
SHORTER CONTRIBUTIONS 
'Mere Bellies'?: A New Look at Theogony 26-8 

One of the most famous scenes in classical literature 
is the Dichterweihe at the beginning of the Theogony 
(22-35): when Hesiod was tending his sheep below 
Mount Helicon, the Muses approached him, provided 
him with a staff and a divine voice, and told him to sing 
of the blessed, everlasting gods. Before the initiation 
proper, they gave, in two notorious hexameters, a brief 
account of their own powers: 

['6p.v Pev8ea TTOXXd XyeEiV ETV1[OLTLV 6O[oia, 
['86EV 8', EVc' 0\XW[tEcv, dXr0eEa yrlpVoa06ai 
(27-8). 

We know to tell many lies similar to true things; 
we also know to speak the truth, if we want to. 

This riddling statement about the twofold ability of the 
Muses has long fascinated readers of Hesiod, and the 
last century or so has seen a large number of differing 
scholarly interpretations. Controversy rages not just 
over what exactly the goddesses meant to say, but also 
over the implications their words have for our under- 
standing of Hesiod's self-awareness as a poet, Archaic 
Greek views of poetry, the role of fiction in literature, 
and various other issues. In order to position our own 
interpretation in the debate, it will be useful briefly to 
survey the scholarly literature. Without even attempt- 
ing a comprehensive historia quaestionis, we may dis- 
cern two main approaches to the problem.1 

The first view, which is probably still the communis 
opinio, holds that the Muses distinguish between two 
kinds of poetry, one consisting of lies similar to true 
things (27), the other characterized by the truth (28). 
The second kind is preferable to the first (truth is 
superior to lies), and Hesiod implies that what the 
Muses give to him is the poetry of truth. In support of 
this reading, scholars point to v. 32, where Hesiod is 
inspiredtosingTrd T' ecaCOceva trpo T' edOVTa, 
a phrase which is taken to be equivalent to 'the truth' 
and which is a shortened version of the formula Td T' 

EOVTa Ta T' EUOleva TTpo T' e6vTa,used 
of the Muses' own song (38), as well as of the seer 
Calchas in the Iliad (1.70).2 

* 
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1 For earlier views, see the discussion and literature cited in 
Stroh (1976); since then, note esp. Svenbro (1976) 46-73, 
Pucci (1977) 8-44 (a reworking of an earlier paper), Kannicht 
(1980) 13-21, Neitzel (1980), R6sler (1980) 295-7, Arthur 
(1983), Thalmann (1984) 143-9, Ferrari (1988), Puelma 
(1989) 74-9, Nagy (1990b) 43-7 (building on earlier work) 
and Pratt (1993) 106-13. 

2 The contention of Stroh (1976) 88-9 (with reference to B. 
van Groningen) that 'what was and will be' does not refer to 
the truth, but rather means 'all and sundry', is unlikely in view 
of the Homeric parallel, apart from the fact that the proposed 
meaning would add a somewhat banal touch to the gift of the 
Muses. The opinion of Neitzel (1980) 397-8 that the phrase is 

While all critics who adhere to what might be called the 
'dualist' interpretation of Th. 27-8 concur that the 

'good' poetry of v. 28 is that of Hesiod himself, there is 

considerably less agreement as to who is the target of 
v. 27. While some hold that Hesiod did not intend to 

polemicize against any particular kind or genre of 
poetry, but wished only to stress the truth inherent in his 
own work,3 many have felt that 'lies similar to true 
things' is intended as ajab at Homeric epic, from which 
Hesiod wanted to dissociate himself;4 still others have 
suggested that the criticism is aimed at local 
genealogies or theogonies.5 

In contrast to the majority of scholars, who favour 
one or another version of the approach just described, a 
few dissenters have put forth interpretations that one 
might label 'monist'. These critics hold that the two 
verses form a unity and refer to all poetry, including 
Hesiod's own. All poetry is a mixture of lies and truth, 
an acknowledgment on the part of Hesiod that some 
regard as an expression of the poet's positive attitude 
toward fiction6 and others see as implying the 

(Derridean) recognition that language always signifies 

a circumlocution of 'das ewige G6ttliche' (398) is likewise 
open to a number of objections, including that vv. 32-4 would 
then be awkwardly pleonastic. Critics have wondered why 
Hesiod is not granted the ability to sing of the present (Td T' 
E6 V Ta) as well; none of the suggested answers is altogether 
convincing (and, of course, pedantic readers such as Lycinus 
in Lucian's Conversation with Hesiod 1 can also point to the 
fact that, despite the Muses' inspiration, Hesiod never really 
treats the future either). 

