditional 
character of the train of thought in 531-44 does suggest that the lines are integral. 
(See also Introduction 2(b).)
540 τηυσιον; cf. Od. 3.316 =  15.13 τηϋσίην οδόν. The etymology is uncertain, 
but it seems to mean ‘vain, poindess’, like μάταιος.
541 These words must surely be deliberately paradoxical, since θέμις would 
normally refer to conventional conduct which is morally appropriate (see Kirk 
on II. 2.73—5). There is a similarly paradoxical use of δίκη at Od. 4.690-2, where 
the word is used as elsewhere in the Odyssey of habitual behaviour, but refers in 
this passage to actions or words which show prejudice and favouritism. Cf. Miller 
(1986) 104, 107-8.
542-3 Apollo’s words indicate a strong and permanent form of overlordship, of 
an unwelcome kind. If the First Sacred War is envisaged, one can compare the 
fact that the defeated Crisaeans were said to have been enslaved and dedicated 
to Pythian Apollo (Aeschines In Ctesiph. 108).
544 Cf. H. Aph. 289 (νοήσας).
545-6 Apollo’s speech closes the narrative, and the poet ends with a final salu
tation to the god as son of Zeus and Leto and the traditional formula indicating 
another song to follow.

545 καί συ μεν outgo χαίρε: cf. Η. ι.2θ, H. Herrn. 579 =  Η. ι8.ιο, 21.5, 26.11, 
28.17. outgo suggests that the deity should be pleased because of the preceding 
song.
546 Literally ‘but I shall remember both you and also another song’, i.e. pre
sumably in moving on to a further song the poet promises not to forget the 
deity whom he has just celebrated. The άοιδή could in theory be either another 
hymn (as for example at H. Ap. 158-9), or a song of another kind, such as heroic 
narrative. Cf. Introduction i(a), and for further discussion of this traditional clos
ing formula and its possible interpretation see Richardson on H. Dem. 495. For 
parallels in other forms of poetry and prose see De Martino (1980) 232-40.
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To H erm es

1-19 Prologue: the birth of Hermes. The poet asks the Muse to sing of Hermes, son 
of Zeus and Maia, ruler of Cyllene and Arcadia, and messenger of the gods. The 
nymph Maia used to sleep with Zeus secretly in a shadowy cave. She bore him 
a son who was a sly brigand, a cattle-rustler and master of dreams, who would 
soon perform famous deeds: born at dawn, at midday he was playing the lyre, in 
the evening he stole Apollo’s cattle, on the fourth day of the month, the day that 
Maia bore him.

After the invocation of the Muse, this hymn immediately signals the open
ing theme of Hermes’ parentage and birth, which is then described. The brief 
reference to parentage is quite common at the start (H. 7, 12, etc.), but the 
birth-narrative occurs at this point less often than one might have expected: cf. 
H. 15.i—3, 16.1—4, 17.1—4, 18.1—9, 28.1—16, 31.i—7. Most of these are brief, but 
here the special character of Hermes is already anticipated by the extended 
emphasis on the absolute secrecy of his parents’ affair and its context (a 
shadowy cave at dead of night). Hermes is already at his birth given his 
attributes as a trickster-god (13-15), and the speed with which he manifests 
these powers is vividly portrayed: his first exploits are achieved that very day. 
Thus this prologue has already announced the main themes which are to 
follow.
1-9 H. 18.1-9 repeats these lines, with variations, and then closes with three 
farewell lines, of which 579 =  H. 18.10.
1 Έρμήν υμνεί Μούσα: Η  ι8.ι has Έρμήν άείδω, i.e. without the more traditional 
request to the Muse. An Attic lekythos of c. 470 bc shows a boy holding a papyrus- 
roll on which is written Έρμή(ν) άείδω. This suggests that the Hymns, or some 
of them, may have been used as school texts at this period: cf. Beazley (1948) 
336-40, (1950) 318-19, and Immerwahr (1964) 17-48.

Έρμήν: this contracted form of the name is used throughout this hymn, and 
occasionally in Homer (II. 20.72, 4 X  Od.), Hesiod and other hymns. By contrast 
H. 19 only uses die uncontracted forms Έρμείας or Έρμείης. See Janko (1982) 
I33“4·

Διός καί Μαιάδος υιόν: cf. Od. 14.435Έρμήι, Μαιάδος υίεϊ. Hermes’ mother’s 
name has the variant forms Μαιάς and Μαία. She is a daughter of Adas (H. 18.4, 
Hes. Th. 938), and later one of the Pleiades (Hes.(?) fr. 169, Simon, PMG fr. 555, 
etc.).
2 Mt Cyllene in Arcadia is Hermes’ birthplace in the hymn (142) and was 
generally accepted as such later. In H. 19.28-31 he has a τέμενος there, and 
Pausanias describes a temple to Hermes on its summit (8.17.1—2). There was an 
annual procession to this sanctuary (Geminos 17.3, first century bc). On this and 
other local cults of Hermes see Jaillard (2007) 57-62.
3 άγγελον αθανάτων έριούνιον: after parentage and home comes Hermes’ 
chief attribute as divine messenger, a function performed by him in the Odyssey,
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To H erm es

I—19 Prologue: the birth of Hermes. The poet asks the Muse to sing of Hermes, son 
of Zeus and Maia, ruler of Cyllene and Arcadia, and messenger of die gods. The 
nymph Maia used to sleep with Zeus secredy in a shadowy cave. She bore him 
a son who was a sly brigand, a catde-rusder and master of dreams, who would 
soon perform famous deeds: born at dawn, at midday he was playing the lyre, in 
the evening he stole Apollo’s catde, on the fourth day of the month, the day that 
Maia bore him.

After the invocation of the Muse, this hymn immediately signals the open
ing theme of Hermes’ parentage and birth, which is then described. The brief 
reference to parentage is quite common at the start (H. 7, 12, etc.), but the 
birth-narrative occurs at this point less often than one might have expected: cf. 
H. 15.1—3, 16.1—4, 17.1-4, 18.1-9, 28.1-16, 31.1-7. Most of these are brief, but 
here the special character of Hermes is already anticipated by the extended 
emphasis on the absolute secrecy of his parents’ affair and its context (a 
shadowy cave at dead of night). Hermes is already at his birth given his 
attributes as a trickster-god (13—15), and the speed with which he manifests 
these powers is vividly portrayed: his first exploits are achieved that very day. 
Thus this prologue has already announced the main themes which are to 
follow.
1-9 H. 18.1-9 repeats these lines, with variations, and then closes with three 
farewell lines, of which 579 = H. 18.10.
1 Έρμήν ΰμνει ΜοΟσα: Η. ι8.ι has Έρμήν άείδω, i.e. without the more traditional 
request to the Muse. An Attic lekythos of c. 470 bc shows a boy holding a papyrus- 
roll on which is written Έρμή(ν) άείδω. This suggests that the Hymns, or some 
of them, may have been used as school texts at this period: cf. Beazley (1948) 
336—40, (1950) 318—19, and Immerwahr (1964) 17—48.

Έρμήν; tiiis contracted form of the name is used throughout this hymn, and 
occasionally in Homer (II. 20.72, 4X Od.), Hesiod and other hymns. By contrast 
H. 19 only uses the uncontracted forms Έρμείας or Έρμείης. See Janko (1982)

Διός καί Μαιάδος υίόν: cf. Od. 14.435 Έρμήι, Μαιάδος υίεΤ. Hermes’ mother’s 
name has the variant forms Maids and Μαία. She is a daughter of Atlas (H. 18.4, 
Hes. Th. 938), and later one of the Pleiades (Hes.(?) fr. 169, Simon, PMG fr. 555, 
etc.).
2 Mt Cyllene in Arcadia is Hermes’ birtiiplace in the hymn (142) and was 
generally accepted as such later. In H. 19.28-31 he has a τέμενος there, and 
Pausanias describes a temple to Hermes on its summit (8.17.1-2). There was an 
annual procession to this sanctuary (Geminos 17.3, first century bc). On this and 
other local cults of Hermes see Jaillard (2007) 57-62.
3 άγγελον αθανάτων εριούνιον: after parentage and home comes Hermes’ 
chief attribute as divine messenger, a function performed by him in the Odyssey,



whereas Iris has this role in the Iliad. Cf. H. Dem. 407 άγγελος. . .  έριούνιος etc. 
The prevalent modern view is that εριούνιος originally meant ‘good runner’, 
on the basis of a series of Arcadian and Cypriote words οϋνιος, οϋνης, etc., 
meaning ‘runner’: see Latte (1968) 690-3. The word could well be an ancient 
title, like several other divine epithets, surviving from late Bronze Age Greek. 
But its association with Arcadia might also suggest that it was especially used of 
Hermes there. In H. 19.28-31 we again find him called έριούνιον έξοχον άλλων, 
which is glossed by ώς ό γ  άττασι 3εοϊς 3οός άγγελός έστι, and immediately 
afterwards his association with Arcadia and his τέμενος on Cyllene is mentioned.

ον τέκε Μαία: the relative switches the song to narrative mode, as is usual at 
the beginning of epic songs: cf. Richardson on H. Dem. 1—3.
4 νύμφη έϋπλόκαμος: in the Hymns this phrase only recurs in association with 
Hermes (in dative, at line 7 =  H. 18.7 and 19.34), and in the Homeric poems 
it is only used in the singular of Calypso (Od. 1.86, 5.30, 57-8), and always in 
connection with Hermes’ mission to her. Otherwise cf. Od. 12.132, Hes. fr. 304.5, 
for the nominative plural. For other possible links with the episode in Odyssey 5 cf. 
154, 227—34nn. Like Maia, Calypso is a daughter of Atlas, and her cave resembles 
Maia’s in various respects: see Shelmerdine (1986) 55-7, Jaillard (2007) 29-40. H. 
18.4 replaces this formula with Άτλαντος 3υγατήρ.

Διός έν φιλότητι μιγεΐσα: cf. Η. and Hes. Th. 920 Διάς φιλότητι μιγεΐσα.
5 αΐδοίη: the emphatic runover word is probably explained by the following 
sentence, and would then mean ‘shy’ as at Od. 17.578, rather than ‘revered’.
5-9 Secrecy is often a motif of divine unions, but it is especially emphasised 
here. Zeus hides the birth of Dionysus from Hera (H . 1.6-7), an-d Apollo’s birth 
is kept secret from her (H . Ap. 92-114). Cf. H. 17.3-4 (Dioscouroi), and Hes. 
Th. 56-7, where Zeus’s affair with Mnemosyne is νόσφιν άττ ά3ανάτων. Hera 
herself withdraws from the gods before the birth of Typhaon (H. Ap. 326-52). 
Cf. S. Ichneutai fr. 314.265—6 Radt: καί γάρ κέκρυττται τούργον έν 3εών έδραις, | 
Ήραν άττως μή πύστις ϊξεται λόγου, and 270 λή3ηι τής βα3υζώνου 3εάς.
5 μακάρων δέ 3εών ήλεύα3 όμιλον: cf. Od. 17.67 άλεύατο ττουλόν όμιλον, and 
Η. ι8·5 (with άλέεινεν).
6 άντρον εσω ναίουσα παλίσκιον: ναίουσα governs the accusative άντρον (as 
at Η. 29.9), and εσω is adverbial (‘within’). In H. 18.6 the dative is used. For 
παλί(ν)σκιος (‘thickly shaded’) cf. Archil, fr. 36 West etc. Caves are places for 
seduction of nymphs in Od. 1.71-3 and H. Aph. 262-3. Zeus is concealed in a cave 
after his birth and brought up by Gaia (Hes. Th. 477-84) and Dionysus is nursed 
in a cave by nymphs (H. 26.3-6). Cf. also Antim. fr. 3 West, where Zeus creates 
a shadowy cave in which to hide Europa from the view of the gods (perhaps 
echoing our hymn).
7 μισγέσκετο: ‘used to have intercourse’. For the frequentative form cf. 
ώρίζεσκον, Od. 18.325, of Melantho sleeping with Eurymachus, and II. 9.450-2.

ννκτός άμολγώι: ‘at dead of night’ is perhaps the best equivalent of this 
obscure phrase, whose original sense may have been forgotten by Homer’s time.
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It occurs four times in the Eiad and once in the Odyssey: cf. Richardson on II. 
22.27-8.
8 όφρα. . . εχοι: Η. i8.8 has εύτε. . .  έχοι. όφρα must mean ‘while, so long 
as’ here. For the optative with the frequentative μισγέσκετο cf. Od. 7.138 ώι 
ττυμάτωι σπένδεσκον, ότε μνησαίατο κοίτου. The emphasis on the duration of 
Zeus’s affair distinguishes it from his more cursory amours.
9 Cf. II. 14.296 είς εύνήν φοιτώντε, φίλους λή3οντε τοκήας. 
ά3ανάτους. . .  άν3ρώττους is a Hesiodic formula (Th. 588 etc.).
10-12 i i  is probably part of the subordinate clause, and the main clause is at 12, 

with τ ε . . .  τε meaning ‘both . . .  and’. Cf. II. 19.117-18 ή δ’ έκύει φίλον υιόν, ό δ5 
έβδομος έστήκει μείς* | εκ δ’ άγαγε προ φόωσδε. . .  The subject of 118 is Hera, 
causing the premature birth of Eurystheus, and here too the subject of άγαγεν is 
probably Zeus, rather than Maia or δέκατος μείς, although the latter is possible.
10 Cf. R. 1.5 Διός S’ έτελείετο βουλή and similar expressions, and especially Hes. 
Th. 1002 μεγάλου δέ Διός νόος έξετελεΐτο, of the birth of Medeios.
11 μείς is used both of the moon and of the month, and hence ‘was set in the 
sky’. The ‘tenth month’ refers to sidereal months (of c. T]lf  days), i.e. the average 
interval between returns of the moon to the same fixed star. Cf. Verg. Ed. 4.61 
main longa decem tulerunt fastidia menses, of the normal length of pregnancy, and 
Neugebauer (1963) 64—5.
12 άρίσημά τε έργα τέτυκτο: άρίσημος is only here in early epic; cf. Tyrtaeus 
1 2 .2 9  etc. The phrase introduces what follows (1 4 -1 9 ) :  ‘then indeed she bore a 
son. . .  who was soon destined to manifest glorious deeds
13-15 The catalogue of epithets resembles the style of later hymns, such as the 
Orphic ones, or H. 8 to Ares. In this case it elevates the status of this newborn 
deity in a semi-comic way (e.g. the juxtaposition of ‘driver of cattle, leader of 
dreams’) and anticipates his exploits. The language is unusual, αίμυλομήτης 
occurs only here, a variation of epic άγκυλομήτης, ποικιλομήτης (cf. 155, 514, 
and of Odysseus in Homer), όπωπητήρ recurs only (as restored) in a late hymn 
to Hermes Trismegistos, probably echoing our hymn (Kaibel, Epigr. Gr 1032); cf. 
όπτήρ Od. 14.261. πυληδόκος is only found here; cf. later όδοιδόκος of a robber, 
Homeric πυλαωρός, etc. The balanced contrast of έλατήρα βοών, ήγήτορ 
ονείρων is combined with chiasmus in ήγήτορ1. .. όπωπητήρα.
13 παιδα πολύτροπον: cf. 439> and Od. ι.ι άνδρα. . .  πολύτροπον. The sense 
of the Odyssean epithet was disputed in antiquity: ‘turning many ways, ingenious’ 
or ‘much wandering’, and both senses could fit Hermes’ activities in this poem. 
The first, however, can include the second, and the more general sense seems 
better here. Cf. S. West on Od. 1.1.

αΐμυλομήτην: cf. ποικιλομήτης of Hermes at 155,514, and epic άγκυλομήτης, 
αίολομήτης. This compound form perhaps stresses especially Hermes’ verbal 
dexterity.
14 έλατήρα βοών: έλατήρ is elsewhere in early epic used of a driver of horses 
or charioteer.



ήγήτορ ονείρων: Hermes brings sleep with his wand (II. 24.343-4 etc.), 
receives a last libation before sleep (Od. 7.136-8), and sends dreams (A.R. 4.1732-3, 
Apollodorus 244 F 129, Heliodorus 3.5.1). His dual roles as ψυχοπομπός and 
όνειροπομπός are closely related, since both concern είδωλα (cf. Od. 24.1-5). See 
also 146-70., andJaillard (2007) 207-12.
15 νυκτος όπωπητήρα, πυληδόκον: ‘watcher by night, waiting in gateways’. 
The first phrase can refer both to his quality as a thief and also to Hermes 
as guardian against nocturnal hazards. The thief works in darkness, and lurks 
in doorways waiting for his prey. Gf. Ar. Birds 496-7, where Euelpides has just 
put his head outside the city wall when he is mugged, and όδοιδόκος (‘high
wayman’). Hermes is also Προπύλαιος or Πυλαίος (Farnell, Cults v 19), a god 
whose effigy (or herm) stood outside the door, and πυληδόκος may allude to this 
too.
17-19 Hermes’ early career is elegantly described in three clauses of ascending 
length, leading up to his major exploit, the theft of Apollo’s cattle, each clause 
being prefaced by the time-marker. 19 emphasises that this all occurred on a 
single day, the fourth of the month, and τ ή ι . . .  Μαία closes the narrative which 
began at 3, signalling the end of the prologue. Hermes’ precocity is paralleled by 
Apollo’s (II. Ap. 127-39), and in fact he goes further than Apollo in the rapidity of 
his achievements. For this motif applied to other gods and heroes see Richardson 
on H. Dem. 235. Callimachus may have H. Herrn. 17—18 in mind in his praise 
of Ptolemy’s decisiveness (H. 1.87): εσπέριος κεινός γε τελεϊ τά κεν ήρι νοήσηι. 
In Apollo’s case it is his strength which is emphasised, whereas in Hermes’ it is 
primarily his rapid mobility and ingenuity: cf. also H. Herrn. 43-6 etc. Later he 
also reveals superhuman strength: n6~ig, 405-8. In Sophocles’ Ichneutai Cyllene 
says that the baby Hermes is growing wonderfully within the first few days since 
his birth (fr. 314.277-82 Radt).
17 ήώιος: cf. Hes. Op. 548, Sc. 396, etc. The Homeric form is ήοΐος (Od. 4.447, 
8.29). However, we cannot be sure which pronunciation was actually used by 
Hesiod and others: cf. West on Op. 548.

γεγονώς: for this form of the participle, instead of γεγαώς (usual in early 
hexameter verse) cf. Ale. fr. 72.11 L—P =  V εκγεγόνων.

εγκιΒάριζεν: strictly speaking έγ- implies an audience, as at H. Ap. 201, but 
although attendants are mentioned at 60, the compound may be used without 
special reference. The compound occurs only in these two instances, and μέσωι 
ή μάτι also recurs at H. Ap. 441. It is possible that influence from the Hymn to 
Apollo has played a part here (cf. Vergados (2007a) 58).
19 τετράδι τήι προτέρηι: this is the same as Hesiod’s τετράς ίσταμένου, the 
fourth day of the waxing moon, but προτέρη implies a simple division of the 
month into two parts (waxing and waning), whereas some early Greek calendars 
used a tripartite division: cf. West on Hes. Op. 7 6 5 - 8 2 8  (pp. 3 4 9 - 5 0 ) .  Hesiod 
mentions the fourth as a sacred day (Op. 7 7 0 ), and also one on which to avoid 
being unhappy ( 7 9 7 - 9 ) ,  but not that it was Hermes’ birthday. Cf. Philochorus 
3 2 8  F 8 5 ,  Plut. Moi: 7 3 8 F , etc.
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20-61 Hermes set off in search of Apollo’s cattle, and came upon a tortoise. He 
scooped out its marrow and invented a lyre, using its shell as the sounding board. 
He then sang in praise of his parents Zeus and Maia, their love affair, and his 
own birth and home.

The reason for Hermes’ quest for Apollo’s cattle is not explained at this 
point, but later it is said to be due to his hunger for meat (64). However, he is 
immediately diverted by meeting the tortoise, and this leads to his first invention. 
In later versions (S. fr. 314.372-6 Radt, Apollod. 3.10.2) the theft of the cattle 
comes first, and he uses their entrails for its strings, or an oxhide to cover the shell 
(cf. H. Herrn. 49,51). This order seems more natural and could be older, modified 
by the poet of the hymn for his own narrative purposes. For Hermes and the 
tortoise in ait cf. Settis (1966) especially 82—7, Dumoulin (1994), and Chamoux 
(2000).
20—3 These lines continue the theme of the rapidity of Hermes’ early exploits. 
Like Apollo (H. Ap. ng) he ‘sprang’ from his mother’s body at birth, but whereas 
Apollo is first washed, swaddled, and fed by the goddesses present at his birth, 
before embarking on his career as a god, Hermes is off almost at once on his 
travels (cf. Introduction i(c)).
21 λίκνωι: λίκνον occurs first here; it is a winnowing basket, here used as a cradle. 
Cf. S. fr. 3x4.275 Radt, where Maia provides λικνΐτιν τροφήν to the baby god, 
and Aratus Phaen. 268-9 καί χέλυς έστ ολίγη- την δ’ άρ’ ετι καί παρά λίκνωι | 
Έρμείης ετόρησε, Λύρην δε μιν είπε λέγεσθαι. Zeus is also cradled thus in Call. H. 
1.47—8, and Dionysus was especially worshipped as Liknotes: cf. Harrison (1903) 
292—324. Hermes is shown in his λίκνον, with his stolen cows, on a black-figure 
Caeretan hydria c. 530 bc (Louvre E 702 =  UMC  s.v. Hermes no. 241), and a 
red-figure kylix by the Brygos Painter, c. 490/480 bc (ARW 246.6 =  LIMC s.v. 
Hermes no. 242a). The scholia to the above passages of Callimachus and Aratus 
say that it was an ancient custom to place babies after birth in a λίκνον, as an 
omen of wealth and fruitfulness.
23 Cf. II. 9.582 ουδοϋ επεμβεβαώς υψηρεφέος θαλάμοιο. Maia’s cave is 
described throughout this hymn as if it were a grandiose building, with threshold, 
courtyard doors (26), etc. By 148 and 246-51 it has become almost a temple or 
sanctuary, with three treasure-chambers.
24 Hermes comes upon the tortoise by chance as he crosses the threshold (26-8): 
she is a ερμαιον or lucky find by the god of luck, and bi'ings good fortune. The 
first thing or person one meets on leaving or entering the house can be significant 
or ominous, and so here she is called a σύμβολον (30), or omen met on one’s way. 
Cf. Ar. Frogs 196 with Dover’s comments. Later the lyre which Hermes makes 
will help in reconciling him to Apollo and assure him all the favours bestowed as 
a result (416—578).

χέλυν: the tortoise must be testudo marginata, which is native to Greece. The 
first occurrences of χέλυς are here and at Sappho fr. 118 L-P =  V άγι δη χέλυ 
δία j-μοι λέγε! φωνάεσσα |δέ γίνεο|.



25 This is the first of a series of aetiological statements about Hermes’ inventions. 
For the phrasing cf. in , of the art of kindling fire. The asyndeton, with τοι, draws 
attention in both cases to these remarkable events. Cf. also the hymn of the 
Delphic poet Boeo quoted by Pausanias (10.5.7): πρώτος 5’ [i.e. Olen] άρχαίων 
ύμνων τεκτάνατ άοιδάν. There is a paradox in the idea of the voiceless tortoise 
becoming a singer. Cf. H. Herrn. 38, Sappho fr. 58.12 L—P =  V φιλάοιδον λιγύραν 
χελύνναν (and fr. 118), S. fr. 314.299-300 Radt καί πώς πίΒωμαι του Βανόντος 
φθέγμα τοιοΰτον βρέμειν; | niSovf Βανών γάρ εσχε φωνήν, ζών δ’ άναυδος ήν ό 
Βήρ, 328 ούτως ό τταις Βανόντι 3η pi φ3έγμ’ έμηχανήσατο, Nicander Alex. 560-2 
άλλοτε δ” ούρείης κυτισηνόμου, ήν τ άκάκητα | αυδήεσσαν εΒηκεν άναύδητόν 
ττερ εούσαν | Έρμείης (‘or else with those of the mountain tortoise that feeds 
on tree-medick, the creature that Hermes the Gracious endowed with a voice 
though voiceless’), and Horace, Odes 3.11.5 (itestudo) nec loquax olim neque grata (with 
Nisbet and Rudd’s comments).
26 επ αύλείηισι Βύρηισι refers to the outer gateway of the courtyard of a house, 
as at Od. 18.239, 23.49. Cf. the courtyard outside Polyphemus’ cave (Od. 9.462).
28 σαΰλα ττοσίν βαίνουσα: σαΰλος occurs only here in early epic, and σαΰλα 
βαίνειν is used elsewhere of a lightly stepping, prancing, or effeminate way of 
walking. Cf. Semonides 18 West (like a horse), Anacreon 411 (of Bacchants), 458 
(like a courtesan), etc. Here it describes the awkward, waddling gait of the tortoise, 
but it also anticipates Hermes’ vision of her as the ‘hetaera’ she will become (31).
29 έγέλασσε; Hermes’ delight is paralleled by Apollo’s on hearing the lyre 
(420-1).
30 σύμβολον: not elsewhere in early epic; cf. 527. όνήσιμος also first occurs 
here, then in Aeschylus and later, σύμβολον probably refers to a sign or omen, as 
at Archilochus 218 (etc.), perhaps especially something one meets or encounters 
(συμβάλλειν). Cf. Mûri (1931), and Gauthier (1972) 62-73 (especially 71 n. 26). 
But at the same time the word could allude to Hermes’ commercial role, since 
it was later used particularly of physical tokens of contracts between two parties. 
He will indeed use the lyre later as a bargaining counter in his suit with Apollo.

OÙK όνοτάζω means that Hermes does not reject this piece of luck, όνοτάζειν 
(‘scorn’) is a rare variant of the usual epic όνεσΒαι, which also occurs at Hes. Op. 
258. There seems to be word-play in the echo of όνήσιμον. . .  όνοτάζω.
31 This ironic address, anticipating the transformation of tortoise to lyre, dignifies 
her in hymnic style with a series of epithets which suggest that she is a hetaera 
or dancing-girl (see also 478-8811.). ερόεσσα (not Homeric) is used of nymphs by 
Hesiod (TA. 245, 251, 357, fr. 169.1), and of a girl at H. Dem. 109. It is used of an 
instrument also by Anacreon (fr. 373). χοροιτύττε (cf. Pindar etc.) means ‘beating 
(time in) the dance’, and δαιτός εταίρη is probably a traditional description of the 
lyre (cf. Od. 8.99, 17.271). Later δαιτός εταίρε will be applied to Hermes himself 
as player of the lyre, by Apollo (436). Cf. Horace, Odes 3.11.6 of the lyre, diuitum 
mensis et amica templis.
32—3 ‘From where (is) this beautiful plaything? A patterned shell you are, 
mountain-dwelling tortoise.’ With this punctuation, 33 stands in contrast to what
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follows: i.e. ‘but I shall take you home and make you into something useful’ (cf. 
Gemoll).
33 δστρακον occurs first here; cf. Sophocles etc.
34-5 These lines echo 30 (μέγ όνήσιμον, ουκ όνοτάζω ~  ούδ’ άποτιμήσω- σύ 
δέ .. . όνήσεις).
35 άττοτιμήσω: άττοτιμάν occurs first here; cf. Hdt. 5.77 (in middle), etc. 

πρώτιστον is adverbial.
36 ‘It’s better to stay at home, for the outside world is harmful!’ This verse 
occurs at Hes. Op. 3 6 5 ,  and was probably proverbial, like ‘East, west, home’s 
best.’ In Hesiod the context refers to the advantages of keeping one’s property 
at home, and this could be the point here too. Later, however, the tortoise was 
proverbially considered to be a stay-at-home creature, as she carries her house 
with her, and the saying οίκος φίλος, οίκος άριστος was applied to her: cf. Aesopica 
pp. 3 6 2 - 3 ,  no. 1 0 6  Perry, Gercidas fr. 2 Powell. Plutarch (Mor 142D , 38ie ) explains 
Pheidias’ statue of Aphrodite Ourania standing on a tortoise as symbolising the 
need for married women to stay at home and keep silence. This would make 
Hermes’ address to the tortoise as a εταίρη more ironic, since Pheidias’ statue 
was later contrasted with one of Aphrodite Pandemos by Scopas (Paus. 6 .2 5 .1 ) . 

The children’s refrain χελιχελώνη, τί πο'ίεις έν τώι μέσωι; (PMG 876(c)) implies 
the same idea of the tortoise’s place being at home, not out of doors. There is 
thus a double entendre here: home is usually safest for the tortoise, but in this case 
taking her home will be good for Hermes, but will mean deadi for her. Crudden
(1 9 9 4 ) compares a fable quoted by Radin (1 9 5 6 , 72) where the Trickster Hare 
invites some crabs to help him cross a river, and then skins one and uses its shell 
as a boat.
37-8 ‘For surely you will be a protection against hurtful magic in life, and if you 
die then you would sing most beautifully.’ As Van Nortwick says (1975, 70), there 
is a certain grim humour in ζώουσ, which is underlined by its prominent position 
as a runover word.

For επηλυσίης πολυπήμονος cf. H. Dem. 230. επηλυσίη refers to the attack 
of some demonic or magical source, causing pain or illness. Pliny (JVH 32.33-40) 
fists all the cures for poison, magic spells, or diseases involving use of parts of the 
land tortoise, and it was also thought to protect vines from hail (Geoponica 1.14.8). 
Cf. RE  177.28—42.
38 See on 25* and cf. Burkert (1984) 39, on the common motif that music is 
created through the death of a living creature.
41-2 ‘Then tossing it up (?) he scooped out the marrow of the mountain-haunting 
tortoise with a knife of grey iron.’ άναπηλεΐν occurs only here and has been 
explained as a variant form of άναπάλλειν (‘to toss up, throw up’). Shelmerdine 
(1981, 74) compares vase paintings which show a child playing with a tortoise 
which is suspended by a string (cf. Dumoulin (1994) 137, Abb. 48). However, 
Nicander uses άνακύπωσας (‘turning over’) of the tortoise (Ther. 703), which is 
the sense one would have liked here. γλύφανος is first used here (cf. Theocr. 1.28 
etc.), αιών means ‘marrow’ here: cf. Hesychius s.v., quoting Hippocrates, and



perhaps II. 19.27, Pind. fr. h i .5. έκτορεΐν (‘bore out, scoop out’) occurs only here, 
and χελώνη first here; cf. Herodotus etc. The language is echoed by 118-19, 
where Hermes throws the oxen on their backs and bores through their marrow. 
Cf. also Aratus Pham. 268-9 καί χέλυς εστ ολίγη· την 5’ άρ’ ετι καί τταρδ λίκνωι 
I Έρμείης ετόρησε, Λύρην δε μιν είττε λέγεσθαι.
43-6 Similes expressing rapidity, especially of divine movement, by comparison 
with thought are common in early epic: cf. II. 15.80-3, and briefer expressions 
such as ώς εί τττέρον ήέ νόημα (Od. 7.36)· This appears to be the first example 
of an extended double comparison with ώς ότε. . .  ή ότε. . .  For this cf. A.R. 
4.1298—1304, 1452—6. There is a threefold negative simile at II. 14.394—401.

44 resembles Od. 19.516-17 ττυκιναΐ δέ μοι άμφ’ άδινόν κήρ | όξεΐαι μελεδώναι 
όδυρομένην έρέθουσιν. θαμινός is first used here, for Homeric θαμειός, and later 
in Pindar etc. μέριμνα is first used by Hesiod (Op. 178).
45 O r  as when glances whirl from the eyes.’ The Greeks sometimes thought of 
sight as caused by rays of light emanating from the eyes (cf. the discussion by 
Aristode, De Sensu 437aigff.). For the simile cf. A.R. 4.847-50 (of Thetis) αυτή 
δ’ ώκυτέρη άμαρύγματος ήέ βολάων ήελίου. . .  σεύατ ιμεν λαιψηρά. . . , and 1 
Cor. 15.52 εν ριττήι οφθαλμού, άμαρυγή (Aristophanes etc.) occurs first here: cf. 
άμάρυγμα in Hes. fr. 4334 (etc.), άμαρύσσειν in Hes. Th. 827, H. Herrn. 278, 415, 
and άμάρυχμα λάμττρον of the eyes, Sappho fr. 16.18. δινηθώσιν must refer to 
the rapid and frequent rays or glances here.
46 Cf. II. 19.242 αύτίκ εττειθ άμα μύθος εην τετέλεστο δέ εργον, Hdt. 3.134-6, 
A.R. 4·ιο3· &Ρ εττος άμ’ έργον was proverbial (‘no sooner said than done’): cf 
Zenobius 1.77 (Paroemiographi Graeci 1 p. 27).

κύδιμος Έρμης: this is a Hesiodic formula (Th. 938, 958), used frequendy in 
this hymn. κΟδος is what Hermes is aiming to acquire by his exploits: cf. Jaillard 
(2007) 76-80.
47-51 ‘Then he fixed stalks of reed, cutting them in measured lengths, piercing 
the back of the tortoise, through its shell. And with the aid of his wits he stretched 
die hide of an ox around, inserted arms, fitted a crossbar to both of them, and 
stretched seven harmonious strings of sheep-gut.’

The tortoise-shell lyre whose construction is described here first appears in 
Greek art around the end of the eighth century bc. The word λύρη is mentioned 
in literature from the seventh century bc (cf. Archilochus fr. 9335 West, Margites 
fr. 1.3 West, etc.), κάλαμος occurs first here (cf. Hdt. etc., and καλάμη Horn.). 
Stalks of reed are mentioned as being ‘under a lyre’ (ύττολύριον) in Ar. Frogs 233, 
and also in a fragment of Sophocles as a support for the instrument (36 Radt). 
These may have formed a frame to prevent the shell from buckling under the 
strain, and perhaps were also used to fix the arms firmly within the sound-box. 
In two surviving examples of tortoise-shell lyres holes are cut in the shell, which 
could be for these reeds. See Roberts (1981) 308-9, Maas and Snyder (1989) 36, 
39, 95. The oxhide was stretched over the shell to make the sounding-board, and 
two arms (ττήχεις) fitted into the shell and then joined by a crossbar (ζύγον). The
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Figure 1 White ground lekythos (detail showing a lyre) by the Thanatos 
Painter. © 2010 Museum of Fine Arts, Boston.

arms were probably originally made of horns, but later could also be wooden. 
The strings were attached to the crossbar, and at the bottom stretched over the 
bridge and fastened to the sound-box. For detailed discussion and illustrations 
see Shelmerdine (1981) 78-86, Roberts (1981) 303-12, Maas and Snyder (1989) 
34-9, 42-52, 79-112; cf. also West (1992) 56-7, Landels (1999) 6i-6, Evans (2001)
124-7. See also Figure 1.

In this hymn the instrument is called λύρη at 418(F) and 423, but also φόρμιγξ 
(64, 5o6) and κίθαρις (509, 515), and the verb (εγ)κιθαρίζειν is used (17, 423, 
etc.), so that it is not clearly distinguished from the instrument (or instruments) 
traditionally used for epic song. Later, the tortoise-shell λύρα, which was smaller 
and lighter than the φόρμιγξ or κίθαρις, was the normal instrument which 
amateurs learnt to play, as opposed to professional singers and musicians. In 
implying identity with the κίθαρις our poet seems to be competing with the Hymn 
to Apollo, where this god claims the κίθαρις as his own after his birth (131): see 
Introduction 3(b)-(c).
48 ττειρήνας διά νώτα διά ρινοΐο χελώνης: ττειρήνας διά is probably to be taken 
as a tmesis, for διαττειρήνας, as in such cases as Τνα τάμηι διά ττάσαν (II. 17.522).
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The sense ‘piercing through’ is unique, as πε(ι)ραίνειν usually means ‘bring to an 
end’; but later it is sometimes used intransitively, meaning ‘penetrate’ (A. Gh. 57 
etc.).
49 ττραττίδεσσιν έήισιν: cf. Homeric ΐδυίηισι πραπίδεσσι, regularly applied to 
Hephaestus’ craftsmanship (II. 1.608 etc.).
51 The ascription of the seven-stringed lyre to Hermes suggests that at the time 
of our hymn this was thought to be an ancient design. Seven strings seem to have 
been the normal number for stringed instruments in late Bronze Age Greece, 
and again the norm from the seventh century onwards. In the Geometric period, 
however, artistic evidence suggests that some instruments may have had only four. 
In later tradition one of the innovations credited to Terpander in the seventh 
century was to increase the kithara’s number to seven. This could be connected 
with die development of a more varied and complex style of music, in comparison 
with that of earlier epic song (West (1992) 52, 329-30).

συμφώνους: ‘sounding in harmony with one another’. The word occurs first 
here, then in Pi. E 1.70. Gf. S. Ichneutai fr. 314.327 (of Hermes’ lyre) ξύμφωνον 
εξαιρεί yàp αυτόν αιόλισμα τής λύρας (‘for the harmonious variety of the lyre 
arouses him’). The variant θηλίπέρων is given in a quotation of this line by 
Antigonus of Carystus, which he cites to show that the guts of female sheep are 
tuneful, whereas those of rams are soundless. This suggests that he may have 
been using an alternative text here, rather than simply misquoting from memory. 
It seems unlikely that συμφώνους was originally a gloss, i.e. that it came into the 
text as an explanation of θηλυτέρων. . .  χορδάς, as argued by Vergados (2007b).
52 αΰτάρ έττεί δή τεΰξε: cf. II. 18.601, Od. 8.276. The participle φέρων adds 
little to the sense, as at 63, and in some later examples (cf. LSJ a  s.v. X.2). φέρων 
ερατεινόν άθυρμα is repeated from 40, framing this passage.
53—4 Gf. 4ig-20, 501—2. The plectrum (cf. H. Ap. 185) was attached by a cord to 
the base of the lyre, and ‘had a comfortable handle and a short, pointed blade of 
ivory, horn, bone or wood’ (West (1992) 65). Later evidence suggests that whereas 
tire left hand plucked the strings, picking out a melody, the plectrum in the right 
hand was used for ‘strumming’ (West, ibid. 65-9). Here the plectrum seems to 
be testing the tuning of the strings. Cf. Od. 21.410, where Odysseus tests the 
bowstring and it sings out, Ovid Met. 5.339 praetentat pollice chordas, Statius Ach. 
1.187 leuiterque expertas pollice chordas, and Borthwick (1959) 27 n. 3.

κατά μέλος ‘in a tuned scale’ (West). Allen’s reading makes the text match 419 
and 501. μέλος is only used of limbs in Homer; the musical sense occurs at H. 
19.16 εν μελέεσσιν, Theognis 761, etc. This musical use may have developed from 
the sense ‘limb’: cf. LSJ s.v. b ‘musical member, phrase’.

ή δ’ υπό χειρός | σμερδαλέον κονάβησε: ‘and beneath his hand it resounded 
tremendously’, σμερδαλέον is often used (with κονάβησε etc.) in epic of awe
inspiring sounds.

ύπό καλόν άειδεν: ύπο- means ‘in accompaniment’. Gf. II. 18.570 ίμέροεν 
κιθάριζε, λίνον S’ ύπό καλόν άειδε.
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55-61 In Homer αυτοσχέδιος and αύτοσχεδόν are only used of close or hand- 
to-hand fighting. The sense ‘improvised’ occurs first here; cf. later αύτοχεδιάζω 
(etc.). However, σχεδίη is used of a make-shift or improvised boat (Od. 5.33 etc.). 
Hermes’ first song is an improvisation, something put together on the spur of 
the moment. The subject (57-61) is the love affair of his own parents, his birth, 
and his mother’s home: it is a hymn of self-praise, like a miniature hymn within 
the Hymn to Hermes itself, and it also aggrandises the situation of his birth. Gf. H. 
Herrn. 424—33, where Hermes sings a theogony; the songs in the Hymn to Apollo; 
H. 19.27-47, where the nymphs sing of Hermes and the birth of Pan; H. 27.11-20, 
where Artemis leads the chorus of Muses and Charités at Delphi as they sing in 
praise of Leto and her children Apollo and Artemis; and Hesiod’s opening hymn 
to the Muses, which portrays them singing in praise of the gods and of their own 
father Zeus (Th. 9-21, 43-79).

Hermes’ song is compared to the mocking songs of young men at feasts 
(55-6): cf. 454 οΐα νέων θαλίηις ένδέξια έργα πέλονται. The chief point of 
comparison is probably its improvisatory character, but the description could 
also suggest its humorous or risqué tone (cf. Radermacher ad loc.). Gf. already 
in the Odyssey 14.462-6, where wine is said to prompt a man to sing, laugh, 
dance, and utter things which are better not said. The practice alluded to in the 
hymn is that of capping songs in an impromptu and witty way in a sympotic 
context, with a mockery which could, if uncontrolled, easily slide into abuse. Cf. 
A.R. 1.457-9 (where the heroes are feasting) μετέπειτα δ’ άμοιβαδΐς άλλήλοισιν 
I μύθευυθ’, οΐά τε πολλά νέοι παρά δαιτ'ι καί οινωι | τερπνώς έψιόωνται, 
δτ άατος ύβρις άπείη (‘and afterwards they told one another stories, such as 
young men often tell when they merrily take pleasure in feasting and wine, and 
insatiable insolence is far away’). Such sympotic jesting is described by Demetrius, 
On style 170, and how to do this in a civilised way is discussed by Plutarch in his 
Table-Talk (2.1, Moralia 629E—634p). Gf. also Isocrates, Against Micocles 47, Alexis, 
PCG fr. 160, and Reitzenstein (1893) 26 n. 2, West (1974) 16-17, Ford (2002)
35- 9·
56 ήβηταί: first here. Gf. κούροι | πρωθήβαι at Od. 8.262-3 °f young men 
dancing in accompaniment to Demodocus’ song, ήβατάς, ήβητής recur in the 
fifth century (E. Heracl. 858 etc.), ήβάν is used in sympotic contexts, e.g. Theognis 
877 ήβά μοι, φίλε θυμέ, etc.; cf. Hesychius s.v. ήβαν εύωχεΐσθαι.

παραιβόλα κερτομέουσιν: cf. II. 4-5—6 αύτίκ επειράτο Κρονίδης ερεθιζέμεν 
Ήρην I κερτομίοις επέεσσι, παραβλήδην άγορεύων. The meaning of παρα- 
βλήδην there is uncertain, but Leafs ‘provokingly’ would suit both the Homeric 
context and this passage well. Later (Hdt. etc.) παράβολος means ‘hazardous’ or 
‘reckless’, and παραβάλλεσθαι in Homer means ‘to risk’.

κερτομέουσιν: this verb is usually taken to mean ‘mock, provoke, taunt, jest’, 
and ‘jest’ would fit here. The etymology is most probably from κέαρ +  τομειν, 
‘to cut the heart’, but there is uncertainty about the application of this metaphor 
and its range of usage in early epic: see Clarke (2001) 329-38, Lloyd (2004) 75-89.
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κερτομεΐν and κέρτομος recur at H. Herrn. 300, 335, and 338, and the popularity 
of these words in this hymn suits the comic tone of the narrative and the god’s 
tricky nature.
57 άμφί is a traditional introductory word for a hymnic narrative: cf. Od. 8.267, 
H. 7.1, ig.i, 22.1, 23.3, and άμφιανακτίζειν used of the traditional opening of 
a dithyramb and supposedly derived from Terpander’s preludes (Schob Ar. 
Nub. 595).

καλλιττέδιλον occurs nowhere else; cf. however Homeric χρυσοπέδιλος, 
καλλιπάρηιος, etc.
58 cos πόρος ώρίζεσκον: for όαρίζειν in the context of love cf. II. 6.156, 22.127, 
and 14.216 όαριστύς. The frequentative form implies habitual activity, as at 7. 
The contracted imperfect form cop- is only used here. The manuscripts read 
ôv radier than ώς. This could only be explained as an internal accusative with 
ώρίζεσκον (i.e. δαρον; cf. H. 23.3 ôâpous όαρίζει), but this seems unlikely.

εταιρείηι φιλότητί: the epithet εταιρεϊος occurs first here; cf. Hdt. 1.44 
(of Zeus) etc., and the classical use of εταίρα meaning courtesan. The Ionic 
form έταρήϊος would not fit in hexameter verse. Cf. έρατήι φιλότητί in Hesiod 
('Th. 970 etc.).
59 Hermes’ praise of his own ‘renowned origin’ is ironic, given the circumstances 
of his birth. This god has a high opinion of his own value. For the repetition in 
όνομακλυτόν έξονομάζων cf. Od. 4.278 όνομακλήδην. . .  ονόμαζες.
6 o -i Maia’s cave is described by her son as fully furnished with maids (like 
Calypso’s in Od. 5.199), and with other equipment (see 23η.). Despite this, Hermes 
declares his intention of stealing some of Apollo’s tripods and cauldrons from 
Delphi (178-81).
62-86 While singing, Hermes is already planning his theft. He goes to Pieria 
and steals fifty of Apollo’s cattle, which he drives backwards, disguising his own 
tracks with special sandals.

On the general motif of cattle-raiding as an exploit of adolescent or young 
men in Indo-European cultures see Johnston (2002).
62— 6 The light-hearted rapidity of Hermes is again suggested by the fact that he 
has his next exploit already in mind. Cf. Od. 2.92 (etc.) νόος δε οΐ άλλα μενοιναι (of 
Penelope’s deceptions of the suitors). In 63-6 echoes of 20-4 mark the transition 
to this next episode, with cradle, lyre, the quest for cattle, and Hermes’ rapid 
movement as he leaves the cave all again emphasised.
63— 4 καί την μεν . . . ό δ’ ‘and the lyre he laid down. . . ,  but he . . .  ’ The subject 
of ό 5’ is still Hermes.
64 κρειών έρατίζων is used of a lion at II. 11.551, 19.660. In the event, despite 
his great desire, Hermes does not allow himself to share in the meat (130-3).
65 άλτο κατά σκοττιήν: ‘he rushed off to a place of vantage’ (or ‘to put himself 
on the lookout’). Cf. Od. 14.261 οπτήρας δέ κατά σκοπιάς δτρι/να νέεσθαι, and
17.430·

εόώδεος: not in Homer. Cf. H. Aph. 66, and possibly Hes. fr. 26.21.
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66 όρμαίνων δόλον αΐπύν èvl φρεσίν: cf. Od. 4-843 φόνον αίπύν εν! φρεσίν 
όρμαίνοντες, and Hes. Th. 589, Op. 83 δόλον αιπύν. In these contexts αϊπύς 
means ‘sheer, downright’.
67 φιλήται: ‘thieves’. The word first occurs in Hesiod [Op. 375), replacing 
Homeric ληιστήρ. The spelling φΐλήτης (with iota rather than eta) is supported 
by the ancient etymology which explained it as derived from Zeus’s making love 
to Maia: cf. Hellanicus 4 F 19 (b) τ[ήι] (or τ[ών]) δε γίγνεται Έρμ[ής] φιλήτης, 
ότι αύτήι φιλησίμ[ως] συνεκοιμ[ατο, and West on Hes. Op. 375. Hellanicus is 
probably using the Hesiodic Catalogue of Women here: see Thomas (2007).

Hermes will become the ‘leader of thieves’ (175, 292): cf. E. Rh. 217 φιλητών 
άναξ, Epigr. Gr. 1108 των φιλητέων άνακτα. For φώτες φιλήται cf. A. Ch. 987 
φΐλήτης άνήρ, S. fr. 933 Radt.

μελαίνης νυκτός εν ώρηι: the whole of the following episode (68-141), includ
ing the theft of cattle, Hermes’ journey, and his activities by the Alpheios, will 
take place during the night.
68-9 This description of sunset is un-Homeric. Cf. H. 31.15-16 ενθ άρ’ ό γε 
στήσας χρυσόζυγον άρμα και ίππους | θεσπεσίους πέμπηισι δι ούρανου 
ώκεανόνδε. The Sun’s chariot first appears in seventh-century literature and 
art: cf. Richardson on H. Dem. 63. The avoidance of normal epic formulae for 
sunsets may be partly due to the fact that the poet wants to indicate that the sun 
is just beginning to set at this point. When he reaches Onchestos (86—7) the old 
farmer is still at work outside. Cf. Shelmerdine (1982) 102-3.
70 Pieria in Thessaly is the first stopping-place on the way down from Olympus 
(cf. H. Ap. 216 etc.). In II. 2.766 it is where Apollo breeds the mares of Admetus 
(unless the right reading there is Πηρείηι). It is also the birthplace of Apollo’s com
panions the Muses (Hes. Th. 53—5). In Antoninus Liberalis’ version of Hermes’ 
theft (23), Apollo’s cattle graze with those of Admetus (see 87—93η.).