3 See, e.g., R6sler (1980) 296-7 with n.34, Stein (1990) 11 
and Rudhart (1996) 30. 

4 Friedrich Nietzsche brings this view to the point with the 
pithy formulation, 'Liigensang ist homerisch, Wahrsang 
hesiodeisch' (Nietzsche (1995) 54, from a lecture of 1874/5 
on the history of Greek literature); see also, e.g., Luther 
(1935) 125, Latte (1946) 159-63, Verdenius (1972) 234-5, 
Murray (1981) 91, Puelma (1989) 75, Arrighetti (1992), 
Finkelberg (1998) 157-60 and P6hlmann (1998) 247-51. 
Somewhat differently, Kambylis (1965) 62-3 and Kannicht 
(1980) 15-21 contend that v. 27 is not a polemic against 
Homeric epic, but simply a fair description of the genre (com- 
pare also Lanata (1963) 24-5). As Stroh (1976) 110-12 has 
demonstrated, the view that Hesiod is specifically attacking 
Homer usually goes hand in hand with the assumption that the 
Boeotian poet 'founded' a new genre, one dedicated to the 
'truth', namely didactic poetry. As Stroh shows, however, it is 
anachronistic to regard Hesiod's works as didactic; the 
Theogony, at least, certainly qualifies as traditional epic (com- 
pare Ford (1997) 406-8). 

5 Local genealogies: Svenbro (1976) 65-7; local 
theogonies: Nagy (1990b) 45-7. The interpretations of 
Svenbro and Nagy are discussed in greater detail below. 

6 This view was vigorously put forward by Stroh (1976) and 
subsequently heavily criticized, e.g., by Kannicht (1980), 
Neitzel (1980) and R6sler (1980). Pratt (1993) 106-13 pro- 
poses a similar reading, and Thalmann (1984) 146-9 and 
Heath (1985) 258-9 lean in the same direction but are more 
tentative; see also the literature cited in Neitzel (1980) 388 
n.3. Neitzel suggests a quite different 'monist' interpretation: 
according to him, both verses refer solely to non-Hesiodic 
poetry, which Hesiod realized was characterized by some truth 
(28) and many lies (27) - whereupon he decided to compose 
different, 'truthful', poetry himself. 
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with a 'difference' and that the truth is therefore 
irrecoverable.7 

As will become clear in the course of this paper, our 
own understanding of the enigmatic distich places us 
among the dualists: we do think that the lines describe 
two distinct capacities of the Muses and that v. 32 
implies that Hesiod is inspired specifically with the 
truth. However, we also believe that there is more to be 
said and that the statement about poetry must be viewed 
in context. For what nearly all readings of the passage 
have in common, dualist and monist alike, is that they 
pay little attention to the fact that the Muses' speech 
does not consist of vv. 27-8 alone. Before telling 
Hesiod about lies and truth, the goddesses-somewhat 
less famously, but no less cryptically-address the 
shepherd as follows: 

TrotilEVES adpypavXot, KaK' eXEyxca, 

yacrTepcEs olov (26). 

Shepherds who dwell in the fields, worthy of 
reproach, mere bellies.8 

The logical connection of this line to what follows is 
not obvious, and according to the scholia, already 
Apollonius of Rhodes found v. 26 problematic: 

'ATroXXcJvtosg LV 6 'PdS8IOS XELTrELV TOV 

TTpLjTOV CTLXOV Til7(v (2 ad 26). It is not entire- 

ly clear what this is supposed to mean-West (1966) 
162 translates, 'Apollonius says that the sense of the 
first line (sc. 26) is incomplete'9-but it does at any 
rate indicate a certain puzzlement over the verse, a 
puzzlement that at least some modem commentators 
have admitted to sharing: 'Scilicet offendit Apollonium 
oratio Musarum elliptica' (van Lennep (1843) 146).10 

If they discuss v. 26 at all, scholars typically point 
out that abuse is a traditional feature of stories of initi- 
ation and inspiration.ll Still, to quote William G. 
Thalmann, even if the line represents the 'divine abuse 
of mortals typical in scenes of epiphany', this 'does not 

7 See Pucci (1977) 8-44 and Arthur (1983). According to 
Pucci, Hesiod's claim that his own poetry is characterized by 
truth is nothing but wishful thinking since '[t]he "original" 
signified is always absent' (13) and the poet therefore 'cannot 
control the difference that marks his as any other discourse' 
(27). For an extensive critique of Pucci's and Arthur's 
Derridean interpretations, see Ferrari (1988). 8 For the use of the plural instead of the singular, see West 
(1966) 160. There is no need to assume that the Muses are 
speaking to a group of shepherds. 

9 Schoemann (1868) 302-3 suggests that TLVd IETOI has 
been lost after X LiTTrV, i.e., Apollonius believed that a verse 
was missing after 26; this conjecture is rejected by West 
(1966) 162 and Di Gregorio (1975) 7. The scholiast who, after 
quotingApollonius,addedov XeiTTrrL 6e, dXX' E'CTL' and 
proceeded to cite v. 26 as we have it must have understood that 
Apollonius' complaint was that his text did not contain the line 
itself - which would seem a rather silly interpretation. 
Andrew Ford has mentioned to us the possibility that 
Apollonius read yaoTE pes oLov (with spiritus asper) and 
thus expected a comparison or explanation to follow. 

10 See also the comments of Schoemann (1868) 303, 
Thalmann (1984) 143-4 and Pratt (1993) 107-8. 

11 See esp. West (1966) 160, with parallels, as well as 
Tucker (1987). 

explain the content of this reproach' (Thalmann (1984) 
143). When one tries to understand why the Muses 
address Hesiod with these particular words, it is the 
third part of the tricolon that poses the most problems: 
after all, 1TOLtC eves dapypauXoL is a fair description of 
the shepherds' style of life (the phrase is found also 
in II. 18.162, where it is likewise verse-initial) and 
KCdK' c XEYXea is a 'standard epic term of abuse' 
(West (1966) ad loc.), which also appears in II. 2.235, 
5.787 and 8.228. What, however, is the force of 
yacTE pes olov? The scholia gloss the two words 
with Trepl TTV yaCaTECpa CLt6vv dcaXOXOiSV?EVOl 
KaL [6dva Td T' S yacrTp6'S 4povo0VTESg, and 
Hesychius paraphrases them as TpOl4Ss' [6 vrls 
iTL[teXoVl.LEvoL. In other words, the shepherds are 

personified as 'mere bellies' because they live only to 
fill their stomachs, uninterested in anything but food. 
Everyone who has commented on the line shares this 
basic reading, which connects the 'bellies' with the 
notion of eating. Taking the phrase as referring to glut- 
tony does not, however, explain why the Muses would 
choose to attack the shepherds in this way or what the 
connection is between v. 26 and the following state- 
ment about the truth and lies of poetry. 

The communis opinio on this question holds that the 
Muses are creating a contrast between the shepherds 
and themselves: while Hesiod and his ilk live a semi- 
bestial life given to base sensuality, the goddesses stand 
for a 'higher' form of existence dedicated to art and 
intellectual achievement. With their words they rouse 
Hesiod to abandon his previous life as a 'mere belly' 
and to become a poet instead.12 

This view has been vehemently attacked by Jesper 
Svenbro, whose 1976 book La parole et le marbre con- 
tains an extensive and very influential discussion of the 
use of yaCari p in Archaic Greek epic. Building on a 
detailed analysis of numerous passages in the Odyssey 
in which Odysseus, notably in his disguise as a beggar, 
is represented as dominated by the demands of his belly 
(see Od. 6.133-6; 7.215-21; 15.344-5; 17.226-8, 
286-9, 473-4 and 558-9; and 18.53-4, 362-4 and 
380), Svenbro concludes that the yaTri p stands not 
for the 'material' as opposed to the 'intellectual', but 
rather for life outside society, dependence on others and 
laziness.13 While his discussion of the semantics of the 
belly is enlightening, Svenbro completes his interpreta- 
tion of Th. 26-8 with the unwarranted claim that the 
'shepherds' of v. 26 are poets who produce the kind 