θεών: ‘in haste’. The variant θεών (‘of the gods’, with δρεα) may be due to 
θεών in 71.
71—2 The cattle are called immortal, although they are later killed, because they 
belong to a god. Cf. e.g. κρήδεμνον άμβροτον, Od. 5.346-7. The meadows in 
which they pasture are also άκηράσιοι, like the meadow of purity described 
by Hippolytus, from which he offers a garland to Artemis (E. Hipp. 73-8). Land 
consecrated to the gods could not normally be cultivated or pastured by ordinary 
flocks. In Homer άκηράσιος means ‘unmixed’ (Od. 9.205). See also 22m.
73 έΰσκοπος Άργ·ειφόντης ‘the keen-sighted Argos-slayer’. Cf. H. Ap. 200n.
74 πεντήκοντ άγέλης: cf. Od. 12.128-30, where each of Helios’ herds numbers 
fifty, and similar phrasing at II. 11.678 πεντήκοντα βοών άγέλας.
75—8 ‘And he drove them by a wandering route through the sandy territory, 
turning their footprints round; he did not forget his crafty skill, reversing their 
hooves, the front ones behind, and the back ones in front, and he himself walked 
the opposite way [i.e. facing them].’

The backward-facing tracks are vividly described by the chorus of satyrs 
in Soph. Ichneutai; fr. 314.117-23: εα μ άλα- | παλινστραφή τοι val μα Δία τά



βήματα | εις τοΰμπαλιν δέδορκεν αυτά δ’ εϊσιδε. | τί έστί τουτί; τις ό τρόπος τοΰ 
τάγματ[ος; | εις τουπίσω τά ττρόσΒεν ήλλακται, τά δ’ αϋ | έναντι’ άλλήλοισι 
συμβ[εβλη]μένα· | δεινός κυκησμός εΐχ[ε τόν βοη]λάτην, ‘Good gracious! the 
footprints are reversed! They point backwards!. . .  The front marks have shifted 
to the rear, while some are entangled in two opposite directions! A strange 
confusion must have possessed their driver!’ (tr. Lloyd-Jones).

Later versions drop this rather naïve device: in Apollodorus Hermes actu
ally puts shoes on the catde’s hooves to disguise their footprints (3.10.2), and 
in Antoninus Liberalis (23) he ties brushwood to their tails to wipe away the 
traces. Herodotus (4.183.2) and Aelian (MA 16.33) both know of the cattle of the 
Lotophagoi, which graze backwards (όπισ3ονόμοι) because their horns curve 
downwards. Hermes’ trick of driving the cattle backwards is imitated in the story 
of Cacus’ cattle-theft: Livy 1.7.5, Virgil A. 8.209-12, etc.
75 ττλανοδίαςί this occurs only here, but cf. Hesychius πληνοδίαι· 
τταρανόμωι. . .  τήι πεπλανημένηι τής όρ3ής όδοϋ, τουτέστιν άδίκωι. It pro
bably means ‘by a wandering route’, as in 210 επιστροφάδην.

ψαμα3ώδεα: only here and at 347, 350 in early epic; cf. A.R. 4.1376 etc.
76 ίχνη: elsewhere the hymn has ίχνια (2i8 etc.), but ίχνος also occurs in early 
epic, and the contracted neuter plural is found at line 95 (όρη), and elsewhere in 
the Hymns (19.2, 27.4, 28.15); see Janko (1982) 144. άποστρέψας probably means 
that he turned the tracks round, with δολίης. . .  έβαινε explaining this in more 
detail.

δολίης δ’ ου λή3ετο τέχνης is used of Prometheus at Hes. Th. 547; cf. similar 
phrases at Od. 4.455, II■ 23.725, etc.
77-8 The language is deliberately complex and chiastic here, mirroring the 
ingenuity of the stratagem. M ’s reading ττρώτας in 78 seems preferable, as it 
adds variation, and πρόσ3εν could easily have replaced it. For the chiasmus 
between lines cf. 14—15, 193—4·
78 κατά 5 έμπαλιν αυτός ’έβαινε ‘and he himself walked the opposite way’. Cf. 
211, where Hermes is said to keep the cattle’s heads facing him. He could only 
drive them properly if he did so, and he disguises his own tracks with his special 
shoes. Some scholars take it as meaning that he himself also walked backwards: 
cf. εις τουμτταλιν in Soph. Ichneutai, fr. 314.119 (quoted in 75-8n.).
79—86 ‘And at once he wove sandals with plaited branches, on the sands of 
tire seashore, not seen and not known before, wondrous works, mixing together 
tamarisks and myrtle shoots, from which then he bound together a bundle of 
fresh-sprouting brushwood, and securely (?) he tied beneath his feet light sandals, 
with their leaves still on them, which famous Argeiphontes snatched from Pieria, 
avoiding making a track, as though hastening on a long road, improvising in a 
unique manner.’

The poet is using extraordinary language here in order to describe Hermes’ 
invention, and the length and complexity of this sentence is also clearly intended 
to emphasise the uniqueness of what is portrayed. It is hardly surprising that
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the manuscripts are in some confusion, and the right reading and interpretation 
are difficult to recover. The description which Apollo gives of Hermes’ tracks 
at 222-6 indicates that they are extraordinary, very-large, and suggest someone 
moving quickly. In 342-9 he again says that they were huge, and looked as if one 
were walking on two thin planks (349). This sounds like our earliest depiction in 
European literature of skis. In 79-86 they seem more like large snowshoes (or 
sandshoes). 86 also suggests that they enable Hermes to move fast. At the same 
time, their odd nature is designed to prevent Apollo from discovering who the 
thief is.
79 σάνδαλα: first here, and σάμβαλα in Eumelus ap. Paus. 4.33.2, and Sappho 
fr. no (a) L—P =  no  V In Homer the normal words for footwear are ττέδιλα 
or υποδήματα. Hermes’ own πέδιλα enable him to move with divine speed (II. 
24.340-2, Od. 5.44-6), but what he invents here is something different, designed 
for this particular occasion. In later magical texts σάνδαλον (bronze or golden) 
and κηρύκειον are both symbols of underworld deities such as Hecate or Perse
phone: see Wortmann (1968) 155-60.

ριψίν ‘with wicker branches’. Cf. Od. 5.256 ρίπεσσι, Hdt. 4.71 ριψί. This 
emendation seems the best way of making sense of the text, since the manuscript’s 
εριψεν would give us two verbs without a connective, 

επί ψαμάθοις άλίηισιν: cf. Od. 3.38 (at Pylos).
80 Apart from έργα the language of this verse is un-Homeric. άφραστος recurs 
at 353, where it means ‘impossible to see’. Cf. Hes. fr. 239.4, Horn. Epigr. 3.2 
(‘strange, inexpressible’), άνόητος occurs only here in early epic, and in this sense 
(‘unthought of) in Parmenides and Philolaus. It usually means ‘unthinking’ in 
later literature. The use of repeated epithets with negative prefix is a common 
device for emphasis: cf. 168, 346, and Richardson on H. Dem. 200 (p. 221). 
διαπλέκειν is first used at Aleman fr. 1.38. For 3αυματά έργα cf. 440, H. 7.34, 
Hes. Sc. 165, fr. 204.45. ·§αυμα and cognate words are frequently used in this 
hymn, in relation to Hermes’ exploits: cf. Jaillard (2007) 82—3.
81 Cf. Π. 10.467 συμμάρψας δόνακας μυρίκης τ’ ερι3ηλέας όζους, μυρσινοειδής 
occurs first here (cf. Galen etc.), and μυρσίνη first in Archilochus. See also 134-711.
82 νεο3ηλέος άγκαλόν ύλης: άγκαλός (or άγκαλόν) is found nowhere else 
except at EOxy. 3354.9 (ad 257). It should mean ‘armful’, as άγκαλίς and άγκάλη 
sometimes do later.
83 άβλαβέως: ‘harmlessly’, i.e. perhaps without hurting his tender feet? 
άβλαβής is first in Sappho, and cf. the noun άβλαβίηισι at 393. The nearest 
parallel is in Arrian (156 F 153), where after fitting snowshoes on their feet people 
walked άβλαβέως on the snow. But ευλαβέως (‘carefully’) may be right.

υπό ποσσίν έδήσατο σάνδαλα κουφά: cf. II. 24.34° — Od. 5.44 (Hermes) 
αύτίκ έπει3 υπό ποσσίν έδήσατο καλά πέδιλα.
84 αύτοΐσιν πετάλοισι: ‘with leaves still on them’.
8 5  όδοιπορίην άλεείνων: if άλεείνων is correct this means ‘avoiding m a k i n g  

a track’, or ‘concealing his track’. Cf. Hesychius s.v. άλεάζειν κρύπτειν, and



LfgrE s.v. άλεείνω. όδοιττορίη occurs first here; cf. II. 24.375 οδοιπόρος, and 
όδοιπορίη in Herodotus etc.
86 οΐα τ’ έπειγόμενος δολιχήν οδόν; for the construction cf. 549, H. Ap. 233, 
and Xen. Anab. 1.5.91 σπεύδων πάσαν την οδόν, AP 9.83.1 νηός έπειγομένης 
ώκΰν δρόμον.

αύτοτροπήσας: this occui's nowhere else, and the variant αύτοπρεπής ώς is 
also unique. αυτοτροπεϊν is usually taken as ‘to act in a unique way (like no one 
else)’, but a better interpretation might be ‘acting in an improvisatory way’, like 
αύτοσχεδιάζειν; cf. 55 εξ αϋτοσχεδίης. Hermes’ invention is a brilliant piece of 
ad hoc ingenuity.
87-93 As Hermes goes through Onchestos he is observed by an old farmer who 
is working on his vineyard, and Hermes curtly orders him to pretend that he has 
seen and heard nothing, promising him a good vintage if he keeps quiet.

This brief episode introduces the only human character to appear in the 
hymn, and he is anonymous. Later (185-212) Apollo meets and interrogates 
him, and after a lengthy preamble the farmer rather evasively says that he 
thinks he did notice a small boy of some kind driving catde backwards. This 
piece of information is immediately followed by a bird-omen which tells Apollo 
who the thief is (213—14). When Apollo brings him before Zeus, he again mentions 
the old man, who (he says) saw Hermes driving the cattle towards Pylos, after 
the point where their tracks were no longer visible on fire harder ground (352—5). 
Thus the old man plays a part in the progression of the story, especially by being 
mentioned at the trial as a witness, to contradict Hermes’ outright denial of 
guilt.

In another version of the myth, the witness is a man called Battos (‘Stammerer’ 
or ‘Blabberer’). In Antoninus Liberalis’ account (23) Hermes, who is not a child, 
meets him in Arcadia at a place called βάττου σκοπίαι. The story is an aition 
for a rock of this name, as Battos is punished for betraying the secret, in this 
case to Hermes himself in disguise, by being turned to stone. Ovid tells a similar 
tale (Met. 2.685-707). The version of Antoninus is prefaced by a scholion listing 
earlier authors who are said to have told the story, Nicander in his Heteroioumena, 
Hesiod in the Great Ehoiai (fr. 256 M-W), and other later ones. It seems that 
Nicander was Antoninus Liberalis’ main source, and how much can be ascribed 
to the Hesiodic poem is unclear. The origin could be as the aition for a wayside 
stone herm of a particular shape. Holland (1926, 156-83) argued that the story 
of Battos was probably a development from the simpler version in our hymn (see 
especially pp. 173—5). Others, however, have thought it more likely that the Battos 
story is older and has been simplified by our poet for his own narrative purposes. 
The hymnic poet’s plot would not allow Hermes to return and punish the old 
man for more or less giving him away, but the story is still effective, especially in 
the portrayal of the old man, who is caught between these two powerful gods, 
struggling not to betray Hermes altogether but also wishing to oblige Apollo.
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The description of the farmer working on Iris vineyard resembles that of 
Laertes in Od. 24.220fr. Laertes’ servants have gone to gather stones for a wall 
to the vineyard (Od. 24.224), and this may be echoed here at H. Herrn. 87 and 
188 (see below 87η.). Laertes also digs his vineyard, with bowed head (Od. 24.242 
~  H. Herrn. 90), and the later description of the old man of Onchestos at H. 
Herrn. 207 may echo Od. 1.193 and 11.193 of Laertes. Both are addressed as ώ 
γέρον (Od. 24.244, H. Herrn. 90, 190), and Apollo later addresses tire old man as 
βατοδρόπε (‘bramble-picker’, 190), just as Laertes is wearing gloves to protect his 
hands from thorns (Od. 24.230). It seems likely that our poet has this Odyssean 
episode specifically in mind: see Shelmerdine (1986) 59-60.

The motif of the old man as a witness is parallel to that of the witnesses of the 
rape of Persephone in various versions of this myth (cf. Richardson on H. Dem. 
24-6 and 75ÎF.). A similar motif recurs in other tales, such as that of Apollo and 
Coronis.
87 δέμοον άνΑοΟσαν άλωήν ‘constructing [or working on] a flourishing vine
yard’. Cf. 188, where δέμοντα. . .  ερκος άλωής is again a possible conjecture. In 
Odyssey 24 Odysseus does not find Laertes’ household at home because they have 
gone off αίμασίας λέξοντες άλωής εμμεναι ερκος (224), and at Od. 18.359 the basic 
work of a farm labourer includes collecting stones and planting trees (αίμασίας 
τε λίγω ν  καί δένδρεα μακρά φυτεύων). Preparation of a vineyard would include 
terracing and building dry-stone walls, and έϋκτιμένη is regularly applied to 
άλωή (II. 20.496 etc.). In 90 and 227, however, he is said to be digging (round) his 
plants, like Laertes (Od. 24.227). Cf. Hesiod’s σκάφος οίνέων (Op. 572). Columella 
(4.28.1—2) says that this can be done when the plants are already in bloom.
88 5i Όγχηστόν λεχεποίην; why Onchestos should be selected as the place 
of this encounter is unclear. One possibility is because of influence from the 
Hymn to Apollo (230-8), where it is singled out for special attention on Apollo’s 
journey from Pieria (see H. Herrn. 69—72) to Pytho: see Dornseiff (1938) 82, 
Janko (1982) 148-9, Schwabl (1986) 155-6. In that hymn it fits into a detailed 
itinerary through Boeotia, whereas in the case of Hermes its selection seems 
quite arbitrary, λεχεποίη is applied to Teumessos at H. Ap. 224, just a few lines 
before the passage about Onchestos. This strengthens the case for association 
between the two hymns. The epithet otherwise only recurs twice in Homer, at II. 
2.697, 4.383. See also Introduction 3(c) and Map 3.'
89 Cf. 189 τον πρότερος προσέφη Λητούς ερικυδέος υιός, in the parallel scene 
of Apollo and the old man. The first hemistich is not formular and recurs 
nowhere else in early Greek hexameter poetry. The structural parallelism may 
have suggested this repetition: see Van Nortwick (1975) 31—2, 123. For Μαίης 
ερικυδέος υίός cf. 550, and Od. 11.576 Γαίης ερικυδέος υιόν.
go Cf. Od. 24.244 (to Laertes) ώ γέρον, 227 λιστρεύοντα φυτόν (Laertes).

σκάπτεις; σκάπτειν is first used here; cf. Herodotus etc., and Hesiodic σκάφος, 
έπικαμπύλος ώμους; the epithet recurs only at Hes. Op. 427 επικαμπύλα 

κάλα (‘curved timbers’), which may explain M ’s reading, if a reminiscence of this



phrase or a marginal gloss is responsible. In the scene with Laertes cf. Od. 24.242 
ήτοι ό μέυ κατέχων κεφαλήν φυτόν άμφελάχαινε, and cf. also Lucian Tim. 7 
σκάπτει δε οΐμαι επικεκύφως.
91—3 Hermes is promising the farmer a good vintage, but adds as an implied 
condition the warning not to betray him. The sequence of thought is abrupt, 
and some editors have assumed a lacuna after 91. But what he is saying is ‘and 
just make sure you mind your own business’. The infinitives in 92-3 are used as 
imperatives.
91 πολυοινήσεις: this compound (conjectured by Ilgen) occurs only here, but 
cf. πολύοινος, πολυοινία, and εύοινεΐν etc., in classical and later Greek.
92 For this proverbial form of expression cf. Dem. 25.89 οι μεν ούτως 
όρώντες. . .  ώστε, τό τής παροιμίας, όρώντες μή όραν και άκούοντες μή άκούειν, 
A. PV447~8, Sept. 246, etc., and in Hebrew literature Isaiah 6.9—10 ‘Listen and 
listen, but never understand! Look and look, but never perceive!’ The chiastic 
order of ίδών μή Ιδών and κωφός άκούσας is elegant. The metrical variation 
of καί τε ίδών μή ίδών, with digamma observed and then neglected, shows the 
flexibility of the epic Kunstsprache. See Hopkinson (1982) 162-77 on such metrical 
variants, and H. Ap. 496η. κωφός means ‘deaf first here and in Heraclitus, as 
opposed to ‘dumb’.

If the story of Battos was already known, there could possibly be an ironic 
echo of this here, since Battos was indeed silenced permanently because of his 
chattering.
93 και σιγάν makes explicit the message of 92.

ότε μή τι καταβλάπτηι τό σόν αύτοΰ: ‘in a case where nothing harms your 
own interest’, i.e. where there is no personal incentive for you to do otherwise. 
Cf. E. Ph. 990 μή τό σόν κωλυέτω, Aristides 49-300 εί μή τό σόν κωλύει, 
καταβλάπτω is first used here, and recurs in Plato etc.
94-141 Hermes arrived at die river Alpheios with the cattle as the moon was 
rising before dawn, and after penning them in a stable and feeding them he 
prepared a fire. To do this he invented the art of kindling fire with a drill, and lit 
a great heap of logs. He then killed two of the catde, roasted them, and spread 
their hides out on a rock, where they still remain today. He divided the meat into 
twelve portions, but despite his hunger did not taste any himself. He put all the 
meat away high up in the cave, burned the remainder (heads and feet), threw his 
sandals into the Alpheios, and put out and levelled the fire.

If Hermes is aiming for Mt Cyllene (cf. 142) this visit to the Alpheios marks a 
significant detour, since it is well to the west of this mountain. This surely confirms 
that the whole episode is intended to be aetiological, explaining the origin of a 
particular ritual or rituals practised there in later times. This is also made explicit 
by tire preservation of the hides (124-6). Most scholars have linked the episode 
to the cult of the group of deities known as the Twelve Gods at Olympia (see 
i28-9n.). What Hermes seems to be doing is to institute a sacrificial feast for 
them, including himself, and the reason why he does not actually eat any of the
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meat is probably because the gods normally only receive the savour (cf. 130-4). 
Many of the details of his actions can be paralleled in later rituals, but the whole 
description is quite different from the usual Homeric scene of sacrifice. There 
however it is mortals who are performing these rites, whereas here it is a god. 
It remains paradoxical that Hermes’ original motive for this theft of the catde 
was said to be hunger. In later legends the Twelve Gods were arbiters in divine 
disputes, and Long (1987,156-7) suggests that Hermes’ action here is designed to 
gain the favour of the gods in his coming dispute with Apollo. This, however, is 
not made explicit. For further discussion see Burkert (1984), Clay (1989) 116-26, 
Leduc (2005) 141-66, Jaillard (2007) 101-64, Thomas (fordicoming).
94 τόσσον φάς: Homer uses ώς είπών, and this phrase occurs only here in early 
epic.

συνέσευε: this compound verb (a virtually certain conjecture) is used first here, 
and recurs at Orph. A. 982. Cf. 106 συνέλασσεν.

βοών ΐφδιμα κάρηνα: once in Homer at IL 23.260; cf. H. Herrn. 302, 394, 402.
95 όρη σκιόεντα: cf II. 1.157 °όρεά τε σκιόεντα.

αυλώνας κελαδεινούς ‘echoing valleys’, αυλών occurs first here (cf. Aeschylus 
etc.), and κελαδεινός elsewhere in early hexameter poetry is always used of 
Artemis, except II. 23.208 (Zephyros).
97-8 Night is an accomplice of thieves like Hermes: cf. 15, Hes. Op. 605 
ήμερόκοιτος άνήρ, etc.; and for the contrast with daylight as the time for normal 
work cf. Hes. Op. 578-81, Gall. Hecale fr. 74.22-8 Hollis, etc.

όρφναίη δ’. . .  ή πλείων; cf. Homeric νύκτα δι όρφναίην (II. 10.83 etc-, Η· 
Herrn. 578). For επαύετο. . .  νύξ | ή πλείων (‘the greater part’) cf. II. 10.252-3 
παροίχωκεν \or παρώιχηκεν] δε πλέων νύξ | τών δύο μοιράων. δαιμόνιος is 
only used in the vocative in Homer and Hesiod, but more generally of wonderful 
or divine things from Pindar onwards. Cf. Homeric άμβροσίη νύξ, which would 
not fit the verse here.
98 δρδρος. .  . δημιοεργός: δρδρος is not Homeric, but occurs at Hes. Op. 577. 
The poet may have this passage (Op. 576-81) in mind here, as it describes how 
dawn advances men’s work and progress, δημιοεργός is very effective as an 
epithet for dawn as the ‘creator of public business’. Later δημιουργός will often 
be used metaphorically (‘maker, creator’). Hesychius s.v. says that it can be used 
of the sun, which ripens and warms all things: ό ήλιος, ότι πάντα πέσσει καί 
δέρει.
99- Ι θ2 Hermes steals the cattle at sunset, is already at the Alpheios before 
dawn, and will be back at Cyllene as the day is actually dawning (142-3). Selene 
rises conveniently in time to illuminate his killing of the cattle and all that follows 
this. The elaborate description of the moon rising marks the beginning of the 
episode at the Alpheios, and is echoed at the end (141). Cf. also 98 and 143 
δρδρος, δρδριος. The emphasis on the moon could be connected with the date 
of the ritual instituted here. At Olympia the main festival of Zeus took place at 
the full moon: the date of the monthly sacrifices to all the gods is unknown, but 
was possibly the first of the month (cf. Weniger (1920) 13-14).
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99-100 In Hesiod (Th. 371-4) Selene is daughter of Theia and Hyperion, and 
Pallas is son of Kreios and Eurybie (375-8). Another genealogy of Sun, Moon, 
and Dawn is given by II. 31.2-7, where they are children of Euryphaessa and 
Hyperion. Megamedes (‘Mighty Counsellor’) does not occur elsewhere in such 
a mythical context. Ovid also calls Aurora a daughter of Pallas (Met. 9.421 etc.). 
The structure of the line is traditional for such genealogies: cf. II. 2.566 etc.
102- 3 The poet is here applying formulae to Hermes which are reserved in the 
Hesiodic poems solely for Heracles: (Διάς) όλκιμος υίός Hes. Th. 526, 950, fr. 
35.5,43 (a) 61, Sc. 320, and βοϋς ήλασεν εύρυμετώπους Hes. Th. 291, of the theft 
of Geryon’s catde. This may be significant in view of Heracles’ association also 
with Olympia and the cult of the Twelve Gods there (see 128—gn.). Διος αλκιμος 
υιός is a doublet of Διός άγλαός υιός (432), and αλκιμος is specially appropriate 
here to Hermes’ achievement.
103 άδμήτες ‘still innocent of the yoke’ (West). This perhaps implies ‘of their own 
accord’, a feature which is often mentioned in later literature, e.g. Theocr. 11.12 
τα! όϊες ττοτϊ τώλίον αύταί άπήνύον, ΑΡη.ιη^ αυτόματοι δείληι ττοτ'ι ταύλίον 
αί βόες ήλ3ον, etc. Kahn (1978, 48) compares the Homeric practice of sacrificing 
calves which are untamed and unyoked (II. 10.292-3, Od. 3.382-3, Schol. Od. 
12.353), and the poet may be influenced by the formula in these passages βουν 
εύρυμέτοοπον. . .  | άδμήτην,
103- 4 The description of this rustic setting is grandiose, signalling that it will be 
the place of a major event, αϋλιον and ληνός both occur first here. The former 
is described as a stone cavern (λάϊνον άντρον) at 401 (cf. Soph. Ph. 19 etc. where 
άθλιον means a cave), ληνός (‘water trough’) recurs in Hippocrates, Theocritus, 
etc. υψιμέλα3ρος is rare, recurring only in late hexameter poetry (Orphic hymns, 
Nonnus).
105 έπεφόρβει: pluperfect of φέρβω. The present tense occurs at Hes. Op. 377, 
H. 30.2, 4, etc.
106-8 καί τάς μέν. .  . σύν δ’ εφόρει: καί here may be emphatic (‘then’) as in 
Homeric καί τότε introducing the main clause. Alternatively the δε in 108 marks 
the start of the main clause. Where μέν is used like μήν with καί for emphasis, 
one usually has και μέν, rather than και. . .  μέν as here (Denniston, GP2 390-1), 
and so the second alternative would be abnormal. But the run of the sentence 
seems to support it, since the main point ought to come at 108, the rest being 
preparatory to this.
106 ά3ρόας: the short-vowel first-declension accusative plural (ά3ρόάς) occurs 
quite often in Hesiod, and sometimes in later poetry (mostly Doric): cf. West, 
Theogony p. 85, Works and Days pp. 31-2. ά3ρόας would not fit into hexameter 
verse, unless scanned thus (""“), or ά3ροάς, which is abnormal, since a vowel 
before 3p is usually long in early hexameter verse. For further discussion see 
Edwards (1971) 141-65, Janko (1982) 58-62, 144-5.

οϋσας: this form, for normal epic εούσας, is paralleled by Od. 7.94 (όντας), H. 
Ap. 330 (οϋσα), and H. 19.32, 29.10, Hes. fr. 204.91. See Janko (1982) 117, 144-5, 
who notes the modification of ά3ροοι ήσαν (Od. 1.27)/εϊεν (H. Ap. 152).
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107 Cf. II. 2.776, Od. 9.97 λωτόν ερεπτόμενοι, 14.348 λωτόν 3’ ερσήεντα, and 
for λωτός and κύπειρον together II. 21.351, Od. 4.603.
108 ττυρός δ’ επεμαίετο τέχνην ‘and he was eager for the art of fire’. In Homer 
έτπμαίεσ3αι is used with the genitive, when it means ‘strive after, seek to obtain’, 
and with the accusative in the sense ‘grasp, touch’. But cf. 511 σοφίης έκμάσσατο 
τέχνην (from εκμαίομαι), Bion 1.2 σοφόν δ’ εττεμαίετο τέχναν, and Aratus 89. 
109-11 Hermes invents firesticks (ττυρήϊα), the art of kindling fire by rotating a 
wooden drill in a second piece of wood. This is discussed in detail by Theophrastus 
(HP 5-9-Ö-7), who recommends bay (δάφνη) as the best wood to use for the 
drill, and various others for the wooden base. (Neither he nor any other author 
mentions pomegranate, which should rule out σιδείοοι in 109, conjectured by 
Radermacher and Ludwich.) See also Morgan (1890) 13-64, and AHS on 108. If 
we keep the reading επέλεψε σιδήρωι this ought to refer to trimming the leaves 
and bark of the drill, and άρμενον εν παλάμηi is best taken as referring to the 
drill, rather than to the wooden base (as AHS assume): cf. Od. 5.234, where the 
phrase is used of an axe, and II. 18.600, of a potter’s wheel rotated by the hands. 
This makes it less likely that there is a lacuna after 109. The description, however, 
is elliptical, since there is no mention of the second piece of wood or the action 
of kindling by friction. Possibly a line or lines have been lost after the first half 
ofIIO.

In connection with the following scene of sacrifice, the emphasis on Hermes’ 
invention of this art of kindling fire suggests comparison with the story of another 
divine trickster and thief, Prometheus. In the Theogony the theft of fire follows 
after the institution of sacrificial ritual (535-69): see Burkert (1984). Burkert also 
suggests (836-7) that Hermes’ action here can be compared to rituals where new 
fire is kindled, either from the light of the sun or by friction (cf. also Burkert (1985) 
61-2). This was especially the case in die Roman cult of Vesta, where if the fire 
ever went out it had to be rekindled in such a way. Myths about the origin of fire 
are collected from across the world by Frazer (1930).
109-10 δάφνης. . . παλάμηι; for the language cf. Hes. Th. 30 δάφνης .... όζον, 
and Achilles’ oath by the σκήπτρον at II. 1.236-8... περί γάρ ρά ε χαλκός 
ελεψε | φύλλα τε και φλοιόν· νυν αϋτέ μιν υΐες Αχαιών | εν παλάμηις 
φορέουσι. . .  επιλέπειν occurs only here. For 3ερμός άϋτμή cf. Hes. Th. 696. 
Similar examples of masculine epithet with feminine noun are Od. 12.369 ήδύς 
άϋτμή, 6.122 3ήλυς άϋτή; cf. Chantraine, GH i 252.
n i  Cf. 25 Έρμης τοι π ρ ώ τισ τα ... πυρήϊα πϋρ τ  should perhaps be taken 
together, to mean ‘the art of making fire by firesticks’. πυρήϊα occurs first here, 
later (πυρεία) in Sophocles etc. άναδιδόναι is also a new compound in epic, but 
cf. Asius fi'. 8 etc. It suggests that Hermes’ invention will be a gift for others, i.e. 
for mankind, like Prometheus’ gift of fire to men. The invention of firesticks was 
also ascribed to Prometheus later as a rationalisation of the older myth of his 
theft of fire (Diod. 5.67.2).
112-13 Cf. II. 21.364, Od. 18.308 ξύλα κάγκανα, and Hes. Op. 427 πολλ 
έπικαμπύλα κάλα. On the origin and use of the word κάλα see West on Hes. Op.
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427, Janko (1982) 145-6. The word has its original sense of ‘wood for burning’ 
here. There is strong alliteration of kappa in 112.
112 κατουδαίωι: cf. Hes. fr. 150.9 and 18 Κατουδαΐοι, as a proper name. The 
word is not Homeric.
113 ούλα. . .  επηετανά: in Homer οϋλος means ‘thick, close’, or ‘woolly’, but 
it is used by Theophrastus of wood to mean ‘close-grained, tough’, επηετανά is
scanned with synizesis (------ ), as at He's. Op. 607, and sometimes later. As often
in this hymn, an accumulation of epithets is used where Homeric epic would 
normally be more sparing.
114 φυσάν; this is the early epic and classical form of the word, with φύζαν as a 
much later and perhaps also dialect form. In Homer φϋσαι refers to Hephaestus’ 
bellows {II. 18.372 etc.).
115 βίη κλυτοΰ Ήφαίστοιο: cf. Hes. Sc. 244 κλυτοϋ Ήφαίστοιο.
i i 6-18 The resistance of the catde and the superhuman strength of the infant 
god are vividly emphasised. Gf. also 405-8. Burkert (1984, 837) compares the 
exploits of ephebes at Eleusis and elsewhere in ‘lifting the cattle’ for sacrifice.
116 τόφρα 5’: the δέ is apodotic here (‘then indeed. . . ’).

υποβρύχιας ‘bellowing’: cf. βρυχάομαι (‘bellow’) etc. The second upsilon 
ought to be long, and the scansion may be υποβρΰχίας with synizesis o f -ιας. 
In Homer this occurs mainly with proper names, but cf. II 3414 σχετλίη, 2.8ii 
ττόλιος, Od. 8.560, 574 πόλιας. υποβρύχιος with short vowel normally means 
‘underwater’ (H. 33.12 etc.); cf. Od. 5.319 υπόβρυχα.
118-1 g Gf. 41-2, where Hermes treats the tortoise in a similar way. Here he 
bores through the spines of the oxen, rather than cutting their throats (as would 
be usual in a sacrifice).
119 έχκλίνων δ’ έκύλινδε ‘and leaning on them he rolled them over’, έγκλίνων 
is probably intransitive, rather than ‘turning them’. It occurs first here, then in 
fifth-century and later literature.

δι αιώνας τετορήσας: cf. 42 αιών έξετόρησεν. δ ι . . .  τετορήσας should be 
taken together as a tmesis, τετορήσας appears to be a reduplicated aorist form of 
τορέω: cf. II. 5.337 άντετόρησεν. At 178 and 283, however, we have άντιτορήσων 
and άντιτοροΰντα, as at II. 10.267 άντιτορήσας. It looks as if a compound 
άντιτορέοο has been created through misunderstanding of the reduplicated form.
120 ipycoi δ’ εργον οπαζε ‘and he followed one job with another’. Gf. Hes. Op. 
382 έρχον επ’ έρχοοι ερχάζεσθαι.

πίονα δημώι: II. 23·75°> Od. 9.464 support M ’s reading πίονα rather than the 
variant πίονι.
12 i—3 After cutting up the meat Hermes roasts it on spits in the normal Homeric 
manner, and then leaves it in its place while he attends to the hides.
121 δουρατέοισι: in Homer this is only used of the Wooden Horse, at Od. 8.493,

5I2·
122 νώτα χεράσμια: the saddles or back-portions are special honorific cuts (cf. 
129 τέλεον δέ γέρας), χεράσμιος occurs first here.
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122-3 μέλαν αίμα | ερχμένον εν χολάδεσσι ‘the black blood enclosed within the 
guts’.
123 τά δ’ αύτοΰ κεϊτ επί χώρης ‘and the remaining parts lay there on the 
ground’.
124- 6 It was common in sacrificial ritual for the hides to be set aside for special 
treatment. Sometimes they were dedicated: cf. Dio Chrys. 1.53 (a rustic shrine to 
Heracles near the Alpheios), Schol. T II. 22.159 (to Heracles), Longus 2.30.5, 31.3 
(rural offerings). Sometimes they were given to the priests, or sold for expenses. 
Hermes spreads them on a rock, and there they remain as relics of this event. 
The poet is giving an aition for what was still on display, whether some actual 
hides or a rock-formation. Similarly, the skin of Marsyas was on display, turned 
to stone, at Kelainai (Hdt. 7.26, Xen. Anab. 1.2.8). See also Burkert (1972) 7,14-16, 
127, and for such relics in general Boardman (2002).
124 καταστυφέλοοι: tire feminine form read by M may be correct. Gf. epic 
ά-θανάτη etc.

ένΐ πέτρηι: Burkert (1972, 15 n. 13) suggested επί as at 404, but ενί is also 
possible.
125— 6 τα μέτασσα. .  . πολυχρόνιοι. . . | δηρόν δή μετά ταϋτα και άκριτον; 
the repeated emphasis on the lapse of time is not impossible in this poet’s rather 
full style (cf. 113η.), and here it is surely designed to give special weight to this 
aetiological point, τά μέτασσα is adverbial; cf. μέτασσαι as an adjective at 
Od. 9.221. άκριτον is also adverbial, meaning ‘endlessly’; cf. 577, and H. 19.26 
(άκριτα), πολυχρόνιος occurs only here in early epic poetry; cf. Hdt. etc.
127 χαρμόφροον ‘with joyful spirit’. This occurs only here in literature. Gf. 
Hesychius χαρμόφρων ό Έρμης, perhaps quoting the hymn. Other deities are 
described as ‘a joy to mortals’: cf. H. Dem. 269 with Richardson’s note.

πίονα έργα ‘the rich works (of cooking)’. This is used of farmland in Homer 
{II. 12.283, Od. 4.318). For its use to refer to sacrificial meat cf. ερδειν meaning ‘to 
sacrifice’.
128 λείωι επί πλαταμώνι ‘on a smooth slab’. The phrase recurs in A.R. 1.365. 
πλαταμών is first used here, then in Aristotle and later literature. Hermes spreads 
out the meat in order to cut it up.
128-9 καί εσχισε δώδεκα μοίρας | κληροπαλεΐς.. .  έκάστηι: cf. Od. 14434^8, 
where Eumaeus divides the meat of a pig into seven portions, offering one to 
Hermes and the Nymphs, and giving Odysseus the back-portions as a special 
honour (χέραιρεν). For χέρας προσέ3ηκε cf. A. PV 82-3 3εών χέρα | συλών 
έφημέροισι προστί3ει (of Prometheus). Here προσέΤηκεν indicates that Hermes 
adds to each portion (έκάστηι) a special honorific cut. No explanation of this 
twelve-fold division is offered, but the language seems to imply that the portions 
are intended as offerings to important persons. Most scholars have assumed that 
this should be connected to the cult of the Twelve Gods, widely attested later 
in Greece as a group of deities, whose names varied from place to place. A 
cult of this land is otherwise first attested at Athens in the late sixth century,



when the younger Pisistratus, son of Hippias, as archon in 522-1 bc instituted 
the altar of the Twelve Gods in the Agora (Th. 6.54.6), Pindar (0 . 5.5, 10.48-9) 
ascribes to Heracles the foundation of six double altars to twelve gods at Olympia. 
Herodorus (FGrH 31 F 34, c. 400 bc) says that one of these double altars is 
dedicated to Apollo and Hermes, and Pausanias (5.14.8) that they share a single 
altar because Hermes invented the lyre and Apollo the kithara. Moreover, another 
of these altars was assigned to Alpheios· and Artemis. Since Hermes is at the river 
Alpheios, it is reasonable to assume that the narrative is related to the institution 
of sacrifice to the Twelve Gods at Olympia, and may be intended as an aition 
for this cult. At 398—400 the cattle are in Pylos, at the ford of the Alpheios (cf. 
H. Ap. 398, 423ml.). The exact geography is uncertain, but a reference to the 
cult at Olympia looks probable. In this case the reason why die poet is not more 
explicit could be that (mythologically speaking) the Olympic Games have not 
yet been founded when Hermes makes his sacrifice, since they were ascribed 
in the first instance to Heracles. On cults of the Twelve Gods see Long (1987) 
especially 154-7, Georgoudi (1996), and Johnston (2002) 125-6. See also Jaillard 
(2007) 114—18, on the analogy between Hermes’ actions and the later rituals of 
τραπεζώματα and θεοξένια, i.e, special feasts offered to the gods.
129 κληροτταλεΤς: ‘distributed by lot’. This occurs nowhere else. Hermes is 
himself the god of allotment (cf. Ar. Pax 365 etc.), and so appropriately uses this 
method, but in this case each portion is a τέλεον γέρας, which suggests some 
equalisation (cf. Burkert (1984) 838-9).

τέλεον. . .  γέρας: in Homer only τέλειος is used (cf. H. Herrn. 5 2 6 ) ;  τέλεος 
is used in fifth-century and later literature. The word is applied technically to 
sacrificial animals (e.g. II. 1 .6 6  etc. and in inscriptions), meaning ‘perfect, without 
blemish’, or more generally to sacrifices (e.g. Th. 5 .4 7  Ιερά τέλεα). γέρας also 
continued to be used of a privileged portion of a sacrifice later: cf. LSJ s.v., 
Stengel (1 9 2 0 ) 3 2 , 4 0 ,  1 0 6 . Hermes is also the patron god of heralds, and it was 
one of the roles of the κήρυξ to perform a sacrifice: cf. II. 1 8 .5 5 8 —9 , Od. 1 5 .3 1 9 —2 4 , 

Ath. 160A , and Farnell, Cults v 3 6 - 7 ,  Stengel (1 9 2 0 ) 5 0 .

130—2 Hermes is very hungry, but still refrains from eating. The best explanation 
of this is that he does so as a god, since the gods enjoy only the savour of the 
sacrificial meat. It cannot be an allusion to a ritual of bloodless sacrifice to Hermes 
(which sometimes occurred: Farnell, Cults v 30), since the cattle have been killed. 
Burkert also compares other rituals where those who are making the sacrifice do 
not themselves share, in the meat (1984, 837).
130 όσίης κρεάοον: ‘the holy rite of the meat’, or possibly ‘his own due of the 
meat’ (West). It may be unwise to try to draw too many implications from the 
use of όσίη here. Clearly it indicates that what is done has a ‘ritual’ significance, 
and that it is όσιον, i.e. justified from a religious viewpoint, to eat the meat. The 
word recurs at 173 and 470: see nn., and Richardson on H. Dem. 211, and cf. also 
Jaillard (2007) 107—8. κρεάων is a unique instance in early poetry instead of the 
usual metrically equivalent κρειών: see Janko (1982) 137.
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131-2 όδμή γάρ μιν ετειρε. . .  | ήδεΓ: cf. Od. 4.441-2 τεϊρεγάρ αΐνώς | . . .  όδμή, 
and (in the episode of the Cattle of the Sun) 12.332 ετειρε δε γαστέρα λιμός, 369 
κνίσης. . .  ήδύς άϋτμή.
132 επεπείθετο θυμός άγήνωρ: this formula is used twelve times in the Odyssey 
('Od. 2.103 etc.), which supports M ’s reading.
133 πέραν ιερής κατά δειρής ‘to pass it down his sacred throat’. The transitive 
use of ττεράοο seems to be unique, but cf. perhaps forms of ιτέρνημι, meaning 
originally ‘transport for sale’. The reading ττερήν for ττερήναι (from περαίνω) is 
not acceptable because this infinitive form is not elided.
134-7 This is usually taken to mean that Hermes puts the meat and fat away 
in the cave, leaving them in a high place, as ‘evidence of his recent theft’, and 
then piles more wood on the fire and burns all the heads and feet. This would 
again suggest (as at 123) that some relics may have been preserved later, which 
were said to represent Hermes’ sacrifice. However, the text and interpretation 
of 135—7 remain uncertain. In 136 φωρής is supported by 385, where M alone 
has φωρήν, the other MSS φωνήν, φωρή occurs first here and at 385, then in 
Hellenistic and later literature.

Hermes’ action may be compared to that of hunters who display trophies of 
their kills, as he does with the hides. Crudden (1994,150) compares II. 10.458-68, 
where Odysseus takes the spoils of Dolon, holds them up high (υψόσ άνέσχεθε) 
as an offering to Athena, and then again lifting them up (υψόσ άείρας) sets 
them on a tamarisk bush, and makes a sign (σήμα) of reeds and tamarisk 
to mark the spot. On his return from his mission he sets them on the prow 
of his ship. It may be relevant that II. 10.467 συμμάρψας δόνακας μυρίκης τ 
έριθηλέας όζους resembles Η. Herrn. 81, suggesting possible reminiscence. Cf. also 
Leduc (2005) 159, on Hermes’ use of the meat as άναθήματα, testifying to his 
exploits.
137 ούλόποδ’ ούλοκάρηνα: ούλόπους occurs only here, and ουλοκάρηνος at 
Od. 19.246 is an epithet, meaning ‘with curly hak’. They can hardly go with τά 
μέν, as Hermes would then wipe out the σήμα he has just created, and they do 
not fit well with ξύλα. Either we must take them substantially, as a ritual formula 
meaning ‘heads and hooves, whole and entire’ (cf. ολοκαύτωμα, ούλοθυσία), or 
else the text needs correction. Cf. Thomas (forthcoming), who reads τά δ’ έπι in 
136 (‘and the rest. . . ’).

Heads and feet of sacrificial animals were often given separate treatment, 
being reserved for the deity or for the priests, or alternatively burnt: cf. Stengel 
(1910) 85-91, Meuli (1946) 261—2, Burkert (1984) 837—8.

κατεδάμνατ: this compound form of the verb occurs only here.
138 επειδή: M’s reading is preferable to the conjecture επεί τοι, since έπεί τοι 
is causal, whereas a temporal sense is needed here (cf. Denniston, GP2 545-6).

κατά χρέος ‘in due manner’ (cf. Latin nie), or ‘as was requked’.
δαίμων: it may be significant that Hermes is first referred to as a god here, 

after his sacrificial ritual. Cf. also 154 θεός.
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139-41 Hermes seems to be carefully obliterating traces of his crime, and yet 
he has apparendy left the hides and meat behind, Burkert (1984, 838) compares 
rituals where traces of the sacrifice must afterwards be concealed, but this does 
not seem to fit here so well.
140 άνΒρακιήν δ’ εμάρανε: cf. II. 9.213 άνύρακιήν στορέσας. εμαράνε is aorist 
of μαραίνω, as in II. 21.347 άγξηράνηι.

άμάθυνε: ‘levelled’. Cf. II. 9.593 ττόλιν δέ τε ττϋρ άμα3ύνει.
14* παννύχιος: presumably ‘in the dead of night’, rather than ‘all night long’. 
This might be the sense also at II. 23.105.

κατέλαμττε: this is better here than the variant έττέλαμττε, which is used of 
die sun ‘shining forth’ or ‘coming out’ from a cloud or darkness (II. 17.650). The 
compound occurs first here, then in fifth-century and later literature.
142- 83 Hermes returns to Mt Cyllene near dawn and stealthily goes back to 
his cradle, but his mother sees him and scolds him. Hermes however proclaims 
to her diat he intends to obtain the same privilege and honour as Apollo, and 
that if Zeus will not grant this he will become the leader of all thieves. If Apollo 
tracks him down he also intends to go and raid his temple at Pytho and carry off 
his wealth.

143- 5 The sequence ‘neither gods nor men met him, nor did even the dogs 
bark’ resembles H. Dem. 44—6 (‘neither gods nor men, nor birds’). Dogs 
were thought to be especially sensitive to the supernatural: cf. Od. 16.162-3 
where they see Athene before Telemachus is able to do so, with Hoekstra’s 
comment.
143 öpSpios: this stricdy speaking means ‘at cock-crow’, hence while it is still 
dark (155). Dawn comes only at 184. The adjective occurs first here and at 
Theognis 863.

ούδε τίς oî: cf. II. 6.101 for this phrase with neglect of the digamma of oi, and 
Chantraine, GH 1147—8.

δολιχής όδοϋ ‘in the course of his long journey’.
144 =  Od. 9.521, H. Aph. 35.
145 Διάς δ’ έριούνιος Έρμης: for this genitive cf. II. 2.527 Όϊλήος τάχυς Αίας, 
and later examples of ΜαιάδοςΈρμης, e.g. Hipponax fr. 35 West, AP 6.334.3, -TW 
ι.π.3.
146-7 Hermes slips sideways through the keyhole of his mother’s μέγαρον, like 
an autumn breeze or mist. For δοχμω3είς cf. Hes. Sc. 389. κλήϊθρον occurs first 
here, for Homeric κλη'ί'ς, meaning ‘keyhole’, whereas later κλήι3ρον is usually 
used in Attic Greek for the bar of a door. Hermes’ clandestine entry resembles the 
dream image in Od. 4.795-841, which enters Penelope’s chamber παρά κληϊδος 
ιμάντα (8o2) and leaves die same way (836). In Od. 6.20 Athene comes to Nausicaa 
in a dream: ή δ’ άνεμου ώς ττνοιή έττέσσυτο. Cf. also II. 1.3595 where Thetis is 
ήΰτ ομίχλη, and for the double simile cf. A.R. 4.877 (Thetis) αυτή δέ ττνοιήι 
ίκέλη δέμας ήΰτ ονειρος. Hermes is himself god of dreams (14), but also a closed 
door cannot keep a thief out. Thieves are credited with magic powers, such as
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the ability to pass through keyholes, in other popular traditions. See Bloomfield 
(1923) 97—133 (especially 118-19), and Radermacher 102.
148 Either ‘going straight on he reached the rich sanctuary of die cavern’, or 
‘making straight for the cave he reached its rich inner sanctum’ (cf. II. 15.693 etc. 
for die genitive).

νηόν: νηός originally meant the ‘dwelling place’ (cf. ναίω) of a deity, and so 
can be used of Maia’s home. It can also later refer to the inner part of a temple 
(cf. perhaps Hdt. 1.183.1, 6.19.3, etc.). But the use of ττίονα νηόν here may be a 
further sign of Hermes’ recent assertion of his divinity, like δαίμων (138) and 3εός 
(i54)·
149 ττροβιβών: cf. Homeric προβιβώντι/-ος (II. 13.807, 16.609) as T from 
προβιβάω, but κοΰφα ττοσι προβιβάς II. 13.18 etc.