12 See, e.g., van Lennep (1843) 145, Luther (1935) 124-5, 
Latte (1946) 158, Otto (1955) 32, Frankel (1962) 105-6, 
Kambylis (1965) 62-3, Stroh (1976) 88 with n.12 (with fur- 
ther references), Kannicht (1980) 14, Neitzel (1980) 387, 
Arthur (1983) 100-4, Thalmann (1984) 144-6 and Pratt 
(1993) 108 (the last two authors are more tentative). 

13 See Svenbro (1976) 50-9. Svenbro's analysis is accept- 
ed by Arthur (1983) and Thalmann (1984), who, however, 
draw different conclusions from it, and, most important, by 
Nagy (1990b; see already Nagy (1979) 261 n.4), on whose 
interpretation see n.16. Somewhat similar to Svenbro is 
Jean-Pierre Vemant in Detienne and Verant (1979) 92-8, 
according to whom the ya-TTri p symbolizes 'la condition 
humaine' in general (95); on the role of the belly in the 
Odyssey, see also Rose (1975) 141-5 and Pucci (1987) 
157-208 (with remarks on Th. 26-8 on pp. 192-3). 
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of poetry described in v. 27:14 their designation as 
'bellies' shows that they are singers who, in order to 
make a living, must depend on the local aristocracy, 
which is why they produce heroic genealogies charac- 
terized by lies.15 By contrast, Hesiod, who is econom- 

ically independent, can afford to compose poetry that 
contains nothing but the truth.16 

The theory of Svenbro and his followers that the 
'bellies' of v. 26 are 'poets motivated by their belly' 
fails to convince, among other reasons because it is, 
after all, Hesiod himself who is addressed in the line, 
not a group distinct from him (see n.8). Their reading 
would entail that Hesiod was already a poet even before 

encountering the Muses and that the Dichterweihe 

merely transformed him from a poet of lies into a poet 
of truth-an inherently unlikely interpretation (contrast 
esp. w. 22 and 31-2, where the Muses teach him 'beau- 
tiful song' and inspire him with 'divine voice'). 
However, we do agree with Svenbro that it would be 
desirable if v. 26, instead of simply being a string of 
(ritual) insults, could be shown to have something to do 
with poetry and thus be more intimately connected with 
the two lines that follow.17 In the remainder of the 
paper, we suggest such a connection and propose a 
new reading ofyarTe pes' olov. 

As critics routinely point out, the passage Th. 22-35 
describes poetry in terms reminiscent of prophecy. We 
have already mentioned that the Muses inspire 
Hesiod to sing Td T' T eaa6Oe?va rTpO T' E6'VcTa 

(32; see the discussion of West (1966) ad loc.), an 
ability that links him with the seer Calchas; it is also 
noteworthy that the voice he is given is 'divine' 
(a 6v' / 0 6T taV, 31-2). Furthermore, scholars 
have shown that Hesiod's encounter with the Muses 
contains many traditional elements found cross- 

14 Surprisingly, a number of scholars hold that v. 26 is 
directed at the 'bad' poets or at those who rejoice in 'lies sim- 
ilar to true things': see, e.g., Mazon (1928) 6, Pucci (1977) 
10-12 and (1987) 192, Tucker (1987) 42 and passim, Nagy 
(1990b) 45-6, Grottanelli (1992) 240 and Rudhart (1996) 
30-1. West (1966) 162, too, believes that the Muses mean to 
tell Hesiod, 'You have lived your life in ignorance of the 
truth.' However, there is no indication that v. 26 is aimed at 
the shepherds' putative bad poetics or love of lies. Just 
because both v. 26 and v. 27 appear to have negative connota- 
tions, it does not follow that the negative value of both lines is 
the same. The faulty logic of this kind of reading is rightly 
attacked by Verdenius (1972) 234 and esp. Judet de La Combe 
(1993) 26-30. 

15 To bolster his argument, Svenbro (1976) 59 points to the 
supposed parallel of Od. 14.124-5: vagabonds in need of food 
tell stories that are false but pleasing to potential benefactors 
(see also Nagy (1990b) 44). 

16 Gregory Nagy has adopted Svenbro's reading, develop- 
ing it further in accordance with his own theories. For Nagy 
(1990b) 45-7, the 'bellies' of v. 26 are local poets, dependent 
on local sponsorship, whose poetry consists of local, untrue, 
versions; Hesiod, on the other hand, is a pan-Hellenic poet 
whose work is independent and characterized by the truth. 

17 The hypothesis of Tucker (1987) that the designation 
'mere bellies' is linked to the dietary restrictions of mystery 
religion and points to a connection between food and poetry 
found elsewhere in Greek literature (notably in the 
Callimachean ideal of the 'slender Muse') is, in our opinion, 
unconvincing. 

culturally in stories of men's initiation or inspiration by 
a divinity18 and is especially rich in parallels to those 
scenes in the Old Testament where prophets receive 
their call from God.19 This last fact attests to the well- 
known link between the Hesiodic poems and Near 
Eastern thought and has also been regarded as one piece 
of evidence in a larger argument about the nexus of 
poetry and prophecy. As anthropological research has 
shown, the role of the poet and that of the prophet are 
intimately connected in many cultures, and it has been 
claimed that in Greece, too, poetry and prophecy origi- 
nally formed a unity.20 

Given this affinity of the mantic and the poetic, it is 
interesting to discover that the ancient world knew a 
form of prophecy that specifically employed the belly, 
'yaorT p. Its practitioners were known mostly as 
e 77'yaCTpi Ltv0Ol (other names are e yyacTpL[i VTE LS, 
(7TEpVOd1aVTELS, E VTEpo![dVTELS9, E puKXE s' and 

HTviOves) and, to judge from our sources, they proph- 
esied by means of a voice that came from their belly.21 
While 'cyctCrTp ItuvOos is typically glossed as uen- 
triloquus in (post-Classical) Latin, it is clear that these 
people were not ventriloquists in the modem sense, but 
rather mediums whose stomachs had been taken over 
by demons.22 In fact, although the term e yyt acTpl 
itu0os- could be used of the possessed person, it appears 
to denote even more often the spirit believed to reside 
in, and speak from, that person's belly.23 

18 Compare the list in West (1966) 159-60; see also Rito6k 
(1970) and Slings (1989) on accounts of Dichterweihen in var- 
ious cultures. 

19 See, e.g., Trencs6nyi-Waldapfel (1955) 47-57 and 
Domseiff (1959) 38 and 76, as well as the discussion below in 
the text. 

20 See the classic account of Chadwick (1942) and now the 
papers in Kugel (ed.) (1990) and Leavitt (ed.) (1997), esp. 
Leavitt (1997). For Greece, see, e.g., Dodds (1951) 64-101 
and Nagy (1990a). 

21 Some of the evidence is collected in Wikenhauser (1921) 
401-7, FrGH ad 328 F78 and TrGF 4 ad Soph. fr. 59 
(Sophocles is said to have coined the name CrTpv6lavTtLs). 
For the practice, see, e.g., Tambornino (1909) 59-60, 
Weinreich (1910), Halliday (1913) 244-5, Amandry (1950) 
64-5, Dodds (1951) 71-2, Onians (1954) 489-90 n.l, and 
Rouillard and Tropper (1987) 242-4. The most extensive 
'modem' discussion, with a wealth of sources, is De 
engastrimytho syntagma of Leo Allatius (Leone Allacci), pub- 
lished in Paris in 1629 as part of a larger work (S. P N. 
Eustathii archiepiscopi Antiocheni, et martyris, in 
Hexahemeron commentarius [...]). 