ώς ττερ επ’ οΰδει ‘as (one would) on the ground’.
150-4 There must be an asyndeton at some point after 150. There are several 
other examples in this hymn (17, 25, in , 237, 438, 447, 478, 482, 512), but in most 
cases the reason is more obvious. The nearest parallel to this is at 235—9, where 
a simile with ήΰτε is involved, describing Hermes curled up in his baby clodies. 
ήΰτε is used with asyndeton in Homer when it begins a sentence (II. 2.455, 469, 
etc.), and at 237 it introduces the new sentence. Given the similarity of these two 
passages, punctuation after είλυμένος would be possible. But stricdy speaking 
είλυμένος should go with κεΐτο, and describe Hermes as he is in his cradle. It is 
best, therefore, to begin the new sentence with σπάργανον.
151 σπάργανον: first here, but cf. Hes. Th. 485 σπαργανίσασα.
152 περ ίγνύσι: ‘around his haunches’, ίγνύς is a variant form of the more 
usual ίγνύη (cf. II. 13.212, Hippocrates, and later). It probably does not recur 
before Nicander (Then 278). This is the earliest example of elision of περί, which 
is found also in Pindar (0 . 6.38 etc.). In compound forms, however, it occurs at 
Hes. Th. 678 (περίαχε), and in Aeschylus (Ag. 1147, Eum. 634). Forssmann (1964, 
28-31) conjectured περί γνύσι, by analogy with forms such as γνύξ, γνύπετος 
etc. But his objection to Ιγνύς on the grounds that it does not occur elsewhere 
in early Greek is not cogent, περ’ ίγνύηισι in Theocr. 25.242 could, if correct, 
be due to early epic influence (cf. Gow ad loc.). The variant παρ’ ίγνύσιν is also 
possible, but may be due to an early conjecture.

λαϊφος àSùpcov: λαϊφος refers to the clothing or blanket in which Hermes is 
wrapped, and άθύρων, meaning ‘toying with’, is used with an internal accusative, 
as at H. 19.15. Gf. also Pi. K  3.44 (έργα) etc., and άύυρομένη passive at H. Herrn. 
485.
153 επ’ άριστερά χειρός ‘on his left-hand side’, as at Od. 5.277; cf. Pi. P. 6.19 
επι δεξιά χειρός etc. This description of Hermes again behaving like a baby 
culminates with him still secretiy holding onto the lyre, his prize toy.
1:54—83 This comic exchange between Hermes and Maia is the first of three con
frontations which articulate the central part of the hymn, the others being those 
of Hermes with Apollo and Zeus (Clay (2006) 127). Both speakers are well char
acterised, Maia as the angry mother scolding her precocious and undisciplined
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child, Hermes boisterous and unrepentant, asserting his claim to divine honour 
equal to that of his grown-up half-brother Apollo, and threatening even worse 
crimes to come.
1 5 4  3εάν 3εός: cf. Od. 5.97 3εά 3εόν, of Calypso and Hermes. For other parallels 
with the meeting of Hermes and Calypso cf. 4, 227-34110.
1 5 5 —6 1  Maia’s style and language are colloquial and comic in tone.
1 5 5  τ ίτ τ τ ε . . .  ττό3εν: cf. H om eric  τίς ττό3εν. 

ττοικιλομήτα: cf. 514, an d  13 α ίμ υλομ ή τη ν , etc. 
τάδε; ‘h ith e r’, as a t II. 14.298, Od. 1.409, etc.

1 5 6  άναιδείην έτπειμένε: cf. II. 1.149, 9-372, in both cases used by Achilles of 
Agamemnon. The poet may have Achilles’ speech in book 9 in mind: cf. also 
i6o~in.
1 5 7 - 9  ή . . .  ή: this probably means ‘surely. . .  rather than. . .  ’, i.e. Maia predicts 
Hermes’ punishment as certain (cf. Càssola). This makes better sense than ή . . .  ή 
as two equal alternatives, and the repetition of σε in 159 also supports the first 
view. For ή meaning ‘rather than’ without an explicit comparative cf. H. Ap. 264- 
6, LSJ s.v. b I. The threat is typical of punishments meted out to insubordinate 
deities.
1 5 7  άμήχανα: this poet is fond of άμήχανος and άμηχανίη: cf. 257, 295, 346, 
434; 447·

δεσμά: the Homeric form is δέσματα: cf. 409, and H. Ap. 129, H. 7.13.
158 Λητοΐδου: this matronymic form is used seven times in this hymn, and 
nowhere in Homer or the other Hymns. It recurs at Hes. Sc. 479, fr. 51.3, Ale. fr. 
67.3, CEG 302.1 (sixth century bc), and in Pindar. In this hymn, the use of the 
matronymic could be favoured as a way of distinguishing the two sons of Zeus, 
Apollo and Hermes, as with Μαιάδος υιός (73 etc.), Μαίης έρικυδέος υιός (8g 
etc.).

διέκ TTpoSupoio ττερήσειν: cf. 271 διά ττρο3ύροιο ττερήσαι, Od. 18.101 ελκε 
διέκ ττρο3ύροιο λαβών ττοδός (of Odysseus and the defeated beggar Iros).
1 5 9  φέροντα  ‘p lu n d erin g ’. Cf. ά γε ιν  και φέρειν, an d  φέρειν on  its ow n a t E. Hec. 
804, Ar. Eq. 205, etc.

μεταξύ; if this has a temporal sense it should be ‘in the mean time’. However, 
Radermacher takes it with κατ’ άγκεα, i.e. ‘in the glens amid (the mountains)’. 
Neither seems entirely natural, and Càssola adopts the conjecture μέταζε, mean
ing ‘in future, afterwards’, as in Hes. Op. 394 τά μέταζε, where again τά μεταξύ 
is a variant.

φιλητεύσειν: the verb occurs only here. For the spelling see 67η. 
ι6 ο - ι  ερρε πάλιν: a very strong expression, like ‘to Hell with you!’ Cf. ερρέτω in 
II. 9.377 etc. Maia’s final sentence however is somewhat less extreme, expressing 
exasperation at her impossible child.
160 μέριμναν; see on 44 (43-6n.).
162 μύ3οισιν . . .  κερδαλέοισι ‘with crafty speech’. Hermes’ reply is not so much 
deceitful, but radier concerned to assert his potential role as a master of trickery
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and theft. The verse (with τόν δ) is repeated at 260 and 463 and is unique to this 
hymn. Cf. τόν δ’. .. μύ3οισι ττροσηύδα μειλιχίοισι [II. 6.343)· & is clearly specific 
to the context of Hermes’ verbal skill. See Van Nortwick (1975) 46-7,124. 
ï63—5 Cf. II. 20.200-2 =  20.431-3: Πηλεΐδη, μή δή μ’ έττέεσσί χε νηττύτιον ώς 
I ελττεο δειδίξεσ3αι, έττεί σάφα οίδα κα'ι αυτός | ήμέν κερτομίας ήδ’ αισυλα 
μυ3ήσασ3αι. The similarities with 163—5 make Pierson’s conjecture δεδίσκεαι 
in 163 (meaning ‘you frighten’) very probable (cf. also 165), and support αισυλα 
in 164 as against the variant άρμενα. The form δεδίσκομαι for the commoner 
δε(ι)δίσσομαι is supported by the imperfect έδεδίσκετο at Ar. Lys. 564, and could 
have arisen by analogy with the Homeric forms δειδίξεσ3αι, δειδίξασθαι. The 
poet has adapted the sense of the Homeric passage (formulaic perhaps in such 
contexts) to this situation. There is unusual interlacing of the main and relative 
clauses, with ταρβαλέον (165) sandwiched in the middle of the latter. It is parallel 
to νήττιον and has the same emphatic position in the verse.
165 ταρβαλέον: This rare word occurs first here and later in Sophocles etc.

υτταιδείδοικεν is a variant form of the usual Homeric υττοδδειδ-, where the 
reduplicated delta replaces original digamma (-6f-).
166-7 Cf. 464-5 αύτάρ εγώ σοι | τέχνης ήμετέρης επιβήμεναι ou τι μεγαίρω. 
There Hermes speaks of sharing his musical skill with Apollo. Here the reference 
is vague, and he does not specify what kind of skill he has in mind.
167 βουκολέων ‘tending, looking after’. This is a conjecture, but makes reason
able sense. From the basic meaning ‘herd (cattle)’ βουκολειν comes to be used 
more generally to mean ‘tend’ in classical and later Greek: cf. Gutzwiller (2006) 
381-90 for examples and discussion. The MSS reading βουλεύων can hardly be 
right, since it would need to be followed by dative rather than accusative, and 
εττιβήσομαι cannot take a direct object.
168 άδώρητοι καί άλιστοι: both epithets occur first here, άδώρητος next in 
Euripides, άλλιστος in Euphorion. The variant άπαστοι (‘without tasting food’), 
which occurs at H. Dem. 200, is read by Radermacher, who argues that its comic 
exaggeration suits Hermes better. But his chief concern is for the honours due to 
him as a god, and gifts and prayers go better in this case. For this reduplication 
of negative epithets cf. 80, with comment.
169 αύτού τηιδε: again emphatic (‘on this very spot’) as in Hdt. 7.141.2 αυτού 
τήιδε μενέομεν, εστ αν καί τελευτήσωμεν, and αύτού τηιδε μένουσα in the 
Homeric epigram at Vita Herodotea Homeri 13g Allen etc.
170-2 Hermes forcefully expresses the alternatives, a life of perpetual leisure 
and prosperity in heaven or one of inactivity in this gloomy cavern, όαρίζειν has 
implications of easy and pleasurable familiarity and social (or sometimes sexual) 
intercourse, whereas 3αασσέμεν is probably here like ήσ3αι, which can be used 
in a pejorative sense of useless inactivity. At 468 however 3αάσσεις is applied to 
Apollo’s seat of honour in heaven. The triple epithets with asyndeton in 171 are 
a further rhetorical flourish, especially as they are all more or less equivalent in 
sense.



172 άμφί δέ τιμής: cf. H. Dem. 85 άμφ'ι δέ τιμήν, where again this introduces 
a new sentence, closing the verse with enjambment, ‘but as for honour..
(cf. Richardson ad loc.). The dative plural τιμήις is an attractive suggestion 
(‘privileges’), but the genitive is used at II. 16.285, Gd. 8.267.
173 κάγώ: this crasis is un-Homeric. Gf. Hes. Th. 284 χώ, H. Dem. 227 κού, 
and West, Theogony p. 100.

τής όσίης ετπβήσομαι ής ττερ Απόλλων: Ί  shall acquire [lit. set foot upon] 
the same divine worship as Apollo has’, όσίη (cf 130, 470) must here refer to 
all the rites or honours due to him as a god. The form of expression echoes 166. 
For the first time Hermes openly declares his real aim, to put himself on the same 
level as Apollo.
174-5 Gf. II. 1-324 εί δέ κε μή δώηισιν εγώ δέ κεν αυτός έλωμαι. Hermes answers 
Maia’s assertion that he will not be allowed to practise as a thief (see 157-9x1.). 
This is ironic, since Hermes will indeed become the prince of thieves anyway 
(292).
175 δύναμαι: best taken as parenthetic (‘as I can’): cf. (εΐ) δύνασαι addressed to 
a god in prayer (e.g. II. 1.393, 16.515), or parenthetic δύνασαι γάρ at Od. 5.25, 
addressed to Athene. The alternative is to punctuate after ττειρήσω, understan
ding ‘to gain the same honour’, and then take δύναμαι. . .  είναι as an explanatory 
sentence in asyndeton; but this seems much less natural.
176-81 Hermes’ speech ends in a resounding climax, with the boldest threat of 
all, to rob the sacred temple of Apollo itself. The catalogue of its treasures alludes 
to the proverbial wealth of Delphi: cf. 335, where Apollo refers to the traditional 
taunt that he is φιλολήϊος (and 494-5, 549). For this theme, and the reputation 
for greed of the Delphic priests, see H. Ap. 535-7, 540-301., and II. 9.404-5.
177 Literally this means Ί  think that something else even greater (i.e. worse) will 
befall him.’
178 άντιτορήσων: cf. II. 10.267 έξέλετ Αύτόλυκος ττυκινόν δόμον άντιτορήσας. 
Autolycus was Hermes’ pupil in the art of deception, or Hermes’ son: Od. 19.395- 
6, Hes. fr. 65.15. Gf. also 283 άντιτορούντα δόμους. Hermes has already twice 
demonstrated his skill in drilling through things (42, 119). For the form of άντι- 
τορήσων (etc.) see ngn. The verbal echo of tire final words of 177-8 is striking. 
179-81 For this list of goods cf. Od. 13.217 τρίποδας ττερικαλλέας ήδέ λέβητας, 
5.38 etc. χαλκόν τε χρυσόν τε άλις, έσ3ήτά τε (δόντες/υφαντήν).
ι8 ι  σύ δ’ όψεαι αι κ έ3έληισ3α: cf. Homeric όψεαι ήν (αικ) Ι3έληισ3α (II. 
4-353 etc·)· At the end of Hermes’ speech this has a defiant ring, like ‘Just you 
see!’ and similar phrases.
182-3 These formal-sounding lines round off this heated exchange. 182 is a 
unique variant of the usual Homeric ώς οί μεν τοιαΰτα ττρός άλλήλους άγόρευον. 
184-226 As dawn rose Apollo came to Onchestos and asked the farmer about 
his lost cattle. The old man was evasive, but admitted that he had seen a small 
boy driving some cattle backwards. Apollo saw a bird of omen and realised that 
the thief was a son of Zeus. He headed for Pylos, and found the tracks of his 
cattle and those made by Hermes, which utterly bewildered him.
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The poet concentrates on the meeting at Onchestos and die comic reactions 
of Apollo on seeing the tracks. Apollo’s discovery of the theft and the beginning 
of his journey from Pieria are indicated in his speech to the old man (191-8). 
We are not told how he knows that Onchestos is on Hermes’ route, and the first 
mention of his seeing the tracks is at 218-26.
184- 5 Dawn, heralded already at 98 and 143, comes at last. This is an adap
tation of Homei'ic formulae for dawn. Cf. ήριγένεια.. .Ήώς (II. 1.477 etc.), and 
especially II. 19.1-2 Ήώς μεν κροκόττεττλος άττ ΏκεανοΤο ροάων | όρνυ3’, ϊν 
ά3ανάτοισι φόως φέροι ήδέ βροτοϊσιν, and (3α3υρρόου Ώκεανοϊο (II. 7.422 
etc.). Van Nortwick (1975, 42~3) suggests that the poet may have been influenced 
by the wish to keep Απόλλων in his usual position at the end of the verse, and 
hence created this extended sentence for dawn. Apollo operates by day as a god 
of light, Hermes by night.
185- 7 Gf. H. Ap. 230’Ογχηστόν δ’ ϊξες Ποσιδήϊον αγλαόν άλσος, έρισφάραγος 
is un-Homeric. It is used by Pindar and Bacchylides; cf. also Hes. Th. 815 έρισ- 
μαράγοιο Διός. The sanctuary of Poseidon, Apollo’s uncle, is dignified with an 
elaborate phrase, including three descriptive epithets.
187—8 έν3α. . .  άλωής ‘there he found an old man working on the enclosure of 
his vineyard, just off the road’, δέμοντα, for νέμοντα in the MSS, is supported 
by 87 δέμων άν3οΰσαν άλωήν, κνώδαλον (‘beast’) can be applied to both wild 
and domestic animals, and is later used as a term of abuse in Attic drama (A. 
Eu. 644 etc.), but would make no sense here if applied to the old man. If we 
read δέμοντα an epithet with γέροντα is needed. Stahl’s κώκαλον (‘ancient’, 
according to Hesychius s.v.) is possible: for the reduplication of sense cf. for 
example γεραιέ παλαιγενές in 199. But the correct reading remains uncertain. 
AHS keep the text of the MSS, and take it as ‘there he found an old man grazing 
a beast alongside the road, the stay of his vineyard’. They argue that κνώδαλον 
refers to the farmer’s donkey, comically called ‘stay of his vineyard’, a parody 
of Homeric ερκος Αχαιών. But this is fax-fetched, and nothing is heard of the 
donkey elsewhere. Radermacher takes the transmitted reading as ‘there he found 
a brutish old man, dwelling in the enclosure of his vineyard beside the road’. But 
νέμοντα meaning ‘dwelling in’ is a weak descriptive term in this context, and 
ερκος άλωής is not a natural way of referring to his farmstead. It normally refers 
to the hedge or enclosure round a vineyard or orchard: cf. II. 5.90,18.561-5, and 
see 87η.
189-212 In this hymn, unlike those to Demeter, Apollo, AphiOdite, and Diony
sus, no reference is made to any attempt by Apollo (or for that matter Hermes) 
to disguise themselves when they meet a human being. Both seem to appear in 
human form and converse in a natural way with the old man, who addresses 
Apollo as ώ φίλος (202), and speaks simply of having seen a small boy (208-10). 
This is quite unlike the normal epic convention for such encounters. It may be 
due to the comic and more everyday character of this poem, where Apollo is cut 
down to size and made to look ridiculous by Hermes. The fact that Apollo also 
has to go to a mortal for information is a further aspect of this comic treatment
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of him. Gf. Pindar, Pythian 9, where Chiron teases him for asking questions about 
Cyrene, when he is supposed to be omniscient (29-49). Apollo’s speech is, how
ever, dignified and carefully composed, with elegant repetition in 192, chiasmus 
in 193-5, and euphony in 197-8. By contrast the old man’s reply is much more 
gnomic and matter-of-fact, suiting his rustic character.
190 Apollo politely honours the old man with a whole-line address, although 
the charming βατοδρόπε (‘bramble-picker’, only here) has a comic tone. It may 
be inspired by Od. 24.230 (see 87-930.).
192 This type of repetition is favoured by Hellenistic and Roman poets, especially 
the Roman elegists. Cf. Call. H. 3.14 πάσας είνετέας, πάσας ετι παϊδας άμίτρους, 
Coll. Alex. ρ. 186.9.2 Powell παίσαι παρθενικαί, παίσαι καλά έμματα εχοίσαι, 
Theocr. 15.6, Verg. A. 6.787, and for other examples of parallel half-lines cf. Wills 
(1996) 414-18.

κέραεσσιν ελικτάς: ελικτάς occurs first here, then in Attic tragedy and later. 
Cf. 116, 567 έλικας βοΰς. In 220 βοών ορθοκραιράων does not contradict this, 
since it may mean that the horns curve upwards, rather than forwards or 
downwards.
193-6 The details about the single bull and four guard-dogs add conviction to 
Apollo’s report, and also emphasise the puzzling nature of the theft: why were 
they left behind (and why did the dogs not give the alarm? Cf. 145.) At the same 
time, the vivid epithets in 194 add colour to the description.
194 χαροποί ‘fierce-eyed’ (?). In early epic this is otherwise exclusively applied 
to lions (569, Od. 11.611, H. Aph. 70, H. 14.4, Hes. Th. 321, Sc. 177), but sometimes 
later to dogs (.Lyr. Adesp. ιοί, X. Cyn. 3.3, etc.). The original sense is uncertain, but 
it may have meant ‘with ravenous eyes’: cf. Latacz (1966) 38—43. However, it later 
came to be used as a colour word of eyes, and it is possible that the poet, had this 
in mind here, in juxtaposing κυάνεος χαροποί δε. Cf. (for example) on the Shield 
of Achilles II. 18.562 χρυσείην μελάνες δ5, and especially 548-9 ή δε μελαίνετ. .. | 
χρυσείη περ έοΰσα, τό δή περί θαύμα τέτυκτο (cf. Η. Herrn. 196). Examples of 
χαροπός are collected by Maxwell-Stuart (1981); but see Davies (1982) 214-16 for 
criticism of his views.
*95 ήύτε φώτες όμόφρονες: as guardians of the herd the dogs are trained to 
work together. Contrast II. 22.263 ουδέ λύκοι τε καί άνδρες όμόφρονα θυμόν 
έχουσιν.
196 δ δή . . . τέτυ κ τα ι: cf. II. 18.549 τ °  διΊ r a p i  θ α ύ μ α  τέ τυ κ το  (the only early 
epic parallel).
197-8 The description is again elaborate and perhaps deliberately euphonious, 
with strong assonance of the genitive endings and frequent juxtaposition of vowels 
and soft consonants, mirroring the sense of softness and sweetness (μαλακού, 
γλυκεροϊο). Cf. Demetrius Ehe. 69-71 on the euphony of ήέλιος and similar 
words.
197 καταδϋομένοιο: the long upsilon of καταδύω is paralleled in Hellenistic 
and later poetry, whereas it is short in Homer.
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199 The asyndeton suggests a note of urgency, after the long preamble. Cf. Hes. 
Th. 114 ταΰτά μοι εσπετε Μοΰσαι, although there ταύτα is resumptive, whereas 
here it is prospective.

χεραιέ παλαιχενέςι cf. II. 17.561 Φοίνιξ, άττα γεραιέ παλαιγενές, where the 
tone is respectful and familiar.
200 άνέρα: Apollo naturally assumes the thief to be an adult man.
202—i i  The farmer takes his time to come to the point, beginning with a 
protracted preamble about the general difficulty of giving any useful information, 
plus the fact that he was busy all day. When he does address the question his 
answer is at first vague and evasive (208-9), but then becomes more precise about 
what he saw, although still in halting style.
202 ώ φίλος: for this address to a stranger cf. Od. 13.229 to Athene in disguise, 
15.260. But here ‘my friend’ is in keeping with the farmer’s general moralising 
tone, in contrast to the more respectful φέριστε (208).

ΐδοιτο: ‘one might see’. For the omission of τις cf. II. 13.287, 22.199, etc. But 
M’s ϊδοιμι (or Ernesti’s ιδοιο) could be right here.
203 πάντα λέγειν: the emphasis is on giving information by speech, and hence 
πάντα λέχειν is to be preferred to πάντ άλέχειν,
204-5 He means that it is hard to distinguish among passers-by whether anyone 
might be up to no good or not. We should understand μεμαότες with έσθλά. M’s 
πρήσσουσιν may be simply repetition from 203, or else an attempt to give εσθλά 
a verb.
207 γουνόν άλωής οΐνοπέδοιο: cf. Od. 1.193, 11.193, in both cases of Laertes 
(see 87~93n.).
208 παίδα; in contrast to Apollo’s άνέρα (200) and so emphatic.

εδοξα is paralleled in this sense (Ί thought’) in epic at II. 7.192, H. Aph. 125, 
but the Homeric form is δόκησα. The form εδοξα recurs in IG i3 1 (c. 510-500 
bc) and then Pindar and other fifth-century literature.

σαφές δ’ ούκ οΐδα is a parenthesis which breaks the sense in a natural way, 
indicating the old man’s hesitation and reluctance. The adjective σαφής does not 
occur in Homer, who has only σάφα, and otherwise appears in the fifth century, 
but cf H. Dem. 14g σαφέοος.
209 °S τις ό παϊς ‘whoever the child (might be)’, as in 277 and 311, I I  Dem. 119 
(with Richardson’s comment).

εϋκραίρηισιν: first here, and then at A. Supp. 300 έϋκραίρωι βοΐ. Homeric 
όρθοκραιράων (cf. 220) supports the feminine form of the adjective here.
210-11 The information continues to emerge in a broken, piecemeal style, a 
succession of short phrases, νήπιος in runover position is emphatic, as often in 
Homer (cf. Van Nortwick (1975) 69-70).
210 επιστροφάδην ‘from side to side’, i.e. in a rambling way. Cf. 75 πλανοδίας, 
and 226.

εβάδιζεν: only here and at 320 in early hexameter poetry, common from the 
fifth century onwards.



2 i i ‘And he drove them backwards, and kept their heads facing him.5 In II. 
17.752 μάχην άνέεργον όττίσσοο means ‘they checked the battle from behind5, 
but here έξοττίσοο should mean ‘backwards5, as at II. 11.461, 13.436. If κάρη δ’ 
έχεν άντίον αυτώι is the correct text, κάρη is either an accusative plural or a 
collective accusative singular. For the former, instead of normal epic καρήατα, cf. 
H. Dem. 12 κάρα as nominative plural (with Richardson’s comment). In II. 10.259 
(ρύεται δέ κάρη θαλερών αίζηών) it is probably singular, and possibly also at S. 
Ant. 291 (κάρα σείοντες). With Hermann’s έχον, the text would mean ‘and they 
kept their heads facing him5 (cf. West). One could also read αυτός or αότοΐς: ‘he 
(himself) kept his head facing them5, i.e. he walked forwards himself.
212-14 Apollo hurries on without further delay, and the old man’s testimony is 
confirmed by a bird-omen, which enables him to identify the criminal as Hermes. 
Διός τταϊδα must imply this here, and the point of using this formula may be to 
stress that Hermes is his own brother. Cf. Apollod. 3.10.2, where Apollo discovers 
the truth about Hermes εκ τής μαντικής, and Schob AB II. 15.256. In a similar 
way Apollo hears of the love; affair of Coronis and Ischys from the raven (Hes. 
fr. 60), a version rejected by Pindar, who says that it was thanks to his own 
omniscient mind (P. 3.27—9).
2 1 6  ές Πόλον: i.e. the district near the river Alpheios. Cf. 101,354-5, and i28-gn. 
In Antoninus Liberalis’ version (23) the southern (Messenian) Pylos is the scene.
217 Cf. II. 5.186 (a god) νεφέληi είλυμένος ώμους, 17.551 (Athene) ττορφυρέηι 
νεφέληι πυκάσασα ε αυτήν, 16.790 (Apollo) ήέρι yàp ιτολλήι κεκαλυμμένος 
άντεβόλησε. Apollo does not need to conceal himself in this case, and the 
description must be designed to emphasise his menacing power, as in II. 1.47 
ό δ3 ήϊε νυκτί έοικώς.
2 ΐ 8 —2 6  Apollo’s complete bewilderment is comically absurd in view ofhis sup
posed powers of divination. The soliloquy builds up to a climax with the catalogue 
of creatures in 222—5, culminating in the most outlandish of all, the centaur. Cf. his 
description of the tracks at 342-9 (where 344-5 echo 220-1), and the puzzlement 
of the satyrs in Ichneutai (see 75—8n.).
2 1 9  =  II. 13.99 etc·
2 2 1  ες ασφόδελόν λειμώνα: cf. 344. In Homer the meadow of asphodel appears 
only in the Underworld: cf. Od. 11.539, 573, 24.13. Here it refers to the god’s 
pasture, as in the elaborate descriptions at 72 and 198. For Hesiod (Op. 41) 
asphodel is symbolic of the simplest and cheapest form of diet.
2 2 2 —5  F°r this catalogue of creatures, with ούτε. . .  ούτε (etc.), cf. II. 17.20—2 o u t  
οόν τταρδάλιος τόσσον μένος ούτε λέοντος | ούτε συός κάττρου όλοόφρονος etc., 
and Η . Dem. 44-6, Η . Herrn. 143—5·
222 βήματα: cf. 345 f°r βήμα, which does not occur elsewhere in early hexa
meter poetry, and Sappho 16.17 L-P =  16.17 V, etc.
2 2 4  Κενταύρου λασιαύχενος: the epithet appears first here and in H. 7.46, 
next in fifth-century drama. In Geometric and Archaic art the centaur is 
portrayed either as a horse with a human head and shaggy beard, or as a 
bearded man with human legs, joined to the back part of a horse (cf. L IM C  s.v.
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Kentauroi et Kentaurides). The footprints of the second type would be more 
distinctive.
225 Apollo recognises both the size and speed of these extraordinary steps. For 
τοΐα πέλωρα cf. 342 and 349.

βιβαι: in Homer the verb occurs only as a participle; cf. 149 προβιβών.
226 ‘Strange are the tracks on one side of the road, and still stranger on the 
other.’ Cf. 357 οδού τό μέν ένθα τό δ’ ένθα. This presumably all refers still to 
Hermes’ steps, and is a way of saying that they go from side to side (cf. 210) and 
are totally incomprehensible.
227-92 Apollo came to Cyllene and entered Maia’s cave. Hermes curled up in 
his blankets pretending to be asleep, and Apollo searched all the store-chambers 
of die cavern. He then ordered him to reveal the cattle at once, threatening to 
hurl him into Tartarus otherwise. Hermes denied all knowledge, claiming that 
he could have nothing to do with such things, since he was only just born, and 
offering to swear an oath to confirm his innocence. Apollo laughed at his deceit, 
saying that he would become an expert in burglary and rustling. He ordered him 
to get out ofhis cradle and declared that his divine privilege would be to become 
the prince of thieves.

In this scene Apollo’s anger and impatience are deflated by Hermes’ bla
tant sophistry, and he cannot help laughing indulgently at his tricks (281 ), and 
admiring him for them. The scene thus foreshadows their reconciliation and 
Hermes’ reception among the Olympians, and has a burlesque quality which 
undermines Apollo’s usual seriousness and dignity. On two vases of c. 5 3 0  and 
4 9 0  BC (for details see 2 in.) Hermes is shown in his cradle, with the stolen cattle 
nearby. On the first of these Apollo and Maia are depicted, together with a third 
bearded figure (possibly Zeus). The second shows what is probably Maia and 
Apollo.
227-34 Apollo’s arrival and entry to the cave follow a typical pattern, with 
mention of divine fragrance, sheep grazing outside, and crossing of the stone 
threshold. Cf. however especially Hermes’ arrival at Calypso’s island (Od. 5.55- 
77) άλλ ότε δή την νήσον άφίκετο. . . | ήϊεν, δφρα μέγα σπέος ϊκετο, τώι εν'ι 
νύμφη | ναΤεν εϋττλόκαμος. . .  | ττΰρ μέν έττ έσχαρόφιν μέγα καίετο, τηλόθι δ’ 
όδμή I . . .  άνά νήσον όδώδει [followed by description of the wood around the 
cave and birds nesting there, etc.]. . .  αότίκ άρ’ εις ευρό σιτέος ήλυθεν. For other 
links with this episode cf. 4, 154ml. Cf. also Od. 9.181-4, where Odysseus and his 
men find sheep and goats grazing round the cave of Polyphemus. Van Nortwick 
(1975) 110-15 and (1980) 1-5 detects a pattern of vocabulary in 227-51, involving 
divine fragrance, radiance, and wealth, which he finds in Homeric scenes of 
deception or seduction.
229 βαθύσκιον: first here, later in Theocritus 4.19 etc.
230 άμβροσίη: this is not used of persons elsewhere in early epic (whereas 
άμβροτος is).

ελόχευσε: the verb occurs only here before Attic tragedy.



231-2 Cf. H. Dem. 277-8 όδμή 5’ ίμερόεσσα θυηέντων άττό πέπλων | σκίδνατο, 
of Demeter’s epiphany. Fragrance is a sign of divinity: see Richardson on H. Dem. 
275fr. (p. 252). Here it is most probably due to the presence ofMaia, as a feminine 
deity.
234 εκατηβόλος αυτός Απόλλων ‘far-shooting Apollo in person’. Gf. H. Aph. 
151 εκηβόλος αυτός Απόλλων, αυτός is often applied especially to Apollo: see 
H. Ap. 140η.
236 χωόμενον περί βουσίν: cf. Hes. Sc. 12 χωσάμενος περί βουσί.
237” 9 The simile resembles and may be inspired by Od. 5.488-93, where 
Odysseus heaps leaves over himself as a man hides a brand under a heap of 
ashes (σποδιήι μελαίνηι) to keep it alight, and then Athene sends him to sleep 
(cf. H. Herrn. 240-1).
238 πρέμνων: πρέμνον is only found here in early poetry; cf. Pindar etc.
239 άνέειλε’ ε αυτόν ‘rolled himself up’, from άνειλέω, which does not recur 
before Thucydides. The reading of the MSS άλέεινεν ε αυτόν has been explained 
as meaning ‘concealed himself: cf. perhaps 85, and LfgrE s.v., but it is less easy 
to extract this meaning here with ε αυτόν than it is at 85 with όδοιπορίην.
240 εν δ’ όλίγωι συνέλασσε ‘and'he huddled together in a small (bundle)’.
241 φή pot νεόλλουτος; φή (‘like’) is an emendation. It was read by Zenodotus 
at II. 2.144,14499, and adopted there by modern editors, but Aristarchus held it 
to be post-Homeric (Schol. A II. 14499) and quoted examples from Antimachus 
(fr. 121) and Callimachus or his followers (frr. 260.58, 737). It may occur in Hes. fr. 
204.138. See also Janko on II. 14.499-500. νεόλλουτος, if correct, means ‘newly 
washed’, and recurs in Hippocrates (νεόλουτος) of a woman after childbirth 
(1.535 etc·)· Hermes curls up like a baby after it has been washed and is ready for 
sleep: cf. 267—8, where he includes sleep and warm baths among his concerns. 
The variant 3ήρα νέον λοχάων is hard to explain. AHS suggest νεολλοχέων, 
meaning ‘newborn’, which occurs nowhere in surviving literature.

ήδυμον ύπνον: cf. 249. In Homer the form νήδυμσς is normally used, with 
ήδυμος as an occasional variant reading. Both occur in later poetry, ήδυμος is 
actually the original form of the word: cf. H. Aph. 170-20., and Chantraine, Diet. 
s.v. νήδυμσς.
242 Martin’s conjecture έγρήσσων ερατήν τε would make the verse closer to 
Ϊ53 χέλυν ερατήν επ’ άριστερά χειρός έέργων. AHS compare Hipponax fr. 177 
West Έρμη μάκαρ, <σύ yàp>  κατ’ ύπνον οϊδας έγρήσσειν.

μασχάληι ‘arm-pit’: only here in early poetry, then in Aeschylus etc.
243 γνώ δ’ ούδ’ ήγνοίησε: cf. Hes. Th. 551 γνώ ρ’ ουδ’ ήγνοίησε δόλον, of 
Zeus seeing through the deception of Prometheus.
244 νύμφην τ’ ουρείην: cf. Hes. fr. 123. ι οϋρειαι νύμφαι.
245 δολίηις είλυμένον Ιντροπίηισι ‘wrapped in cunning tricks’, είλύω and 
ε’ιλυμένος are used elsewhere in a purely physical sense, and εντροπίη recurs 
only in Hippocrates [Decent. 2), where it means ‘concern’, like εντροπή. The 
metaphor is perhaps suggested by the description of Hermes wrapped in his 
σπάργανα (235—42 etc.). For a similar transference cf. Archil, fr. 191.1 West
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ερως ύπό καρδίην έλυσθείς (‘love curled up beneath my heart’), with Silk (1974) 
I3I—3·
246-51 Here the cave is like a great house or temple with store-chambers full 
of wealth, in contrast to Hermes’ complaints at 167-81. Cf. for example II. 
6.289-311, where Hecabe takes a precious robe from a storeroom and offers it 
to Athene, or the storerooms of Od. 2.337-47. The spectacle of Apollo hastily 
and vainly rifling through the possessions ofMaia is somewhat ludicrous. Like a 
police officer with a search warrant he does not stop to question Maia or Hermes 
until he has been through everything.
246 άνά: this reading suits the context better than άρα, since παπταίνω with 
accusative is used in Homer of looking for someone (II. 4.200, 17.115).
247 άδυτους: elsewhere in early epic the gender is uncertain, but later άδυτον 
is neuter in Hdt. 5.72, E. Ion 938.
248 νέκταρος . . . ήδ’ άμβροσίης ερατεινής: cf. II. 19.347, 353, H. Ap. 124 νέκταρ 
τε και άμβροσίην ερατεινήν.

εμπλείους: the variant reading εκπλείους is possible, but this form does not 
occur otherwise before Euripides and Xenophon.
250 φοινικόεντα καί άργυφα εΐματα: the first epithet is used of a cloak in Homer 
(II. 10.133, Od. i4-5°°3 21.118), the second of a robe, in the form άργύφεος (Od. 
5-230, 543); cf- δργοφος of sheep.
252 εξερέεινε ‘searched’. Cf. Od. 12.259 ττόρους άλός εξερεείνων.
254_9 Apollo’s speech of interrogation is brusque and peremptory: a single-verse 
command plus highly emphatic runover word (θασσον: ‘and quick!’), followed by 
amore extensive description of the dire consequences of failure to obey, culminat
ing in a sentence with two consecutive examples of integral enjambment (257-9): 
cf. Van Nortwick (1975) 92—3. Imprisonment in Tartarus is a typical punishment 
for unruly deities, usually administered by Zeus. Cf. especially II. 8.12-13, where 
Zeus threatens the gods with either a beating or Tartarus: πληγείς ου κατά 
κόσμον έλεύσεται Ουλυμπόνδε- | ή μιν ελών ρίψω ές Τάρταρον ήερόεντα (and 
8.40 resembles Η. Herrn. 466). Other examples are Hes. Th. 868 (Typhoeus), fr. 
30.22 (Salmoneus), and 54(a) +  57 (Apollo himself). Vox (1981) suggests that there 
is a specific echo here of Hes. frr. 54(a) and 57, where Zeus threatens this fate for 
Apollo because he killed the Cyclopes, and Apollo’s mother Leto intercedes to 
save him. On this theme of divine punishment see also Harrell (1991).
254 ΤΩ παι: the abruptness of the address is increased by the rare metrical 
shortening of παΐ. Contrast the more relaxed tone of 282, 436, and 514.

μήνυε: the verb occurs first here and at SLG 5323.15 (Simonides?); cf. 264 
μήνυτρον. It is the standard legal term later for disclosing information.
255 3άσσον: the MSS read θάττον (the Attic or Boeotian form) here, but 
3άσσον at 212. It seems more likely that the usual epic form has been corrupted 
at 255 than vice versa.

επεί ‘for otherwise’.
διοισόμε3’ où κατά κόσμον: an ominously euphemistic way of describing the 

quarrel which would ensue, διαφέρειν (‘to differ’) does not occur elsewhere in



early epic; cf. Heraclitus 72 (with the same sense) etc. ου κατά κόσμον is used in 
the context of a quarrel at II. 2.214; cf. also II. 8.12, quoted in 254-911.
256 Gf. 374 ήττείλησε βαλεΐν ες Τάρταρον εύρύν. Ilgen proposed λαβών, but 
the duplication of ρίψω with βαλών is not unusual.
257 sis ζόφον αίνόμορον καί άμήχανον: αινόμορος is used of persons in Homer 
(II. 22.481, Od. 9.53, 24.169). The phrase is new and suitably awe-inspiring.
257—9 ουδέ σε μήτηρ | . .  . ουδέ πατήρ άναλύσεται, άλλ’. . .  | έρρήσεις: for 
this type of threat cf. II. 21.123-5 ουδέ σε μήτηρ | . . .  γοήσεται, άλλα Σκάμανδρος 
j οΐσει. . . , Od. 24.292-6 ουδέ έ μήτηρ | κλαΰσε περιστείλασα -πατήρ 3’.. . | ούδ’ 
άλοχος. . .  I κώκυσ. . .  See also Η. Ap. 362—7012.
259 έρρήσεις: this has a double implication, of wandering vainly (e.g. Od. 4.367), 
and of going to one’s ruin or death.

όλίγοισι μετ’ άνδράσιν ήγεμονεύων ‘as leader among the people of small 
importance’, i.e. the souls of the dead. Cf. the Homeric άμενηνά κάρηνα. ολίγος 
means ‘slight’ in early Greek poetry: cf. (e.g.) Od. 14.492 ολίγηι όττί, and Moor- 
house (1947) 31-45. Gf. also later AP 9.334 κάμε τόν εν σμικροΐς ολίγον θεόν, of 
a minor deity. There may be irony in the fact that Hermes will indeed become 
a leader for the dead, in his capacity as ψυχοπομπός (cf. 572-3). AHS take 
όλίγοισι μετ άνδράσιν as ‘among little men’, and West translates ‘among human 
children’. But with άνδράσιν it can hardly refer to children.
260-77 Hermes’ reply is a parody of a defence speech in miniature, fully worthy 
of this god of rhetoric. He begins by expressing his surprise with a rhetorical 
question, and denying his guilt or any knowledge of the crime (261-4). He then 
uses arguments from probability, claiming that he does not resemble a thief, 
corroborated by appeal to his lifestyle and character as a baby, and suggesting 
that such an accusation is shocking and improper (269-73). Finally he offers to 
swear an oath that he is innocent of all complicity, adding (in contradiction to 
263) that he only knows of it by hearsay (274-7).

This is the first of Hermes’ two defence speeches; the second, to Zeus, is 
at 368-86. Görgemanns (1976, 113-19) shows how they fit the patterns of later 
rhetorical theory. For example, the type of argument that Hermes does not 
resemble a cattle-rustler because he is not strong enough (265) was said to have 
been discussed by the early fifth-century bc rhetorician Teisias, as an example of 
the use of τό είκός (cf. PL Phdr. 27383-04), and by his contemporary Gorax (cf. 
Arist. Rhet. i402ai7-2o). But the way these arguments are used and developed 
further in these two passages indicates that the point which Hermes makes was 
already a traditional one before the time of these two theorists, even if we do 
not have earlier examples. Stylistically also the speech is highly crafted, with 
the double rhetorical question (261-2), the use of tricolon crescendo in 263 and 
273, the emphatic repetition of negatives in 263-6 and 275-6, the variation of 
μηνύσαιμ’. .. μήνυτρον άροίμην (264), the emotive catalogue of 267-8, and the 
exclamatory expressions of 269-72, ending in a staccato half-line (272), a device 
used again in the concluding lines (275-7). See Eitrem (1906) 269, Radermacher 
ad loc., and Kennedy (1963) 40-1.
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Van Nortwick (1975, 93-5) also discusses this speech, together with those by 
Hermes at 307-12 and 368-86. He notes a high frequency of short sentences, 
simple sentence-structure, and in 260-77 a repetitive pattern of verse-endings 
with a verb scanned , often preceded by a trochaic noun. Together with 
alliteration, assonance, and anaphora, these, he suggests, all give an effect of 
artfully childish speech.
261-2 There is a slight ellipse of a natural kind in 262: e.g. ‘what is this harsh 
speech. . .  and (why) have you come? ’
261 τούτον άττηνέα μΰ3ον: cf. Iris to Poseidon at II. 15.201-2 outgo γάρ δή 
το ι. . .  τόνδε φέρω Διι μϋ3ον άττηνέα τε κρατερόν τ ε . . .  ;

εειπας: the Homeric forms are έειττες or είττας.
263-4 These lines are quoted by Apollo at 363-4.
263 Cf. Od. 23.40 ου ϊδον, ου πυ3όμην, άλλά στόνον οΐον ακόυσα, and Od. 3.94 
=  4·324 άλλου μύθον άκούσας.
264 ουκ αν μήνυτρον αροίμην ‘I could not gain a reward for information’, 
μήνυτρον recurs in Hipponax (fr. 102.4), and later in the plural in Attic writers. 
Gf. possibly Soph. Ichneutai fr. 314.87 Radt μηνυ[.

ούτε: The sequence o ù . . .  ούτε . . .  is common in epic and later (Denniston, 
GP2 5°9“ 10)· There is no need to alter this to ούδέ (as Baumeister and Allen do). 
266 Again ούκ (the MSS’ reading) is better here than ou t (Gemoll) or ούδ’ 
(Allen). The asyndeton is dramatic and effective: ‘this is not my business’.
269 Ί  hope that no one will learn how this quarrel arose!’
271 Gf. 158 διέκ ττροθύροιο ττερήσειν. Hermes is answering Apollo’s original 
assumption that the cows might be hidden somewhere in the cave.
272 το δ άττρεπέως άγορεύεις: this is the first appearance of άττρεπ(έ)ως, and 
the adjective first occurs in Hippocrates and Thucydides. The concepts of τό 
πρέττον and τό άπρεπες will later become standard terms of rhetorical theory.
273 An effective tricolon in its brevity and fire contrast of the second and third 
elements.

χ3ές: only here in literature before die fifth century, but its derivative χ3ιζός 
is common in Homer, where χ3ιζόν and χ3ιζά are used adverbially.
274-7 Hermes offers to swear an oath, but both here and at 378-84 he cunningly 
avoids perjuring himself (see 275-711.). Hermes is the expert in the art of swearing 
oaths: cf. Od. 19.394-8, where Autolycus is said to have learnt this from him. As 
a means of settling a dispute oath-taking is already attested in the Iliad, 23.581-5: 
cf. Richardson on II. 23.566-85. Callaway (1993, 22—4) argues that both here 
and at 378-84 Hermes only offers an oatii, but does not actually swear one. si δ’ 
έ3έλεις in 274 does leave it somewhat open as to whether he is really doing so or 
not, since it is a conditional clause.
274 εί δ’ έ3έλεις: the form ε3έλω is normal in Homer and Hesiod, akhough 
3έλω does occur at H. Ap. 46, and so could possibly be correct here (see also 
Richardson on H. Dem. 160).

πατρός κεφαλήν: at II. 15.36-40 Hera swears by Zeus’s head, together 
with various other witnesses, and Zeus himself says that when he nods his
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head this is the greatest guarantee (τέκμωρ) he can give to the gods (II. 
1.524-7).
275—7 Hermes repeats his denial at 309-11, where 311 =  277. 275 can mean Ί  
do not profess to be guilty myself, a clever way of avoiding an outright lie.
275—6 The indicative is used here as it is in oaths of denial: cf. II. 10.330-1, 
15.41-4, 19.261-2, and Chantraine, GHu. 331.
276 κλοιτόν: only here, and at Opp. C. 1.517.
277 αϊ τινες cd βόες εΐσί: cf. 209 ôç τις ό τταϊς, for this kind of throwaway 
expression.

το δέ κλέος οίου άκούοο: cf. II. 2.436 ημείς δε κλέος otov άκούομεν.
27Β-80 ‘Thus he spoke, and flashing frequent glances from his eyes he kept 
signalling with his eyebrows up and down, looking to one side and the other, 
with a long dismissive whistle, as if listening to a pointless story.1 West (2003) and 
Vergados (2007a) take όφρύσι with what precedes, and ριπτάζεσκεν as ‘he tossed 
and turned’, as in later uses of this verb (Hippocrates etc.). This is closer to Hes. 
Th. 826-7 εκ δέ οί δσσων | . . .  ύπ όφρύσι ττΟρ άμάρυσσεν, and could be right, 
although όφρύσι without ύττό is slightly awkward in this case.

Hermes’ reactions are described in great detail. Cf. 387 where he winks at 
Zeus, and 415 where again his flashing eyes are described. The general effect is 
one of mischievous insolence and contempt for Apollo’s claims.
278 άμαρύσσοον: see 45η. (άμαρνγή).
279 όφρύσι ριτττάζεσκεν: for signals with the eyebrows cf. Od. 9.468, 12.194, 
etc.

δρώμενος ένθα καί ένθα: cf. Hes. fr. 294, where this is applied to the many-eyed 
Argos, Hermes’ enemy (with όρώμενον).
28ο άττοσυρίζοον: this compound recurs in Lucian (VH 2.5); cf. Homeric 
σύριγξ. It may indicate contempt (cf. έκσυρίζω, of hissing in the theatre), or 
indifference.

άλιον ώς μύθον άκούοον: ώς seems necessary here, and τόν in some MSS 
may be due to expressions like άλιον τόν μύθον ύπέστημεν (II. 5.715).
281—92 Apollo’s tone changes dramatically to relaxed and friendly amusement 
and admiration, and the warning at 289 cannot be taken seriously.
281 άτταλόν γελάσας: cf. Od. 14.465 άτταλόν γελάσαι. Zeus likewise smiles 
at Hera’s deceptive speech, at II. 15.47, and at Hermes’ speech at H. Herrn. 
389-90.
282 Hi ττέιτον: nearly always a term of endearment. But it is also used by Zeus 
of Prometheus, when deceived by him over the division of sacrificial meat, at 
Hes. Th. 544, 560.

ήττεροττευτά is used of Paris at II. 3.39, again in a series of vocative epithets, 
δολοφραδές: first here; cf. Pi. N. 8.33.