22 Compare Dodds (1951) 71-2, who draws attention to Hp. 
Epid. 5.63 (- 7.28), which mentions the heavy breathing of the 
eyyacrTpLULVOOL. As Dodds writes, 'Ventriloquists do not 
breathe stertorously; modem "trance mediums" often do' 
(72). It is possible, of course, that actual ventriloquists may 
on occasion have fraudulently posed as possessed e yyartpTL- 
i' pu0oL. This may even be the reason why we speak of 'ven- 
triloquism' in the first place, despite the fact that this technique 
does not involve the belly. Compare Galen, the only ancient 
writer who (quite unlike Hippocrates, whom he is glossing) 
unequivocally takes the 'cytyaCTpP Lxv6ot to be real ventri- 
loquists: EyyacrTp(LvpuoL- o0 KeCKXeLG[LEVO TOV 

cOT6QaTOs' q0eyy[O[eVOL, 8Ld TO SOKELV E K Trig 

yaCCTpos f T OeyyeaOaL (19.94 Kiihn). 
23 The first sense is clearest in a scholion to P1. Sph. 252c 

(a passage that mentions the yyaT/TpL ipvGo1 Eurycles, on 
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Our first clear reference to this curious form of 
prophecy comes from the parabasis of Aristophanes' 
Wasps, where the playwright asserts that early in his 
career, he provided other poets with words, 'entering 
other stomachs in imitation of the prophecy and method 
of Eurycles' (LIp.TLqrd.cevos T1'V EVPVKXEovs' 
I.avTECav KaL 8LdvoLav, I ls' dXXoTpLas' 
yao-T pac v6is, 1019-20).24 As the scholia and 
other sources tell us, Eurycles was a 'belly-prophet' 
who was so well known that his name subsequently 
became a synonym for e yyaaCTpL tv0os' itself. While 
it is unclear whether Eurycles was actually active at 
the time of Aristophanes, it is interesting that he is 
mentioned also by Plato, who in Sph. 252c 2-9 says of 

people who contradict themselves that they carry 
around, presumably in their stomach, TOV adTOTroV 
E p VKXE a, who continuously argues against them 

(note that here, as in Aristophanes, Eurycles is clearly 
the name of the demon inside the belly). 

We find references to Eyyaa7TpL[veoL throughout 
antiquity,25 and the basic knowledge about this kind of 
prophecy is collected in the scholiastic and encyclo- 
pedic traditions (see the scholia to the Aristophanes and 
Plato passages discussed in the previous paragraph and 
the entries s.v. Ec'yyaacTpl .uos' in Hesychius and the 
Suda). As late as the ninth century, Photius dedicates a 
learned letter (epist. 151) to the question, TL e CT T 
TrvevIIa tHv0U vos, 6 oL rroXXol EyyacYaTp4LvOov 
ovoadCovuiL; (Amphilochia 83). As a matter of fact, 
there is evidence that the practice of belly-prophecy 
continued at least up to the Renaissance.26 

whom see the next paragraph in the text): E v puKX| S yd p 
8O6KEL 6atL[iovda TLva EV TiTL yaCfTpL EXELV. The 

second meaning is implied in, among many other sources, 
Lucian's dialogue Lexiphanes, where the eponymous charac- 
ter, after swallowing an emetic, perceives a mighty rumbling 
in his stomach and exclaims, 'I seem to have drunk an 
e y/yaoTpL pvosg' (20). The term e yy/aTpL [ivos' is thus 
ambivalent, but it is unlikely that there ever were human 
prophets who spoke in their own voice through other people's 
stomachs-a practice that Rutherford (1896) 422 and 
MacDowell (1971) 264 attribute to the original Eurycles, but 
one that is very hard to imagine. 

24 It is unclear whether Aristophanes is referring to entire 
plays that were produced for him by others or to single pas- 
sages that he composed for other poets; see the discussion in 
Sommerstein (1983) ad 1018-29. 

25 Apart from the passages already mentioned, see esp. 
Philoch. FrGH 328 F78, Ph. De somniis 1.220, Plu. Moralia 
2.414e, Erot. fr. 21, Poll. Onomasticon 2.162 and 168, 
Clem.Al. Protr. 2.11.2 and Alciphr. 4.19.15. There is almost 
certainly a parodic allusion to the practice in Call. Ap. 189, 
where Apollo, yet unborn, prophesies from the womb of his 
mother Leto and calls himself TO v CLEETL ya/UTE pL 

Ld VT L V (see McKay (1962) 156-8, Mineur (1984) ad loc. and 
Pelliccia (1995) 72-3); h.Merc. 296, where a prophetic fart of 
the infant Hermes is described as TX\rlovCt yacYCTpoS 
'pL0ov dTdaCaXov d7yyEXLCTlV, may also be playing 

with the notion of abdominal prophecy (see Pelliccia (1995) 
73-4 and Katz (1999)). 