283 άντιτορούντα: see 178η.
284 Literally, ‘in the night-time you would not make only one person sit upon 
the ground’. Sitting on the ground is a sign of grief or despair (see Richardson on 
H. Dem. 197-201), but here it may imply that Hermes has stolen all the furniture.
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285 σκενάζοντα ‘packing things up’: the verb possibly occurs at Arch. fr. 140.2 
West, then in Herodotus and fifth-century Attic literature, 

ψόφου; the word is attested first in Sappho (twice). 
οΓ αγορεύεις ‘(to judge by) the way you talk’.

286-8 The only other use of the word μηλοβοτήρ is at II. 18.529, in the 
description of a raid on sheep and cattle on the shield of Achilles. Cf. II. 18.528-9 
τάμνοντ άμφί βοών άγέλας καί ττώεα καλά | άργεννέων όϊών, κτεΐνον δ’ έττ'ι 
μηλοβοτήρας. If our poet had this in mind, this would support the reading 
of the MSS at 288 άντήσηις άγέληισι βοών καί πώεσι μήλων, as opposed to 
the marginal variant άντην (for άντηις?) βουκολίοισι και είροττόκοις όΐεσσιν. 
βουκόλιον otherwise does not occur before Herodotus. This marginal reading 
could have arisen as a genuine rhapsodic variant.
289 ττύματόν τε καί ύστατον: this occurs adverbially at Od. 20.116, in the 
context of the impending death of the suitors; cf. also II. 22.203. Apollo’s words, 
however, as addressed to an immortal, are an empty threat.
290 μελαίνης νυκτός εταίρε: cf. 15, 67, 577-8, and 436 δαιτός εταίρε of Hermes. 
291—2 Already one aspect of Hermes’ honours is announced, confirming his own 
boast at 166-75. For γάρ ούν (‘for indeed’, in Homer always with a backward 
reference) see Denniston, GP2 445-6. Here this final statement refers back to 
282-8. For Hermes as ‘leader of thieves’ cf. 175, and see 67η.
293-321 Apollo picked up Hermes, but the child farted and sneezed, and Apollo 
dropped him at these ominous sounds, but told him that he must lead the way 
to the cattle. Hermes again denied being to blame and demanded that the case 
be brought before Zeus. They set off for Olympus, with Hermes leading.

293~3°3 Hermes interrupts Apollo’s attempt to seize him by two unexpected 
and startling actions, which were usually involuntary and so could be regarded 
as ominous, although here he does them on purpose (294). The first (a fart) is 
comically treated as an omen in Ar. Eq. 638-42, and could be seen in comedy as a 
parody of Zeus’s thunder (Ar. Nub. 392-4). The second (sneezing) was commonly 
viewed as ominous. These reactions may be intended to confirm Apollo’s pre
diction at 292, but they also have the effect of making him drop Hermes. Apollo 
retaliates by saying that he will use them as aids in finding his cattle (302-3). 
There is an echo at 295-7 of 213-15 (οιωνόν. . .  έσσυμένως δέ), where Apollo sees 
a bird-omen and at once rushes off towards Pylos. See also Katz (1999) 31:5—Ϊ9- 
295-6 οιωνόν. . .  άγγελιώτην ‘let fly an omen, as he was lifted in Apollo’s 
hands, an insolent servant of tire belly, an impudent messenger’. The description 
is riddling and comically personifies this physical emission in a pseudo-honorific 
way. Cf. Eubulus, PCG fr. 106.1-10, where οικείων άνέμων ταμίας in a riddle is 
interpreted as πρωκτός. Theoretically 296 could also refer to a burp, but this 
is less probable, τλήμων is best taken as ‘insolent’ here, rather than ‘wretched’ 
(Katz (1999) 317). εριθος (‘hired servant’) is occasionally used metaphorically later, 
άγγελιώτης occurs only here in early Greek, later in Callimachus and Nonnus. 
For further discussion of the way in which early epic and other ‘high’ genres of



poetry refer to words relating to bodily functions cf. Bain (2007), especially 51-2 
on tliis passage.
297 έπέπταρε: cf. Od. 17.545 έττέττταρε ττασ'ιν έπεσσιν, where Penelope treats 
Telemachus’ sneeze as a confirmatory omen.
299—300 Despite his eagerness to find his cattle Apollo sits down in order to 
continue his verbal sparring-match (κερτομέωυ).
301 θάρσει: perhaps like our colloquial·'don’t worry!’, i.e. whatever you do, you 
can’t stop me.

σπαργανιώτα: this word occurs nowhere else, and was perhaps invented ad 
hoc. As in 282 the tone is presumably affectionately mocking. Cf. άγγελιώτην 
(296), μηχανιώτα (436), etc.
302 καί εττειτα ‘in the end’, or ‘after all’.
304- 5 In contrast to Apollo it is Hermes who now shows haste to move on and 
end this argument, σπουδήι here means ‘hastily’ (cf. Od. 13.279, 15.209). For 
Κυλλήυιος Έρμης cf. Od. 24.1 Έρμης... Κυλλήυιος, and Η. 18.1.
305— 6 άμφοο . . . εελμένος: ht. ‘he thrust with his hands along both his ears, with 
his blanket wrapped round his shoulders’, i.e. he stopped his ears from hearing 
any more, whilst still maintaining his position as a mere baby. This interpretation 
of 305 seems more natural than taking it as ‘pushed his ears back’ with παρεώθει 
as a tmesis (AHS), or reading έελμέυου and talcing σπάργανου as the object of 
έώθει (Càssola). For σπάργανον. . .  εελμένος cf. 151—3, where this characterises 
Hermes as a baby, and similarly 235-42.
307- 12 Hermes maintains his pretence of injured innocence with a further 
protest, which skilfully leads up to his demand for a trial before their father Zeus. 
This marks a major turning point in the narrative, diverting Apollo from his 
original aim of finding the catde direcdy, and thereby engineering Hermes’ entry 
to Olympus and ultimate reception as a member of the divine family.
307 ζαμενέστατε ‘most furious’. The epithet occurs first here, then in Pindar 
and later literature, but cf. Hes. Th. 928 ζαμένησε.
308- 11 The four-fold repetition of different forms of the plural of βοϋς within 
four lines emphasises the absurdity of this whole quarrel over mere cattle. 309—11 
echo Hermes’ earlier denials at 263-77, especially 275-7. 311 is a variation of 277, 
and 309 ώ π ό π ο ι. . .  γένος expresses exasperation: ‘to hell with all the race of 
catde!’
308 όρσολοπεύεις: literally ‘flay the arse’, from ορσος (rump) and λέπειν, i.e. 
‘persecute, give me a hard time’. This coarse expression suits Hermes’ comic 
style. Cf. Anacreon fr. 393 P. όρσολόπος of Ares, A. Pers. 10 όρσολοπεΤται θυμός 
metaphorically, Max. Tyr. 107 όρσολοπεύει μύθωι όνειδείωι, and LfgrE s.v.
312 δός δε δίκην καί δέξο: i.e. submit your case to arbitration, a legal expression, 
with the alliteration and brevity of this phrase effectively indicating the reciprocal 
character of the process. For δίκας διδόναι καί δέχεσθαι cf. IG 13 6.a 41—2, 
Thucydides, etc., and similarly δίκας διδόναι καί λαμβάνειν (Hdt. etc.), δίκην 
διδόναι already occurs in Anaximander (fr. i).
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313-21 This passage sums up die stalemate which the two gods have reached 
with a lengdiy preamble (313—19), in which the first subordinate clause (αυτάρ 
έπεί) is left suspended at 315, and then resumed after a parenthesis (315—18) with 
a second αυτάρ έπεί (319). The unresolved balance of the conflict is expressed 
throughout by contrasting phrases, and then neady encapsulated in the anaphora 
of 319 (πολύμητις. . .  πολυμήχανου). Finally 321—2 move the narrative forward, 
with the comic picture of the infant Hermes leading the way to Olympus, followed 
by his adult brother. Hermes has by implication won this round of their contest, 
but he is still Apollo’s prisoner (cf. 330).
3 1 3  διαρρήδην ‘expressly, explicitiy’. This occurs first here, and is later used 
above all in legal contexts (of treaties, laws, etc.) from the late fifth century 
onwards.
314 οίοπόλος: in Homer this is used of wild or solitary places (II. 13.473 etc.), as 
if connected with οίος (‘alone’), but an alternative ancient etymology connected it 
with οΐς, as if meaning ‘sheep-haunted’ (cf. Schob II. 13.473, Schob A.R. 4.1322), 
and it may have this sense sometimes in later poetry (e.g. Colluthus 15, and cf. 
οίοπολέω in AP 7.657). Elsewhere when applied to deities it probably means 
‘solitary’ (Pindar P 4.28, fr. 70b. 19, A.R. 4.1322, 1413). It is impossible to know for 
sure whether our poet intended it to mean ‘who haunts the wilds’ or ‘shepherd’ 
(as most scholars assume). Either way it anticipates his future role as guardian of 
animals (567-71), as 331 does for his role as herald. See also Janko (1982) 136.
3 1 5  άμφίς θυμόν εχοντες ‘with divided hearts’. Cf. II. 13.345 άμφίς φρονέοντε 
etc.
315—16 ό μέν νημερτέα φωνών | ούκ άδίκως επί βουσίν έλάζυτο κύδιμονΈρμήν
Apollo, speaking the truth, was not unjustly apprehending glorious Hermes on 
account of his cattle’. The simple verb φωνεϊν is only used in the aorist in Homer. 
The transmitted reading φωνήν would have to be an internal accusative, as at S. 
Ai. 1107-8 τά σεμν έπη κόλαζ’ εκείνους, and Ο Τ339_4° Τ̂ΓΤ1 · · · 6c νυν συ τήνδ’ 
άτιμάζεις πόλιν, but this seems very awkward here, επί βουσίν represents the 
subject of the charge, as at A. P V 196 ποίωι λαβών σε Ζευς επ’ αίτιάματι. The 
language continues to echo that of a lawsuit.
3 1 6  έλάζυτο: in Homer the form λάζεσθαι is used, λάζυσθαι is Ionic (Hip
pocrates) and Attic.
3 1 9  This sounds like a proverbial expression for a trickster meeting his match, 
πολύμητις must refer to Hermes, the subject of 317-18 and 320-1.
320—1 Once again the journey is described as over sandy terrain, a very abbre
viated way of referring to the whole way from Cyllene to Olympus, and the gods 
walk on the ground, whereas in Homer they usually fly. To do so here would 
have ruined the comic effect.
322-96 They arrived at Olympus, where the gods were assembled, and stood 
before Zeus, who asked Apollo who this child he had captured could be. Apollo 
described the theft, the mysterious footprints, the old man who saw Hermes, 
and how he had hidden the cattle, returned to his cradle again, and denied all
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knowledge of the crime. Hermes pleaded that Apollo had come in search of his 
property without any witnesses and threatened him, and argued on grounds of 
probability that he could not have done the crime, claiming correctly that he 
had not driven die catde to his home or crossed the threshold, and threatening 
vengeance against Apollo. Zeus laughed at his clever denials. He ordered them 
both to be reconciled, and Hermes to lead Apollo to the hiding-place of the 
catde, and Hermes agreed.

This episode can be seen as an elaborate variation on the traditional motif in 
the Hymns of a new deity’s introduction to Olympus and the society of the gods. 
Gf. 504-7, where Apollo and Hermes return to Olympus, and Zeus rejoices and 
reconciles them.

The trial scene has a simple and balanced structure:
322-8 Arrival of the two parties to the dispute
328-32 Zeus interrogates Apollo about the nature of the case
333—65 Apollo’s accusation
366-88 Hermes’ defence speech
389-96 Zeus gives his verdict.

Apollo’s speech is longer than Hermes’, because it contains an extensive nar
rative section. Hermes’ reply repeats several of the motifs of his earlier defence 
(260-77), and in both cases is accompanied or followed by significant eye- 
movements and other physical gestures (278-80, 387-8). Both speeches provoke 
laughter from their addressees (281, 389-90).
322 τέρ3ρον ‘summit’. This rare word occurs first here and was later used 
especially of the end of a sail-yard. It recurs in the late sixth-century lyric poet 
Apollodorus {PMG 701), Empedocles, etc. The variant reading άίψα δ’ ϊκοντο 
κάρηνα may derive from κάρηνα as a gloss on τέρ·9ρον.

3υώδεος Ούλύμποιο: cf. H . Dem. 331·
323 Διός ττερικαλλέα τέκνα: they are here joined for the first time in a single 
complimentary phrase, perhaps anticipating their impending reconciliation: cf.

397; 5°4’
324 Tor there the scales of justice were set in place for them both.’ The line 
resembles and may be influenced by II. 18.507 κειτο δ’ άρ’ έν μέσσοισι δύω 
χρυσοΐο τάλαντα, in the trial scene on Achilles’ shield, where τάλαντα refers 
to golden talents, and κεΤτο has more point than in the hymn. The origin of the 
idea of the scales of justice probably lies in the scales of Zeus, which weigh the 
fates of men and nations in the Iliad (8.69 etc.). Cf. Bacchyl. 4.12, 17.25 for Δίκας 
τάλαντον, A. Ag. 250 Δίκα. . .  επιρρέπει, A P  6.267.4 ’SK Διάς ί3είης οίδε τάλαντα 
δίκης. Here too the scales of justice are in the power of Zeus as arbiter.
325 West’s εύωχίη (with synizesis) would give a possible sense (‘feasting, good 
cheer’, in Aristophanes etc.), but the true text remains uncertain. For Όλυμπον 
άγάννιφον cf. II. 1.420 etc., H . Herrn. 505.
3 2 5 - 6  ά 3 ά ν α τ ο ι . . .  | ä cp S iT O i: f o r  t h e  r e p e t i t i o n  c f. Od. 3 .3  3 ν η τ ο ί  β ρ ο τ ο ί  e tc .
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326 μετά χρυσό3ρονον ήώ: the gods assemble in the morning at II. 1.493-5, 
Od. 5.1-4, and the variant ποτί πτύχας Ούλύμποιο is weak after 322 and 325. 
Dawn came already at 184-5, but the time-scale is now vague.
327-8 The two contestants stand ‘before the knees of Zeus’ seeking justice, in 
the manner of suppliants.
330-2 Zeus rarely speaks directly in the Hymns. Apart from this three-line speech, 
there is no other instance except in H . 1. His words are reported indirectly, e.g. at 
H . Herrn. 391-4, and several times in H . Dem. This is in marked contrast with the 
Homeric epics, and it accords with his presentation in the Hymns as a more distant 
figure. Zeus’s interrogation is ironic and bantering. For πό3εν ταύτην μενοεικέα 
ληΐδ’ cf. 32 πό3εν τάδε καλόν ά3υρμα (again ironic). Hermes has ‘the form of 
a herald’, i.e. in some way he already appears like what he is soon destined to 
become (528-32), the patron of heralds (cf. also 314η.).
332 σπουδαΐον τάδε χρήμα ‘this (is) a serious matter’: again ironic, σπουδαίος 
occurs first here and in Theognis (64-5 χρήμα σπουδαΐον etc.), χρήμα in Hesiod 
{Op. 344, 402).
334-64 Apollo’s speech is simple in structure and content, and the language is 
quite repetitious (335 κερτομέων, 338 κέρτομον, 340 ελαύνων, 342 έλάων, 342, 
349 ττέλωρα, 347; 35° διά ψαμα3ώδεα χώρον, 352 στίβον, 353 στίβος).
334 μύ3ον · · · ουκ άλαπαδνόν ‘no feeble tale’, i.e. a truly serious matter.
335 Apollo was evidently sensitive to criticism for being greedy: see 176-81,494- 
5, 54gnn. φιλολήϊος (‘fond of plunder’) is a hapax legomenon, which echoes ληΐδα 
in 330, just as ελαύνων (340) and ελάων (342) echo ελαύνεις (330).
336—9 The opening of Apollo’s narratio already characterises his opponent as a 
downright master-thief and trickster, and is full of vivid language, παΐδά τινα 
is somewhat derogatory (‘some mere child’), διαπρύσιος means ‘piercing’, and 
so ‘through and through, utter’, with a possible secondary allusion also to the 
thief s activity as a piercer of walls (178, 283). κεραϊστής (from κεραΐζω, ‘plunder’), 
occurs only here in literature, but is listed by Hesychius, with the sense ‘baneful 
comet’, which suggests that it was used in another source.
337 Cf. Hes. Op. 635 πολύν διά πόντον άνύσσας.
338 κέρτομον: the form κέρτομος occurs first in Hesiod {Op. 788).
339 λησίμβροτοι ‘deceivers of men’: another hapax, similar in form to τερψίμ- 
βροτος.

επί γαΐαν: for the accusative without an idea of motion cf. Od. 4.417, 7.332, 
17.386.
342 εύ3ύ ΓΤύλονδ’ ελάων: cf. 355 εις Πύλον εύ3ύς ελώντα. εύ3ύ for Homeric ί3ύ 
occurs first here, but εύ3ύς is found in archaic poetry and then in Attic and later 
Greek (cf. Janko (1982) 147). At 215-17 Apollo sets off in the general direction 
of Pylos, perhaps (by implication) having learnt this from the bird-omen of 
213-14.
342-55 After the initial statement of the theft comes a much more detailed 
section devoted to the all-important theme of the physical evidence (i.e. the 
footprints) and the verbal testimony of the old man.
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342-9 Gf. 219-26, where the two sets of prints are distinguished. In 225 and 349 
ττέλωρα refers only to Hermes’ prints, but with δοιά in 342 it must refer to both 
sets, δία is a possible variant, but δοιά introduces the description in 344—g (τήισιν 
μέν y à p . . .  αυτός δ’. .. ).
344“5 'For in the case of the cattle, the black dust which held the footprints 
showed them facing backwards towards the meadow of asphodel’: cf. 220-1. For 
κόνίς cf. A. P V 1084, Supp. 180, 783, in contrast to Homeric κόνΐς, κόνΐν (IL 13.335, 
18.23, 23.764).
346 αυτός δ’ οότος άδεκτος αμήχανος ‘but as for himself, this unaccept
able, impossible fellow’. For άδεκτος cf. Hesychius s.v. άδεκτον άπιστον. Later 
(Theophrastus etc.) it is used to mean either ‘incapable of or ‘unacceptable’, 
and the latter sense is perfecdy possible. This reading gives a suitably emphatic 
reduplication of epithets with alpha privative (cf. 8on.). West’s ουΤ όδοΰ εκτός 
(‘without either leaving the road’) is ingenious, but the word order is awk
ward, with this phrase separating ούτος from άμήχανος, and the sense does 
not add much, in terms of Apollo’s general expression of puzzlement about the 
footprints.
347 χερσίν εβαινε: i.e. ‘walked on all fours’, as in A. Eum. 37 τρέχω  δε χερσίν. 
348-9 άλλ . . .  βαίνοι ‘but he had some other scheme, and was rubbing such 
monstrous tracks as if one were walking on slender tree trunks’. In Homer 
vowels are normally scanned long before -τρ-. For the scansion διετριβε cf. 394 
άπεκρυψε, Od. 5.488 ένεκρυψε, and other examples in Chantraine, GH 1108. 
350-5 Apollo is like a detective following the tracks as far as they are visible, and 
then when they vanish picking up the trail by other means. Gf. 353 άφραστος 
contrasted with 354 έφράσατο.
352-3 στίβον . . .  στίβος: ‘track’ in the sense o f‘trodden way’ and ‘footmarks’. 
The word occurs first here, then in fifth-century and later prose and poetry.
355 sis Πόλον εό3ός ελώντα: strictly speaking the old man did not tell Apollo 
this fact, and die narrative is slightly compressed here (see on 342).
356 κατέερξε: this compound occurs first here, then in Herodotus and later.
357 και . . .  εν3α ‘and had juggled his fightning tricks on one side of the road and 
tiie other’, διαπυρπαλαμάν occurs only here, and could well have been invented 
ad hoc. πυρπάλαμος (‘fire-fashioned’) is used as an epithet of the thunderbolt 
by Pindar (0, 10.80), and πυρπαλάμης is said by Hesychius s.v. to be applied 
to ‘those who can devise something quickly’, and τούς ποικίλους τό ή3ος; cf. 
Photius s.v. πυρπαλάμην ‘one who manages something cleverly (παλαμώμενος) 
like fire’. Eustathius (Horn. 513.30) explains πυρπαλαμάσ3αι as ‘to perform evil 
tricks, and as it were go through fire in one’s trickery’. Perhaps the idea is of 
Hermes’ cleverly and quickly concealing all traces, as he actually does after the 
sacrifice at 138-41. Apollo’s phrase is derogatory and vague. Cf. 226 αίνά μέν 
εν3εν όδοΐο, τά δ’ αΐνότερ’ έν3εν όδοΐο.
358—60 Apollo strongly emphasises Hermes’ attempt to hide himself, as a further 
indication of his guilt (cf. 235-42). μελαίνηι νυκτί έοικώς suggests both invisibility 
and deceitfulness or evil intention, and perhaps echoes II. i.âp] à δ’ ήϊε νυκτί
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εοικώς, of Apollo’s own deadly journey to send plague on the Greeks, άντρωι 
εν ήερόεντι κατά ζόφον repeats this motif of impenetrable darkness, and ουδέ 
κεν. . .  έσκέψατο is a vivid exaggeration of the same idea.
360 αίετός όξό λάων ‘keen-sighted eagle’. Cf. Hesychius s.v. λάετε- σκοπείτε, 
βλέπετε, and two manuscripts have βλέπων as a gloss on λάων in this verse; cf. IL 
17.675, where an eagle is said to be ‘keenest in sight of all the birds under heaven’, 
Od. 19.229 (with Russo’s discussion of λάω), and 11. 13.344, where γη3ήσειε λάων 
is a papyrus variant for γη3ήσειεν ιδών.
360—1 Apollo cites another of Hermes’ childlike gestures, by which he pretends 
to have been asleep, as at 240-2.
361 aùyàç: auyai meaning ‘eyes’ occurs first here, later in Attic tragedy, 

ώμόργαζε: όμοργάζειν occurs only here, but cf. Homeric όμόργνυμι, and
Od. 18.199—200 την δέ γλυκύς ύπνος άνήκε, | και ρ άπομόρξατο χερσι παρείας.

δολοφροσόνην άλεγόνων: cf. 476 άγλαίας άλέγυνε, Η. Aph. 11 άγλαά εργ 
άλεγύνειν. In the Odyssey άλεγύνω is used only of preparing a meal.
362 μυ3σν άπηλεγέως άγόρευεν: cf. II. g.309 τόν μΰ3ον άπηλεγέως άποειπεΐν,
Od. 1.373·
363-4 A direct quotation of Hermes’ outright denial at 263-4 (with ουδέ κε for 
οΰκ άν in 364), dramatically closing Apollo’s speech.
365 Gf. Od. 16.213 ώς άρα φωνήσας κατ’ άρ’ εζετο (again with double άρα), and 
similarly II. 1.68 etc.
366-88 Hermes’ second defence speech is another masterpiece of special plead
ing and injured innocence (cf. 260—77 with commènts). To begin with he makes 
a gesture with his right hand towards Zeus as president of the assembly, like 
an accomplished orator (367). His opening gambit is the standard assertion of 
truthfulness, underscored by reference to his own sincerity and lack of expertise 
in falsehood (a variant of the disclaimer to expertise in public speeches). 370-7 
are a narratio, emphasising Apollo’s disturbance of Hermes’ peace at an early 
hour of the day, his lack of witnesses, and his violent and threatening behaviour 
towards one so young and helpless. 377 repeats the argument from τό είκός made 
at 265, about the implausibility of the charge. 378-84 then appeal to Zeus for 
parental support, with a skilful and literally truthful denial of the charge (379-80), 
an assertion of his respect for the gods (381-2), especially Helios (whom he has 
not offended, as he worked at night), and an offer again to swear an appropriate 
oath (383—4 ~  274—7). His conclusion includes a threat to be avenged against 
Apollo, showing the emotion of righteous indignation suitable to a peroration, 
and a final appeal to Zeus to support the younger and weaker party (385-6). On 
Hermes’ use of standard techniques of rhetoric see Görgemanns (1976), 113-19. 
For the childish aspects of style of the speech see Van Nortwick (1975, 93-5): cf. 
26o~77n.
366 Neither of the two variant lines is traditional as a formula of response, 
although they are made up of formulaic elements. Manuscript variation in 
such formulae is common in the Homeric poems (cf. Allen (1895) 302). 
For άλλον μΰ·9ον cf. II. 7.358 =  12.232 οΤσ3α καί άλλον pöSov άμείνονα
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τοΰδε νοήσαι. άλλον μ03ον refers here specifically to Hermes’ speech as a 
whole.
367 δείξατο δ’ sis Κρσνίωνα ‘he pointed towards the son of Cronos’: cf. Hdt. 
4.150 άμα Ts έλεγε και έδείκνυε ές τον Βάττον.

3εών σημάντορα ττάντων: cf. Hes. Sc. 56.
368-9 Hermes’ insistence on the fact that he is by his very nature unable to he 
may also allude ironically to Apollo’s claim to veracity as a mantic god. If so, it 
would be a kind of counter to 335, where Apollo throws back at him the charge 
of rapacity. False tales are introduced by an assertion of veracity at Od. 14.192, 
16.61, H. Dem. 120-1. Here, however, Hermes does strictly speaking avoid telling 
any direct lies in what follows.
368 άλη3είην άγορεύσοο: cf. 561 άληθείην άγορεύειν. The variant read
ing καταλέξω could have been suggested by the common Homeric formula 
άλη3είην/άτρεκέως καταλέξω/-ον/κατέλεξα.
369 νημερτής ‘unerring’: used of persons at Od. 4.349 etc. (Proteus) and Hes. 
Th. 235 (Nereus).
370 Hermes deliberately does not name Apollo throughout his speech, and 
the introduction to the narrative is abrupt: ‘he entered our hom e. . .  ’ Simi
larly in Attic drama, omission of a person’s name in a speech may be a sign of 
anger or dislike. Forceful irruption into someone’s home is described in Demos
thenes, Against Meidias 78 είσεττήδησαν αδελφός ό τούτου καί ούτος εις την 
οικίαν.

Ις ήμετέρον: this form, for ές ήμέτερον, must be due to analogy with ες ττατρός 
etc. (‘to the house o f. . .  ’). It is a variant with ες ήμέτερον at Od. 2.55, 7.301,17.534, 
and had Aristarchus’ support. It is described as Attic by Schol. Od. 2.55, 7.301, 
but occurs also in Herodotus (1.35, 7.88).
371 ήελίοιο νεόν ετπτελλομένοιο: this is an un-Homeric expression for sunrise, 
έτπτέλλομαι is the term used by Hesiod (Op. 383, 567) and later (in the active) 
for the rising of a constellation or heavenly body. The variant νεόν y  is possible, 
as the unsociable time of day could be stressed, but equally γ  may have been 
added metri gratia. Gf. ig7 ήελίοιο νεόν καταδυομένοιο, again un-Homeric.
372 Apollo had cited the old man as an eyewitness (354—5), but failed to bring 
with him any divine witnesses to justify his assault on Hermes. In Homer the 
form μάρτυρος is used, μάρτυς occurs first in Hesiod (Op. 371), and κατότττης first 
here (cf. Aeschylus etc.), μάρτυς/-υρος is used in cases where someone is actually 
invoked or called as a witness to a fact or a statement (e.g. an oath), whereas 
a κατότττης or αύτότττης is someone who happens to have been present at an 
event (cf. Nenci (1958) 221-41).
373 ‘But he insisted on disclosure with much duress’ (West). The language again 
has a legal tone: for μηνύειν cf. 254, and άνάγκη is used later of torture, punish
ment, etc. (LSJ s.v. 1.3).
373-4 άναγκαίης υττό ττολλής, | ττολλά δε μ’ ήττείλησε: the anaphora with 
variation of ττολλής and ττολλά is a common device.
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3 7 5  Cf. Hes. Th. 988 τέρεν άνΒος έχοντ ερικυδέος ήβης, φιλοκυδής occurs only 
here and at 481, but later as a proper name Φιλοκύδης. In this line έρικυδής 
would not scan. Cf. also II. 13.484 ήβης άν3ος, H. Dem. 108 κουρήϊον άν3ος 
έχουσαι.
376 τα 5έ τ  οΤδε καί αυτός is parenthetical. Cf. 382—3 οίσ3α καί αυτός J ώς 
ουκ αίτιός είμι.
377 Gf· 265.
37» Cf. Od. 9-519j 529 ττατήρ 5’ έμός εύχεται (ευχεαι) είναι, and formulae such 
as υϊος. . .  εύχομαι είναι. Hermes seems to be taking something for granted, since 
Zeus has not yet explicitly admitted paternity in his case and the affair was secret 
(cf- 5~9)·
3 7 9 —8 0  ώ ς. . .  ελασσα. . .  εβην is dependent on ττείΒεο, with ώς όλβιος εϊην 
parenthetical, ‘so may I prosper’, i.e. the prayer or wish for prosperity is depen
dent on the truth of what he claims. Strictly speaking Hermes had crossed his 
threshold at line 23, but 380 can be taken as referring to the same event as in 
379, and on his return he slipped through the keyhole (145-7). Cf. IL 15.36-46, 
where Hera swears a solemn oath that she had not prompted Poseidon directly to 
help the Greeks, again strictly true, but totally misleading (see Janko’s comments 
ad loc.).
381 2 The three verbs are carefully chosen: due respect for the Sun-god as all- 
seeing witness and guardian of justice, love for his father, and awe or reverence for 
his elder brother. In Homer and Hesiod οττίζομαι or έττοττίζομαι are especially 
used of awe or dread for the anger of a god or powerful mortal, and ότπς normally 
of divine vengeance (cf. LfgrE s.v.). Hermes can show respect for Helios, since he 
has not directly offended him, the whole crime having occurred at night.
383 μέγαν δ’ εττιδώσομαι όρκον Ί  shall offer in addition a great oath’. This 
reading gives a future tense, which might be taken as an offer to swear rather 
than an actual oath (cf. '274—7η.).
3 8 4  ευκόσμητος is a hapax legomenon, but εύκόσμως occurs at Od. 21.123, Hes. 
Op. 628. ττροθύραια (perhaps ‘porticoes’) is also a hapax as a noun: cf. Homeric 
irpoSupov, and later ττροθύραιος as an epithet of deities. This extraordinary form 
of oath may be inspired by Hermes’ own role as ττροττύλαιος or gate-keeper (see 
15η. on ττυληδόκον). Cf. Men. fr. 884 K—A μαρτύρομαι, ( < . . . . >  τόν Άττόλλω 
τουτον<1> καί τάς 3ύρας, where someone swears by Apollo Agyieus and the 
doors near which his statue stands.
3 8 5  ‘And some day I shall repay him in addition for his pitiless search.’ Text 
and interpretation are uncertain. This reading assumes that ττοτί is adverbial, 
and φωρή refers to Apollo’s investigation: cf. Hesychius s.v. φώρην τήν ερευνάν, 
LSJ s.v. φωρά π ‘detection, discovery’, and 134—7η. The legal term used for 
searching to recover stolen property is φωράν. For καί ττοτε cf. H. Ap. 305, H. 
Aph. 48. τίνω normally means ‘pay’ or ‘repay’, whereas the middle means ‘take 
vengeance for’, but τείσω could be ironic, i.e. ‘recompense’ in a bad sense. It is 
possible also (as Gemoll suggests) that the words have the secondary meaning T
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shall repay the cruel theft’, i.e. Hermes could be hinting that in the end he will 
recompense Apollo, as he does by his gift of the lyre. Cf. 385-6 with 417-18 ρεΐα 
μάλ’ έττρήϋνεν. . .  | και κρατερόυ ττερ έόντα.
386 καί κρατερώι ττερ εόντι: cf. II. 15.195 και κρατερός ττερ εών, Οά. 8.360. 

συ δ’ όττλοτέροισιν άρηγε: Hermes ends with a last appeal. Apollo may be
the stronger party (and due for more respect as the older one), but Hermes is the 
younger. Zeus himself was the youngest child (Hes. Th. 468-84).
3 8 7  ετπλλίζων ‘winking’: cf. Od. i 8 . i i  ούκ άΐεις ότι δή μοι έτπλλίζουσιν άτταν- 
τες; ΐλλός means ‘squinting’, and έτπλλίζω is later used of looking askance or 
mockingly (AR1.486,3.791,4.389). Hermes invites Zeus’s complicity in his deceit.
388 Hermes has been holding his σττάργανον over his (left) arm throughout his 
speech, pardy to conceal the lyre, and pardy also perhaps as the visible sign of 
his infancy, ωλένη occurs nowhere else in early epic, but cf. λευκώλενος.
389-96 The quarrel is resolved painlessly by Zeus, whose reaction to Hermes’ 
speech resembles Apollo’s at 281, a mixture of admiration and amusement, and 
Hermes needs no further inducement to comply. He still has up his sleeve (or 
radier, under his arm) his greatest trick of all to win Apollo’s favour.
3 8 9  κακομηδέα: another hapax legomenon.
390 ε0 καί εττισταμένως: cf. IL 10.265, Od. 20.161, 23.197, Hes. Op. 107.
391 όμοφρόνα 3υμόν έχοντας: cf. II. 2 2 .2 6 3  (έχουσιν), Η . Dem. 4 3 4  (εχουσαι), 
T h e o g n is  81 , 7 6 5 ·
3 9 2  ζητεύειν . . .  ήγεμονεύειν: a neady balanced pair of verbs. For ζητεύειν (a 
poetic form of ζητέειν) cf. H . Ap. 215, Hes. Op. 400.

διάκτορον: Hermes is the guide here, as in his later role.
393 εττ άβλαβίηισι νόοιο ‘without malicious intent’. Zeus lays down as a 
condition that Hermes should act properly from now on. The phrase, as part of 
his verdict, has a legal ring to it. Cf. 524 εττ άρ3μώι και φιλότητι, A. Ag. 1024 Ζευς 
άττέτταυσεν εττ άβλαβείαι (with Fraenkel’s note), Ε. Hipp. 511 o u t  εττ! βλάβηι 
φρένων, and άβλαβώς, άβλαβής in treaties (Th. 5.18, 47, IG  1 33). άβλαβίη 
occurs first here; cf. die personified Άβλαβίαι in S IG  1014.67, Cretan άβλοττία 
[G D I4986, 5125), and H . Herrn. 83 άβλαβέως.
394 δή αϋτ: with synizesis, as at II. 1.340 etc. 

άττεκρνψε: for this scansion cf. 348-9^
395 nicely balances the nod of Zeus and Hermes’ agreement, άγλαός Έρμης 
(only here, but cf. 432 Διός άγλαός υιός) is a variant with initial vowel for κύδιμος 
Έρμης. In 314 and 500 it is Apollo who is Λητούς άγλαός υιός.
3 9 6  This line closes the whole episode with a reference to the persuasive power 
of Zeus’s will, and the characteristic ease with which divinity achieves its purpose. 
3 9 7 - 5 1 2  The two brothers went to the ford of the Alpheios, where the catde 
were hidden, and Hermes drove them out of the cave. Apollo was amazed to see 
that Hermes had lolled two of the cows. He began to make bonds of withy (to 
tie diem), but Hermes made them grow into the ground and twine themselves 
round the cattle, again to Apollo’s amazement. But he placated Apollo easily, for
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he delighted him by playing the lyre, and he sang about the origin of the gods 
and how they were allotted their honours. Apollo was astonished at this new 
sound, asked him how he had discovered it, and promised to reward him with 
fame and prosperity.

Hermes in answer promised to share his skill with Apollo, and reminded him 
that he had received from Zeus the powers of omniscience and prophecy. He 
should play and sing as he wished. If one played with skill the lyre would easily 
respond, if not it would sound discordantly. Hermes ended by asking Apollo to 
share with him his role as patron of cattle, and to give up his anger.

Apollo took the lyre, gave Hermes his goad and the care of cattle, and began 
to play the lyre and sing. The cows returned to their sacred meadow, the two gods 
went back to Olympus, and Zeus was glad and made them friends. So Hermes 
has loved Apollo ever since, having taught him how to play the lyre, whilst he in 
turn invented the panpipes for himself to play.

In this scene of reconciliation the two leading themes of the earlier part of 
the hymn are interwoven, the creation of the lyre and the theft of the cattle. The 
lyre is the instrument of harmony and appeasement, by which Apollo’s favour 
is won and strife is ended (cf. Pindar, Pythian 1). In return for this gift Hermes 
receives a share in Apollo’s care of cattle (and other animals: cf. 567—71), thus 
regaining as a free gift what he had originally won by theft. As in the legend 
of Archilochus’ meeting with the Muses (where he receives a lyre in exchange 
for his cow), lyre and cattle are the elements in a complex process of exchange 
between the two brothers (cf. 437): Hermes the thief has become Hermes the god 
of commerce (cf. 516-17). At the same time Hermes emphasises Apollo’s own gift 
of prophecy, a counterpart of musical skill (cf 466-74, 489, 533-5), and this motif 
will be resumed in the final part of the hymn, where Apollo grants him a special 
type of prophecy at Delphi, separate from his own (533—66).
398 For Pylos and the ford over the Alpheios see 128-9, 2i6nn., and H . Ap. 398, 
423 ·

400 ήχου (‘where’) occurs nowhere else, though cf. Hesychius s.v. ήχου [tic]· 
έν3άδε. ήχι (‘where’) is Homeric, and ήχοι is a dialect form (Oropus, IG  vu 
235-i6)· The form, however, is comparable to common Greek άλλαχοΰ, παν- 
ταχοΰ, etc., and therefore gives no indication of the hymn’s provenance: Janko 
(1982) 148.

τά  χρήματ ‘livestock’: in the plural this word can refer to any land of goods or 
property (literally ‘useable things’), e.g. Od. 2.78,203, etc., but is not used elsewhere 
in early Greek poetry of livestock; it probably has this sense in Xenophon An. 
5.2.4, 7.8.12; cf. Hesychius s.v. χρήματα· κτήματα, βοσκήματα.

άτάλλετο ‘were being cared for’, or ‘were feeding’. The normal epic form for 
tliis would be άτιτάλλετο (cf. II. 5.271 etc.), but this is unmetrical here,, although 
most MSS read it. άτάλλω means ‘foster’ at Horn. Epigr. 4.2 (= Vita Herodotea 
H om ed  174 Allen), and is used in a similar sense metaphorically at Pi. fr. 214.2
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SneU-Maehler, S. Ai. 559, whereas it means ‘play’ at II. 13.27, Hes. Op. 131 (cf. 
άταλός).
401 κιών τταρά λάϊνον άντρον ‘going the length of the rocky cavern’ (West), ές 
(M’s reading) is probably a conjecture, παρά being the more difficult reading.
402 εις φώς: in Homer φάος or φόως are always used, and so normally in 
Hesiod and the Hymns. But cf. Hes. fr. 204.150 ές φώς. Otherwise φώς recurs in 
Attic and later Greek. In this hymn there is no need to change it to φάος.
403 άπάτερθεν Ιδών ‘looking aside’. Gf. Theognis 1059 άπάτερθεν όρώντι.
405 έδύνω: this contracted form of the imperfect (cf. έδύνασο) is not found 
elsewhere in early poetry (cf. Xen. An. 1.6.7,7.5.5). For similar cases cf. Chantraine, 
GH 152-3.

δειροτομήσαι: literally ‘cut the throat of, and so not strictly true in this case, 
but virtually equivalent to ‘slaughter’.
406 ώδε νεογνός. . . καί νήπιος ‘such a newborn infant as you are’, with 
emphatic alliteration and duplication of sense. For νεογνός cf. H. Dem. 141 etc.

αυτός εγώ γε Ί  myself indeed’. Gf. 473, and for αυτός of Apollo see 234η.
407 θαυμαίνω κατόπισθε τό σόν κράτος Ί  wonder at your strength in the 
future’.
407-8 ουδέ. . .  άέξεσθαι ‘you had better not go on growing much taller’.
409- 19 The sequence of events is unclear, and it is possible that a line or lines 
have dropped out (e.g. after 415 or 416). Apollo plaits bonds of withy, but these 
(410 ταί =  the withies) take root in the ground and entwine themselves around 
all the cattle, to Apollo’s amazement. Hermes looks at the place with flashing 
eyes, ‘eager to hide (it)’ (?). But then he easily pacifies Apollo, by playing on the 
lyre. It is not clear whether Apollo wants to bind Hermes or the catde. But it 
is a bit late for him to do the former, since Hermes has done as he was told by 
Zeus, and there is no indication as yet that Apollo fears any further thefts (as he 
does at 514-20). More probably he is preparing to bind his cattle, before taking 
them home (although at 503-4 they seem to return of their own accord). Withies 
were commonly used to bind livestock: cf. for example Od. 9.427, E. Cyc. 224-5, 
Verg G. 3.166-7, Columella 6.2.3. There is no need for a lacuna after 409, as ταί 
can refer to the δεσμά αγνού, i.e. αγνοί. Hermes then performs a miracle which 
stops the cattle from leaving, and in his usual mischievous way (415) seems intent 
on covering the whole place with bushes (see 410—13, 416ml.). Then, somewhat 
abruptly, he turns his attention to the more essential task of winning over his 
brother by the power of music. The episode of the bound cattle seems to be 
forgotten, but in the end Hermes gains a wider share in βουκολίαι (497—8).
409 χερσί ‘with his [i.e. Apollo’s] hands’. Gf. II. 19.131 χειρ! περιστρέψας.
410 αγνού: first here, whereas Homer uses λόγος. It recurs in Hippocrates, and 
in Attic and later Greek.
410- 13 ταί δ’. . . κλεψίφρονος: possibly there is an aetiological point to Hermes’ 
miracle, i.e. some bushes or trees may have been identified as those he had 
created. Eitrem (1909, 333-5) compared Paus. 2.31.10, which describes a statue
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of Hermes Polygios (= πολυ-λύγιος ?), against which Hermes leaned his club 
of wild olive wood: this took root, and was still growing there in Pausanias’ day. 
Other aetiological legends told of various statues of deities which were bound with 
withies, or found in a withy bush: cf. Paus. 3 .1 6 .1 1  (Artemis Lygodesma), 7 .4 .4 ,  

and Menodotus of Samos, FGrH 541  F 1 (Hera of Samos), quoted in Athenaeus’ 
discussion of withy-wreaths (6 7 1 E -4 B ). Gf. also Paus. 1.27.1 (the wooden image of 
Hermes in the temple of Athena Polias on the Acropolis of Athens was hidden 
in myrtle boughs), Merkelbach (1 9 7 0 -1 )  5 4 9 - 6 5 .  In Hymn 7 the pirates bind 
Dionysus with withies, but these fall away from his hands and feet (1 1 -1 5 ), and 
then a vine grows along the top of the sail and ivy twines itself around the mast 
(3 8 - 4 1 ) .

410 αΤψα φύοντο: suddenness is typical of such miracles. Gf. H. 7.38 αότίκα, 
and similarly when ivy grows at once (ευθύς) round the newborn Dionysus in E. 
Ph. 651-4.
411 έμβολάδην: only here, and perhaps meaning that they grew into one 
another ‘like grafts’. Gf. later εμβάλλω (LSJ s.v. 1.8), έμβολάς, εμβολος (LSJ s.v. 
7), of grafting.
412 ‘Easily, and over all the cattle’: these are two separate qualifications of 
φύοντο. Ease is also a feature of the miraculous, or divine activity. Gf. for example 
Hes. Op. 5-8, with West’s comments.
413 Hermes and Apollo frame this line, in contrast.

κλεψίφρονος: only here and in late authors (Manetho, Gregory of Nazianzus).
414 θαύμασεν: the aorist is used first here.
415 χώρον ύποβλήδην έσκέψατο πυρ άμαρύσσων ‘eyed the p lace askance, 
flashing fiery g lances’. Gf. H es. Th. 827 ύπ’ όφρύσι πυρ άμάρυσσεν (of Typhoeus), 
H. Herrn. 278 πυκνόν άπό βλεφάρων άμαρύσσων, an d  45· For άμαρύσσω used 
transitively cf. Q.S. 8.29. ύποβλήδην εσκέψατο is like ύποβλέπειν, ύπόδρα 
ΐδεΐν. In  II. 1.292 ύποβλήδην seems to m ean  ‘in te rru p tin g ’, an d  in  la ter epic 
‘in  rep ly ’.
416 εγκρυψαι μεμαώς: if the text of 415—16 is correct, the object must be 
χώρον, i.e. Hermes covers the area where the cattle are with the withy branches. 
This, however, does not necessarily imply that he wants to hide the cattle again 
from Apollo. The miracle seems to be rather just another demonstration of the 
mischievous powers of this Puck-like creature.
417 ώς εθελ’ αύτός ‘just as he himself wanted’.
418 καί κβατερόν περ έόντα: see 386η.
418—26 The preparations for Hermes’ musical display are described at length, 
as befits this momentous occasion. He begins to play, and Apollo’s reactions 
of laughter, delight, and desire are portrayed (cf. also 434, and 436-55). He 
then stands confidently on Apollo’s left side and begins the prelude of his song. 
Throughout this passage there is a constant emphasis on the power of this new 
music to evoke desire, and this theme is developed later in the scene: cf. 434, 
448—9, 478—88, and Introduction 3(b).
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418 λύρην: this conjecture supplies an object for έπειρήτιζε. The lyre is not 
actually called λύρη before this point in the hymn, but cf. 423, and 47—51η. The 
alternative is to posit a lacuna after 416 or 418.
419-20 Gf. 53-4, and also 501-2 where M ’s reading Οπό νέρθεν is probably 
right. The repetition of χειρός in 418-19 is due to the ‘formular’ character of 
the phrasing. For 420 cf. also Od. 17.542 σμερδαλέον κονάβησε, γέλασσε δέ 
ΓΓηνελόπεια, and Hes. Th. 40 where in reaction to tire Muses’ song on Olympus 
γελάν δέ τε δώματα πατρός (etc.).
421 ερατή δέ διά φρένας ήλυ^ ίωή; cf. II. 10.139 περί φρένας ήλυ3’ ιωή, Od. 
17.261-2 ττερι δέ σφεας ή λ Ι ω ή  | φόρμιγγσς γλαφυρής.
422 The omission of this line in all MSS except M may be due to a scribe’s eye 
jumping from 421 ερατή to 423 έρατόν.

θεσπεσίης ενοπής: cf. H. Ap. 360 3εσττεσίη δ’ ένοττή, and for ένοττή of the 
music of pipes II. 10.13, H. Herrn. 512; also II. 2.599-600 άοιδήν j 3εσττεσίην, 

καί μιν γλυκύς ίμερος ήιρει: cf. II. 3446, Ι4·328 καί γλυκύς Ιμερος αίρει (of 
love), and Od. 23.144—5, of the singer, εν δέ σφισιν Ιμερον ώρσε | μολττής etc.
423 3υμώι άκουάζοντα: West’s 3υμόν would be parallel to 434 (double 
accusative with ήιρει), but is not absolutely necessary.

λύρηι δ’ ερατόν κι3αρίζων: cf. 455> and AT. Ap. 515 εΡατάν κι3αρίζοον.
4 2 4 -5  H erm es is encou raged  by A po llo ’s response an d  so takes up  his stand  
beside h im , w ith A pollo on  his righ t (the m ore honorific position).
427-33 Hermes’ song is a cosmogony or theogony like Hesiod’s, and the poet 
seems to have the song of the Muses at the opening of Hesiod’s Theogony particu
larly in mind throughout this episode. Gf. also 420 with Th. 40. 427—8 and 431—2 
resemble the themes of Th. 43-6 (and 105-13), and the prominence of Mnemosyne 
as mother of tire Muses recalls Th. 53—5. Gf. also 423 ερατόν κι3αρίζοον and 426 
ερατή . . .  φωνή with Th. 65 ερατήν. . .  δσσαν, 70 έρατός δοΰττος. Moreover, 
Hermes’ song has the effect of appeasing Apollo: cf. the power of the Muses to 
effect reconciliation and to relieve sorrow, at Th. 80-93, 98-103. Radermacher 
(p. 149) suggested that the poet might have in mind an actual Theogony attributed 
to Hermes, since the late antique Corpus Hermeticum contains such théogonie 
poetry. Hermes’ second song has a broader and more ambitious theme than his 
first (54—61), as it concerns divine society in general, to whose company he now 
aspires after his exploits: cf. Johnston (2002) 124.
426 άμβολάδην ‘as a prelude’. Cf. Od. 1.155, 8.266 φορμίζων άνεβάλλετο καλόν 
άείδειν (and 17.261), Pi. N. 10.31 άμβολάδαν. In II. 21.361 άμβολάδην is used of 
water ‘bubbling up’.

ερατή . .  . φωνή is a  parenthesis.
427 κρα ίνω ν ‘h o n o u rin g ’. Gf. H esychius s.v. κρα ίνε ιν  τ ιμ ά ν  (etc.). T h e  verb 
does n o t seem  to  be used  in  exactiy this sense elsew here, b u t in  som e o f  its H o m e
ric uses it could be  in te rp re ted  as ‘give due h o n o u r to ’, as well as ‘accom plish’, 
e.g. II. i .41, 504 τό δε  μοι κρήηνον εελδωρ. In  Η. Herrn. 531 an d  559 F  perhaps 
m eans ‘authorise, give due au tho rity  to ’. W est (2003) translates here  ‘he  spoke
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authoritatively of. Jaillard (2007, 199-204) argues that it actually means ‘audio- 
rise’ here, and that Hermes’ song promotes the existence of die gods, but this 
surely gives him too much power.

γαΐαν έρεμνήν: cf. Od. 24.106 έρεμνήν γαΐαν, although there this refers to 
descending to the Underworld.
428 These are major themes of Hesiod’s Theogony, as announced in the proem: 
Th. 108 ειττατε δ’ ώς τά  πρώτα 3εο'ι καί γαϊα γένοντο, and 112 καί ώς τιμάς 
διέλοντο. For the latter cf. Th. 383—403 (Styx and her children), 41 iff. (Hecate), 
885, etc. Cf. also the division of the world between the three sons of Cronos at 
II. 15.187—93, where Poseidon says that έκαστος δ’ εμμορε τιμής, and ήτοι έγών 
έλαχον ττολίην άλα, etc.
429-3° For a god to begin his song with praise of Mnemosyne is perhaps rather 
like a mortal singer beginning witii the Muses (as Hesiod does in the Theogonjl). 
But here she is also said to have been assigned to Hermes as his patron. For this 
type of expression cf. II. 23.78-9 κήρ. . .  ή περ λάχε γιγνόμενόν ττερ. This suits 
Hermes’ roles as god of speech and interpretation in later literature. Gf. also Hes. 
Th. 94-5 (Apollo and Muses as patrons of singers), and Gall. H. Ap. 43 κείνος 
όϊστευτήν ελαχ’ άνέρα, κείνος άοιδόν.
431 κατά ττρέσβιν ‘according to seniority’. Gf. PI. Lg. 8 5 5 D , 924c, for diis 
phrase.
433 κατά κόσμον ‘in due order’, often 'applied to speech or song, e.g. 479, Od. 
8.489, etc.

υπωλένιον κιθαρίζων ‘playing the lyre beneath his arm’. Cf. 510, where the 
MSS have υπωλένιον. The instrument was supported by a strap or sling looped 
round the player’s left wrist and attached to the arm of the lyre: cf. Maas and 
Snyder (1989) 98, West (1992) 65. Consequently υπωλένιον seems more likely to 
be right than έπωλένιον in the MSS here. It recurs at Theocr. 17.30 of a quiver.
434 ερος. . . άμήχανος ‘helpless longing’. Gf. 447 μούσα άμηχανέων 
μελεδώνων.
436-95 Apollo’s speech expresses his admiration and amazement, hints at an 
exchange of cattle for lyre (437), and ends with a solemn promise of fame and 
favour for his brother. The hint is taken up by Hermes (464—5, 475-95), who 
couples it with a request that Apollo should honour his promise (477), and an 
emphasis on Apollo’s prophetic omniscience, which hints in turn at his desire for 
a share in this skill.
436 The structure of this verse, with its accumulated epithets, resembles II. 
13.769 Δύσπαρι, είδος άριστε, γυναιμανές, ήπεροπευτά. βουφόνος is new, but 
cf. βουφονέων at II. 7.466. It recurs in Simonides and Aeschylus, and as the title 
of the priest in the Attic ritual of the Bouphonia at Paus. 1.24.4. μηχανιώτης 
is unique, but on the same model as άγγελιώτην (296), σπαργανιώτα (301), 
etc. πονεύμενε (‘busy’) shows the kind of use of a participle as an epithet which 
is commoner in later hymns and Nonnus: cf. Orph. H. 14.7-8 όβριμόθυμε | 
ψευδόμένη, σώτειρα, 51.7 φαινόμεναι, αφανείς (etc.), Nonnus Z). 2.570 ψευδόμενε,
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σκηπτούχε. δαιτός εταίρε gives Hermes the same phrase he had applied to the 
tortoise (31).
437 This plays with the literal sense of oxen (i.e. Apollo’s stolen cattle) and then- 
use as a measure of value (εκατόμβου etc.). Cf. Leduc (2005) 163-4.

μέμηλας you have contrived’: μέλω is used only here with an (internal) object, 
usually with genitive, μέμηδας is a possible correction.
438 The asyndeton gives dramatic emphasis to this important statement, 

ήσυχίως: first here; cf. PL Tht. 179e, and ήσύχιον II. 21.598, ήσυχίη Od.

18.22.
439—42 Apollo’s question reflects the kind of thing one might ask a human 
musician, and indeed might be traditional in that context: were you born with 
this skill, or did you have a divine or mortal teacher? It seems rather incongruous 
for the god of music to ask another god if he was taught by a mortal.
440 εκ γενετής: cf. II. 24.535 (of gifts given by the gods), Od. 18.6.
442 δώρον άγαυόν: in Homer άγαυός is only used of persons (heroes etc.). Cf. 
Pi. Paean 9, fr. 52 k. 36 Snefl-Maehler (with 3ρόος, of song), and later Greek verse 
and prose.

θέσπιν άοιδήν: cf. Od. 1.328, 8.498 (with 3εός ώττασε).
443 Tor wonderful is this newly spoken voice which I hear’: νεήφατος occurs 
only here, but cf. Homeric παλαίφατος.
447—8 Apollo’s second question concerns the nature of this skill itself, and is 
divided into three parts (τέχνη, μούσα, τρίβος), which are counterbalanced by 
the triad of gifts which it offers (449). Just as at 440-2 he had distinguished innate 
ability and learning, so here he speaks of skill, inspiration (μοϋσα), and practice 
or experience (τρίβος).
447 μοϋσα άμηχανέων μελεδώνων ‘music which inspires [or possibly expresses] 
irresistible passions’. Cf. 434 epos · ■ ■ αμήχανος, and 422,449. This seems a better 
interpretation than ‘music to cure overwhelming cares’. This would resemble 
Hes. Th. 98-103, and cf. also Soph. fr. 314.323-4 καί τοϋτο λύπης έστ άκεστρον 
καί παραψυκτήριον κείνωι μόνον. But it reads a lot into the single word μοϋσα. 
For μοϋσα as a common noun cf. H . 19.15 μοϋσαν άθύρων etc., and especially 
E. Ion 757 τίς ήδε μοϋσα; and Tr. 609 μοΰσά S’ ή λόπας εχει. The central caesura 
mitigates the effect of the hiatus, άμηχανέων is probably feminine genitive plural 
from άμη χάνος, treated as a three-termination adjective, as often in early epic 
(cf. Janko (1982) 139).
448 τρίβος ‘practice, study’. The word occurs first here and (from the sense 
‘worn or beaten way’) usually means ‘track’ later. But cf. τριβή, which is 
used of study or practice in the classical period. Plato contrasts τριβή with 
τέχνη, meaning ‘mere routine’, and couples it with εμπειρία, to describe unsci
entific procedures or abilities: cf. Phdr. 2 6 0 c ,  270B , Grg. 4 6 3 B , Phil. 5 5E , Lg.

938a·
τρία πάντα: for this use of πας with numerals cf. II. 19.247 δέκα πάντα 

τάλαντα etc. (LSJ s.v. c).
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449 For this land of enumeration of goods cf. for example the English 
‘wine, women, and song’. For ευφροσύνη cf. 480-2 in the context of music 
and festivities. The accusative form έρωτα occurs first here and at Sappho 
fr. 23.1.

ήδυμον ύπνον: see 24m. For music’s power to produce calm sleep in a divine 
context cf. Pi. P. 1.6—12.
450 Μσύσηισιν. . . όπηδός: όπηδός is not Homeric (cf. Pindar etc.), but 
όπηδέω is. Cf. phrases such as Μουσάων δεράπων, of a poet: Hes. Th. 100, 
H . 32.20, Margites fr. 1.2, etc. But Apollo himself is usually called the Muses’ 
leader, rather than ‘companion’ or ‘follower’.
451 οίμος άοιδής ‘patii of song’. Cf. Homeric οϊμη, and Pi. 0 . 9.47 έπέων οίμον, 
Gall: H . 1.78 λύρης. . .  οι'μους; also προοίμιον.
452 μολπή ‘music’ or ‘play’. According to Aristarchus, this word and μέλπεσθαι 
in early epic referred to play in general as well as music specifically, but to music 
alone in later poetry: see Janko on II. 13.636-9.

ίμερόεις βρόμος αυλών: for βρόμος αυλών cf. Η . 14 .3 · Apparently Apollo is 
still only familiar with flute-music and not any stringed instrument, whereas in 
the H ym n to Apollo he claims the kithans after he has been born (131). Cf. H . Herrn. 
509-10 where Hermes’ gift of the lyre is equated with the kitharis, and see 47-510. 
On Helicon Pausanias saw a bronze statue group showing Apollo and Hermes 
fighting for the lyre (9.30.1).
453-4 cBut never yet was anything else so dear to me in my heart, such as are 
the exploits of young men at feasts, passing from left to right’: Apollo seems to 
be saying both (a) that he has never heard anything which he cared about so 
much before, and (b) that it reminds him of young men’s songs at banquets. 
For the latter cf. 54—6, with comments on 55—61. In Homer the neuter plural 
ένδέξια is used of things being passed round from left to right (e.g. wine etc.), or of 
favourable omens (‘on the right’). Here it surely refers to the practice of singing 
or speaking in turn at symposia or feasts. Later, a lyre was passed round from 
left to right (επί δεξιά), or a drinking-cup, or branch of myrtle, to each speaker 
or singer in turn: cf. Dionysius Ghalcus fir. 1, 4 West, Eupolis, P C G  frr. 354, 395, 
PI. Symp. 177D3, Anaxandrides, PC G  fr. 1, with Reitzenstein (1893) 31, 40. Cf. I I .  
Herrn. 424-5, where Hermes gives Apollo the honorific position on his right while 
he is singing.
455 This rounds off Apollo’s passage in praise of Hermes as musician, with a 
repiise of the theme of wonder, emphasised at 440 and 443. The honorific Διός 
υίέ sets the seal on this.
456-62 Apollo now moves on to his promise of fame and fortune. There is a 
slight implication here of the elder brother reasserting his position of authority 
(457)5 which might help to explain his use of ήγεμονεύσω in 461, if the text is 
correct there.
456 οίδας: this form is an Ionic innovation, which recurs at 467 and once in 
Homer ( Od. 1.337), instead of the older and more usual οΤσ3α which is metrically
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guaranteed at 382. Cf. also for οϊδας Hes. Aspis 355, Hipponax fr. 177 West, Hdt. 
3.72.1, andjanko (1982) 148, S. West on Od. 1.337.
457 ‘Sit down, dear fellow, and assent to the advice of your elders!’ Gf. II 4.412 
τέττα σιώττηι ήσο έμώι δ’ επιπείΒεο μύθωι, 7-I][5 άλλα σύ μέν νύν ϊζευ, and 
for μύθον έτταίνει πρεσβύτεροισι cf. II. 2.335 Ρ^θον έπαινήσαντες Όδυσσήος, 
18.312 "Εκτορι. . .  έιτήινησαν κακά μητιόωντι.
458-62 This fulfils Hermes’ prediction to his mother at 166-73.
460 να! μά τάδε κρανάϊνον άκόντιον ‘yes indeed, by this cornel-wood javelin’. 
Gf. Achilles’ oath by the sceptre at II. 1.234-9 (with 7.411-12, 10.321-31), 
and Parthenopaeus’ oath by his spear, A. Sept. 529-30. The form κρανάϊνον 
(first here) is closer to the MSS readings than κρανέϊνον: both occur in 
later Greek, άκόντιον is also new, but is common in fifth-century and later 
literature.
460-1 ή μέν εγώ σε. . . ήγεμονεύσω Ί  shall indeed introduce you among the 
immortals as honoured and prosperous’, ηγεμονεύω does not take a direct 
object elsewhere, and is possibly corrupt, but no satisfactory alternative has been 
proposed.
462 καί ες τέλος οΰκ άπατήσω ‘and I shall never deceive you’. Apollo’s final 
insistence on his veracity makes an ironic contrast with Hermes’ past duplicity 
(cf. also 514-20).
463- 4 Hermes’ reply is described as crafty (or gainful) because of its implied 
suggestion that he should have a share in Apollo’s prophetic skill as well as in 
his pastoral x'ole, in return for the gift of the lyre. Equally, περιφραδές (most 
probably vocative) alludes to Apollo’s veiled request for a share in Hermes’ skill, 
ττερκρραδέως is Homeric; the adjective occurs here and at S. Ant. 348.
464- 89 There is a very strong emphasis throughout this part of Hermes’ speech 
on knowledge and skill, prophetic and musical. Forms of the verb δάω are 
particularly prominent, along with τέχνη, οϊδα, έττίσταμαι, σοφίη, διδάσκω, 
and νήϊς. Such expertise comes through different forms of speech, the utterances 
of the gods, and the voice of the lyre, which is described as responding to 
questioning (483-4, 487-8) just as the gods do in prophecy. The parallel between 
musical and mantic communication is emphasised by the close resemblance of 
482-8 with what Apollo says of prophecy at 533-49, where again good and bad 
use of this art is contrasted, and at 552-66, where the bee-maidens can also utter 
true or false oracles.
464—7 Hermes at once assents, regaining the initiative in his rather lordly 
opening words.
465 τέχνης ήμετέρης έπιβήμεναι: cf. 166 τέχνης επ ιβή σ ομ α ι, an d  173·
466-7  έθέλω δέ τοι ήτπος είναι | βουληι καί μύθοισι: given Hermes’ subor
dinate position this might seem particularly assertive. The second half of 466 is 
used by Zeus at II. 8.40 and 22.184.
467 σύ δε φρεσΐ πάντ εύ οΐδαςί somewhat ironically Hermes reminds Apollo 
of his reputed omniscience, as again at 474 =  489. Gf. Pi. P. 9.29-49, where
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Chiron responds to Apollo’s embarrassed questions about Gyrene, reminding 
him gently that he ought to know everything (44-5 κύριον ος ττάντων τέλος 
οΐσθα καί πάσας κελεύθους etc.).
468-72 Blatant flattery, in preparation for his request for favour.
470 εκ πάσης όσίης ‘as is wholly right and proper’. Here όσίη refers to what is 
divinely sanctioned: see also 130, 173ml.
470-2 επορεν. . .  πάντα ‘and he has given you fine gifts and privileges: and 
they say that by the utterance of Zeus you know oracles, Far-Shooter, all the 
divine revelations that come from Zeus’. Punctuation and text are not certain. It 
seems best, however, to take τιμάς as object of επορεν together with δώρα, with 
a colon after τιμάς, rather than putting a colon after δώρα and making τιμάς 
object of δαήμεναι (with σε δέ or σέ γε). δαήμεναι will then govern μαντείας (with 
τε omitted), widi θέσφατα πάντα in apposition, and Διάς πάρα echoing εκ Διός 
όμφής.
471 έκ Διός όμφής: όμφή is always used of a divine voice in Homer, and cf. 532, 
566. It refers to an oracle at Theognis 808 and elsewhere.
472 μαντείας: first here in early epic, and in the singular at 533,547, for Homeric 
μαντοσύνη. It is often used in the plural of prophecies or oracles: cf. Tyrt. fr. 4.2 
etc.
473 This line does not make sense as it stands, although all of it except παΐδ’ is 
metrically possible. The corruption has not been satisfactorily healed. We expect a 
request by Hermes for a share in prophecy (e.g. τών vOv αύτός εγω γε. . .  εθέλοιμι 
δαήναι), which would then be contrasted with 474 (σοΙ δέ. . .  ), but it is difficult 
to suggest a suitable whole line, or to explain the corruption.
474 This line is repeated again at 489, marking off the intervening passage in 
which Hermes speaks in detail about the art of lyre-playing, i.e.: ‘You do not 
really need to ask my help over this skill, but since you do, I will give it to you.’ 
For αύτάγρετον (= αύθαίρετον) cf. Od. 16.148 εί γάρ πως εϊη αύτάγρετα πάντα 
βροτοΐσι.
47® αγλαΐας άλέγυνε ‘have a care for festivities’. Gf. Hes. Sc. 272 εν άγλαΐαις 
τε χοροΤς τε, 284-5 θαλίαι τε χοροί τε | άγλαΐαι τ. In Od. 17.244 άγλαΐαι refers 
to arrogant behaviour. There is strong alliteration in this phrase, as at H. Aph. 11 
άγλαά εργ άλεγύνειν.
477 σύ δ’ έμοί φίλε κύδος οπαζε: this picks up Apollo’s promise at 458-62, qnd 
might be seen as a veiled request for a share in prophecy, although it is not really 
specific.
478-88 The description of the lyre resembles that of a hetaera whom one 
embraces, who has a clear voice and is an eloquent speaker, and who can respond 
to one’s advances if she is properly handled. See also 3m.
478 εύμόλπει ‘be a fine musician’ (West): the verb occurs only here. Gf. 
Εύμολπος as a name at H. Dem. 154, and Εύμολπία as title of a poem by. Musaeus 
(fr. i i  Diels, Paus. 10.5.6): see Richardson on H. Dem. 154.
479 κατά κόσμον: see 433η.
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480 εΰκηλός μιν. . .  φέρειν ‘take her confidently’. Gf. Hes. Op. 671-2 εϋκηλος 
τότε νήα. . .  | ελκέμεν, again with infinitive for imperative.
481 φιλοκυδέα κώμον: for φίλοκυδής cf. 375. κώμος occurs only here in early 
epic. Gf. Theognis 829, 940, Pindar, etc., and κωμάζω in Hes. Sc. 281 etc.
483 ευφροσύνην ‘a source of good cheer’: probably in apposition to μιν in 480, 
or possibly to ές δαΐτα . . .  κώμον. Gf. 449, where this is one of the results of music. 
482—8 Hermes describes the differences between the skilled and unskilled 
lyre-player, in two balanced and contrasted sentences: 482-6 ôç τις άν 
αυτήν. . .  έξερεείνηι. . . , 486—8 ός δε κεν αυτήν. . .  ερεεινηι. . .  The ease and lack 
of painful effort of the good player is contrasted with the violence and senseless 
sounds of die ignorant one. The process is seen as a dialogue, or question and 
answer, between player and instrument, and the lyre continues to be personi
fied (as at 478-9). She is able to give instruction as well as pleasure to the good 
player, but her answers to the bad one make no sense. Gf. the good and bad uses 
of prophecy, at 541—9 (with comments). The lyre is addressed in invocation by 
Sappho (fr. 118; see H. Herrn. 24η.), and later cf. Pi. Ρ.ι.ι,Ν. 4.44, Bacchyl. fr. 20 
B. i, etc.
482 ός τις αν αυτήν: the asyndeton is typical of this hymn (cf. 17, 25, etc.).
483 σοφίηι ‘expertise’: often applied to musical or poetic skill in early Greek 
literature. Gf. also 511 έτέρης σοφίης. . .  τέχνην.
484 νοώι χαρίεντα ‘to charm one’s fancy’.
485 ρεΐα συνη3είηισιν ά3υρομένη μαλακήισιν ‘easily played with gende inti
macy’. συνη3εία (first here; cf. Hippocrates, and classical prose) can mean ‘inti
macy’ or ‘intercourse’, as well as ‘habit’ or ‘custom’, and in this context, where 
the lyre is personified as a έταίρη, the first sense is surely relevant. It is also used 
of musical practice by Plato, Laws π 656D. μαλακός is later used sometimes of 
musical harmony or pitch (LSJ s.v. 111.2(e)). For άθύρειν of music or song cf. H. 
19.15, Pi. /. 4.39, Anacreont. 41.11.
486 έργασίην φεύγουσα δυήτταθον ‘avoiding painful labour’, έργασίη occurs 
first here, then in fifth-century and later literature. It may be relevant that it can 
also be used of sexual intercourse (Arist. Pr. 876a3g), or applied to the trade of 
a courtesan (Hdt. 2.135.1, D. 18.129). δυήπα3ος is a hapax, cf. δυηπα3ής and 
5υηττα3ία in Apollonius Rhodius and later.
487 ετπζαφελώς ‘violenfiy, roughly’: used of anger in Homer.
488 μάψ. .  . 3ρυλίζοι ‘She would then, vainly and uselessly, utter empty dis
cordant sounds.’ For the combination μάψ αϋτως cf. II. 20.348, Od. 16.111, H. 
Dem. 83. μετήορος (cf. μετέωρος) occurs first here, then in Herodotus and later. 
It is not apparently elsewhere applied to music. Gf. perhaps μετεωροκοττέω, 
μετεωρολογέω (etc.) in Aristophanes and Plato, used in a derogatory sense of 
pretentious scientific talk (together with αδολεσχία). 3ρυλιζω is ano tirer hapax, 
cf. 3ρυλέω in Attic Greek, etc. 3ρυλιγμός or 3ρυλισμός are used of false musi
cal notes in late Greek: cf. D.H. Comp. 11 (of a flute-player) 3ρυλιγμόν ή τήν 
καλουμένην έκμέλειαν ηΰλησε, and similarly Porph. in Harm. p. 204 W.
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489 =  474 (see comment).
490- 5 Hermes concludes his speech with his bargain (lyre for cattle). In 491 ήμεϊς 
may mean T  in contrast to Apollo, but is more likely to be a genuine plural. 
Hermes associates himself with Apollo as Νόμιος, and emphasises at 493-5 how 
much Apollo stands to gain by this new arrangement. For this role of Apollo see 
H. Ap. 2in., and for Hermes as god of the fertility of herds and flocks cf. Hes. Th. 
444-7, Farnell, Cults v 9-11.
491— 2 ‘And we in turn, Far-Shooter, shall graze the pastures of the mountain 
and horse-feeding plain with the cattle which live in the fields.’
493 άλις ‘in plenty’.
494 μ1γδην: first here, for μίγδα {Od. 24.77, -#· Dem. 426); cf. A.R. 3.1381, Orph. 
fr. 223.
494~5 ‘And so (ουδέ) there is no need for you, acquisitive as you are, to be 
furiously angry’: a slight sting in the tail, reminding Apollo again of his reputation 
for acquisitiveness (cf. 176-81,335,549ml.). This is ironic here, in view of Hermes’ 
own aims (464 μύ3οισιν. . .  κερδαλέοισιν). περιζαμενώς (or -ής) occurs only here 
and at Hes. fr. 204.126 in early epic.
496-502 The exchange of lyre and goad seals the pact, and Apollo at once 
begins to use his new instrument.
496 ώρε§’, ο δ’ έδέξατο: the lyre should be understood as object of these 
verbs.
497 εχων ‘which he had’. If correct, this stresses that the goad was Apollo’s by 
right. But εχειν or εκών are possible conjectures. For the former cf. II. 11.192- 
3 κράτος έγγυαλίξω | κτείνειν, for the latter A.R. 2.55-6 έγγυαλίξω | αύτός 
εκών.
498 βουκολίας: cf. Hes. Th. 445 (βουκολίας), of Hecate’s and Hermes’ care for 
catde, as here.
499-502 Gf. 53-4, 418-20. In 501 we have ύιτό νέρ3εν instead of υπό χειρός 
(418), and in 502 ίμερόεν (if right) is a variant of σμερδαλέον (54, 420). Gf. II. 
1:8.570 ιμερόεν κι3άριζε· λίνον δ5 υπό καλόν άειδεν. In 502 the aorist άεισεν is 
appropriate, whereas in 54 the imperfect is better (‘began to sing’).
500 Apollo is given a whole-line denomination to mark this highly significant 
moment.
503-12 The return of the cattle to their home and of the gods to Olympus gives 
a charmingly bucolic closure to the main story of the theft, and Zeus cements the 
reconciliation already effected at 389-96, which becomes a permanent bond. At 
the same time, to compensate for Hermes’ loss of the patronage of one instrument 
he promptly invents another, the shepherd’s syrinx.
5°3~4 With βόας (M) it is Apollo and Hermes who send the cattle back, and 
the dual έτραπέτην suits the context well, βόες. . .  έτραπέτην would make them 
return of their own accord, with ετραπέτην as intransitive aorist dual used instead 
of a plural. The former seems clearly preferable. M ’s καί pa (for εν3α) in 503 is 
also possible: cf. Od. 12.233 καί Ρα επειτα etc.
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504— 7 Entry or return to Olympus, and joyful reception there, are typical motifs 
of these hymns: cf. H . Dem. 483—6, H . Ap. 186-206, H . 6.14—18, 15.7—8, 19.42-7. 
See also 322-g6n., and Introduction i(c).
505— 6 Cf. Apollo’s journeys to Pytho and Olympus, playing the phorminx and 
dancing, at H . Ap. 183-8 and 513-19, and Zeus’s delight with Apollo’s music at 
H . A p. 205-6. (επι)ρώομαι is used of dancing at II. 24.616, Hes. Th. 8, H . Aph. 

261, etc.
508 διαμπερές ώς ετι καί νυν: i.e. he has continued to love him ever since. Cf. 
125 ώς ετι νϋυ τά μέτασσα etc.
508-9 As the text stands in the MSS it is difficult to explain σήματ. West marks 
a lacuna, and his suggested supplement means ‘<and Leto’s son acknowledged 
his brother’s love> tokens’. This also gives a δέ clause to answer τό μέν in 507, 
which otherwise would only be answered by 511 αυτός δ’. The loss of the line 
could be due to repetition of Λητοΐδην/ Λητοΐδης.
510 δεδσώς: it is better to take this with what precedes (‘expert as he was’) than 
to put a comma after ίμερτήν, as some editors have done.

ύπωλένιον: see 433η.
5 II-I2  The invention of tire syrinx (first mentioned at II. 10.13 and 18.526) is 
very briefly described, almost as an afterthought. Hermes invents the syrinx 
or panpipes also in Euphorion fr. 182 Van Groningen. In Apollodorus (3.10.2) 
Apollo offers him the golden wand (cf. H . Herrn. 528—32) in exchange for this 
new invention, and Hermes then receives the gift of divination by pebbles (cf. H . 
Herrn. 552-66). Hermes is several times represented in art with the syrinx from 
c. 580/570 Be, and sometimes together with Apollo as citharode. It is significant 
that all the examples belong to the sixth century, whereas from c. 500 onwards 
it is Pan who is shown with the syrinx: see Haas (1985) 50-2, 60-2, 72—4, and 
for Hermes cf. also L IM C  v.i s.v. Hermes nos. 327-9. Pan plays the pipes in H . 
19.15 (δονάκων ύπο). The story of his love for Syrinx and her transformation 
first occurs in Ovid M et. 1.689—712.
511 έκμάσσατο ‘sought out, devised’. This compound is only found here.
512 The asyndeton is due to the fact that 512 explains 511.

τηλόθ’ άκουστήν is an effective description of a herdsman’s pipes, heard far 
away over the hills, άκουστός occurs first here, then in fifth-century and later 
literature.
513—78 Apollo says that he is afraid lest Hermes may steal both his lyre and his 
bow and arrows, and asks him to swear an oath. Hermes swears never to steal 
from him again, and Apollo promises that Hermes will be his dearest friend, and 
that he will give him a three-branched golden wand, to keep him unharmed. 
He cannot give him a share in his own prophetic art, as he alone of the gods is 
allowed to know Zeus’s will. As for mortals, he will deceive some and help others 
by his prophecies, depending on whether they come with favourable omens or 
not. But he does offer Hermes a special prophetic gift, three winged virgin sisters, 
who live in a cave under Mt Parnassus. When these have eaten honey they are
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willing to speak the truth, but if they have not done so they utter lies. Hermes 
also will have the care of all domestic and wild animals, and will be the only 
messenger to Hades.

Thus did Apollo show his love for Hermes, and Zeus added his favour. He 
associates with all men and gods, seldom giving profit and generally deceiving 
mankind at dead of night.

For discussion of this final episode and its place in the poem see Introduction
3(4
514—15 The theft of Apollo’s bow and arrows (or quiver) was described in 
Alcaeus’ hymn to Hermes (fr. 308 LP =  V, with S 264.11-19 SLG  =  fr. 306c 
Campbell (Loeb)). The scene was popular later: cf. Hor. Odes 1.10.9-12, Philostr. 
Imag. 1.26, Lucian D. Dear. 11 (7). 1, Schob AB II. 15.256, and Page (1955) 
252-8.
515 άνακλέψηις ‘steal back’ or ‘steal again’. This rare compound is more likely to 
have been changed to άμα κλέψηις than vice versa. It recurs in Theocr. 5.9, and in 
one or possibly two inscriptions (SEG34.1019, sixth century bc, άνακλε<π>τέτοο, 
and GD/1586).

κίθαριν καί καμπύλα τόξα: cf. Η . Ap. 131 κίθαρις... και καμπύλα τόξα, 
which this may echo.
516 έπαμοίβιμα έργα ‘acts of barter’. Hermes becomes god of commerce as 
well as theft, here ironically viewed as themselves interchangeable concepts. The 
epithet is found only here (cf. έπημοιβός in Homer). This is the first indication 
that Hermes has now received this privilege from Zeus (cf. 291—2).
518—20 Apollo does not specify the nature of the oath, but this is made clear by 
521-3·
518 Cf. Od. 5.178 =  10.343 ε* ΡΠ μοι τλαίης γε, θεά, μέγαν όρκον όμόσσαι, and 
Η . Ap. 79 άλλ’ εϊ μοι τλαίης γε, θεά, μέγαν όρκον όμόσσαι. In Od. 2.377 ·$£ών 
μέγαν όρκον is an oath invoking the gods, whereas here it is presumably the oath 
sworn by gods, as at Od. 10.299.
519 The oath is confirmed either by a nod of the head, as in the case of Zeus’s 
promise at II. 1.524-9, or by invoking the river Styx, the usual formula for divine 
oaths. In early epic, and often later, the object by which one swears is in the 
accusative with όμνυμι, whereas various prepositions are used in later prose 
examples.
521-6 Once again a mutual pact is sealed with promises, in two balanced 
clauses'.. . .  Μαιάδος υιός. . .  κατένευσεν | μή π ο τ . . .  | μηδέ π ο τ . .. αύτάρ 
Απόλλων I Λητοΐδης κατένευσεν . . .  | μή τ ινα . . .  | μήτε. . .  μήτ . . .
521-2 Cf. Hermes’ earlier threat to ransack Apollo’s temple at Delphi (178-81).
523 εμπελάσειν: first here and at Hes. Sc. 109.
524 επ’ άρθμώι καί φιλότητι ‘in a bond of friendship’. This legal for
mula (with άρθμός first used here) recurs in A. PV 191—2 εις άρθμόν έμοί 
και φ ίλότητα... ήξει, and Call. fr. 497a (Pfeiffer (1949—53) n p. 122) άρθμόν
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δ’ άμφοτέροις καί φιλίην εταμες. Cf. also IL 7.302 έν φιλότητι διέτμαγεν 
άρΒμήσαντε, and for άρθμιος coupled with φίλος cf. Theognis 326, 1312.
526 μήτ άνδρά Διός γόνον: Le. a mortal son of Zeus, such as Heracles.
526-8 εκ δέ τέλειον. . . τίμιον ‘And I shall make an authoritative contract [or 
guarantee] between immortals, and at the same time one which will be altogether 
trustworthy and honoured by my heart.’ Assuming that there is no lacuna after 
527, we have here the kind of change from indirect to direct speech which 
occurs occasionally in Homer: cf. especially IL 4.301-9 (after άνώγει), 15.346- 
5i (after εκέκλετο. . .  άΰσας), 23.854—8 (after ανωγει τοξευειν). For some other 
possible examples cf. Janko on II. 15.346-7·IL 23-855-6 is unique among Homeric 
instances, in that (as here) the transition occurs within the verse (see Richardson 
ad loc.). In the hymn, the speech is anticipated by the verb κατένευσεν, and it 
gives dramatic emphasis to the solemnity of Apollo’s promise. As at 524 we are 
here in the realm of legal terminology: τέλειος (and related words) is used of fully 
constituted or authoritative decrees, laws, etc. (LSJ s.v. 1.1(b)). For σύμβολον see 
30η. and especially Gauthier (1972) 69-70 on this passage. Here it may mean 
either a guarantee (e.g. LSJ s.v. 1.3) or a contract (e.g. Theognis 1150, and LSJ s.v. 
11.3,4). For σύμβολον ιτιστόν cf. Pi. 0 . 12.7—8 σύμβολον δ’ ούπω τις έπιχΒονίων 
I τηστόν άμφί πράξιος εσσομένας εύρεν Βεόθεν, and Isoc. 4-49 σύμβολον τής 
παιδεύσεως πιστότατον.
526-7 έι<. . . ττοιήσομαι: a tmesis, with έκποιέω meaning ‘fully make’, empha
sising again the validity of the action. This compound (first here) has this sense 
in fifth-century bc and later literature.
527 πάντως: this makes better sense than the transmitted reading πάντων. 
528-32 The gift of the golden wand (Hermes’ κηρύκειον or caduceus) seals the 
compact, just as material tokens or σύμβολα were exchanged in commercial 
transactions. It has remarkable properties: it will be the bearer of wealth and 
prosperity, and a protection from harm, and it will ‘accomplish [or authorise] all 
the ordinances’ (if Βεμούς is correct) ‘of good words and actions’ which Apollo has 
learned from the voice of Zeus. Hermes is called χρυσόρραπις in the Odyssey (5.87 
etc.) and will now be so addressed (.H. Herrn. 539). In Homer he uses his wand to 
put men to sleep and wake them {IL 24.343—4, Od. 5.47—8), and to lead souls down 
to Hades {Od. 24.1-10): see also Richardson on II. 24.343-5. Here, however, for 
the first time, it is called τριπέτηλον (‘trefoil’): this is usually taken as indicating 
a branch which forks at the top in a V-shape, i.e. the basic form of the κηρύκειον 
as it was portrayed in art. The earliest example, in the scene of the Judgement 
of Paris on the Chigi vase [c. 630 bc), shows the top of the wand apparently 
having a chi-shape (cf. LIMC vm.i s.v. Kerykeion, and 1 s.v. Alexandras no. 5). 
See also Chittenden (1947) 100 for a seventh-century bc pinax on which Hermes’ 
caduceus has a tip from which spring two three-leafed shoots, one above the other, 
like two clover plants: the most literal representation of τριπέτηλον. The curved 
branches take the form of snakes from at least the fifth century bc {LIMC s.v. 
Dionysus no. 706), and the role of the wand as bringer of luck and averter of
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harm may be connected with this, snakes being both symbolic of wealth and 
apotropaic. It has also been compared to the divining-rod. For further discussion 
and bibliography cf. LIMCmu.i 728-30, and De Waele (1927).
530 τριπέτηλον: this recurs in Call. H. 3.165, Nie. Th. 522 as a noun meaning 
‘clover’.

άκήριον ή σε φυλάξει: cf. Od. 20.47 διαμπερές ή σε φυλάσσω.
531-2 Hermes will thus be a minister responsible for putting the will of Zeus, 
mediated by Apollo, into effect. The wording of 532-4 echoes 471-2: cf. δαήμεναι 
έκ Διός όμφής | μαντείας. . .  3έσφατα. . .  In other words, Apollo is offering his 
brother a significant, though still subsidiary, role in relation to the major prophetic 
one which he alone is allowed to exercise.
531 3εμους ‘dispositions’ or ‘ordinances’. The word is a conjecture, recurring 
only in Hesychius s.v. 3εμούς· δια3έσεις, παραινέσεις.
533 διοτρεφές: M’s variant διαμπερές is read by Radermacher and Vergados 
(2007a). διοτρεφής is normally used of human beings in early epic, but cf. II. 21.223 
of Scamander. The combination of φέριστε and another epithet is unusual (Orph. 
H. 13.9, 64.13), but seems quite possible.

ήν ερεείνεις ‘which you ask about’. Cf. IL 6.145 TÎh γενεήν έρεείνεις; (etc.), 
έρεείνω does not mean ‘ask for’, but Apollo assumes that Hermes wants a share 
in his art (unless 473 made this explicit).
534 Cf. Od. 4.561 σο'ι δ’ ού 3έσφατόν έστι.
535-8  Once again there is strong emphasis on a promise guaranteed by a solemn 
oath, as at 518—28. πιστόω is used especially in the context of oaths: e.g. Od. 
15436, S. OC 650, Th. 4.88, etc. For the specially close bond between Zeus’s will 
and Apollo’s prophecies cf. A. Eum. 6i6~i8.
535 τ ° yàp οΤδε Διός νόος ‘for that (i.e. the subject matter of prophecy) is known 
by the mind of Zeus’.
538 πυκινόφρονα: in early poetry only here and at Hes. fr. 253.1.
539 χρυσόρραπί: see 528-32n. Apollo diplomatically honours Hermes with his 
newly gained attribute, when denying him what he wanted.
541-9 Oracles were proverbially ambiguous and liable to misinterpretation, 
and the god here disclaims responsibility for any possible deception. It is a ques
tion of whether the omens are valid or invalid, i.e. whether what is desired 
or requested of the gods accords with divine favour. In the similar case of 
Hermes’ oracular gift, truth or deception depends on whether the proper sacri
ficial offerings have been made (558-63). Cf. Hes. fr. 240,9-11 (of Zeus’s oracle at 
Dodona): εν3εν επιχΒόνιοι μαντήϊα πάντα φέρονται, | ος δη κεΐ3ι μολών 3εόν 
άμβροτον έξερεείνηι | δώρα φέρων < τ>  ελθηισι σύν οίωνοϊς άγα3οΤσιν. See 
also Amandry (195°) 58-9· 541“ 2 are paralleled by Hermes’ own functions as 
summed up by 577-8. There is in addition an analogy with Hermes’ discourse 
on the lyre, which responds well or badly to a player’s questioning (482-8: see 
464-89n.).
541 άν3ρώπων δ’ ‘but as for mankind’. This is in contrast with 535 άΒανάτων.
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542 πολλά . .  . ανθρώπων ‘leading about in all directions the tribes of miser
able mankind’. Gf. Od. 9.465 πολλά (i.e. μήλα) περιτροπέοντες έλαύνομεν. The 
implication is that mortals are helpless creatures in the hands of the gods, and 
also easily misled.
544-9 For the distinction between birds which have valid significance and others 
cf. Od. 2.181-2 όρνιθες δέ τε πολλοί ύπ αύγός ήελίοιο | φοιτώσ, ουδέ τε πάντες 
εναίσιμοι, and Gall. Η. 5.123-4 γνωσεΐταί δ’ ορνιχας ος αίσιος, ο! τε πέτονται | 
ήλιθα, καί ποιων ουκ άγαθαί πτέρυγες.
544 φωνή1· · · οιωνών ‘with the cry or flights of valid birds’. Gf.Hes.fr. 240.10-11 
(quoted above on 541-9). τεληέντων implies that what the birds appear to portend 
is accomplished, as opposed to όρνιθες μαψιλόγοι. Gf. αίετόν. . .  τελειότατον 
πετεηνών (II. 8.247, 24·3Ι5), °f a bird ‘most capable of bringing fulfil
ment’ (see Richardson on II. 24.314-16), and Tyrtaeus fr. 4.2 West τελέεντ 
έπεα.
545 This line emphasises the point by repetition after 543.
546-9 If one tries to obtain something against the gods’ will, relying on omens 
and prophecy, this is tantamount to thinking oneself cleverer than the gods and 
will lead to failure. Cf. E. Ion 373-80, where Ion advises Creusa not to try to 
force the gods to utter what they do not want, with sacrifices and interpretation 
of omens, since this will not bring any benefits.
546 μαψιλόγοισι ‘vainly speaking’: only here. Homer has μάψ, μαψιδίως, 
Hesiod (TA. 872) μαψαΰραι.
549 φήμ’; this is emphatic, in parenthesis.

άλίην οδόν είσιν: cf. Od. 2.273, 318 ου τοι έπειθ (or ούδ) άλίη οδός έσσεται. 
Omens and prophecy are often associated with journeys or expeditions, e.g. Pi. 
K  9.18-20 καί ποτ ές επταπύλους | Θήβας άγαγον στρατόν αίσιάν | ου κατ’ 
όρνίχων οδόν, and A. Eum. ηηο οδούς άθύμους καί παρόρνιθας πόρους.

εγώ δέ κε δώρα δεχοίμην: cf. II. 2.420 (Zeus) άλλ’ ο γε δέκτο μεν ίρά, πόνον 
δ’ άμέγαρτον όφελλε. This is a general rule for the gods in Homer, if what 
is requested is against their will. In the case of Apollo, this appears to be an 
answer to more specific accusations of φιλοκέρδεια (see on 176-81, 335,494). The 
offerings of a sacred cake and animal sacrifice were both essential prerequisites 
for entry to the temple of Apollo and consultation of the oracle (cf. E. Ion 226-9), 
but in no way guaranteed success. For details of procedure cf. Amandry (1950) 
86-114, Parke and Wormell (1956) 32, Parke (1967a) 83-4.
550-1 The two-line honorific address to Hermes acts as a prelude to the special 
prophetic gift which Apollo is offering.
551 θεών εριούνιε δαΐμον ‘swift messenger-deity of the gods’: an unusual voca
tive phrase, since δαίμων in Homer is not normally used of a particular god; 
cf. however II. 3.420 ήρχε δέ δαίμων (Aphrodite). Although Hesiod uses δαί
μονες of the spirits of men of the golden age (Op. 122), and later it comes 
to be used of subordinate spiritual beings, it need not have this connotation 
here.

C O M M E N T A R Y : T O  H E R M E S : 552 219

552-66 ‘There are certain august maidens, who are sisters, glorying in their 
swift wings: they are three, and their heads are sprinkled with white barley meal. 
They have their homes under a fold of Parnassus, and are teachers, set apart, 
of a prophetic skill which I practised when I was still a boy, whilst tending 
my cattle: but my father was not concerned with diis. From there then they 
fly hither and thither, to feed on honeycombs, and make all their authoritative 
pronouncements. When they have eaten pale honey and are inspired, they are 
favourable, and willing to speak the truth: but if they have been deprived of the 
sweet food of the gods, then indeed they utter falsehoods, swarming amongst 
themselves. These then I grant you, and you should question them accurately 
and delight your own heart; and if you should teach a mortal man, he will often 
listen to your voice, if he is lucky.’

Apollo is surely being deliberately mysterious in this description, which lends 
these characters an awesome dignity. The poet appears to be describing a triad 
of three virgin sisters, who were associated with Apollo as a boy and taught 
him their mantic art, which was separate from the prophetic skill he has from 
Zeus. Their home is under Parnassus (probably in a cave), and they are like bees, 
for they feed on honey, which gives them inspiration, and swarm in a confused 
way (δονέουσαι) if they are deprived of this. Their utterances may be true or 
false, depending on whether they are properly fed or not. Hermes is to use them 
as a source of prophecy for his own pleasure, and he can also benefit mortals 
if he wishes by passing on this information. It is not clear whether the poet 
envisages this triad as having anthropomorphic shape but behaving like bees, 
or whether they are actually bees, which are seen as having human or divine 
characteristics. The myth about the origins of the oracle at Dodona reflects a 
similar ambiguity as to whether the instigators were women or doves with a 
human voice (Hdt. 2.54-7). They may also be a mixed form of ‘bee-maidens’, 
like the winged woman with a bee’s body from the waist, depicted on two late 
Geometric gold plaques from Gamiros in Rhodes (cf. Cook (1895) 11-12). Given 
that there are only three of them and they are not actually called bees, they are 
most probably envisaged as nymphs with bee-like characteristics. Since they are 
said to live ‘under a fold of Parnassus’ it seems probable that a particular cult 
of Hermes, associated with a triad of mountain nymphs in a cave beneath this 
mountain, is in mind here. A plausible suggestion is that these are the Coryeian 
Nymphs, whose cult was located under Parnassus. A very large double cave, 
thought to be sacred to them, has been excavated high up on the mountain’s 
foothills, about 3 miles from Delphi. Dedications to the nymphs begin there in the 
sevendi century bc, and later they are often associated with Pan. But at least one 
fragment of an Attic relief from the cave shows Hermes leading three nymphs, 
and in another fourth-century bc relief from Delphi itself a mountain is shown 
with three seated nymphs, Apollo, and Hermes. The cave also contained some 
25,000 astragaloi (knucklebones), which may have been used for divination, as
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they were in some other sanctuaries. See Amandry et al. (1984) especially 347-78, 
394-425, and Larson (1995) 341-57. Larson also collects evidence for the close 
association between nymphs and bees in antiquity (352-4).

In Apollodorus’ version of the myth of Hermes and Apollo (3.10.2) Apollo 
gives Hermes die art of divination by means of pebbles, in exchange for Hermes’ 
syrinx. Consequendy, the triad of sisters has also been identified with the Thriai, 
three nymphs of Parnassus who were said to have nursed Apollo, and invented 
die art of divination by pebbles (called Spied). This aition derives from Philochorus 
(cf. FGrH 328 F 195, with parallel texts and helpful discussion by Jacoby). Various 
versions reflect the idea that this form of divination was regarded as less reliable, 
or less reputable, than Apolline prophecy. If Thriai is another name for these 
‘bee-maidens’, this would fit the implications of the hymn, that Apollo’s gift to 
Hermes is on a lower level of inspiration, and that it is not a direct representation 
of the will of Zeus (cf. Jacoby, FGrH m. B Supplement p. 560). The hymn does not 
mention divination by either astragaloi or pebbles, but it is possible that there is a 
connection between the bee-maidens, the Corycian nymphs, and these mande 
techniques. Offerings of honey may have been made to the nymphs of the cave, 
who were thought to be a source of inspiration, and then the visitor could have 
used the throw of either dice or pebbles in order to find out the gods’ will. 
Hermes as god of luck would have been seen as the mediator for this knowledge 
(cf. 565—6). For divination by pebbles at Delphi and elsewhere cf. Gall. H. 2.45 
(with F. Williams’s comments), Amandry (1950) 29-30 and 72, Fontenrose (1978)
219-24, Scheinberg (1979) 8-9; and for divination by astragaloi see Frazer on Paus. 
7.25.6, and Larson (1995) 347 n. 19. See also on this passage Sourvinou-Inwood 
(1991) 192-216, especially 196-201.
552—61 There is some verbal similarity here with H. Dem. 485—7 ναιετάουσι. . .  
σεμναι. . .  προφρονέως; cf. Η. Herrn. 552 σε^να1. . .  555 ναιετάουσιν. . .  
561 προφρονέως (Scheinberg (1979) Ι5)·
553 άγαλλόμεναι τττερύγεσσιν: cf. II. 2.462 ένθα καί IvSa ποτώνται (cf. Η. 
Herrn. 558) άγαλλόμενα τττερύγεσσιν.
554 τρεις; in Indo-European mythology female deities, nymphs, etc. are often 
triads of virgin sisters. They can also be winged, or take animal or bird form 
(e.g. the winged Gorgons of A. PV798-9, or swan-like Graiai, A. PV 794~5)· In 
art nymphs are regularly portrayed as a triad (e.g. with Hermes, Pan, etc.). Cf. 
Scheinberg (1979) 2-7.

κατά 5έ κράτος ττετταλαγμέναι άλφιτα λευκά; various explanations have 
been proposed for this odd feature:

(1) They are like the κανηφόροι, who powdered their hair with flour or white 
barley: cf. especially Hermippus, PCG fr. 25 ώσπερ αί κανηφόροι | λευκοΐσιν 
άλφίτοισιν έντετριμμένος, Ar., PCG fr. 553 άλφιτόχρωτος κεφαλής, and Ar. 
Eccl. 732, etc.