26 See the stories about female uentriloquae quoted by 
Allatius (see n.21) on 428-9, including one (related by 
Augustinus Eugubinus) about a woman who had a voice come 
out of her genitals and another (from Caelius Rhodiginus) 
concerning the Italian lacoba, who prophesied through a 
demon by the name of Cincinnatulus (for the latter account, 

The e yyaotTpL pLVOol also appear in the Bible. The 
word occurs fifteen times in the Septuagint, where it 

usually translates Hebrew '6b and compounds thereof 

(see Hatch and Redpath (1897) s.v.). Unfortunately, the 
context of most of the quotations-usually mere lists of 
false prophets and sorcerers to be avoided-makes it 

impossible to say anything about the mantic practice of 
these Near Eastern colleagues of Eurycles. The most 

prominent Biblical cEyycaoTpil.vos', the so-called 
Witch of Endor, who in 1 Sam. 28 conjures up the ghost 
of Samuel at the behest of Saul, would, at any rate, 
appear to be a necromancer rather than a medium.27 

Turning to the Hebrew does not solve the problem since 
the etymology of '6b is controversial.28 Its original 
meaning is now often taken to be 'sacrificial pit' (with 
subsequent extension of reference to include 'person 
who uses a sacrificial pit' and 'spirit evoked by means 
of a sacrificial pit'), a view that linguistic and cultural 

parallels in a number of ancient civilizations make 
attractive.29 However, this interpretation cannot explain 
why the Septuagint, as well as Josephus (AJ 6.14.2-4), 
would have chosen the translation EdyyaGTpL teu0osg30 
or why '6b appears to mean something like 'skin- 
bottle' or 'wineskin' in Job 32.19.31 It is thus tempting 
to follow Onians (1954) 488-90 and wonder whether 
the original sense of '6b could not in fact be something 
like 'bag' or 'belly',32 which might then imply that at 

see also Weinreich (1910), who discusses its influence on 
Rabelais, Pantagruel 4.58). The idea of the possessing demon 
who inhabits specifically the belly of his host survives into 
modern times (compare the proverbial expression from the 
German Rhineland quoted by Bargheer (1931) 102) and even 
contemporary popular culture: in a Pogo cartoon (Walt Kelly, 
11 April 1973, reproduced in Bourguignon (1976) 2), Albert the 
Alligator complains that 'some fiend' has taken over his stom- 
ach; however, this particular demon does not seem to speak. 

27 The story of the Witch of Endor caused a great contro- 
versy among Jewish and Christian writers, who were divided 
as to whether the woman really was able to bring back the 
actual ghost of Samuel; see, e.g., Wikenhauser (1921) 406 and 
Schmidt (1994) 201. Allatius in his De engastrimytho syn- 
tagma (see nn.21 and 26) sums up the debate and adds a 
lengthy discussion of his own; he also provides translations 
(into Latin) of the relevant treatises of Origen and Eustathius. 

28 See esp. Hoffner (1973) 141-2 and Schmidt (1994) 
150-4, with rich bibliography at 150-1 n.78. 

29 See, e.g., Vieyra (1961), Rabin (1963) 115-16, Hoffner 
(1967), and Ebach and Riitersworden (1977, 1980), all with 
copious references; see also W. Gesenius, Hebrdisches und 
aramdisches Handw6rterbuch uiber das Alte Testament, ed. by 
R. Meyer and H. Donner (18th ed., Berlin 1987- ) s.v. ' 6b'. 
The most recent opponent of this etymology is Schmidt (1994) 
151-2, who favours the view that the word means 'revenant'. 

30 Note also that in Is. 8.19, the Septuagint says of the 
E yyTaTpL IVOoL that they speak EK T'TS KOLXLSag, a 
phrase that does not have an obvious correspondent in the 
Hebrew. 

31 For an interesting (if not necessarily convincing) attempt to 
explain the would-be semantic change, see Spronk (1986) 252. 
It is, of course, possible that '6b in Job is a different, homo- 
phonous, word; compare, e.g., The Dictionary of Classical 
Hebrew, ed. by D.J.A. Clines (Sheffield 1993-) s.v. We are not 
persuaded by the argument of Ebach and Riitersw6rden (1977) 
67-8, who claim that in Job, too-as, in their opinion, in all 
occurrences of the word-the meaning is 'pit'. 