(2) It is a metaphor for their white hair (Matthiae; cf. Allen & Sikes p. 312).
(3) It refers to bees covered with pollen (Ilgen; Cook (1895) 7; Radermacher).
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(4) Wilamowitz (1931-2,1381) identified them with the ‘white maidens’ who are 
mentioned as allies of Apollo against die Gauls at Delphi, in the oracle εμοί 
μελήσει ταϋτα καί λευκαΐς κόραις (cf. Cic. deDiv. 1.81, with Greek passages in 
Pease’s comments). But these were identified as meaning either snowflakes 
or Athena and Artemis by ancient authors.

(5) They have been compared to άλφ ιτο μαντεΤς, who used barley for divination 
(Cook (1895) 7, Amandry (1950) 60-1).

The closest analogy seems to be with the κανηφόροι.
555 6ττό πτυχΐ Παρνησοϊο: cf. Η. Ap. 269. Here this suggests a cave in the 
mountainside.
556 άπάνευθε ‘apart’. This seems to mean that they five in a secluded place, 
away from mankind, or from Apollo’s sanctuary at Delphi. It would fit with then- 
location in the Corycian cave, some distance from Delphi and higher up the 
slopes below Parnassus.

διδάσκαλοι: first here; cf. Aeschylus etc. μαντείης.. . διδάσκαλοι go together. 
556-7 ήν . . . μελέτησα; the pastoral setting for Apollo’s education in prophecy 
reminds one of the theme of the poet or prophet who receives his gift of inspi
ration as a shepherd or herdsman on a mountain: cf. West on Hes. Th. 22- 
34, pp. 159-60. Hesiod’s Muses could also speak truth or falsehood, like these 
women.
557 πατήρ δ’ εμός ούκ άλέγιζεν: άλέγιζεν is a conjecture, but seems necessary. 
Gf. 361 where άλεγύνων, άλεγίζοον and άλεείνοον are variants. This suggests 
that tiiis form of divination was not directly derived from Zeus’s will, as Delphic 
prophecy was. Gf. the account of the Thriai in FGrH 328 F 195, where Zeus 
causes their authority to be doubted.
558 άλλοτε άλληι: for the hiatus (as corrected by Schneidewin) cf. Od. 4.236 
άλλοτε άλλωι, Hes. Op. 713 άλλοτε άλλον, and other examples in West’s 
comment.
559-63 Honey was used in wineless libations (e.g. Soph. O C 4 8 1 ;  cf. Schol. Soph. 
OC 1 0 0 , and Porph. de Abstin. 2 .2 0 ) ,  and could be offered to both the nymphs 
and Hermes (cf. Paus. 5 .1 5 .1 0 , Larson (1 9 9 5 ) 3 5 5 ). The seer Iamus was fed on 
honey by snakes as a baby (Pi. 0 . 6 .4 5 - 7 ) .  Porphyry (Antr. 1 5 -1 9 )  discusses possible 
associations of honey and bees with nymphs, and calls honey ‘the food of the 
gods’ (cf. H. Herrn. 5 6 2 ) ,  saying that some have identified it with nectar and 
ambrosia. Gf. also Ransome (1937), especially 1 1 9 - 3 9 ,  Waszink (1974) especially 
1 1 -1 4 . For the contrast in these lines cf. Plato, Ion 5 3 4 A : αί βάκχαι άρύτονται εκ 
των ποταμών μέλι καί γάλα κατεχόμεναι, έμφρονες δέ ούσαι ου.
559 καί Τε κραίνουσιν εκαστα ‘they make all their ordinances’ or ‘their author
itative pronouncements’ (cf. West), κραίνειν can be used of oracular pronounce
ments, e.g. at E. Ion 464 (cf. A. Ag. 1255 τά πυύόκραντα). It is also used of true 
dreams at Od. 19.567, as opposed to επε’ άκράαντα (560). Gf. Fraenkel on A. Ag. 
368 (11 p. 193), ‘to pronounce and establish in binding and valid form with the 
guarantee of fulfilment in the future’. Possibly there is word-play or an implied
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connection here between κήρια and κραίνσυσιν. Gf. Od. 19.562—7, for word-play 
between κεράς and κραίνειν.
560 θυίωσιν; θυίειν is used in early epic especially of elements or people raging 
or in high excitement, and θυιάς is later used like μαινάς of an inspired woman 
or Bacchant (A. Th. 498, 836, Supp. 564, etc.; cf. Θυΐαι in S. Ant. 1151 etc.). The 
implication here also is probably that they are inspired. The spelling θυίειν is 
likely to be original in this verb: cf. Chantraine, GH 1 372. It occurs in a number 
of older MSS at II. 11.180, Hes. Th. 131, 848, 874; cf. also Anacreon, PMG fr. 2.17.
562 θεών ήδειαν έδωδήν: cf. Porph. Antr. 16 θεών τροφής όντος τοΰ μέλιτος. 
There was a belief in antiquity that honey ‘falls from the air’: cf. Arist, HA 553b2g, 
and Verg. G. 4.1 aerii mellis caelestia dona.
563 The two alternative lines are both possible, and look as if they could be 
rhapsodic variants. But δι άλλήλων δονέουσαι fits well with the bee-like charac
ter of the women. Gf. Choerilus, SH  318.2-3 μύρια φύλ’ έδονεϊτο ττολυσμήνοισι 
μελίσσαις | <εικελα... >. The confused noise, like bees buzzing, would make 
their message impossible to interpret correctly.
564—6 What is for Hermes a source of entertainment (like his music) will be 
more serious for mortals who mayprofit from these prophecies.
565 si βροτόν ανδρα δαείης: in Homer the reduplicated aorist δέδαε means 
‘he taught’ {Od. 6.233 etc.), and in Apollonius Rhodius δάε, εδαε also have this 
sense (1.724, 3.529, 4.989). δαείης may be used with this sense here. The normal 
meaning would be ‘learn’, but this hardly fits the present context.
566 For όμφή of a prophetic voice cf. 471, 532. at κε τύχηισι suggests Hermes’ 
role as the god who brings luck.
567-73 In 567-8 Apollo continues to address Hermes and gives him the care 
of various domestic animals. In 569—73 the construction changes to accusative 
and infinitive, with Hermes as the subject of the verbs. If this text is correct one 
should translate 569-71 as ‘and over fierce lions and white-tusked boars, and 
dogs and sheep, all that the broad earth nourishes, and in the case of all grazing 
animals, then- lord is to be the glorious Hermes’. On this view the infinitives are 
‘jussive’, and we have a construction which is especially used in prescriptions, laws 
and treaties: see Bers (1984) 166—82. The shift from second-person imperative to 
accusative and infinitive may seem unusual, but cf. for example the prescriptions 
at Hes. Op. 722—60, where we have accusative and infinitive at 735-6 and 748— 
54, in the middle of a series with nominative and infinitive, or second-person 
future indicative (729). In 571 ττάσι δ’ ετπ ττροβάτοισιν is best taken as a general 
summarising phrase, rounding off the previous list: hence the change to δέ rather 
than another καί. Apollo’s speech began by stressing the formality of his compact 
with Hermes, and on this view it also closes in a more formal style, concluding 
at 572-3 with Hermes’ solemn role as sole messenger to Hades.

Editors have usually marked a lacuna after 568, and assumed a switch to 
indirect speech, with either Apollo or Zeus as subject. This would be awkward 
in the middle of the fist of animals, and there is no need for a change of speaker
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to Zeus, since Apollo is fully empowered to express the wishes of his father (cf. 
468-72 and 533-8). In 575 χάριν δ3 επέθηκε Κρονίων refers to the approval of 
Zeus, rather than actual speech. In defence of the transmitted text see also Brioso 
(1990) and Vergados (2007a) on 568-71. For Hermes as god of flocks and herds see 
490—5η. But originally his associations with the natural world were much wider, 
and he is often depicted in art with dogs or horses, various wild animals, and 
(in Archaic art) monsters such as sphinxes, and he was associated with hunting 
and hunters: cf. Chittenden (1947) 89-114, especially 102-5, and LIMCv.i 287, 
380-1.
5 6 8  ήμιόνους ταλαεργούς: cf. (in various cases) II. 23.654, 662, 664, and with 
ΐττττοι. . .  θήλειαι Od. 4.636 =  21.23.
5 6 9 - 7 1  A colourful fist of creatures, noted by Notopoulos (1962, 367-8) for its 
‘patterns of sibilant assonances’. For 569 cf. Od. 11.611 άρκτοι τ  άγρότεροί 
τε σύες χαροττοί τε λέοντες, Hes. Sc. 177 χλοΰναί τε σύες χαροττοί τε λέον
τες, and Od. ΐ4·532 (etc·) άργιόδοντες. For the sense of χαροττός see 
194η.
572 τετελεσμένον ‘fully empowered, authorised’. Gf. τέλος meaning ‘power, 
authority’.
5 7 3  ‘And he who receives no gift will grant a privilege which is far from the 
least’: this must surely refer to Hades, who was traditionally άμείλιχος {II. 9.158), 
i.e. could not be appeased by offerings, and who yet will give Hermes this 
unique privilege. Gf. also A. Niobe fr. 161.1-3 Radt μόνος θεών yàp Θάνατος ού 
δώρων έράι, | ούδ’ αν τι θύων ούδ’ έτπσττένδων άνοις, | ούδ’ έστ'ι βωμός, ουδέ 
τταιωνίζεται, and Schol. AbT II. 9.158 άνελεής έστιν οθεν εν ούδεμιάι ττόλει 
A ιδού βωμός έστιν (quoting the Aeschylean verses). Pausanias tells us that the 
Eleans alone worship Hades and have a sanctuary and temple to him, which they 
open only once a year, in gratitude for his help for the Pylians against Heracles 
(6.25.2—3). The exception proves the rule. This special accolade for Hermes 
makes an effective climax for the narrative section of the hymn. Hermes alone 
is superis deorum gratus et imis (Hör. Od. 1.10.19). It is also possible to take άδοτος as 
active (cf. Càssola, Vergados), i.e. Hades usually does not give anything, but will 
do so for Hermes.
574-8 With these transitional lines we move from the narrative mode to the 
present time: cf. H. Dem. 483-9, 15.7-8, and other parallels in Richardson on H. 
Dem. 483-9.

574-5 echo 506-510, 523-6. 576-8 are a generalising summary of Hermes’ 
ubiquitous powers (cf. for example H. Ap. 19-24), qualified by a final ironic 
allusion to his chief attribute as the unpredictable god of deception.
5 7 7  t o  5’ άκριτον ‘continually’. Cf. 126 δηρόν δή μετά ταύτα και άκριτον. It 
could also mean ‘indiscriminately’. For the article cf. Hes. Op. 596 τρις. . .  τό δέ 
τέτρατον. . . , Hdt. 3.104 τό εωθινόν.
578 νύκτα δι όρφναίην: cf. II. 10.83 == 3^6, Od. 9.143·
5 7 9 ” 8 ο  For these two formulaic closing lines see II. Ap. 545-6n.
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To Aphrodite
1—44 Prelude: Aphrodite’s universal power and its exceptions. Aphrodite has power over 
all living things, except for Athene, Artemis, and Hestia. She can even influence 
Zeus, the greatest of all gods, so that he forgets his own wife Hera.

The opening is unusual, because it develops into a smaller ‘hymn’ in praise 
of the three goddesses who are not subject to Aphrodite, and concludes with a 
further passage in praise of Hera (40-4). But the Hymn to Apollo, for example, 
also includes in its proem a small hymn to Leto (5-18), and the effect is rather 
like that of the priamel-type catalogues of possible themes of praise at H . Ap. 19fr., 
2078! (cf. Miller (1986) 29—30). Here, however, there is a dramatic contrast: the 
poet immediately suggests that Aphrodite is not after all quite so powerful as one 
might suppose, a motif which anticipates the theme of 45fr., where Zeus turns 
the tables on her. At the same time he skilfully pays tribute to four other major 
goddesses at the outset. The opening section is particularly indebted to Hesiod: 
cf. i, 5, 8, 9—11, 14, 21-32, 2g-32nn. with Solmsen (1968), 55-67, and Faulkner 
(2008) 35-8.

The prelude is also unusual in that it proclaims the poem’s theme not as the 
deity herself (as in the other Hymns), but as her ‘works’. The word εργον or έργα 
is emphasised throughout the opening section, recurring six times in 2-21, in 
relation also to Athena and Ares (cf. Clay (2006) 155-7)·
1-6 The poet asks the Muse to sing in praise of ‘Aphrodite’s works’. 6 echoes 
the opening line in ring-form. Aphrodite’s power is elegantly described by three 
pairs of antitheses: gods and men, birds and beasts, those both of land and sea. 
There is also artful variation in πολυχρύσου ’Αφροδίτης. . .  Κύπριδος (i-2) and 
εϋστεφάνου Κυθερείης (6), naming two of her chief epic cult-epithets (cf. Hes. 
T7l 192-g, H . 6.2 and 18, 10.1). There are similar descriptions of the power of 
love in Soph. fr. 941 Radt, Eur. Hipp. 1268-81, and cf. the opening of Lucretius’ 
poem.
1 Μούσα μοι έννεπε resembles Od. 1.1, but in early hexameter poetry the placing 
of Μούσα first is less usual in such opening invocations: cf. Hes. Th. 1 Μουσάων, 
Op. i Μοϋσαι Πιερίηθεν . . .

έργα.· cf. Hes. Op. 521 οϋττοο έργα ίδυϊα ττολυχρύσου ’Αφροδίτης, where 519 

is echoed by H. Aph. 14,531 by 6: see Introduction 4(b). Aphrodite’s works’ means 
primarily sexual love, and all that goes with diis.

ττολυχρύσου ’Αφροδίτης is a Hesiodic formula (6x in the Hes. corpus): cf. 
Boedeker (1974) 26-7, and see also 87-gon.
2 Κύττριδος: in Homer this epithet of Aphrodite, due to her cult in Cyprus, is 
confined to Iliad 5; cf. Hes. fr. 124.2 M-W, and Kirk on I I  5.327-30.
3 For έδαμάσσατο of Aphrodite cf. 251, II. 14.198-9.
4 We shall see Aphrodite’s effect on the animals when she visits Mt Ida at 68-74.

διιττετέας ought to mean ‘flying through the sky’ here, though its origi
nal sense is debated (cf. Janko on II. 16.173-5). In Homer it is always used
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as an epithet with ποταμός, and is usually assumed to mean ‘fallen from the 
sky’.
5 Cf. Hes. Th. 582 κνώδαλ’ δσ ήπειρος πολλά τρέφει ήδέ θάλασσα.
6 πάσιν δ’ έργα μέμηλεν: cf. Hes. Op. 531 πάσιν (of wild beasts) ενί φρέσι τούτο 
μέμηλεν.

εϋστεφάνου Κυθερείης: this formula (cf. 287, 175?) also occurs in the Odyssey 
(2 x) and Theogony (2x). Cf. Cypria fr. 5 Allen, where Aphrodite weaves garlands 
with Nymphs and Charités, and Boedeker (1974) 27-8. Κυθερείης was understood 
by the Greeks as referring to Aphrodite’s connection with Cythera, where she 
emerged from the sea foam (Hes. Th. ig8) and had a famous shrine, founded 
by the Phoenicians like her cult in Cyprus (Hdt. 1.105, Paus. 3.23.1; cf. Hunter 
(199g) 126 on Theoc. Id. 3.46). The form of the word (if it is from Κυθήρα with 
metrical shortening) may be due to influence from epithets such as εύπατέρεια. 
η—33 These lines form a complete section, marked off like 1—6 by ring- 
composition. 7 and 33 introduce the theme of deceit, so crucial to the narrative 
to come.
7 τρισσάς occurs first here and at Hes. fr. 233.2 M-W.

τρισσάς. . . φρένας is best taken as a double accusative, with θεάς understood 
with τρισσάς.
8 -  15 Athene is honoured as the virgin goddess of war and the crafts of both men 
and women.
8 =  Hes. Th. 13, where the MSS read γλαυκώπιν, which makes it likely that 
M ’s reading is correct here. Both γλαυκώπιν and γλαυκώπιδα occur elsewhere 
in MSS of early epic.
9— i i  The neglect of digamma in γάρ oi (cf. Hes. Op. 526, and West ad loc.) 
is unusual in early epic, and led to Matthiae’s οι άδεν. But the poet probably 
wanted variation between ού γάρ οί ευαδεν έργα. . .  and άλλ’ άρα οί πόλεμοί τε 
αδον και εργον. . .  He is echoing Hes. Th. 926 here, where Athene is πότνιαν, 
ήi κέλαδοί τε αδον πόλεμοί τε μάχαι τε. For άδεϊν in such contexts cf. also Th. 
917, H . Aph. 18, 21, etc.

The contrast between love and war is emphasised by the positioning of 
έρ γα .. .’Αφροδίτης and εργον Αρηος at the ends of 9 and 10. Cf. II. 5.428- 
30 (Zeus to the wounded Aphrodite) οΰ τοι, τέκνον εμόν, δέδοται πολεμήια 
έργα, I άλλά σύ γ’ ίμερσεντα μετέρχεο έργα γάμοιο, | ταύτα δ’ Αρηι θοώι κα'ι 
Αθήνηι πάντα μελήσει. (The love story of Ares and Aphrodite in Od. 8 also 
alludes to the contrast of Strife and Love.) For ύσμιναί τε μάχαι τε cf. Od. 11.612, 
Hes. Th. 228. But in άγλαά έργ’ άλεγύνειν we move to the more creative work 
of craftsmanship: hence the asyndeton in 12.
ii— 12 resemble H . 20.2-3, where Hephaestus with Athene άγλαά έργα | 
άνθρώπους έδίδαξεν επί χθονός.
ΐ3  σατίνας: σατίναι (only in plural) is probably a Thracian or Phrygian loan 
word, used elsewhere of waggons or carriages for women (Sappho ff. 44.13 L-P =  
V, Anacr., P M G fr. 388.10, Eur. Helen 1311); see Leumann (1959) 206-7. Here it is
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coupled with war-chariots as also in Sappho fr. 44.13-17 (note also 15 παρθενίκαν 
T [απαλό]σφυρών with H. Aph. 14). σατίνας τε may be right, avoiding hiatus 
after καί: cf. (τε) και άρματα ττοικίλα χαλκώι 3 X IL The incidence of hiatus in 
this hymn is very low (Janko (1982) 36).
14 παρ3ενικάς άπαλόχροας: cf. Hes. Op. 519 παρ3ενικής άτταλόχροος. Hesiod 
is describing a young girl staying at home in winter with her mother, ουττω 
έργα ίδυΐα πολυχρύσου ’Αφροδίτης (521), i.e. implying a similar contrast to that 
expressed here.
16-20 Artemis is praised as the virgin goddess of hunting and dancing, and 
as a deity both of the countryside and also of ‘the city of just men’. Cf. H. 27, 
where she is first a huntress and then leads the dancing; a fragmentary poem 
assigned to either Sappho or Alcaeus (Sappho fr. 44(A) V =  Ale. fr. 304 L—P), 
where she swears to remain a virgin huntress for ever; Anacr., PMG fr. 348, 
where she watches over 3ρασυκαρδίων άνδρών. . .  ττόλιν, and citizens who are 
‘not savage’. Call. H. 3 echoes both our hymn and Sappho fr. 44(A ) V: cf. Call. H. 
3.1-3’Άρτεμιν . . .  τήι τόξα λαγωβολίαι τε μέλονται | καί χορός άμφιλαφής καί 
εν ουρεσιν έψιάασ3αι; 6—40, where she asks Zeus for perpetual virginity, hunting, 
and dancing, all mountains, and (somewhat casually) ‘whatever city you wish’, 
but he grants her many cities; 121—35, where she attacks ‘a city of unjust people’, 
and favours die just with prosperity. Her association with cities and justice is 
far less prominent than her other aspects, but cf. Anacr., PMG fr. 348 (above), 
Libanius Or. 5.34 (Artemis rewards and punishes the just and unjust), Farnell, 
Cults π 467-70, Nilsson, GGR13 498.
16 Αρτέμιδα χρυσηλάκατον κελαδεινήν: for this formula cf. IL 16.183 (genitive, 
in a passage similar to H. Aph. 117—21) etc. χρυσηλάκατος means ‘with golden 
arrows’, and κελαδεινή refers to the din of the hunt (cf. Janko on II. 16.183, 
Edwards on II. 20.70-1).
17 Cf, II. 14.198-9 (Hera to Aphrodite) δός νΰν μοι φιλότητα καί 'ίμερον, ώι τε 
σύ ττάντας | δαμνάι. . .

φιλομμειδής: probably originally ‘lover of smiling’, rather than connected 
with μήδεα, ‘genitals’, as in Hes. Th. 200; cf. Chantraine, Diet. s.v. μειδιάω.
18 M reads ττουλύχρυσα δε τόξα, which may be the result of a conjecture to 
repair a corrupted exemplar, as the form ττουλύχρυσος occurs nowhere else.

ουρεσι 3ήρας εναίρειν: cf. II. 21.458 (κατ’ ουρεα), of Artemis.
19 διαπρύσιοί τ’ όλολυγαί: όλολυγή and related words are normally used of 
women crying aloud in invocation of the gods, sometimes also of goddesses. It is 
used in the context of the birth of Apollo at H. Ap. 119 (see comment), and cf. Call. 
H. 4.258 διαπρυσίην όλολυγήν in the same context. Here, however, there is no 
reason to see a reference to Artemis’ role as patron of childbirth, διαπρύσιος is 
always used adverbially in Homer (II. 8.227 etc.), of a piercing cry or of a bull (?) 
running out into the plain. Cf. I I  Aph. 80, of lyre-playing, H. Herrn. 336-gn.
20 άλσεά τε σκιόεντα: cf. H. Ap. 76 etc. άλσεα δενδρήεντα, II. 9.157 ουρεα τε 
σκιόεντα, Η. 274-
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δικαίων τε πτόλις άνδρών: this phrase occurs only here in early epic, πτόλις 
seems to be used as a collective singular here. Cf. Call. H. 3.122 άλλά μιν είς 
άδικων ’έβαλες πόλιν, of Artemis, echoing this line.
21— 32; Hestia receives a more extensive passage of praise, which really is a mini
hymn, since it contains a brief narrative, both of her birth (22-3) and of her 
refusal of proposals from Poseidon and Apollo (24-8), followed by an account of 
her special place among the gods and in mortal cult (29-32). 3εών πρέσβειρα in 
32 forms a neat ring-motif with ήν πρώτην τέκετο in 22.

Hestia is the subject of Hymns 24 and 29, and of a few later hymns (Aristonous, 
in Powell, CA 164—5, Simias fr. g Powell, Orph. H. 84), but she never really 
acquired a mythological life of her own. The poet follows Hesiod here in making 
her the eldest child of Cronos (Th. 453—4, where she is named first), and also 
the youngest, since he disgorged his children in reverse order (Th. 493—7). The 
story of her wooing may well be an invention, and recurs nowhere else. The 
fact that two such august gods wished to marry her both adds to her status and 
also underlines her determination in refusing. Zeus’s gift to her of special privi
leges (29-32) is another Hesiodic motif: cf. especially Hesiod’s ‘hymn’ to Hecate 
(Th. 411—52), and the special honours given by Zeus to Styx and her children (Th. 
383—403). But Hestia’s virginity is presumably fundamental to her nature, and it 
recurs in the case of Vesta, whether because of an association of fire with purity, 
or for other reasons.
21 αΐδοίηι: perhaps not only ‘reverend’, but also because of her own display of 
αιδώς in the face of marriage.
22 Ίστίηι: most MSS read the Ionic form here, rather than Έστίηι, which 
frequently occurs as a variant elsewhere in early texts.
22— 3 Her two births are juxtaposed and contrasted, as are ‘crooked-counsellor 
Cronos’ and ‘the plan of Zeus’. Cornutus (first century ad) connects this birth- 
legend with the practice of making libation and prayer to Hestia at the beginning 
and end of a feast (MD 28, p. 53.12—16 Lang), and this is probably what is meant 
by H. 29.4-6. The opening libation is well known, but there is no other Greek 
evidence for a final one. In Od. 7.136-8 the Phaeacians make their last libation 
before sleeping to Hermes, with whom Hestia is sometimes associated (cf. H. 29). 
Cicero, however, in discussing Vesta and Hestia, does say that she is the subject of 
both first and last prayer and sacrifice (MD 2.27.67), and this was normal Roman 
practice. Cf. also RE ym  1271-7.
24-8 The pursuit of Hestia has been compared to the story of the pursuit of 
Thetis by Zeus and Poseidon (cf. Jouan (1956) 290-302, and Dornseiff (1931) 
203—4). Poseidon and Apollo may be chosen as two major gods (after Zeus). 
Hestia is also associated with Apollo because of her place at Delphi (H. 24, 
Aristonous, Powell, CA 164-5, etc·)· Poseidon is sometimes portrayed next to her 
in art and cult (Paus. 5.26.2, at Olympia, LIMCv.i s.v. Hestia nos. 11, 15,17), but 
this connection seems more casual.
25 στερεώς άπέειπεν: cf. II. 9.510; the adverb (‘fixedly’) suits Hestia’s character.
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36-8 Hestia’s great oath resembles that sworn by Artemis in Sappho fr. 44(A ) V 
(= Ale. fr. 304 L-P: cf. H. Aph. i6-2on.) 4-5 μέγαν όρκον άττώμοσε. . .  | . άϊ 
πάρ·9ενος έσσομαι, and tlais is confirmed by Zeus. Gf. also Gall. H. 3.6, 26-8. 
Hestia and Zeus were closely associated: cf. Od. 14.158-9 etc., H. 24.4-5, &E 
vin 1300h Cf. also II. 1.524—7 for the idea of certain accomplishment of an oath 
guaranteed by Zeus’s head (and 15.36-40, H. Herrn. 274). It was customary to 
touch the object by which one swore (II. 1.233-4 etc.).
38 TTCCVT ήματα occurs only here in early hexameter poetry for ήματα πάντα, 
but is common in Hellenistic and later poetry.
39—33 The phrasing of 29 resembles Hes. Th. 585 τεϋξε καλόν κακόν άντ 
àyaSoïo. The scansion καλόν (cf. H. Aph. 261) occurs at Th. 585 and Op. 63 
(cf. West, Theogony p. 82). Hestia sits at the centre of the house, as in Orph. H. 
84.2 ή μέσον οίκον εχεις πυρός άεναοιο; cf Orph. Η. <ιη, Simias fr. 9 Powell. For 
her special position and privileges cf. also H. 29.1-5. Here too the implication 
seems to be that she has a share in all feasts, both in men’s houses and in the 
gods’ temples, and πΐαρ έλουσα presumably means that she enjoys the fat of the 
sacrifices offered to the gods.
31—2 These lines are similar in expression and structure, stressing the parallelism 
of divine and human honours. Gf. H. Dem. 268—9 ε*μί δέ Δημήτηρ τιμάοχος, 
ή τε μέγιστον | άθανάτοις θνήτοισί τ  ονεαρ και χάρμα τέτυκται, probably 
influenced by Η. Aph. (cf. Richardson on H. Dem. 268—9). "πρέσβειρα may imply 
both Hestia’s primogeniture, and also her special honour. This form (for Homeric 
πρέσβα) does not recur before fifth-century Attic drama (E. I T 963, Ar. Ach. 883 
parodying Aeschylus, and Air. Lys. 86).
33 This line echoes 7, rounding off this episode, and 34-5 resume the theme 
of 1-3. 36-44 then add as a further development the final proof of Aphrodite’s 
power, over Zeus himself.
35 =  Od. 9.521, H. Herrn. 144.
36—44 Aphrodite’s deception o f Zeus is expressed by aorists (36, 39), which 
are probably generic (or ‘gnomic’), rather than referring only to the past. The 
generalising καί τε (36, 38) indicates recurrent events. For this reason, M ’s έ·9έληι 
is more likely to be correct in 38 than the variant έ3έλοι. For the subjunctive in 
such cases cf. II. 1.218, Od. 20.85-6. See also Faulkner (2008) on 38, and (2005) 
for a broader discussion of such aorists.
36 Here παρέκ must go with ήγαγε, with νόον as object, whereas in the 
Iliad παρέκ νόον means ‘beyond reason’ at 20.133 and probably also at 10.391 
πολλήισίν μ5 άτηισι παρέκ νόον ήγαγεν Έκτωρ.
37 Ironically in this context, the greatness of Zeus is emphatically expressed, 
with the unusually marked repetition of μ and στ, as well as the duplication of 
the superlative (cf. Porter (1951) 39). On alliteration in Greek see Silk (1974) 173fr., 
224fr.
38 Cf. the language of Hera’s deception of Zeus in II. 14, e.g. 160 όππως έξαπά- 
φοιτο Διός νόον αίγιόχοιο, 217 πάρφασις, ή τ  εκλεψε νόον πόκα περ φρονεόν- 
τοον, 294 ώς 5’ ϊδεν, ώς μιν ερως πυκινάς φρένας άμφεκάλυψεν.
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39 The common motif of divine ‘ease’ is extended to cover even Aphrodite’s 
power over Zeus. The idea of the ‘mixing’ of gods and mortals is a main theme of 
the hymn (see 45—52η.), and μείγνυμι implies not only sexual intercourse but also 
the blurring of the normal boundary between these two spheres. The feminine 
form καταθνήτη occurs only in this hymn (50, no, 250), with the masculine as a 
variant.
40 Ήρης εκλελα$οΰσα ‘causing him to forget Hera’. Cf. II. 2.600 έκλέλαΑον 
κι·9αριστύν.
41—4 These lines develop into a passage praising Hera, as if the poet did not 
want to be accused of neglecting this goddess also. In II. 4.57-61 Hera claims 
respect both as Zeus’s wife and as the eldest daughter of Cronos, whereas here 
she is μέχα είδος άρίστη (μέχα is probably adverbial), and κυδίστη among his 
children, Hestia being the eldest. 42 seems to echo II. 4.59 καί με πρεσβυτάτην 
τέκετο Κρόνος άχκολομήτης. Cf. also Η. ΐ2 Ήρην άείδω χρυσόΒρονον, ήν τέκε 
Ρείη, I άθανάτων βασιλείαν, ΰπείροχον είδος εχουσαν, | Ζηνός έριγδούποιο 
κασιχνήτην άλοχόν τε | κυδρήν. . .  In the legend of the double birth (cf 22-30.) 
Hera could also claim to be eldest daughter when the goddesses were reborn.
43 The formula Ζευς. . .  άφθιτα μήδεα είδώς occurs only once in Homer 
(II. 24.88), but five times in Hesiod, and also at H . Dem. 321. There may be 
a touch of irony here, as at 37, although in what follows Zeus again shows that 
he has the upper hand.
45—52 In revenge, Zeus causes Aphrodite herself to fall in love with a mortal.

This passage both rounds off the prelude to the hymn and introduces the 
main theme of its narrative part. It contains a great deal of artful repetition, 
especially of the idea of the mixing of gods and mortals: words for mortal occur 
five times, for god four times (cf Porter (1949) 263-6). Aphrodite has delighted 
in causing confusion in the order of the world, but she must not be allowed to 
escape unpunished, and it is Zeus who has the last laugh. This theme is echoed 
at 247-55.
45 γλυκόν ίμερον εμβαλε θυμώι: cf Η. Aph. 53, Ι43> and H  3.139, where Iris 
fills Helen with desire for her former husband Menelaus and her homeland.
46 οφρα τάχιστα suggests Zeus’s eagerness to retaliate.
47—8 The sequence of optative εϊη followed by the more vivid subjunctive εϊπηι 
occurs at II. 14.163—5, 24.582—6, 653—5, etc.; cf. Janko on II. 14.162—5.
48 καί ποτ; the force of the negative is continued here. This occurs nowhere 
else in early epic with καί ποτέ.
49 This line plays on the traditional sense of φίλομμείδης (cf. 17η.). 

γελοιήσασα: γελοιάω for γελάω occurs only here, and as a variant at Od.
20.347, 390. Cf. Od. 18.h i  ήδύ γελώοντες, and discussion by Hoekstra (1969) 45, 
Janko (1982) 156.
50-2 Aphrodite created unions both of gods and mortal women, leading 
to the race of heroes (the subject of the Hesiodic Catalogue), and of god
desses and mortal men (the theme of Hes. Th. 965-1020). The latter tended
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to be problematic, as Calypso says (Od. 5.118-29). The variation 3εούς 
συνέμειξε. . .  θεάς άνέμειξε avoids repetition (Porter (1949) 265). In 50-2 we 
also have a double chiasmus: 3εούς. . .  κατα3νητήισι γυυαιξί. . .  κατα3νητούς 
υίεΐς. . .  ά3ανάτοισιν,. . .  3εάς. . .  κατα3νητοϊς αυΒρώποις.
5 ΐ υίεις: if sound, this Attic form of the accusative plural occurs only here in 
early epic. It could be due to Attic transmission of the text: cf. Faulkner (2008), 
who reads υΐας.
5 3 - 7 4  Zeus m akes A phrod ite  fall in  love w ith  Anchises, w ho is a  cow herd  on  M t 
Ida. She goes to Paphos to  p rep a re  herself, an d  th en  flies to M t Id a , w here the 
wild beasts g ree t h e r  an d  she m akes th em  couple together.

53-7 It is only now that we learn the name of Aphrodite’s future husband. The 
second half of 53 repeats 45, after the intervening excursus (cf. 5’ άρα, resuming 
the narrative ‘and so’). For εν άκροττόλοις όρεσιν cf. Il  5.523, Od. 19.205 ευ 
άκροττόΛοισιν όρεσσιν (at line-end), of which this is a modification. The o-stem 
form πολυπιδάκου, instead of ττολυττίδακος, is probably correct here and at 
Cypria fr. 5.5 Allen (= 5.5 Davies): cf. also Janko on II. 14.157-8. These passages 
have thematic links with ours: Ida is the scene of Hera’s seduction of Zeus in Iliad 
14; cf. (58-67n. below) the parallels for Aphrodite’s toilette. The Cypna passage 
refers to the Judgement of Paris, which took place when Paris was a herdsman 
on Mt Ida (II. 24.29, Cypna summary, p. 102 Allen =  fr. 31 Davies), and the 
motif of the Trojan prince as herdsman is typical in such stories (cf. Richardson 
on II. 24.29, and Theocr. Id. 1.105—7, Griffin (1992) 189-211). For Anchises and 
Aphrodite cf. the brief references in II. 2.820-1, 5.3x3, Hes. Th. 1008-10.
55 Anchises (though a cowherd) is a fit partner because of his godlike beauty, a 
feature common to his family (H. Aph. 20off). For Anchises as herdsman in the 
same context cf. //. 5.213.

βουκολέεσκεν βους: the rhythm is unusual, and βουκολέεσκε βόας would have 
been possible.
57 έκπάρλως: Aphrodite uses εκτταγλα φίλησα of her fondness for Helen at 
II. 3.415, when she wants her to return to Paris, and the same expression recurs 
at 5.423, in mockery by Athene of Aphrodite for her fondness for the Trojans, 
after her wounding by Diomedes. All these passages have thematic links with 
tire Judgement of Paris (see 53-7n., and Kirk on II. 5.422-5). These are the only 
places in early epic where the word is used in tire context of strong love or desire. 
58-67 Aphrodite’s toilette is a typical motif in such divine seduction stories. Cf. 
Hera’s preparations at II. 14.161—89, where 169 =  H. Aph. 60 and 172 =  63. 
Hera enters her chamber and shuts the doors, cleans and anoints herself with 
ambrosia, combs her hair, dresses and puts on her jewellery, and then goes to 
Aphrodite, who gives her the special κεστός ίμάς which contains all the power of 
love (188-223); cf. Janko on II. 14.153-353 (pp. 170-1). Gf. also the end of the song 
of Ares and Aphrodite, where the goddess returns to Paphos after their detection 
(Od. 8.362-6), and where 363-5 =  H. Aph. 59 +  61-2. Here she is washed and 
anointed by tire Charités, and clothed by them (cf. II. 5.338, for her robe made
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by the Charités). The same scene recurs, with variations, in Hymn 6, where the 
Horai dress her and adorn her with jewellery before bringing her to join tire other 
gods; and she is again dressed by tire Charités and Horai, with clothes dyed in 
spring flowers, and accompanies the nymphs and Charités over Mt Ida, in Cypiia 
frr. 4 and 5, presumably in connection with the Judgement of Paris (see Stinton 
(1965) 33, 61). Cf. also Pandora’s adornment (Hes. Op. 72-6). These motifs are 
picked up again in the elaborate description of Aphrodite’s dress and jewellery 
(cf. 65) at 84-90, when Anchises first sees her, and at 161-6, where he undresses 
her. Behind the present passage lies the Homeric typical scene of bathing, which 
describes female attendants washing, anointing, and clothing guests (Od. 3.464—8 
etc.); cf. Arend (1933) 124fr., Ginouvès (1962) 156-62.
58—9 Aphrodite’s cult at Paphos and elsewhere in Cyprus was originally Phoeni
cian (Hdt. 1.105.3). For excavation of the sanctuary see Maier and Karageorghis 
(1984). A fundamental aspect of her cult was the fragrance of the incense, again 
brought by the Phoenicians (cf. Burkert (1985) 62, Sappho fr. 2 L—P =  V). Cf. 
here 58 3υώδεα νηόν, 59 βωμός τε 3υώδης, 63 τε3υωμένον, 66 εύώδεα, although 
such epithets are applied also to other gods.
61-3 The Charités are closely associated with Aphrodite in art and litera
ture. Cf. especially the scene where Athene beautifies Penelope in order to 
arouse desire in the suitors (Od. 18.192—4): κάλλεϊ μέν οί πρώτα προσώ- 
πατα καλά κάθηρεν [ άμβροσίωι, οϊωι περ εϋστέφανος Κυ3έρεια | χρίεται, 
εύτ αν Ιηι Χαρίτοον χόρον ίμερόεντα. For επενήνο3ε (‘covers’) see Richardson 
on H. Dem. 279. The repetition in 62—3 is similar to that in II. 14.170-8 
άμβροσίηι. . .  άμβροσίωι. . .  άμβροσίους. . .  άμβρόσιον. . .  ; cf. also H. Aph. 58- 
9, 97-8 (νυμφάων. . .  νυμφών), etc. The plural οΤα presumably means ‘such (oils) 
as. . .  ’ εδανώι was understood as meaning ‘sweet’ in antiquity. The MSS reading 
εανώι is a variant at II. 14.172, where it has been taken as meaning ‘for her robe’ 
(cf. 178), but this is out of place in both contexts: see Faulkner (2008) 146-8.
64—7 After dressing, Aphrodite sets off for M t Ida. Her journey has a typical 
form (65-91): 66 departure; 68-75 arrival; 76 discovery of person visited; 81-3 
approach; 84—90 reaction to this; giff. conversation. See Arend (1933) 28ff. 64 is 
echoed at 171-2, after the Seduction scene. The genitive επί Τροίης is preferable 
to the accusative, meaning ‘in the direction of (II. 3.5 etc.).
66 Κύπρον: some editors have preferred M’s reading κήπον, since Aphrodite’s 
cult at Paphos was associated with sacred gardens (Strabo 683—4), as elsewhere 
(cf. Langlotz (1954), especially 34). Càssola compared Ar. Birds 1067 κήπους 
ευώδεις, κήπον is the lectio difficilior, but it has not been referred to before and its 
mention here seems less natural. We need the place-name in this journey scene, 
echoing 58.
66-8 Aphrodite’s swift aerial journey to Troy and Ida is a miniature version of 
Hera’s in Iliad 14 (225—30, 280-5), which maybe the direct model for this· passage. 
Cf. especially 67 with 14.282 ρίμφα πρήσσοντε κέλευ3ον and 68 with II. 14.283 
’Ίδην ίκέσ3ην πολυπίδακα, μητέρα 3ηρών. See also Faulkner (2008) 32 and 149, 
on the possible connection with Iliad 14 here.
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67 M’s reading ύψι μετά νέφεσιν ρίμφα πρήσσουσα κέλευΒον is preferable, as 
closer to IL 14.282 and also 23.501, Od. 13.83 than the variant reading νεφέεσσι 
3οώς.
69— 74 The traditional description of Ida as ‘mother of wild beasts’ is given a
special point here, with the reaction of the animals to the arrival of the goddess. 
Behind this lies a typical motif: cf. II. 13.27—30, where sea beasts play as Poseidon 
crosses the sea, Od. 14.29—30, where Eumaeus’ dogs bark at Odysseus on arrival, 
16.3-5, where they fawn on Telemachus (σαίνοντας), and 17.291—323, where 
Argos recognises and greets Odysseus (οϋρηι... εσηνε 302). Closer still is Od. 
10.210-19, where Circe’s wolves and lions fawn on Odysseus’ men like dogs. 
But Aphrodite’s power over animals (4—5) is shown by the way in which they all 
respond to her presence. For nature’s response to an epiphany cf. Aphrodite’s first 
appearance from the sea at Hes. Th. 194-5, where the earth flowers below her 
feet, and II. 14.347—9, where this happens when Zeus and Hera sleep together. 
Delos bursts into flower after Apollo’s birth (H. Ap. 133-9), and wine flows and a 
vine entwines the mast of the ship on which Dionysus is held prisoner at H. 7.34— 
42. In the context of Mt Ida, Aphrodite may be portrayed here as a ‘Mistress of 
Animals’ (ττότνια 3ηρών, used once in Homer, of Artemis, II. 21.470), like Cybele, 
with whom she was identified in Phrygia and Lydia (Charon of Lampsacus, FGrH 
262 F 5; cf. Hesychius s.v. Κυβήβη). The wild beasts resemble those associated 
with Cybele: cf. H. 14.3—4, where the Mother of the Gods takes pleasure in 
λύκων κλαγγή χαροπών τε λεόντων, PMG for her χαροττσί λέοντες
and ττολιοί λύκοι, and A.R. 1.1144—5) where such beasts greet Rhea. Ishtar also 
has the title ‘Mistress of Animals’ (West (1997) 56), and Astarte is portrayed in a 
similar way (Budin (2000) 350-2). See Faulkner (2008) 152-3, Rose (1924) 11-16, 
and also Malten (1931) 33-59, Nilsson, GGR i3 522-3.
70 - 1 Cf. H. Herrn. 223 ούτε λύκων ττολιών οΰτ άρκτων ούτε λεόντων, II. 1 0 .3 3 4  

πολιοϊο λύκοιο. For χαροπός see Η. Herrn. 1 9 4 η ·

7ΐ ττροκάδων: ττροκάς for ττρόξ {Od. 17-295) occurs only here, but is paralleled 
by the double form δόρξ, δορκάς.
74 σύνδυο. . .  εναύλους: for σύνδυο cf II. 10.224 σύν τε δύ’ ερχομένω, Od. 
9.429 σύντρεις, etc. εναυλος in Homer means ‘torrent, stream-bed’; the sense 
‘dwelling, haunts’ (cf. αύλή) occurs at Hes. Th. 129, H. 14.5 (Mother of the Gods), 
26.8. κατά σκιόεντας εναύλους recurs at H. Aph. 124, again of wild beasts.
75- 90 Aphrodite finds Anchises alone and playing the lyre, and appears to him 
disguised as a young girl. He is amazed at her beauty, her radiant dress and 
jewellery.

75 This poet likes εύττοίητος: cf. 161, 173; cf. κλισίην εύτηκτον 2X II, ix  Od.
76— 80 Anchises’ isolation is emphasised by the repetition of 76 and 79. Epipha
nies in a natural setting tend to take place when someone is alone, especially in 
the case of herdsmen. Cf. for example the Judgement of Paris, Hesiod’s meet
ing with the Muses, or Teiresias’ encounter with Athena and Chariclo (Call. 
H  5.70-8).
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77 Αγχίσην ήρωα: cf. Hes. Th. 1009 in the context of Anchises’ union with 
Aphrodite.

3εών απτό κάλλος εχοντα: cf. 5 5 · T h e  fo rm u la  is usually  app lied  to  w om en 
{Od. 8.457; of- also Od. 6.18, H es. fr. 215.1, an d  p erh ap s  171.4).
79—80 Anchises walks up and down, playing on his lyre, like Achilles in his 
hut at II. 9.186-9. Similarly, Paris plays his pipes in Euripides’ description of the 
Judgement story at IA 573-8 (cf. Helen 358, Colluthus 1 ioffi), and on vase-paintings 
he is shown playing the lyre (Stinton (1965) 28-9). Cf. II. 3.54 κί3αρις τά τε δώρ’ 
’Αφροδίτης, of Paris. For διαπρύσιον see 19η. It is used of the sound of cymbals 
at E. Helen 1308-9. Here it probably describes the sharp, clear sound of plucked 
strings.
81—90 Aphrodite’s appearance in disguise resembles other scenes of meeting 
with a disguised deity (see Richardson on H. Dem. 98fr., and pp. 339-41)·
81—3 Athene is disguised as a young girl at Od. 7.19-20. H. Aph. 82 resembles 
H. Dem. 145-6 παρ3ένος άδμής. . .  είδος άρίστη, and 2 7 5  μέγεθος και είδος άμειψε 
(Demeter’s self-revelation); cf. Od. 6.109, 228 (παρ3ένος άδμής of Nausicaa). In 
Homer the form άδμητος is only applied to animals, and είδος τε μέγε3ός τε is 
the usual Homeric formula (5X), but cf. φυήν καί είδος (4X).
83-5 Fear and wonder are normal reactions to an epiphany (see Richardson on 
H. Dem. 188—90, 275ÎF.). Here Aphrodite naturally does not want Anchises to feel 
fear, but he does experience wonder, and addresses her as a goddess (92-106). 
Cf. especially H. Dem. 188-90, where Metaneira experiences reverence, awe, and 
fear at the appearance of Demeter in disguise. In 83 εν όφ3αλμοΤσι means ‘before 
his eyes, in his field of vision’ (see LSJ s.v. εν a  iii.i). Cf. 179 εν όφθαλμόϊσι νοήσας.
84 3άμ(3ος or τάφος denotes a strong reaction of astonishment, and is often used 
in epiphanies (cf. Richardson on H. Dem. 188-90, §3), whereas 3αϋμα and its 
cognates seem often to be less strong (‘admiration’). The rarer form 3άμ(3αινεν 
[varia lectio at Pi. 0 . 3.32 also) seems better here than 3αύμαινεν, as tire lectio 
difficilior.
85 For εϊματα σιγαλόεντα at line-end cf 164 and II. 22.154. There and at 
Od. 6.26 the epithet is used in the context of washing clothes, whereas here it is 
explained by 86, and has a special point.
86 - 90 Here we have a more detailed description of Aphrodite’s dress and jew
ellery (cf. 64—5). The emphasis on their radiance is another feature which this 
scene shares with epiphanies, which sometimes speak of a deity’s shining robes 
(see Richardson on H. Dem. 188-90, 275fr.): in the Hymns cl. 31.13-14, 32.8 (of the 
Moon: cf. H. Aph. 89-90).
86 Cf. II. 18.610, where Achilles’ divine breastplate is φαεινότερον πυράς αύγής, 
and II. 5.315 πέπλοιο φαεινού of Aphrodite’s robe.
87 - 90 For 87 cf. II. 18.401 (= H. Aph. 163) πόρπας τε γναμπτάς -S’ έλικας 
κάλυκάς τε κα'ι όρμους (made by Hephaestus for Eurynome and Thetis), 
έλικας must be ‘spirals’, but it is not clear what they are for, whether for 
the hair, or as bracelets or something else, έλικτήρ is later used of an 
earring, but these need not be the same, έπιγναμπτός (‘curved’) is only



found here; cf. έτπγνάμτττω, ετπκαμττύλος, etc. κάλυκας (‘buds’) are usually- 
thought to be rosettes, probably designed as earrings (cf. H. 6.9 άν3εμα, of 
earrings), όρμοι are necklaces, in this case golden and very elaborately made, 
έλάμττετο is probably best taken as meaning ‘it shone, there was a radiance’; cf. 
Richardson on II. 22.319 άττέλαμττε. For the comparison cf. Od. 24.148 where 
Laertes’ shroud is ήελίωι εναλίγκιον ήέ σελήνηι, Od. 18.295-6 (Penelope’s neck
lace is like the sun), and Od. 4.45 (Menelaus’ palace). The most famous early 
Greek example is Sappho fr. 96.6-11 L-P =  V, of the beauty of a girl, like 
the moon among the stars. 3αΰμα ΐδέσ3αι echoes 84 3άμβαινεν, closing this 
passage.

Aphrodite’s jewellery resembles that of some of the parallel passages men
tioned in 58-6711. Hera’s ornaments include golden clasps for her robe, elaborate 
earrings, and a headdress shining like the sun (IL 14.180—5). In Hymn 6 Aphrodite 
has a golden crown, earrings of orichalc and gold, and golden necldaces (7—13)· 
The emphasis on the richness of her dress and ornamentation may well reflect 
Oriental traditions about the goddess of love. In Cyprus, for example, some 
statuettes have elaborate jewellery of a similar kind. These are similar to statues 
from other parts of the Near East (see Karageorghis (1977) 58-60,196, Maier and 
Karageorghis (1984) 363-5). Moreover, there are literary parallels in the Sume
rian and Akkadian versions of the Descent of Inanna (or Ishtar), the goddess of 
love, to the Underworld. These include long catalogues of the fine clothing and 
jewellery which she puts on, only to have these removed again piece by piece by 
the Gatekeeper of the Underworld (ANET 52fr., io6f£; cf. Dailey (1989) 1566). 
Thematically closer is a passage from a Sumerian cult-song, desciibing Inanna’s 
preparations for rescuing her beloved Dumuzi, where she bathes, anoints herself 
with oil, dresses in a special way, arranges the lapis lazuli about her neck, and 
finally appears to him ‘like the light of the moon’ (ANET 639; see West (1997) 
204-5). See also Richardson (1991).
91-ioß Anchises is seized by love and addresses Aphrodite as a goddess, promis
ing her a cult and asking for her favour.

Anchises’ speech has all the basic characteristics of a prayer: greeting the deity 
by whatever name is proper, promise of cult, and request for prosperity in return. 
Here the motif of uncertainty over names is extended into an elaborate catalogue. 
Odysseus’ speech to Nausicaa at Od. 6.149-85 is similar in structure (and H. Aph. 
98-9 resembles Od. 6.123-4), although Odysseus professes to be unsure whether 
she is a goddess or not, whereas Anchises appears certain that she is, in spite 
of her disguise (cf. 185-6). Anchises’ response to Aphrodite’s appearance (prayer 
and promise of cult) is the proper one for an epiphany (see Richardson on II. 
Dem. 188-90, 268ff.). For promise of sacrifice in prayer in Homer cf. II. 6.305-10, 
10.284-94, Od. 3.380-4, 13.356-60.
91 Αγχίσην δ’ ερος είλεν: the same phrase is repeated at 144, after Aphrodite’s 
speech of persuasion.
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92 For this common formula of address to a deity whose identity or proper name 
is unknown cf. Od. 4.376,5.445, A. Ag. 160, PI. Crat. 400e, and Norden (1913) 144fr. 
93-9 The fist begins with major deities, and progresses to the immortal Charités, 
and then to the nymphs, who are said to be mortal at 257-72. Cf. II. 7.17-21 for 
a shorter catalogue of gods, in a similar context.
93-4 For these five goddesses cf. the list in Hes. Th. 11-20.
94 ήυγενής (for εϋγενής) occurs only here; cf. Homeric ευηγενής (see II. Aph. 
229η.). Themis is καλλιττάρηιος at II. 15.87, αίδοίη Hes. Th. 16.
95-6 In II. 5.338-42 a reference to the Charités (338) is followed at 342 by και 
ά3άνατοι καλέονται.
97~9 97 resembles II. 20.8 (o ut  άρα νυμφάων. . .  ); 98 resembles Od. 6.123 
νυμφάων αϊ εχουσ όρέων αίπεινά κάρηνα; 99 =  H 20.9, Od. 6.124. Ruhnken 
thought that 98 was an interpolation from H. Aph. 258 and 285, and Hermann 
that 97 and 98 were rhapsodic variants. But the variation is not dissimilar to 61-3 
(see n.) and 98 links the nymphs specifically to Mt Ida, anticipating 256-8. There 
is marked alliteration in 99.
100-2 There is very slight evidence for actual cult of Aphrodite on Ida (RE 1 
2752.34fr.), but more in the Troad as a whole (ibid). If the myth is based on one 
about Cybele, then the reference to cult might be more significant. But this hymn 
is not concerned primarily with tire aetiology of Aphrodite’s cult, which is taken 
as already established in Cyprus.

For 100-1 cf. Od. 1.426 etc. ττερισκέτττωι εν! χώρωι, 5.476 εν ττεριφαινομένωι, 
II. 13.179 δρεος. . .  ττεριφαινομένοιο. Altars are often elevated, and in prominent 
or high places: e.g. II. 8.47-8, H. Dem. 272, 297-8.
102 ώρηισιν πάσηισι ‘in every due season’. Cf. H. Dem. 265 ώρηισιν, with 
Richardson’s note.

συ δέ responds to εγώ  in 100: ‘and do you in return. . .  ’ 
ευφροον means ‘well-disposed, kindly’ here, whereas elsewhere in early epic 

it is always ‘cheerful’ or ‘cheering’. For its sense here cf. Pi. 0 . 4.12-13 and later 
examples.
103 Cf. II. 6.476—7 (Hector’s prayer) δότε δή καί τόνδε γενέσ3αι | τταΐδ’ έμόν, 
ώς και εγώ ττερ, άριττρεττέα Τρώεσσιν etc.
104 Anchises asks her to grant that his offspring may flourish, but ττοίει 
δ’. .. γόνον could mean ‘create, produce a flourishing son’, which is what 
Aphrodite will in fact do.

εΐσοττίσω (‘in time to come’) occurs first here and in Solon fr. 27.10 West; cf. 
Homeric έξοπίσω (with γένος, Tyrtaeus fr. 12.30 West), ες ττερ όττίσσω Od. 18.122. 
It could also imply the prosperity of his family in later times, which Aphrodite 
will grant as well (196-7).
105 For ευ ζώειν cf. Od. 19.79 ζώουσι (and όλβιος 76). The rest of the verse is 
a Homeric formula (3 x II., 5 x Od).
106 Cf. Teiresias’ prophecy to Odysseus of a gende death after a prosperous old 
age, άμφ! δέ λαοί | όλβιοι εσσονται (Od. 11.134-6).



γήραος ουδόν probably means ‘the threshold consisting of old age’, i.e. old 
age as a transitional stage between life and death (cf. Od. 15.246, 23.212, and 
Richardson on II. 22.60). At Od. 15.348 however επί γήραος ούδώι is contrasted 
with έν ώμώι γήραϊ θήκεν (357)3 suggesting the sense ‘at the beginning of old age’ 
in that context. Anchises’ request contrasts with his prayer not to be harmed after 
he discovers the truth (185-90). Aphrodite promises him flourishing descendants 
(1:95—7), but his life is still at risk (286-8). '
107- 42 Aphrodite replies that she is the daughter of Otreus, king of Phrygia, 
and was carried away by Hermes from a group of dancing girls. He promised that 
she would become Anchises’ wife and bear him children. She now asks Anchises 
to take her home and introduce her to his family, to ask her parents to send her 
a rich dowry, and then to hold a marriage feast.

True to her nature as a goddess of deception, Aphrodite spins a false tale 
which has all the necessary ingredients to tempt Anchises: she is a princess, the 
gods have sanctioned her marriage and arranged it, and she promises him wealth. 
It is a fairy-tale story, but Anchises does not really need much persuasion. For 
such false tales by a deity to mortals cf. H. Dem. 119—34, and also Hera’s lies at 
II. 14.200fr., 301fr.
108- 10 As often there is strong emphasis on the contrast of mortal and immortal 
here. For the non-Homeric χαμαιγενέων ανθρώπων see Richardson on H. Dem. 
1x3. It is often used in contexts where the human and divine are contrasted or 
juxtaposed in some way.
109- 10 Cf. Od. 16.187—8 οϋτίς t o i θεός είμι- τί μ’ άθανόττοισιν έ'ί'σκεις; | άλλά 
πατήρ τεός η!μι.
ι ι ο  τε. . . δέ is a common sequence (Denniston, GP2 513). Here δε may be 
explanatory of the previous phrase, as at II. 23.277, and H. Aph. 130. 
in - 1 2  Otreus is a chief of the Phrygians with whom Priam once fought the 
Amazons (II. 3.184—9). He is later said to be the maternal grandfather of Priam 
(Apollod. 3.12.3), or son of Dymas, and so Hecuba’s brother (Schol. T II. 3.189). 
The name may be related to the town of Otroia on the border of Phrygia and 
Bithynia or the Phrygian town Otrus, whose location is unknown, 
ο ι  εϊ που ακούεις (i.e. ‘as you may well have heard’) picks up its echo from 
όνομα κλυτός; cf. Od. 15.403.
0 2  εύτειχήτοιο: εύτείχητος is a variant for Homeric ευτείχεος and εύτειχής, 
and occurs only here, perhaps meaning ‘well-equipped with fortresses’.
113-16 In the Iliad the Trojans and their allies are said to speak several languages 
(2.803-4, 437—8), and the Garians are specifically called βαρβαρόφωνοι (2.867), 
and cf. Od. 19.175 for different languages in Crete, again in a false tale. But it is 
a new thing for the poet to draw attention to a difference of language or dialect 
between Trojans and neighbouring Phrygians and to explain how Aphrodite can 
speak both (‘bilingualism’), and this has been thought to indicate that he himself 
comes from an area near the Troad. The explanation given by Aphrodite ‘gilds
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her lie with a degree of pseudo-realism which is quite devastating’ (Walcot (1991) 
Η5)·
113 ύμετέρην τε: Wolfs addition of τε avoids the hiatus which is rare after καί.
114 διάπρο in Homer means ‘right through’ spatially, whereas here (uniquely, as 
it would seem) it must mean ‘continually’; cf. διαμπερές for a similar development. 
117-21 This is a variation on the motif typified by II. 16.179-86, where Hermes 
falls in love with Polymele, όφθαλμοΤσιν ίδών μετά μελπομένηισιν | έν χορώι 
Αρτέμιδος χρυσηλακάτου κελαδεινής, and she bears Eudorus as a result. Abduc
tion by a god from a chorus or company of girls or nymphs is a traditional motif 
(see Richardson on H. Dem. 5, and cf. Moschus, Europa 28ff.), although usually the 
god is acting on his own behalf. See also on 262-3, where Hermes mates with the 
mountain nymphs. Thus Aphrodite artfully alludes to the theme of seduction or 
rape, whilst insisting on marriage (126-7), thereby arousing Anchises’ eagerness 
for a more immediate union.
119-20 νύμφαι are here young married women (or brides on the verge of mar
riage), as opposed to παρθένοι; cf. Od. 11.38-9, where they are coupled with 
παρθενικαί, Hunter on Theocr. 3.8-9, and Chantraine (1946-7) 228-9. This 
passage echoes the dancing scene at II. 18.590-606: cf. 593h ένθα μέν ήΐθεοι 
καί παρθένοι άλφεσίβοιαι | ώρχεύντ, and 603 πολλός δ’ Ιμερόεντα χορόν περ- 
ιίσταθ όμιλος, άλφεσίβοιος occurs nowhere else in early epic (see Edwards ad 
loc.). For 120 cf. also Od. 10.195 νήσον, την πέρι πόντος άπείριτος έστεφάνωται, 
and Hes. Sc. 204.
121-5 Such divine journeys are often elaborated in this way; cf. especially H. 
Dem. 33-9 (Rape of Persephone), and 380-3, where Hermes carries Persephone 
by air over land and sea.
123 άκλη pov ‘unallotted (land)’; whereas at Od. 11.490 it means ‘without a portion 
of land’.

άκτιτον (‘uncultivated’) occurs only here in classical Greek, but cf. Linear B 
a-ki-ti-to with the same sense, Homeric έΰκτιτος, εϋκτίμενος, and Chantraine, Diet. 
s.v. κτίζω. For γην understood with both epithets cf. II. 18.308 etc. 124 echoes 
74, referring to the wild beasts coupling together in their mountain haunts.
125 ‘Nor did I seem to touch the life-giving earth with my feet.’ The present 
ψαύειν makes better sense here than M ’s future: Aphrodite is describing her 
impressions of the actual journey, not her expectations (cf. Smith (1979) 32-4). 
Cf. also II. 14.228, of Hera travelling over the mountains: ουδέ χθόνα μάρπτε 
ποδοΐιν.

έδόκουν: the contracted form is not found elsewhere in early epic. It could be 
due to Attic transmission: see Faulkner (2008) ad loc. Both he and West (2003) 
read δόκεον.
126-7 παραί is adverbial, ‘alongside him, in his bed’. Cf. Od. 1.366 (= 18.213) 
πάντες δ’ ήρήσαντο παραί λεχέεσσι κλιθήναι, where παραί goes with κλιθήναι. 
This kind of expression has here been modified, and combined with formulae 
of the type φίλη κεκλήσηι άκοιτις (II. 3.138), (σήν) κεκλήσθαι ακοιτιν (II. 14.268
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etc.; cf. H. Dem. 79), and κουριδίην άλοχον. καλέεσΒαι and τεκεΤσθαι are future, 
τεκεΐσθαι is an abnormal form, derived from τεκέσθαι, similar to ττεσέεσθαι, 
έσσεΐται. Gf. Od. 22.324 σοΙ δ5 άλογόν τε φίλην σττέσθαι και τέκνα τεκέσθαι. 
128 ‘But when he had shown me (the way) and told me (all this). . .  ’
1 3 0  κρατερή δέ μοι εττλετ άνάγκη =  Od. 10.273 (~ A. 6-458)· δέ is explanatory 
here (cf. Denniston, GP2 169-70).
1 3 1 - 2  Cf. 187 άλλά σε ττρός Ζηνός γουνάζομαι αίγιόχοιο. For supplication in 
the name of parents cf. II. 15.661-6 etc. and Richardson on II. 22.338. This 
combination with Zeus does not occur in Homer. For 132 cf. Od. 4.64 εττεί οϋ κε 
κακοί τοιούσδε τέκοιεν, and see Richardson on H. Dem. 2i3Îf.
133—5 Aphrodite maintains the pretence that she wants a proper marriage, with 
die consent of Anchises’ family.
1 3 3  ά δ μ ή τ η ν  . . . κ α ί  ά τ τ ε ι ρ ή τ η ν :  such co-ordinated epithets with negative pre
fix are common in Greek; see Richardson on H. Dem. 200 (p. 221).
1 3 5  ό μ ό θ ε ν  means ‘from the same stock’ here, as at Hes. Op. 108 (see West), and 
often in later Greek.
1 3 6  Cf. H. Dem. 83-4 οΰ τοι άεικής ) γαμβρός, and Η. Dem. 363-4- For parallels 
in later Greek and Latin literature see Richardson on H. Devi. 83fr.
1 3 7  Φρύγας αίολοττώλους ‘Phrygians with rapid steeds’. Cf. II. 3.185 Φρύγας 
άνέρας αίολοττώλους, and 19.404 ττόδας αΐόλος ϊττττος.
138 κηδομένηι ττερ ‘anxious as she is’, with ττερ intensifying, as at II. 24.104. 
139-40 Gf. Od. 13.136, 16.231 χαλκόν τε χρυσόν τε άλις έσθήτα 3  υφαντήν. 
For κεν +  future cf. Chantraine, GH π 225-6.

In epic άττοινα normally means ‘ransom, compensation’, but here we would 
expect Aphrodite to hold out the hope of a rich ‘dowry’. K. Riiter (LfgrE 
s.v.) suggests that she has been captured by Hermes and put in the posses
sion of Anchises, but asks him to accept a ransom from her parents, so that 
she can marry him as a free woman, but this is unconvincing, and Aphrodite 
is surely referring to the material advantages which her marriage will bring. 
The giving of dowries has been considered a post-Homeric practice, but even 
in Homer gifts from the bride’s family seem to be envisaged (see Richardson 
on IL 22.49-51). Keaney (1981, 261-4) argues that the whole of this scene of 
meeting between Aphrodite and Anchises is influenced by that of Odysseus 
and Nausicaa, and that the reference to ‘compensation’ here is due to the fact 
that Aphrodite is posing as a suppliant before Anchises (as Odysseus supplicates 
Nausicaa).
1 4 1  δαίνυ γάμον ‘hold a marriage feast’. Cf. II. 19.299 δαίσειν δέ γάμον, 
Od. 3.309 δαίνυ τάφον Άργείοισι, 4-3 τ °υ δ’ εϋρον δαίνυντα γάμον. Normally 
one would expect the bride’s father or family to give the feast, as in later Greek 
practice (cf. Od. 1.277-8, 2.52-4, 23.133-6, 143-51). But in Aphrodite’s tale her 
family are far away, and the situation is completely unusual.
143—67 Aphrodite arouses Anchises’ love, and he replies that if her story is really 
true then no one will stop him from sleeping with her at once, even if he should
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die as a result. He leads her to his bed and undresses her, and they are united in 
intercourse.

The sequence of events follows the pattern of such scenes of seduction. Cf. 
II. 14.312fr., where Zeus expresses his love and urgent desire to sleep with Hera 
now, and, after her speech expressing fear of being seen, he wraps her in a golden 
cloud as they lie together. Paris too expresses his desire before going to bed 
with Helen at 3.4418!., as does Ares to Aphrodite at Od. 8.292fr. Cf. Janko on II. 
I4.I53-353 (PP- 170-1), Sowa (1984) 67-94.
143 =  II. 3.139 (of Helen), and cf. H. Aph. 45, 53, of Zeus casting desire for 
Anchises into Aphrodite’s own heart.
144 This line echoes 91, with variation of the speech formula.
145—54 The structure of Anchises’ speech of resolution is effective. It begins with 
a four-line protasis (‘if indeed. . . ’), which is climactic: two balanced half-lines 
(145), a whole-line clause (146), and two more clauses with a runover word (147-8), 
all repeating what Aphrodite has said. The apodosis (149-52) is composed of turn 
clauses with emphatic runover at αύτίκα νυν, and a rhetorical progression with 
ου τ ις . . .  ούδ’ εϊ κεν. . .  ; cf. Achilles’ rhetoric at II. 9.379-87, 22.346-53, for this 
kind of device. The implication is that Anchises is being very careful to rehearse 
all the details given him by this girl, in order to be sure that he risks nothing by 
acting as he does. Finally a two-line sentence with asyndeton expresses Anchises’ 
feelings in the most emphatic way.
147 άθανάτου δέ εκητι; in Homer and Hesiod the digamma of εκητι is observed, 
and only at H. 26.5 is it neglected. The contracted genitive in -ou is also used else
where in this poem (cf. Janko (1982) 51-4), whereas digamma is rarely neglected 
(Janko (1982) 47). It seems best therefore to follow the reading of M here, rather 
than die variant of other MSS.

διακτόρου; see H. Herrn. 392η.
I49—51 ενθάδε usually means ‘here’ or ‘hither’ in Homer, but occasionally 
implies ‘here and now’, e.g. II. 21.92, Od. 16.246, 371. It is emphatic at die 
beginning of the line, and αύτίκα νυν with enjambment underlines the point 
still more clearly. For ου τις. . .  σχήσει ττρ'ιν. . .  cf. I l  17.502—4 où γάρ εγωγε | 
Έκτορα. . .  σχήσεσθαι όΐω, | ττρίν γ . . .  βήμεναι. . .  σήι in σήι φιλότητι is the 
equivalent of an objective genitive, as in II 19.321 σήι ττοθήι (‘desire for you’) etc. 
151 έκηβόλος ‘far-shooting’ (as it was usually understood in antiquity) anticipates 
the point of 152.

αυτός is emphatic here (‘even Apollo’), but it is quite often used of Apollo to 
emphasise his dignity (see H. Ap. 140η.).
153—4 The asyndeton is highly effective. Cf. Longinus 19.2: ‘for phrases both 
disconnected and at the same time hurried convey an impression of an agitation 
which both halts the- reader and drives him on’, εττειτα means ‘in this case’ here. 
This form of expression (Ί should be ready to die, if only. . .  ’) is found already in 
Homer: cf. II. 24.224-7 εί δέ μοι αϊσα | τεθναμέναι. . .  i βούλομαι- αύτίκα γάρ με
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κατακτείνειεν Άχιλλεύς (etc.), Od. 7.224-5, and see Garvie on A. Clio. 438. But its 
use in an erotic context occurs first here. Later it became a conventional motif of 
erotic literature: cf. Musaeus 79 αυτίκα τεθναίην λεχέων έττιβή μένος Ή ρους, and 
also Ter. Em. 550-1, Heliodorus 4.6, and Nonnus D. 4.146fr. In Homer the closest 
parallel is Od. 8.334-42, where Hermes is willing to endure being enchained, like 
Ares, in order to sleep with Aphrodite.
153 γύναι έϊκυΐα θεήισι carries great weight: Anchises senses that he really does 
have the opportunity of union with someone who is ‘godlike’. The irony here is 
increased by the risk he is running of really dying (cf. 187-900.).
155 λάβε χεΐρα: cf. Od. 8.291, of Ares and Aphrodite.
155-7 Aphrodite goes with him to his bed, turning her face away and cast
ing down her lovely eyes. For an artful appearance of αιδώς cf. II. 3.217 κατά 
χθονός όμματα ττήξας, and for κατ’ όμματα καλά βαλοΰσα cf. Η. Dem. ig4 (com
mon later as an erotic motif: see Richardson ad loc.). Cf. also Hera’s shame at 
II. 14.330-40.
157 ες λέχος ευστροοτον: the epithet occurs first here and at H. Dem. 285 car 
εύστρώτων λεχέων. Here it is glossed by 157-60. The phrase recurs at Ale. fr. 
283.8 L-P =  V ευστροοτον λέχος, one of several parallels between this hymn 
and Lesbian poetry: see Introduction 4(b).
157-60 Normal bedding (cf. II. 24.643-6 etc.) is replaced here by the skins of wild 
animals lolled by Anchises (cf. H. Aph. 69-74, 123-4, and also 18), as Eumaeus’ 
bed is covered with sheep and goat skins {Od. 14.519). Here the motif symbolises 
Anchises’ prowess.
159 βαρυφθόγγοον occurs first here, later in Pindar etc. {Od. 9.257 
φθόγγον. . .  βαρύν). Homeric lions are silent, whether because the poet or his 
audience had only seen them in art, or more probably because Hons do not roar 
when hunting prey. Gf. Janko on II. 15.586-8 and Lonsdale (1990) 44-5.
160 Gf. Od. 11.574 τούς αυτός κατέπεφνεν έν οιοττόλοισιν δρεσσι.

εν οϋρεσιν υψηλοΐσιν: this recurs at 266, and cf. υψηλών όρέων (ix IL, 3X 
Od., 3X Hymns).
161-7 161—6 are really one sentence, with enjambment, creating a slow build-up 
of expectation. The subject is unusually postponed to the very end, to be picked 
up in the final sentence (166-7), the key-point and centrepiece of the whole poem. 
The detailed description of Aphrodite’s undressing resembles the scenes in the 
Near-Eastern Descent of Inanna (or Ishtar) (see 87-900.), but this is tire first 
description of its land in Greek literature. Homer is (as always) more reticent, 
and the most he gives us is the simple λϋσε δε παρθενίην ζώνην at Od. 11.245 (cf. 
H. Aph. 164).
163 =  IL 18.401, and see H. Aph. 87-900.

ττόρτται are brooches or pins for clothing: cf. Janko on II. 18.401, and 
E. Bielefeld, Arch. Horn. G 6-8, 38-40, 49-52, S. Marinatos, Arch. Horn. A
36- 8·
165 εττί θρόνου άργυροήλου: cf. II. 18.389 etc.
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166-7 This crucial statement is very carefully composed, θεών Ιότητι καί αϊσηι 
underlines that fact that the action is divinely willed and fated: cf. θεών ίότητι 
ix  II., 6x Od., Διάς αϊσηι II. 9.604 (~ 17.321, Od. 9.52), δαίμονος αϊσηι H. Dem. 
300. The combination of the two phrases is unique, adding emphasis, άθανάτηι 
τταρελεκτο θεάι βροτός sums up the central theme; for this vivid juxtaposition of 
deity and mortal cf. II. 2.821 θεά βροτώι εΰνηθεΐσα, of Aphrodite and Anchises 
again, 16.176 γυνή θεώι εΰνηθεΐσα (see H. Aph. n7-2in.), Hes. fr. 30.33 φιλότητι 
θεός βροτώι, and West on Hes. Th. 380. Finally où σάφα ειδώς expresses with 
powerful brevity the dangerous ignorance of which Anchises is the victim; cf. II. 
15.632 νομευς où ττω σάφα ειδώς (~ Od. 1.202 etc.).
168-90 Towards the evening Aphrodite sends Anchises to sleep (cf. Zeus at II.

and puts on her clothes. She resumes her appearance as a goddess, 
and wakens him. He is afraid, and begs her not to do him any harm.

At the end of such Seduction scenes comes ‘the rude awakening’: cf. Janko on 
II. 14.153-353 (p. 171), with II. 15.4k, Od. 8.296fr. Here this takes the form of an 
Epiphany scene (see 172—5η.).
* 68-g At 78—9 Anchises’ fellow herdsmen had all gone off to pasture the cattle, 
and now it is the time for them to start bringing the herd home. The poet is 
giving a special direction to what is a typical way of expressing time in early 
epic, reflecting the pastoral .or agricultural basis of early Greek society: cf. II. 
16.779 (= Od. 9.58) ήμος δ5 ήέλιος μετενίσετο βουλυτόνδε, 11.86-9 ήμος δε 
δρυτόμος περ άνήρ ώττλίσσατο δεΐπνον. Od. 12.439Μ1 is a similar marker of 
time, taken from the life of the poet’s own day. άττοκλίνουσι means ‘turn back’ 
here.
170-2 Gf. Od. 2.395 εττί γλυκύν ύπνον έχευεν etc. νήδυμος (‘sweet’) is probably 
originally from ήδυμος with a mobile nu attached by misdivision of a previous 
word, as in II. 2.2 εχεν ήδυμον ύπνον. Gf. Od. 13.79-80 νήδυμος ΰττνος... | 
νήγρετος ήδιστος for the repeated sense. 171-2 echo 64, but here δία θεάων is 
introduced, at the point when Aphrodite resumes her divine form.
I72_5 The epiphany is marked by supernatural stature (her head reaches the 
rafters) and divine beauty radiating from her face. Gf. H. Dem. 188-9 ή S άρ επ’ 
ουδόν εβη ποσΐ καί ρα μελάθρου | κΰρε κάρη, πλήσεν δε θύρας σέλαος θείοιο, 
and the more extended epiphany at H. Dem. 275-80 (with parallels in Richardson 
on H. Dem. 188-90, 275fr.).
i73_4 ‘She stood then in the hut, her head touched the well-built roof-beam, and 
beauty shone from her cheeks.’ Here we have an unusual and dramatic asyndeton 
combined with hiatus in 173, and if one assumes that κάρη is the subject of κϋρε 
(rather than being an internal accusative), the subject changes twice in 173-4. 
This type of asyndeton (Ά, B, and C’) is rare in Greek: cf Denniston, GP2 
164. There is only one example in Homer {Od. 8.322-3 ή λ θε ... ή λ θ \.. ήλθεν 
δέ.. . ), where the repetition makes the effect quite different. The late position 
of άρα also seems unusual in early epic: Denniston’s examples {GP2 41-2) are all



COMMENTARY: TO APHRODITE: 17 3-87

from classical Greek. All these features combine to underline the awe-inspiring 
character of Aphrodite’s transformation.
175 M’s ίοστεφάνου, ‘violet-crowned’, is applied to Aphrodite at H. 6.18 (again 
with εϋ- as variant), Solon fr. 19.4 West, and also in a Laconian inscription (c. 500 
bc) ρ-ιοστεφάνοι’Αφροδίται (Arch. Belt. 23.2 (1) (1968) 153).
176 The first τε connects the sentence to the previous one (cf. II. 1.459-60 etc.). 
This is better than assuming another asyndeton here, with τε looking forward. 
177-9 Aphrodite’s slightly reproachful tone (‘Why do you sleep?’) is typical of 
scenes of wakening (see Richardson on II. 23.69-92). There is also mockery in 
her question at 178-9, emphasised by the ironic use of δή, common after οΐος (cf. 
Denniston, GP2 220-1, who wrongly classes this as an exception). For υήγρετον 
UTTvov ΐαύεις cf. Od. 13.74 ϊνα νήγρετον εύδοι, 13.79-80 νήδυμος ύπνος . . .  | 
νήγρετος ήδιστος. For ίνδάλλομαι (‘seem, appear’) in this context cf. Od. 3.246 ώς 
τε μοι ά3άνατος ίνδάλλεται είσοράασ3αι. Aphrodite (unusually in an epiphany) 
does not identify herself, but Anchises presumably recognises who she is, as Fielen 
does in Iliad 3 (see 181—2n.).
179 τό πρώτον: in Homer τό /τά  is always scanned long before πρώτον/ 
πρώτα (as in 185 below). Gf. however Od. 3.320 όν τινα πρώτον, 17.275 ήέ où 
πρώτος.
180 Cf. IL 10.162 ώς φά3· ό δ εξ ϋπνοιο μαλά κραιπνώς άνόρουσε, and Od. 
14485 ° δ άρ έμμαπέως υπάκουσεν of someone waking from sleep.
181-90 Fear is a normal reaction to an epiphany: see H. Aph. 83-44., and 
Richardson on H. Deni. 188-90, 190, 275fr.
181-2: This resembles Helen’s recognition of Aphrodite, despite her disguise, at 
II 3.396-8 καί p’ ώς oûv ενόησε 3εάς περικαλλέα δειρήν | στή3εα δ  ίμερόεντα 
καί δμματα μαρμαίροντα, | 3άμ[3ησέν τ . . . , and cf. 427 (Helen with Paris) οσσε 
πάλιν κλίνασα. Gf. also Od. 16.178-9, where Telemachus sees Odysseus after his 
transformation by Athene: 3άμ(3ησε δέ μιν φίλος υίος, | ταρβήσας δ ετερωσε 
βάλ δμματα μή 3εός εϊη. Before (156) it was Aphrodite, now it is Anchises who 
averts his gaze.
183 Gf. Od. 8.83-5 where Odysseus covers his head with his cloak to hide his 
tears (85 κάλυψε δέ καλά πρόσωπα), and similarly II. 24.162-3, of Priam in his 
grief.

χλαίνηις εκαλύψατο: this conjecture removes τε, which is awkward at this 
point, after αψ δ5 αότις has preceded the noun.
185—6 Anchises’ opening words are a reproach to Aphrodite for her deception 
of him, in preparation for his plea for mercy. Gf. II. 22.9-10 ουδέ νύ πώ  με | 
έγνως ώς 3εός ειμι. This parallel may help to explain the use of 3εός in 186 (‘a 
deity’) immediately after the feminine 3εά in 185.
187-90 187 echoes 131, where the disguised goddess was the suppliant, an ironic 
reversal of normality, which is reinstated here with Anchises’ plea to her. For 
άμενηνός (‘strengthless’) see Richardson on H. Dem. 352. As it is applied to the 
souls of the dead in the Odyssey (qx) there is a deliberate contrast with ζώντ;
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cf. II. 5.887 ή κε ζώς άμενηνός έα χαλκοίο τυπήισι. There is a similar fear that 
Circe may ‘unman’ Odysseus, if he sleeps with her (Od. 10.301 — 341): μή σ 
άπογυμνω3έντα κακόν καί άνήνορα 3ήηι. Anchises’ words leave open just what 
form of damage he fears. Aphrodite reassures him (192-5), but later threatens 
him with Zeus’s thunderbolt if he boasts of their union (286-8). The idea that 
those who openly marry goddesses do not have a long or happy life is expressed 
by Calypso in her complaint at the jealousy of the gods, who begrudge men 
such fortune (Od. 5.118-29, where 119 resembles H. Aph. 190). She mentions 
Orion, loved by Dawn and killed by Artemis, and Iasion, who was slain by Zeus’s 
thunderbolt after he had slept with Demeter. Gilgamesh expresses similar fears 
of Ishtar, recalling how all her lovers came to grief (ΑΝΈΤ 83-5, Dailey (1989) 
77_9)· In the case of paramours of such goddesses, impotence is one possible 
consequence (cf. Rose (1924) 11-16). Later tradition has Aphrodite’s warning (at 
286ff) come true: cf. Soph. Laocoon fr. 373.2-3 Radt (‘Anchises’ back struck by 
the thunderbolt’), and Verg. A. 2.647-9 iam pndem inuisus diuis et inutilis annos | 
demoror, ex quo me diuum pater atque hominum rex \jidminis adflauit uentis et contigit igni (cf. 
Austin ad loc.). Other versions have him blinded (Sentius on Aen. 1.617, 2-35, 687), 
or even killed (Hyginus Fab. 94). In art from the mid-sixth century bc onwards 
Aeneas carries his old father out of Troy on his shoulders, as in Sophocles, and 
this suggests that the theme of his punishment with physical incapacity goes back 
to the Iliou Persis (cf. Pearson on S. Fr. 373.26). Consequently we may infer that 
this story was probably already known to the poet of our hymn. At II. 13.465-6 
Aeneas was ‘looked after as a child’ by his brother-in-law Alcathous, but this 
does not necessarily imply that Anchises was already dead or disabled: see Janko 
ad loc.
189 (3ιό3αλμιος ‘hale and hearty’. This occurs only here; cf. Soph. Tr. 235 
ζώντα καί 3άλλοντα, and the similar form ζω3άλμιος (‘life-enhancing’), used of 
Charis at Pi. 0. 7.11.
191-290 Aphrodite reassures Anchises. He will come to no harm, and will have 
a son, Aeneas, who will rule Troy, and a long line of descendants. She then tells 
the stories of Ganymede and Tithonus, to show that Anchises’ family has always 
been closest to the gods in beauty. But like Tithonus Anchises too will grow old, 
to her distress, and her affair with him will be a scandal among the gods. Then 
son will be brought up by the mountain nymphs, who are between immortals 
and mortals, and whose lives are bound up with that of the trees. They will bring 
the young child back to Anchises, and he will take him to Troy. Finally he is 
ordered to keep their affair a secret and say that Aeneas is the son of a nymph, 
or else Zeus will strike him with his thunderbolt.

This remarkable speech of a hundred lines occupies virtually all the rest of the 
hymn. Much of it is taken up with the paradigmatic stories of Ganymede (202-17) 
and Tithonus (218-38), and the lengthy passage about the nature of the wood 
nymphs (256-73). The rest is focused mainly on Aeneas, the fruit of their union.
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Two main themes help to articulate this material, the ancestors and descendants 
of Anchises, and the contrast of mortality and immortality. The speech may be 
seen as a much expanded version of Poseidon’s address to Tyro at Od. 11.248—52: 
χοίρε, γόνοι, φιλότητι, ττεριττλομένου S ενιαυτού | τέξεις άγλαά τέκνα, είτε! 
οόκ άττοφώλιοι εόναι | άθανάτοον- σό δε τούς κομέειν άτιταλλέμεναί τε. | νΟν 
δ” ερχευ ιτρός δώμα, καί ϊσχεο μηδ1 όνομήνηις- | αύτάρ εγώ τοί εϊμι Ποσειδάων 
ένοσίχθων. There we have encouragement (248), promise of offspring, instruc
tions about upbringing, command for secrecy, and self-revelation. Cf. also the 
structure of Zeus’s speech in Moschus, Europa 154-61.
192—9 Aphrodite answers Anchises’ plea at 187—90, but she is also responding 
to his prayer at 102-9, f°r honour, prosperity, and fine offspring. 191—2 recall 
Aphrodite’s reply at 107-8, and 196 seems to echo 103.
193 Cf. Od. 4.825 (dream figure) 3άρσει, μηδέ τι ττάγχυ μετά φρεσί δείδιΒι λίην. 
This land of reassurance is typical of such Epiphany scenes: cf. H. 7.58, II. 24.171 
Βάρσει. . .  μηδέ τι τάρβει, and see Richardson on II. 21.288, 24.153-4, 171-4.
194 ou γάρ τοί τι δέος: cf. II. 1.515 °6 το1 ^ ι  δέος, Od. 5-347 °ύδέ τί τοι ττοθέειν 
δέος. Aphrodite’s promise is somewhat undermined by her final warning (286-8), 
but presumably the point is that he will be unharmed if he obeys her instructions. 
For the idea of 194-5 cf. II. 20.347 (Aeneas rescued because dear to gods), 24.61, 
422-3, 748-50, etc.
196-7 Cf II. 20.307—8 νΟν δέ δή Αΐνείαο βίη Τρώεσσιν άνάξει [ και τταίδων 
παΐδες, τοί κεν μετότησθε γένωνται. The Homeric prophecy, made by Posei
don, says that both Aeneas and his descendants will rule the Trojans. Aphrodite, 
however, says that Aeneas will rule among the Trojans, and that his line will 
continue in future generations, εκγεγάονται appears to be an anomalous third- 
person form of the perfect έκγέγαα, treated as if it were a future; cf. the similar 
anomaly of τεκεϊσΒαι (127). This seems more likely than a ‘prophetic present’ 
(Hoekstra (1969) 39-40), since it accompanies future verbs in 196 and 198. See 
Chantraine (1935) 131—2. West (2003) adopts Baumeister’s conjecture εκγεγάον- 
τες. This would make the prophecy closer to Poseidon’s in the Iliad, but the form 
would itself be unique, and it seems unnecessary to change the text.

It is quite possible that these prophecies reflect an actual historical situation 
in which a ruling family in the Troad claimed descent from Aeneas in the time 
of the Iliad or the hymn. Among the many later traditions about Aeneas were 
some which did make his descendants, together with those of Hector, rulers 
of either Troy (Hellanicus, FGrH 4 F 31, Dion. Hal. AR 1.47.5 and 53-4”5) or 
Scepsis, south-east of Troy (Strabo 13.1.52). Strabo reports, relying probably on 
Demetrius of Scepsis, that the families of Ascanius and Scamandrius were said to 
have reigned in Scepsis for a long time, and adds that this tradition disagrees with 
the prophecy in the Iliad, which points to Aeneas remaining in Troy and handing 
on the kingship to his descendants (13.1.53). By contrast, those who believed 
that Aeneas had migrated to Italy could argue that he was still ruling over the 
Trojans, whom he had taken with him (Dion. Hal. AR 1.53.5). Re-examination
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of the archaeological evidence for Troy in the period between 1100 and 700 bc 
suggests that after the destruction of Troy VIIb2 (in the eleventh century bc) 
the site was immediately reoccupied, and continued to be so throughout the 
following centuries: cf. Hertel (1991) 131-44. Such continuity would fit in with 
the traditions of a local dynasty claiming descent from Aeneas in this area. The 
historical basis of the traditions about Aeneas’ family has been questioned: cf. 
Smith (1981b). But it does appear that there were ruling families in the Troad 
in later times who claimed descent from Aeneas and also Hector. It has been 
suggested that the change of wording between the two prophecies might be 
due to a political change, if Aeneas’ family had lost the kingship by the time of 
the hymn, as happened (for example) at Scepsis at some date which cannot be 
precisely determined; cf. Hoekstra (1969) 39—40. But the change can be explained 
simply by the different context in the hymn. Aphrodite reassures Anchises about 
his future, prophesies the birth of a son, and promises that his line will continue 
for generations to come. The main point is the prosperity and continuity of his 
race, in contrast to his fears. On H. Aph. 196—7 cf. also Edwards on II. 20.75—155 
(pp. 298-301), and Faulkner (2008) 3-18, 256-7.
i9 8“ 9 Aeneas’ name is introduced for the first time, and given an etymology, 
with emphatic positioning and enjambment of αίνον ] έσχεν αχός; cf. II. 13.481- 
2 δείδια δ’ αίνώς | Αινείαν, and the connection of Odysseus and όδόσσομαι 
at Od. 1.62, 19.407-9 (with S.'West on 1.62). Aphrodite’s affair will be a great 
cause of pain and embarrassment to her, as she explains later: 241-55 return 
to the theme of 198-9 (cf. 243 αχός), after the passages on Ganymede and 
Tithonus.
199 ένεκα must be a conjunction (‘because’). This sense of ένεκα (= οόνεκα) is 
rare in early poetry: cf. possibly Hes. fr. 180.10 M -W  (εΐνεκα), Pi. I. 8.32 where 
εινεκεν means ‘that’. It is commoner in Hellenistic poetry: Gall. fr. 1.3, 6, 75.6, 
A.R. 4.1523, Bion 12.7.

For the rest of 199 cf. II. 18.85 ήματι τώι δτε σε βροτού άνέρος έμβαλον εύνήι 
(of Thetis and Peleus).
200-38 The general statement in 200—1 picks up the theme of 194-5 and intro
duces the two exempla of Ganymede and Tithonus. These represent two different 
ways of bridging the gap between men and gods: both have immortality, but 
Ganymede has eternal youth as well, whereas Tithonus does not. Aphrodite goes 
on to say that Anchises is not fated to escape old age or death (239-46). The 
progression of thought changes, but by a natural development, moving from the 
closeness to the gods of the family to the restriction imposed on Tithonus, and 
hence to the mortality of Anchises, the point from which she began (199). Walcot 
(iggi, 148-9) suggests that with these stories of divine love for Trojan princes 
Aphrodite is also excusing her own weakness in falling for Anchises.
200 άγχίθεοι: the Phaeacians are called άγχΟεοι at Od. 5.35, because of their 
unusually close familiarity with the gods (6.203, 7.201—6). Here Anchises’ family 
resembles the gods in physical appearance and beauty (203, 219), and both
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Ganymede and Tithonus have become literally άγχί3εοι as a result of divine 
favour;
202—17 In the Iliad Ganymede’s abduction is referred to at 20.232—5: κα'ι 
άντί3εος Γανυμήδης, | ος δή κάλλιστος γένετο 3νητών άν3ρώπων. | τον και 
άνηρείψαντο 3εο'ι Διι οινοχοεύειν | κάλλεος εϊνεκα οΐο, ΐν ά3ανάτοισι μετείη. 
The language is similar to that of H. Aph. 202-4, but in the Iliad he is carried off 
by the gods to be the cupbearer of Zeus, whereas here these roles of Zeus and 
the gods are reversed. The story, however, is likely to be the same in both cases, 
and the motif of Zeus’s love is surely implied, although typically not stressed in 
Homer. Moreover, at IL 5.265-72 the horses of Tros are mentioned, which Zeus 
gaveffim in recompense for Ganymede (cf. H. Aph. 210—17), again in connection 
with Anchises and Aeneas, since Anchises is said to have used them as sires to 
produce his own horses and those of his son. In die Ilias Parua (fr. 6 Allen =  6 
Davies) Ganymede is son of Laomedon, and Zeus gives the father a golden vine 
in compensation for the loss of his son. Later poets elaborated the erotic theme: 
Ibycus told the story of the rape, together with that of Tithonus by Dawn, in 
his poem to Gorgias (fr. 289; see Barron (1984) i6ffi); cf. Theognis 1345-8, Pi. 0.
I. 44-5, 10.103-5, etc. For other literary and artistic versions see LIMC rv.i 154- 
69 s.v., and 207η. below. In this description of Ganymede’s rape the visual and 
ornamental aspects are constandy stressed: ξαν3όν. . .  ον διά κάλλος. . .  3αϋμα 
ΐδεΐν . . .  χρυσέου . . .  ερυ3ρόν, with an artful juxtaposition of colours in 206. The 
cheerfulness of all this contrasts sharply with the grief of Tros which follows 
(207-g). This double theme recurs again at the end of die story (215—17), where 
grief and joy are contrasted.
202 ή τοι μέν emphasises the truth of what has just been said (‘truly, indeed’).
203 Cf. Od. 15.250 (see H. Aph. 2i8-ign.).
204 επιοινοχοεύοι: the compound does not recur elsewhere, but cf έπιοίνιος 
Theognis 971, and forms such as έπιβουκόλος (Od. 3.422, etc.).
205 The phrasing is traditional, but cf. especially H. Dem. 397 ναιετάοις ττάντεσσι 
τετιμ[ένη ά·3ανάτοι]σιν, of Persephone on Olympus, followed at 403 by μέγα 
3αΰμα 3εοΤς 3νητοΤς τ  άν3ρώττοις.
2ο6 Cf. II. 1.598 (Hephaestus on Olympus) ο’ινοχόει γλυκύ νέκταρ άττό 
κρητήρος άφύσσων, 2 3 .219—20  χρυσέου εκ κρητήρος...  | οίνον άφυσσόμενος, 
Od. 5.93  νέκταρ ερυ3ρόν.
207 Τρώα . . . φρένας is a double accusative.
208 3έσπις άελλα only occurs here, but when people disappear the storm- 
winds (άελλαι, 3ύελλαι, or άρττυιαι) are often said to have carried them off: cf.
II. 6.345-8 (Helen wishes a κακή άνέμοιο 3ύελλα had carried her off at birth), Od. 
1.241-2 (where it is the gods who have made Odysseus vanish at 234-6), 4.727-8, 
20.63-79. In early Greek art Zeus himself is usually the pursuer of Ganymede, 
sometimes Hermes or Iris. The first evidence we have of the eagle carrying 
him off is in a work by the fourth-century bc sculptor Leochares (Pliny NH  
34.79), and this is common later; in literature cf. Apollod. 3.12.2, Verg. A. 5.252—7,
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etc. Occasionally in fourth-century art the swan takes over this role. Cf. LIMC 
s.v., and on rape scenes and winged predators in general see Vermeide (1979)
145-77·
210-11 Cf. II. 5.2654., where the horses are υίος ποινήν, Ilias Parua fr. 6 Allen 
(= 6 Davies) ου παιδός άποινα. ίππους άρσίποδας (‘prancing horses’) is a new 
adaptation of the formular ίπποι άερσίποδες [II. 3.327 etc.).
212 είπέν τε: a single connective is not unusual in early epic where there is no 
change of subject. Cf. Denniston, GP2 497. There is therefore no need to read 
δέ,
212—14 είπέν τε εκαστα | . . . ώς εοι. . .  : the ώς clause can be taken as an 
indirect question (‘to tell in detail how. . .  ’): cf. Heubeck on Od. 24.237.
213 έφημοσύνηισι: έφημοσύνη is always singular in Homer (1 x II., 2 x 0 d.), but 
the plural recurs in Hellenistic poetry; cf. A.R. 1.33 etc.
214 Ισα 3εοΐσιν (cf. II. 21.315 etc.) is clearly preferable to the variant ήματα 
πάντα, which is due to the formular ά3άνατον κα'ι άγήραον ήματα πάντα {Od. 
5.136 etc.); cf. also 209, 221.

άγήραος: for άγήραος/άγήρως see Richardson on Dem. 242.
215—17 The story ends on a happy note, with Tros riding his immortal steeds: 
but we may still wonder if this is really sufficient recompense for the loss of a 
beloved son (cf. Smith (1981a) 71—7).
216 This line echoes and contrasts with 209, and γόασκε, γεγή3ει δέ are 
in strong opposition, with alliteration, emphasised further by the anaphora 
γεγή3ει. . .  γη3όσυνος. Cf. II. 11.683 γεγή3ει δέ φρένα Νήλευς, and Od. Π·337 
etc. φρένας ένδον έισας.
217 άελλοπόδεσσιν: άελλόπος is used of Iris in Homer (3 x IL); cf. άελλοπόδων 
3ύγατρες ίππω ν Simon, RMG515, Pi. N. 1.6, etc.
218—38 So too Tithonus was carried off by Dawn, who asked Zeus for immor
tality for him, but did not think of asking for eternal youth. While he was young 
they lived together happily, but when he began to grow old she left his bed, 
though still looking after him. When he was really old, however, she locked him 
away in a room, where he lives on, unable to move but with his voice still flowing 
incessantly.

The story of Tithonus first occurs here. In Homer {II. 11.1-2, Od. 5.1-2) Dawn 
rises from Tithonus’ bed at daybreak, and he is mentioned in Aeneas’ genealogy 
as a son of Laomedon and brother of Priam {II. 20.237). In Hes. Th. 984-5 she 
bears him Memnon and Emathion. In Tyrtaeus he is a model of exceptional 
beauty (fr. 12.5 West), and Mimnermus (fr. 4 West) says that he was given eternal 
old age, worse even than death. Sappho cites him as an example of the inevitability 
of old age in a poem which has several close links with the version in the hymn. 
Cf. the new text by West (2005) 5, of fr. 58.11-22 L—P =  V:

’Ύμμες πεδά Μοίσαν 1]φκ[ό]λπων κάλα δώρα, παιδες, 
σπουδάσδετε κα'ι τά]ν φιλάοιδον λιγύραν χελύνναν 
έμοι δ’ απαλόν πρίν] ποτ [έ]9ντα χρόα γήρας ήδη
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επέλλαβε, λεύκαι δ’ εγ]ένοντο τρίχες εκ μελαίναν
βάρυς δέ μ’ ό [S]üpçs ττεττόηται, γόνα δ’ [ο]ύ φέροισι, 5
τα δή ττοτα λαίψηρ’ εον δρχησθ’ ι'σα νεβρίοισι. 
τά <μέν> στεναχίσδω θαμέως· άλλά τί κεν ποείην; 
άγήραον άνθρωπον εοντ ου δυνατόν γένεσθαι. 
καί γάρ π[ο]τα Τίθωνον εφαντο βροδόπαχυν Αϋων
έρωι φ __ αθεισαν βάμεν είς έσχατα γάς <ρέροισα[ν, ίο
εοντα [κ]άλον καί νέον, άλλ’ αϋτον ϋμως εμαρψε 
χρόνωι πόλιφν γήρας, εχ[ο]ντ άθανάταν άκοιτιν.

[You for] the fragrant-bosomed Muses’ lovely gifts 
[be zealous,] girls, [and the] clear melodious lyre:
[but my once tender] body old age now
[has seized;] my hair’s turned [white] instead of dark;
my heart’s grown heavy, my knees will not support me, 5
that once on a time were fleet for the dance as fawns.
This state I oft bewail; but what’s to do?
Not to grow old, being human, there’s no way.
Tithonus once, the tale was, rose-armed Dawn
love-smitten, carried off to the world’s end, io
handsome and young then, yet in time grey age 
o’ertook him, husband of immortal wife.

Lines 3-5 resemble H. Aph. 228-9 and 233-4, and 10 is similar to 227. See 
Introduction 4(b).

Tithonus’ endless ageing process stands in ironic contrast with Dawn’s eter
nally youthful freshness, as in Tennyson’s Tithonus. In one version he becomes 
a cicada (cf. II. 3.150-3, where the garrulous old men of Troy are like cicadas): 
Hellanicus, FGrH 4 F 140, Schol. II. 11.1, etc. Kakridis (1930, 25-38) argues that 
this story lies behind the hymn’s version, but it is probably a later develop
ment. See also King (1986), Segal (1986), and Clay (2006) 193-6. The motif of 
divine regret for an ageing mortal lover is paralleled by Thetis and Peleus (cf. II. 
18.428-35), and the story of Tithonus acts as a contrast to the happy ending of 
Ganymede’s tale. Aphrodite will not make the same mistake as Eos, and Anchises 
will eventually die like other mortals.
218-19 Eos made a habit of falling for attractive young men: Orion (Od. 5.121- 
4), Cleitus (Od. 15.250-1 άλλ’ ήτοι ΚλεΤτον χρυσόθρονος ήρπασενΉώς | κάλλεος 
εϊνεκα οΐο, ιν άθανάτοισι μετείη), Cephalus (Ε. Hipp. 455~8 etc.); cf. Vermeide
(1979) 162-5.
218 χρυσόθρονος is used only of goddesses in early epic, and especially of 
Dawn (Odyssey, Hymns). It may have originally meant ‘with golden flowers’ (cf. 
Hainsworth on Od. 5.123).
220-1 The usual Homeric formula άθάνατον καί άγήραον ήματα πάντα (as 
Calypso promises to make Odysseus: Od. 5.136 etc.) is here deliberately altered 
to suit the story of Eos’ lapse. Cf. H. Aph. 240.
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222 This is not a Homeric formula for Zeus’s consent, but cf. Zeus’s famous nod 
(II. 1.524-30, 15.75-7), and H. Dem. 466.
223-4 Cf· & 20.264 νήπιος, ούϋ ένόησε κατά φρένα, and 22.445· One can treat 
this as an emphatic asyndeton (‘Fool, for she did not think. . . ’), or else regard 
222 as a parenthesis. For 224 cf II. 9.446 γήρας άποξύσας θήσειν νέον ήβώοντα, 
and jYostoi fr 6 Allen (= 6 Davies). ξΟσαί τ  άπο goes together, for άποξΰσαι. 
‘The image is of scraping away calluses and wrinkles to restore the smoothness of 
youth. . .  Related is the idea of old age as a skin which, ideally, we could slough 
off, as snakes do (a cast snakeskin is called γήρας). . .  ’ (Griffin (1995) 128, on II. 
9.446).
225-7 Dawn naturally lives on the borders of the world (cf. Od. 12.3-4), as she 
rises from her bed in the far east. Cf. Sappho’s poem, quoted in 2i8~38n., lines
9 ~ ί° .

228 κατέχυντο suggests his long grey locks and beard flowing down from his 
head (cf. Call. H. 6.5 κατεχεύατο χαίταν).

εθειραι is used only of a horse’s mane or helmet-crest in Homer, but of human 
hair in later poetry.
229 εύηγενέος (‘noble’) is a variant form of εύγενής (cf. II. 11.427, 23.81, and 
Richardson on 23.81). Heitsch (1965, 31) suggests that it could be influenced by 
ήϋγένειος (‘well-bearded’). There may in any case be word-play in εύηγενέος τε 
γενείου.
230—2 There is a strong contrast between εύνής μεν and αύτόν δ1 αύτε. In 
Homer άτίταλλεν is always used of nursing children (cf. H. Aph. 115). The wider 
sense occurs in Theocritus (15.111, 17.58). But the implication may be that Dawn 
treats him like a baby, old age being often seen as a second childhood (cf. Schol. 
Lycophron, Alexandra 18, where she keeps him in a cradle). The combination 
of human food and ambrosia (contrasted at Od. 5.195-9) may also reflect his 
intermediary status between mortal and immortal.
233—6 At this point presumably Dawn no longer feeds Tithonus, who grows 
weaker and weaker. 236 suggests the idea of shutting something away in a 
storeroom.
234 Cf. Od. 8.298 ουδέ τι κινήσαι μελέων ήν ούδ’ άναεΐραι.
237 Cf. II. 18.403 ρέεν άσπετος of Oceanos, 1.249 Ρ̂ εν αύδή (of old Nestor), 
Hes. Th. 39, 84. άσπετος presumably means ‘incessant’ here (cf. IfgrE s.v.). It 
originally meant ‘unspeakable’, and so ‘immeasurable’. It is used of loud noises 
at Od. 14.412, H. Ap. 360.
237-8 Cf. Od. 11.393-4 ούδ* ετι κΐκυς, | οΐη περ πάρος έσκεν ενί γναμπτοΤσι 
μέλεσσιν, 21.282-3, and II. 11.668-9· In the formula ένί γναμπτοΤσι μέλεσσι the 
epic poets probably saw a contrast between the supple limbs of youth and those 
of old age (see Hainsworth on II. 11.669, Richardson on 24.358—60).
239—55 Aphrodite returns to the present situation. The paradeigmata of 
Ganymede and Tithonus originally illustrated the godlike qualities of Trojan 
princes, but now the theme is the misery of old age, inevitable for Anchises, 
and (as at 198-9) her grief and shame over a mortal love affair. This progression
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of thought resembles the way in which extended Homeric similes sometimes 
develop from one to another point of comparison. The implication of 239-46 
seems to be that Aphrodite cannot make Anchises both immortal and ageless 
like Ganymede, because this is only in the power of Zeus to grant (cf. Clay (2006) 
189-91).
239—40 The asyndeton is emphatic: Ί  myself certainly would not choose such a 
fate for you!’ τοιον implies ‘like Tithonus’, and 240 =  221.
241- 6 The structure of this passage, contrasting the unattainable ideal with 
reality, resembles that of II. 12.322-8 (in Sarpedon’s famous speech to Glaucus 
about heroism) ώ ττέττον, εΐ μεν yàp . . .  | αιει δή μέλλοιμεν άγήρω τ’ ά3ανάτω 
τε I έσσεσ3’· ούτε κεν αυτός ivi ττρώτοισιν μαχοίμην. . .  νΰν S’ εμπης yàp κήρες 
έφεστάσιν 3ανάτοιο. . .  There it is death, here old age which is inevitable.
241 τοιοΰτος means ‘such as you now are’, i.e. young and beautiful.
242- 3 For 242 cf. 126-7, Od. 6.244 aï Y«? Φο'ι τοιόσδε ττόσις κεκλημένος είη, II. 
2.260 πατήρ κεκλήμενος εϊην. 243 echoes 198-9, and cf. II. 8.124 άχος πύκασε 
φρένας, 14-294 φως πυκινάς φρένας άμφεκάλυψεν.
244~6 For yhpas όμοίιον cf. II. 4·3Ι5· όμοίιος is also used of war, strife, and 
death in Homer. It was disputed im antiquity whether this was a variant form of 
όμοιος, meaning ‘common to all’ (as Hesiod apparently supposed, Op. 182), or 
a separate word altogether, meaning ‘evil, hateful’. Cf. Russo on Od. 18.264, in 
favour of ‘levelling’ as the translation.

The repetition of the verb at the end of 243 and 244 emphasises the parallelism 
between Aphrodite’s grief and Anchises’ fate. The expanded description of old 
age in 245-6 also underlines Aphrodite’s extreme revulsion at the prospect, and 
the contrast between men and gods. The form νηλειής (‘pitiless’, cf. νηλής) occurs 
at Hes. Th. 770. The idea of old age personified as a divine force ‘standing near’ 
men is paralleled by expressions about death and fate (cf. 269 etc.).
245 επειτα must mean here ‘in time to come’.
246 καματηρόν: καματηρός occurs only here in early poetry; cf. Herodotus, 
Aristophanes, etc.
247-51 Aphrodite’s main concern is her shame. 249-51 have been taken as 
implying that she will no longer have power to cause unions of gods and mortals 
(cf. Clay (2006) 192-3), but this is not a necessary interpretation of the text. For 
247-8 cf. II. 16.498-9 κατηφείη καί όνειδος | εσσομαι ήματα πάντα διαμπερές, 
όάρους is used in the context of love at Hes. Th. 205, and in later poetry. 
249-50 recall 50-2 (here abbreviated), and δάμνασκε is used of Aphrodite as at 
2-5·
252 στόμα τλήσεται: this conjecture gives the best sense. It has been objected 
that ‘στόμα as an organ of speech. . .  does not occur in early epic’, and ‘the 
στόμα spealdng itself is not found before Pind. Nem. X.19’ (van Eck 86-7); but 
cf. II. 2.489-90, 14.91, etc. There is no certain parallel elsewhere in early epic 
for the scansion στόμα τλ-, in the case of this particular combination of mute 
plus liquid (τλ), but final vowels in thesis usually remain short in epic before such
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mute-plus-liquid combinations: cf Chantraine, GH 1108-9, and H. Aph. 114,131, 
179, 187.
253 πολλόν άάσ3ην: cf. II. 19.113, of Zeus deceived by Ate.
254 ouk όνομαστόν: cf. Od. 19.260 etc. Κακοΐλιον ούκ όνομαστήν, and Hes. 
Th. 148 ούκ όνομαστοί.
255 This line is echoed by 282.
256—80 The nymphs of Ida will nurse Aeneas. Divine or semi-divine nursing 
of gods or heroes is a common theme of early Greek mythology: cf. for exam
ple Dionysus’ nurses in II. 6.132-5 (identified as nymphs in H. 26.3-6), I I  Ap. 
123—5 (Themis nurses Apollo), H. Dem. 98—274 (Demeter and Demophon, with 
Richardson on H. Dem. 231-55), Hes. fr. 145.1-2 (nymphs of Ida and Minos), Pi. 
P. 4.102-3 (Chiron’s daughters and Jason), 9.59-65 (Aristaeus given to Seasons 
and Earth by Hermes), and see Jeanmaire (1939) 283-96. For the nymphs as 
κουροτρόφοι in general cf. Hes. Th. 346-8, West ad loc.
256-8 256 is echoed at 274 and 278. Normal epic usage {II. 5.150 etc.) suggests 
that the subject o f ϊδηι should be Aeneas, rather than φάος ήελίοιο. For the 
repetition of the pronoun in 257 (μιν) cf. Od. 16.78-9 άλλ’ ήτοι τόν ξεΐνον. . .  εσσω 
μιν. . .

όρεσκώιος (‘with mountain lairs’) is used of the Centaurs (Φήρες) at II. 1.268, 
and other animals elsewhere in the Hymns. At Od. 9.154-5 nymphs disturb αίγας 
όρεσκώιους; cf. II. 6.420 νύμφαι όρεστιάδες. For the sense cf. Chantraine, Diet, s.v., 
Heubeck on Od. 9.155. The Oceanids are (3α3ύκολποι at H. Dem. 5, and the epi
thet is suitable for nursing deities: cf. H. 26.3-4 ον τρέφον. . .  νύμφαι. . .  δεξάμεναι 
κόλποισι. . . , and Η. Dem. 231. 258 recalls 98 and is echoed with variation at 
285; cf. Hes. Th. 2 (Muses) a! 3’ Έλικώνος εχουσιν όρος μέγα τε ζά3εόν τε. 
259~72 are a discursive expansion on the nature and life of the mountain 
nymphs, the first on this topic in Greek literature. The boundaries of mortality 
and divinity have already been blurred in the stories of Ganymede (immortal and 
ageless) and Tithonus (immortal but not ageless). The nymphs are mortal, but in 
their length of lives approach immortality most closely. In Homer the sea nymphs 
are called ά3άναται {II. 18.86, Od. 24.47), and nymphs are 3εαί at II. 24.615, Od. 
12.131-3, H. 26.7, Hes. Th. 129-30, fr. 123. But Hes. fr. 304 agrees with our hymn: 
nymphs themselves claim to live for 9,720 generations. Plutarch quotes this in his 
discussion of beings intermediary between men and gods {Mor. 415fr.), and also 
Pindar fr. 165 Snell-Maehler ίσοδένδρου | τέκμαρ αΐώνος 3εόφραστον λαχοίσα 
of Hamadryads whose life-span is that of the trees. Cf. also Eumelus fr. 15 Kinkel 
(= 15 Bernabé), Charon of Lampsacus, FGrH 262 F 12, Call. H. 4.79-85, A.R. 
2.476-83, etc., and see Süss, REvii 2287-92 s.v. Hamadryadem 
259 αΐ p’: for this introduction to a discursive passage cf. (e.g.) Od. 17.292-3 
’Άργος. . .  όν ρά ποτ αυτός | 3ρέψε μέν. . .

επονται is used here to mean ‘belong with’. Cf. LSJ s.v. επω B 11.4.
261 For the scansion of καλόν with short alpha cf. 2g-32n. χορόν ερρώσαντο 
means ‘moved nimbly in the dance’, ερρώσαντο is used of the movement of
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nymphs around the river Achelous at II. 24.616. Cf. also Hes. Th. 7-8 χορούς 
ενεττοιήσαντο | καλούς ίμερόεντας, εττερρώσαντο δε ττοσσίν, which is perhaps 
in this poet’s mind (cf. 256-8n.), and would help to explain the unusual internal 
accusative χορόν with this verb. The Theogony passage also combines present and 
‘timeless’ past tenses in a similar way to 25866 (cf. West on Th. 7 and 10, and see 
H. Ap. i-8n.).
262 Σιληνοί: the name occurs here for the first time in literature. In early vase 
inscriptions this, rather than Σειληνός, is the form. Later Silenoi and Satyrs are 
often treated as closely related or identical beings. Satyrs are first mentioned in 
literature in the Hesiodic Catalogue of Women, frs. 10(a) 17-19 and 10(b) in Hesiodi 
opera (Oxford 1990, 3rd edn with new Appendix of fragments, ed. R. Mei'kelbach 
and M. L. West). They and the mountain nymphs are probably children of the 
five daughters of Dorus and a daughter of Phoroneus. The Satyrs are described in 
this passage as γένος ούτιδανών Σατύρων καί άμηχανοέργων, in other words a 
race of idle and mischievous layabouts. From Pindar onwards Silenus is a specific 
individual (frs. 156-7 Snell—Maehler etc.), and in Attic satyr-plays he is the leader 
or father of the Satyrs.

In art we first meet Silenoi by name on the François Vase (c. 570 bc), where 
three of them accompany Dionysus and Hephaestus, together with women 
labelled as nymphs. A singular Silenus is first identified by name on a vase 
by the same potter Ergotimos, led captive by a man with a wineskin. Satyrs and 
Silenoi are usually depicted in early Greek art as naked, shaggy, and bearded 
men with largephalloi, and equine features (horses’ ears, legs, and/or tails). The 
earliest example of a ‘proto-satyr’ is said to belong to a vase c. 650-25 bc: LIMC 
vin. i s.v. Silenoi no. 29(c). They often accompany nymphs (or women), some
times pursuing them. See Carpenter (1986) 76-97, Lissarague (1990) 228-36, 
LIMC vin. i s.v. Silenoi, OCD3 s.v. satyrs and silens.

The name of one of Dorus’ daughters in the Hesiodic fragment quoted above 
is Iphthime (fr. 10(a) 13), and she appears in Nonnus (14.105—19) as the mother 
of the Satyrs by Hermes. In H. Aph. 262—3 we again meet Hermes, and here 
he and the Silenoi both mate with nymphs. For nymphs and Hermes in art see 
M. Halm-Tisserant and G. Siebert, LIMC v.i 316—18 s.v. Hermes. Cf. also on 
H. Aph. 117-21 (where Hermes is said to carry off a girl from a chorus dancing 
in honour of Artemis), H. ig.32ff. (Hermes and nymph as parents of Pan), Hes. 
fr. 64 (Hermes and Philonis parents of Autolycus), and Od. 14.435—6 (sacrifice to 
Hermes and nymphs).

εύσκοττος Άργειφόντης: cf. H. Ap. 200—in.
263 Cf Od. 5.225—6 μυχώι σττείους γλαφυροΐο | τερττέσθην φιλότητι, of the 
nymph Calypso and Odysseus. The epithet ερόεις does not occur in Homer, but 
is common in the Theogony (of nymphs, 245 etc.) and Hymns·, cf. Od. 13.103-4 
άντρον έττήρατον ήεροειδές, | ιρόν νυμφάων, αΐ νηίαδες καλέονται.
2Ö4~72 This idea of nymphs as coeval with trees (see on 259-72) may be implied 
or foreshadowed by Hes. Th. 187 (nymphs called Meliai from μελίη, ‘ash tree’, 
i.e. tree nymphs), and especially H. Dem. 22-3, where immortals, mortals, and
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άγλαόκαρττοι ΈλαΤαι all fail to hear Persephone’s cries (implying that they are 
intermediary between gods and men: cf. Humbert 42, 146). Gf. also II. 6.419-20, 
where mountain nymphs grow elm trees around a tomb. Here the picture of the 
growth and dying of the trees is described in elaborate detail: cf. II. 6.146-9, the 
famous comparison of the generation of men to that of leaves, especially 147-8 
φύλλα τα μέν τ  άνεμος χαμάδις χέει, άλλα δέ 3’ ύλη | τηλεθόοοσα φύει, εαρος δ3 
έτπγίγνεται ώρη, and 21.662-6. Callimachus may have had our hymn in mind 
at IT. 4.82—5, when he asks if nymphs are truly coeval with trees, and gives the 
Muses’ reply that they rejoice when the trees grow, and weep when their leaves 
are gone.
264-6 It is probably best to punctuate with full stop at end of 266, and take 
267—8 as a dramatically effective sentence in asyndeton, expanding the point of 
266. Alternatively, one could begin tire second sentence at 266, as West does. 
264-5 There may be an echo of Hes. Op. 509-10 ττολλάς δέ δρυς ύψικόμους 
έλάτας τε τταχείας | ουρεος έν βήσσηις τπλνάι χθονι ττουλοβοτείρηι (cf. Intro
duction 4(c)).
267 ήλίβατοί: originally perhaps ‘inaccessible’ (cf. Chantraine, Diet, s.v.), but the 
word was often used to mean ‘tall, steep’ (cf. Hes. Th. 786-7 ττέτρης. . .  ήλιβάτοιο 
I υψηλής). ήλίβατος is always used of rocks in Homer (although at Od. 13.196 
ττέτραι τ  ήλιβάτοι are combined with δένδρεα τηλεθοώντα), but also of a cave 
at Hes. Th. 483, and a falling tree at Hes. Sc. 421—2.
267-8 τεμένη . .  . | αθανάτων ‘and men call them precincts of the immortals’. 
This presumably means that they are considered as sacred to the gods in general, 
not die nymphs, who have been defined as mortal. Cf. for example the grove of 
Demeter, haunted by nymphs in Call. IT 6.32ff, Ον. M. 8.741fr. For the expression 
cf. Od. 4.355 Φάρον δέ ε κικλήσκουσιν. This seems to be the only case where I is 
certainly used as a plural (cf. Leaf on II. 2.197). Latin se however can be plural or 
singular, and cf. έ-αυτούς (etc.). For κείρουσι σιδήρωι cf. H. Herrn. 109 εττέλεψε 
σιδήρωι.
269-72 Cf. II. 16.853 =  24.132 άγχι τταρέστηκεν θάνατος καί μοίρα κραταιή, 
and see Η. Aph. 244^611. The verb άζάνεται is a hapax legomenon, for epic άζεσθαι 
(II. 4.487 etc.), but cf. καταζήνασκε (Od. 11.587). άμφπτερίφθινύθει is also a unique 
compound, if regarded as a single word. As often δέ τε adds a further generalising 
statement to those already made (cf. Smidi (1979) 37-9, and Denniston, GP2 
5 2 off).
273 This line recalls 256-7, closing this excursus on the nymphs.
274-91 When die nymphs bring Aeneas to his father, he must take him to Troy 
and say diat he is the son of a nymph of Mt Ida. If he tells the truth Zeus will 
strike him with a thunderbolt.

The narrative closes with Aphrodite’s return to heaven.
274—7 These two couplets are evidentiy variant versions. 274—5 have been sus
pected because the nymphs are called θεαί, despite their mortality. But the word 
is applied to them elsewhere in early epic (see 259-720.). These verses agree 
much better with the usual practice elsewhere of upbringing of gods or heroes



by nymphs. For the repetition in 274 and 278 (echoing 256) cf. 225, 230, and 237, 
and also the endings of 243 and 244. AHS retained both couplets, holding that 
ήβη in 274 refers to the moment when a child begins to walk, or is weaned, and 
drat two presentations are envisaged. But ήβη in epic refers to die beginning of 
manhood, even if Solon (fr. 27 West) sets it at seven years. Van Eck also keeps 
the whole passage, arguing that ‘276-7 should be regarded as a correction of 
what Aphrodite said at 274-5’, perhaps added by the poet to harmonise with 
II. 13.465-6, where Aeneas while still a child was brought up by his brother- 
in-law Alcathous. It is, however, most improbable that the poet himself should 
have added such a correction, although 276-7 could possibly have been inserted 
later for this reason. The text of 276 is unmetrical as it stands, and μετά φρεσί 
does not make sense with τα ΰτα . . .  διέλ3ω. The whole style of 276 is banal and 
unsuitable for a speech by a goddess to a mortal. The comparison which has 
been made with the Persian custom of leaving children with their mothers until 
they are five years old and then showing them to their fathers (Hdt. 1.136.2) also 
seems irrelevant in this context. Finally, it is inappropriate for Aphrodite herself 
to bring the child to Anchises, given her embarrassment about the whole affair.
278 For 3άλος of a child or young person cf. II. 22.87, Od. 6.157, etc.
279 μάλα yàp 3εοείκελος εσται; this resembles H. Dem. 15g δή yàp 3εοείκελός 
εσσι, which may be an echo of this phrase (cf. Introduction 4(b)). Aeneas will 
resemble the members of his family in godlike appearance (200-1).
280 μιν; MSS give Doric viv, but μιν is the standard early epic form.
281-90 True to her nature to the last, Aphrodite orders Anchises to lie about 
his affair with her. This motif of secrecy, which is here explained by her embar
rassment (247—55), is common in such stories of love affairs between gods and 
mortals: cf. II. 2.512-15 (Ares sleeps with Astyoche λά3ρηι), 16.179-86 (Hermes 
and Polymele), Od. 11.235-53 (Poseidon and Tyro). The last story closely resem
bles the present myth in several respects: see igi-2gon., and cf. here H. Aph. 290 
with Od. i i .251 ι'σχεο μηδ1 όνομήνηις. Secrecy or reticence in the case of affairs 
between gods is also (understandably) a common theme: cf. for example Call, 
fr. 75-4ff. Pfeiffer (cf. II. 14.294-6, 329-45), and II. Herrn. 3-9 (Zeus and Maia’s 
secret love, unknown to Hera; cf. H. Ap. 105—6). See also Janko on II. 14.295—6 
for other examples of ‘secret sex’ as a topos. This motif is here combined with 
the hymnic theme of a final warning against transgressing the god’s command: 
cf. the solemn injunction about the secrecy of the Mysteries at the end of the 
Hymn to Demeter (478-9), and Apollo’s final warning to his Delphic priests not to 
misbehave (II. Ap. 540-4, where 544 resembles H. Aph. 289-90).
284 φασίν is at first sight odd in the mouth of Anchises himself. Cf. II. 20.105—6, 
where Apollo in disguise says to Aeneas καί δε σε φασι Διός κούρης Αφροδίτης | 
έκγεγάμεν. . .  The point may be that Anchises should profess uncertainty about 
just who it was that he encountered, as at 92-9. The implied subject of φασίν is 
presumably the nymphs who will nurse Aeneas. Matthiae’s φάσ3αι is unneces
sary, since we already have the imperative μυ3εϊσ3αι in 283.
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καλυκώτπδος: this epithet is used of Persephone and an Oceanid nymph at 
H. Dem. 8, 420: ‘with eyes like buds’ (see Richardson on H. Dem. 8).
285 This line resembles 98 and 258. όρος καταειμένον ύληι occurs at Od. 13.351, 
H. Herrn. 228, and is a formulaic doublet of II. Aph. 258 όρος μέγα τε ζάθεόν τε. 
286-8 Aphrodite’s warning comes true in later versions, and perhaps already in 
the Iliou Persis: see 187—gon.
289-90 Cf. H. Ap. 544 ειρηταί τοι πάντα, σύ δε φρεσί σήισι φύλαξαι, Od. 11.251 
ι'σχεο μηδ· όνομήνηις, Od. 5.146 Διός δ1 έποπίζεο μήνιν, 14.283.
290 όνόμαινε: the present imperative form, conjectured by Hermann, replaces 
aorist όνόμηνε, the MSS reading, which is anomalous as one would expect όνόμη- 
vov. Elsewhere in early epic the present form ονομάζω is used, but όνομαίνω 
occurs in other tenses.
291 closes the narrative in a typical way with the return of the deity to heaven: 
cf. II, 24.694, Od. 6.41—7; H. Dem. 483—4, where Demeter and Persephone go to 
Olympus at the end of their hymn, and similarly H. 15.7-8, where Heracles now 
dwells on Olympus. It is, however, surely significant that here Aphrodite is not 
said to return to the company of the other gods. The ending of the narrative 
is also extremely abrupt, and after Aphrodite’s final warning this adds to our 
sense of her potential for retaliation. For 291 cf. II. 23.868 ήιξε προς ουρανόν (of 
an arrow). The usual epic formula is ουρανόν άστερόεντα: cf. II. 15.371 etc. It 
could have been replaced because the epithet is unsuited to daytime (van Eck 
ad loc.), but it might also be an instance of variation, influenced by ποτι/πρός/ 
Ιλιον ήνεμόεσσαν (H. Aph. 280 etc.). In any case, this phrase accords well with 
Aphrodite’s rapid and sudden departure. Contrast the windless calm of the gods’ 
abode in heaven at Od. 6.42—5.
292-3 The hymn closes with a typical expression of greeting or farewell to the 
goddess, and the usual transition to another song (see Richardson on H. Dem. 
49°“5)· ΧαΤ ε is common in the closing greeting of the Hymns (and cf. similarly 
H. Aph. 92 etc.). Here there is no final request for favour, as at H. Dem. 494 etc., 
but the word χαίρε in itself suggests that the deity should be well-disposed: cf. H. 
Aph. 102-3 σύ S’ εάφρονα 3υμόν εχουσα | δός. . . ,  Hes. Th. 104 χαίρετε. . .  δότε 
δ”· · · , Η. 10.4-5, etc· 292 ais° typically refers again to Aphrodite’s chief place 
of worship: cf. (to Aphrodite) H. 10.4-5 (closing address) χαίρε 3εά ΣαλαμΤνος 
εϋκτιμένης μεδέουσα | είναλίης τε Κύπρου.. . , and Η. Aph. 1-2, Η. 6.1-3; also 
Η. Herrn. 2 =  Η. ι8,2 (μεδέοντα).
2 9 3  =  tff· 9·9, i 8.i i . ύμνος here can mean simply another song (e.g. in praise of 
heroes), not necessarily a hymn to a god. This accords with the general view of 
these hymns as originally preludes (cf. Introduction i(a)). For σεϋ δ”εγώ άρξάμενος 
in this context cf. also H. 31.18-19,32.18-19 (to be followed in both cases by heroic 
narrative). μετάβη3ι is used by Odysseus in asking Demodocus to move on to a 
new song at Od. 8.492.
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93-9-, 95-6 
Chios /, 2, 9, 3.29-46, 38, 165-76, 172 
Cnossos 10, 3.388-439, 393, 398 
comedy 19-20, 21, 3.388-439, 4.13-15,

154—83,155-61, 168, 184—226,189—212, 
218-26, 227-92, 246-51, 293-303, 
295_6, 308, 313-21, 320-1, 322-96 

Corycian nymphs, cave of 4.552-66, 556 
Crete 3.30, 393, 409-39, 493-6, 517-19, 

518-19, 540-3 
Crisa 9,10,13,14,15,17, 3.239-76, 269, 

277-98, 281-6, 357-62, 388-439,
393, 43b 438-9) 440- 7, 443, 54°-3, 
542- 3 _

cult, institution of 6—7, 8, 22, 24, 23,
3·474-523) 490-6, 4-94-I4I, 128-9, 
5.91—106, 100-2 

Cyllene, Mt 18, 21, 4.2, 3, 94-141, 142-83;
Cyllene, nymph 23—6 

Cynaethus 1-2,13-14, 3.165-76 
Cynthus 3.16-18, 141-2 
Cyprus 3, 28, 3.2-4, 5.2, 6, 58-67, 66, 87-90, 

100-2, 292-3 
Cythera 5.6

dancing 8,17, 22, 3.149-50, 156-64, 162-4, 
182-206, 186-206,193-6, 197-9, 200-1, 
202, 203, 499-501, 514-19, 516, 520-2, 
4-31, 56, 505-6, 5-16-20, 107-42,
119-20, 262 

Dawn 28, 4.184-5, 5.218-38, 218-19, 218, 
220-1, 225-7, 230-2, 233-6
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Delian choir 1, 2, g, 13,17, 3.156-64,157, 
162-4, U6 

Delos i, 4, 6, 7-9, 3.16-18 and passim 
Delphi see Pytho 
dowry 5,139-40

Eileithyiap, 3.89-126, 95-101, 97-101, 103 
epiphany 6-7,17,32, 3.1-18, 125-6, 134-9, 

404, 440-7, 444, 462, 474-523, 480, 
5.69-74, 83-5, 84, 86-90, 91-106, 
168-90,172-5, 181-90, 193

festival on Delos 1, 7-g, 13-14,16-17, 3.20, 
140-78, 146-72, 150 

firesticks 23, 4.109-11, π  1 
First Sacred War 14—13, 3.216-86, 540-3, 

542-3

Ganymede 7, 28, 5.191-290, 200-38, 200, 
202-17, 208, 218-38, 239-55, 259-72

Hades 4.573
Helios (Sun-god) 3.363, 369, 371, 374, 412-13, 

4-371, 381-2 
Hellenistic poetry ̂ /-2, 4.192 
Hephaestus 3.300-74, 308-9, 311-30, 317, 

318-20
Hera 9 ,10,16, 27, 3.47-50, 89-126, 95-101, 

97-101, 102-4, 109-12, 300-74, 305-55, 
308-9, 30-30, 312-15, 317, 318-20, 
329-30, 332-9, 5-!-44, 38, 40, 41-4, 
53-7, 58-67, 66-8, 87-90, 107-42,
D5-7

Heracles 4.102-3, 128-9, 524, 573 
Hermes 1-9,17-27passim, 3.186-206, 200-1, 

4.1—i g and passim, 5.107-42, 114, 117-21, 
121-5, 139-40, 208, 262; Nomios 18, 
4-490-5, 567-73; Polygios 4.410-13; 
Propylaios 4.15, 384; Psychopompos 4.14, 
259, 528-32, 567-73, 573 

Hesiod, Theogony, and Homeric Hymn to Hermes 
4.427-33, 428, 429-30; and Homenc 
Hymn to Aphrodite 29, 5.1-44, 1, 5, 8, 9-11, 
14, 21-32, 29-32, 261, 264-5 

Hestia 27, 29, 5.1-44, 21-32, 22, 22-3, 24-8;
& Apollo 5.21-32, 24-8, 25, 26-8,
29- 3 2 , 31- 2 , 4 1 -4

Homer 14, 3.165—76, 172; Iliad and Odyssey, and 
Homeric Hymn to Aphrodite 29; Odyssey, and 
Homeric Hymn to Apollo 16, 3.311—30, 
410-21, 412-13, 421-9, 425-7, 426-7, 
429, 434-5, 438, 452-6i, 458-9, 458, 
464-73, 464-6, 466-7, 468, 469-73, 471, 
49g, 529, 534; and Homeric Hymn to 
Hermes 4.4, 87-93, 87, 90, 190, 237-9

Homeric Hymns 
H. i i, 8, 29—30
H. 2 [Dem) 6; ScH. 5 (Aph.) 29,30, 5.31-2, 

81-3, 136, 155-7, 172-5» 205, 256-8, 
278-9, 284-5 

H. 3 (Ap.) & H. 4 {Herrn.) 20—1, 4.88 
#· 6 2, p, 5,5.58-67 
#· 7 b j ,  3-388-439, 440-7, 4410-13 
H.8 4  
H. 9 3.40 
H. 12 5.41-4 
H. 134 
#· 15 5 
H. 16 3 
H. 18 1,3, 4
H. 19 4 ,3 ,2 4 ,  4-3,55-6i 
H. 213
H. 24 5.21-32, 24-8, 26-8 
H. 26 5
H. 273.1-18, 4.55-61
H . 28 4, 8, 3.1-18,12-13, 308-9
H. 29 5.21-32, 22-3, 29-32
H. 31 2, 4, 4.99-100
H. 32 2, 4
# 3 3  4

Homeridae /, 2,13, 3.172, 174-5 
honey 4.552-66, 559-63, 562 
Hyperboreans 3.60, 97-101, 103, 158-61

Ida, Mt 28, 5.4, 53-74, 53-7, 58-67, 61-3, 
66-8, 69-74, 97-9, 100-2, 256-80, 
274-91 

Inanna 5. 87-90, 161—7 
Iris 3.89-126, 95-101, 97-101,102-14,102-4, 

105-8,109-12, 114 
Ishtar 5.69-74, 87-90, 161-7, 187-90

legal language 21, 4.254, 312, 313, 315-16, 
_372, 373, 385, 393, 524,526-8, 567-73 

Lesbian poetry 29-30
Letop, 3.1-18, 5-9, 12-13, i6-i8, 29-46, 62, 

89-126, 158-61, 186-206 
lyre 17-18,19, 21-2, 23-6, 4.20-61, 24, 31, 

47-5L 5b 53-4, 128-9, x53> 388, 
397-512, 418, 433, 436-95= 452= 453-4, 
463-4, 464-89, 474, 478-88, 482-8,
490- 5, 496- 502, 496, 541-9

Maia 17, 24, 25, 4.1, 4, 154-83, 155-61, 157-9, 
i 6 o~ i , 227-92, 231-2 

mimesis 3.162-4 
Mnemosyne 4. 429-30 
Muse, Muses 7-8, 22, 3.186-206, 189-93, 

193-6, 4-I-I9, b 55-61, 427-33, 429-30, 
450, 556-7, 5·1- 6, b 76-80



music and song 8-10,12-13,13, 17, ig-22, 24, 
3.127-39 and passim, 4.17 and passim, 
5.76-80, 79-80, 293

Neoptolemus at Delphi 3. 535-7 
nursing of deity 3, 3.123-6, 5.256-80, 256-8, 

274-7, 284 
nymphs 28, 5.93-9, 97-9, 259-72, 262,

264-72, 267-8, 274-91, 274-7, 284; see 
also Coiycian nymphs

oaths 21, 3.83-6, 332-9, 4.274-7, 275-6, 
366-88, 371, 379-80, 383, 384, 460, 
518-20, 518, 519, 535-8, 5.26-81 

Olen, hymns of 3.97-101, 158-61 
Olympia 24-3, 4.94-141, 99-102, 102-3,

128-9
Olympus, entry of deity to 3, g, 12, iy, 22, 28, 

3.1-18, 2-4, 182-206, 186-206,
4·3°7-ΐ2, 322-96, 503-12, 504-7,
5-291

omens ig, 4.212-14, 293-303,-295-6, 297,
342, 541-9, 544-9, 546-9, 549 

Onchestos iy-i8, 20, 23-6, 3.229-38, 230, 
231-8, 4.87-93, 88, 184-226, 185-7 

oracle, on Delos 3. 79-82; at Delphi 3.214, 
300-74, 396, 443, 474-523 

Ortygia 3.16
Otreus 27, 5.107-42, in-12

paean 10,13, 3.272, 357-62, 393, 490-6,
5J7—19>

Paphos 5. 53-74, 58-67, 58-9, 66 
Paris, Judgement 065. 53-7, 57, 58-67, 76-80, 

79-80
Parnassus 18, 22, 3.281, 282-6, 282, 4.552-66,

555
performance, of Homeric Hymns 1-3,13, 24-3
Pisistratus 14
plectrum 3.182-5, 4.53-4
Polycrates 13, 3.44
Poseidon 2g, 3.229-38, 231-8, 4.185-7, 

5.21-32, 24-8, 191-290, 196-7 
prayer 5.91-106, 103, 104 
Proclus, Hymns 4,32 
Prometheus 4. 109-11, m , 282 
prophecy 17-22, 26, 3.79-82, 83-6, 127-39, 

130-2, 131, 244, 252-3, 296-7, 396, 443, 
4-397- 512, 436- 95. 463- 4. 464- 89. 
470-2, 472, 477, 482-8, 531-2, 535, 
541-9, 546-9, 549,550-1, 552-66,
556- 7, 557, 566, 5-196-7 

Pylos 10, 26, 3.398, 423, 4.128-9, 216, 342, 398 
Pythia 14, 3.389, 396, 443 
Pythian Games 7 ,13, 3.300-74, 540-3

Pytho (Delphi) 10,13, 3.182-206, 182-5, 
216-86, 281-6, 372, 514-19, 517-19, 
529-30, 535-7, 540-3 

Python (serpent of Delphi) 10,13, 3.246-76, 
300-74, 300, 353-4, 355-6, 357-62, 363, 
372, 490-6

repetition 30-1, 4.192, 5.37, 45-52, 61-3, 
76-80, 244-6,274-7 

rhetoric 20-1, 4.260-77, 272, 366-88

Sacadas 13, 3.300-74
sandals, of Hermes 18, 23, 4.79-86, 79, 83
seduction scenes 31, 4.6, 227-34, 5.53-7,

64-7, 117-21, 143-67, 168-90 
Selene 4. 99-102, 99-100 
Septerion 7, 3.216-86, 300-74 
Silenos, Silenoi 23, 5.262 
Sophocles, Ichneutai 23-6, 4.5-9, 17-19, 20-61, 

21, 25, 51, 75-8, 78, 216-18, 264, 447 
speech, by Zeus 4. 330-2, 5.67-73; change 

from indirect to direct 4.526-8; indirect 
3.105-8

syrinx 23-4, 26, 4.503-12, 511-12, 512, 552-66

Telphousa 8-g, iy, 3.239-76, 244, 246-76, 
267-8, 375-87, 379, 381, 387 

temple, of Apollo at Pytho g, 13-14,17, 
3.294-8, 294-5, 296, 299 +  298, 393, 
443, 4.176-81, 521-2; on Delos 6, 3.52, 
79-82, 87; of Hermes on Mt Cyllene 
4.2, 148 

Themis g, 3.92-5, 94. I24 
Thriai 4. 552-66, 557 
Titans 3.329-30, 332-9, 334-5, 336 
Tithonus y, 28-g, 5.191-290, 200-38, 200, 

202-17, 218-38, 253-6, 239-55, 239-40, 
259-72

tortoise 18, 21, 23-6, 4.20-6, 24, 25, 31, 32-3, 
36, 41-2,47-51, 118-19 

trial of Hermes 18, 21, 26, 4.307-12,
322-96

tripods, of Apollo 3.443, 4.60-1, 179-81 
Trophonius 3.231-8, 294-8, 296-7 
Troy 28, 5.187-90, 196-7, 274-91 
Twelve Gods, cult of 23-4, 4.94-141, 102-3, 

128-9
Typhaon, Typhoeus 10, iy, 3.300-74, 305-55, 

308-9, 317, 327, 340, 352, 353-4, 355-6, 
367-8. 4-4*5

wand, golden 18, 26, 4.528-32

Zeus 4-3, g, 17-21, 23-3,31, 3.1-18 and passim, 
4.1-19 and passim, 5.1-44 and passim
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2 G R E E K  W O RD S

αδεκτος 4.346 λινόν 3.104
άναττηλεΐν 4.41-2 λύρη 22, 4.47-5 b 4ιδ
σττοινα 5·Ι39~4°
άτόίσθαλος 3-61-82, 67 μούσα 4-447
άφήμως 3-Ι71

βαμβαλιαστύς 3-162-4 
βιόμεσθα 3.528 
βουκολεΤν 4.167

Δελφίνιος 3·493_6. 496 
διαπυρπαλαμαν 4-357

έμβολάδην 4-411 
Ιριούνιος 4.3. 551

θηλυτέρων 4-51

îyvùs 4-152
Ίηπαιήων 3.272, 357~62, 500, 5ΐ4_Ι9

κόρη 4-211 
κερτομεΐν 4.56 
κνώδαλον 4.187-8 
κραίνειν 4.427, 559 
κρεμβαλιασ-rùs 3.162-4

Acavoç ουδός 3·296 
λεχεποίη 20, 4-88 
Λητοΐδης 4·Ι58 
λίκνον 4-21

ναίειν 3-299 +  298

οίοιτόλος 4·3ι4 
όλολυγή 3-Π9, 5-*9 
όργείων 3.389
όρμος 3-103,5-87-9° 
όσίη 3-231- 8, 237, 4·Ι3°. *73>

47°
ούλόττοδ’ οΰλοκάρηνα 4.137

ττροοίμιον 1-2,13, 3.146-72 
Πυθικός νόμος 3·3° ° - 74. 357-62,

514-19
Πύθιον 3-373

σάνδαλον 4.79 
σατίναι 5.13 
στόμα 5-252 
σύμβολον 4-3°. 526-8

φή 4-241 
φιλήτης 4.67 
φωρή 4.385

χαρμόφρων 4.127 
χαροττός 4.194

3 PASSAGES DI SCUSSED

A E S C H Y L U S

Niobe fr. 161.1-3 Radt: 4.573
A L C A E U S

fr. 34: 2g
fr. 283.8: 5.157
fr. 304: 2g
fr. 308: 23, 4.514-15
fr. 349: 2g
STG fr. 264.11-19: 23, 4.514-15 

A N T O N I N U S  L I B E R A L I S

23: 23, 4.70, 75-8, 87-93, 2I6
A P O L L O D O R U S

3.IO.2: 26, 4.212-14, 511-12
A P O L L O N I U S  R H O D I U S

Α ιΈ· Ι·457~9: 4-55-ÖI
Arg, 1.685: 3-528

A R A T U S

Phaen. 268-9: 4.41-2

A R I S T O N O U S

Paean 9-13 (Powell, CA p. 163): 
3-443

A R I S T O P H A N E S

Birds 575:13, 3.114 
Knights 1015-16; 3.443

A T H E N A E U S  
22B : /, 13

C A L L I M A C H U S

See Subject index
C E R T A M E N  H O M E R I  E T  H E S I O D I

315-21 Allen: 13, 3.1, 165-76 
C O R I N N A

PMG fr. 654 col.iii.32-4: 3.443

H E S I O D

Tk. 7-8: 5.261



I N D E X E S

L O N G I N U S

19-s: 5-l53~4:

N I C A N D E R

Alex. 560-2: 4.25

P H E R E C Y D E S

FGrH 3 F 131: 27
P H I L O C H O R U S

FGrH 328 F 195: 4.552-66, 557
P I N D A R

P. 11.5-6: 3.443
Paean 12 (fr. 52m) 14-17: 3.119

P L U T A R C H

Mor. 984AB : 3.388-439

H E S I O D  {coni)
Th. 857-8: 3.340 
Op- 365:4-36 
Op. 427: 4.90 
Op. 509-10: 5.264-5 
Op. 576-81: 4.98 
frr. 54(a) and 57: 4.254-9 
fr. 256: 25 

H O M E R

II. 2.781-3: 3.340 
II. 4.75-9: 3.440-2 
IL 5.265-72: 5.202-17 
II. 10.458-68: 4.81, 134-7 
II. 12.322-8: 5.241-6 
II. 14.161-89: 5.58-67 
II. 14.225-30, 280—5: 5.66—8 
II. 16.179-86: 5.117-21 
II. 18.528-g: 4.286-8 
II. 18.590-606: 5.119-21 
II. 20.200-2 =  20.431-3:

4-163-5
II. 20.232-5: 5.202-17 
//. 20.307-8; 29,5.196-7 
II. 21.121-35: 3.362-70

Od. 4.605-7: 3.529
Od. 5-55-77: 4.227-34
Od. 5.488-93: 4.237-9
Od. 8.306-12: 3.311-30
Od. 8.362-6: 5.58-67
Od. 9.259-63: 3.469-73
Od. 11.248-52: 5.191-290
Od. 15.295, 297-8: 3.425-7, 426-7, 427
Od. 24.220-44: 4.87-93, 87, 90,

190
Od. 24.402-3: 3.466-7

S A P P H O
fr. 4 4 .1 3 -1 7  L-P =  V: 5 .1 3  

fr. 4 4 (A ) V: 2g, 5 .1 6 - 2 0 ,  2 6 - 8  

fr. 5 8 .1 1 - 2 2  L-P =  V: 2g, 5 .2 1 8 - 3 8 ,  2 2 5 - 7  

S C H O L I A

Pi. N. 2 .1 : i, 13
S O P H O C L E S

Ichneutai: see Subject index 
Laocoon fr. 373.2-3 Radt: 5.181-90

S T R A B O

5·Ι96_7

T H E O G N I S

5 - ι ο : ·3· ι ι 8  

8 0 7 :  ΐ 4

T H E O P H R A S T U S

H P5·9·6~7: 4·Ι09 -11
T H U C Y D I D E S

3 . 1 0 4 : 1 - 2 , 3 ,  Ι 4> 3 . 1 4 6 - 7 2 ,  1 4 6 - 8 ,  1 4 8 ,
ιηι