32 See already H6olemann (1859) 160-3; compare Hoffner 
(1973) 141-2 and Lust (1974) 135 n.5. 
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least some people in the Ancient Near East practised the 
same kind of abdominal prophecy that we know from 
our Greek sources. The question must remain open.33 
As for the New Testament, the slave girl of Philippi, 
whose TrveOpta IUvOtva (v.l. TTUOOvos) St. Paul exor- 
cises (Acts 16.16-18), is clearly an e yyaaTpL uveos' 
in the familiar Greek sense.34 

What does all this have to do with Hesiod? 
Obviously, there are no EyyaaTpC.lV0uot in the 
Theogony,35 but we believe that the example of the 
belly-prophets is a crucial piece of evidence that the 
yacTri p could be viewed as an entity capable of issu- 
ing intelligent, even inspired, speech. The idea that 
internal organs can 'speak' (however literally this is 
taken) is found elsewhere in Greek literature, notably in 
Homer, and while it is usually a more dignified body 
part, such as the 6uv6ogs, that communicates with its 
'owner', a man can also receive 'commands' from his 
yaTri p (see, e.g., Od. 7.216-21).36 We have already 
remarked on the important role played by the belly in 
the Odyssey, a work in which, as Pucci (1987) 157-208 
has argued, the lowly yaoTr p takes over the role of 
the lofty 0 v p6 o as a prime instigator of human action. 
The notion that the belly can be a repository of speech 
shows up also, in a humorous context, in Lucian's 
Lexiphanes (21), where the title character's unbearable 
Atticisms are said to hide in his stomach (peCUTTi aOL 
au TO WV r ,yaO Tri p) and lower intestines (e' v 
TOLS0 KadTO) EVTEpOLS'). 

33 There are basically two possibilities. The first is that '6b 
indeed originally meant 'bag' or 'belly' and that the references 
in the Bible are to a kind of belly-prophecy similar to that 
practised by the Greeks. The Septuagint's translation of E' y- 
yaGTpL iLtvos would then be wholly appropriate. 
Alternatively, the original meaning of 'ob (whether it was 'pit' 
or something else) had been lost by the time of the Septuagint, 
and the translators came up with e yyaa7TpL tuvOos, either as 
an interpretatio Graeca (abdominal prophecy was a kind of 
mantic practice with which they themselves were familiar; 
compare Rouillard and Tropper (1987) on how other later 
commentators on and translators of the Hebrew Bible ana- 
chronistically viewed the 'o -b6t as though they were contem- 
porary witches and sorcerers) or, as one of the anonymous 
referees has suggested to us, under the influence of the passage 
from Job, given that a word that means 'wineskin' can easily 
be understood to mean something like 'belly', too (as is the 
case with Greek d OK Cd '; see Archil. IEGfr. 119, Eur. Med. 
679, Ar. Ach. 1002 and Antiph. PCGfr. 20). Note also that in 
Job, the wineskins are actually used as a comparandum for the 
belly (the passage is quoted below in the text). 

34 Compare Wikenhauser (1921) 401-7. Further work on 
the practices of the eiyycaOTpL puot (including their rela- 
tionship, if any, to Near Eastern forms of prophecy and magic) 
is a desideratum. 

35 Note, though, the case of Metis, whom Zeus puts into his 
vrT85 V' (Th. 886-900), not only to be rid of her (and to enable 
the subsequent birth of Athena through his head), but also, 
remarkably, for the purpose, J) oL cuivipdaoatCTo 6ed 
dyaO6v TE KQK6V TE (900); Onians (1954) 489 n.l com- 
pares the practice of the EyyaCrTpL ItuoL (see also West 
(1966) ad 900). Metis' twofold ability to give 'good and bad' 
advice is interestingly reminiscent of the Muses' power to tell 
lies and truth alike. 

36 On speaking organs in general, see now Pelliccia (1995), 
with 54-5 specifically on yaaTrj p, as well as the classic dis- 
cussion of Onians (1954) 13-89 (88-9 deals with the belly). 

While consciousness and intellectual ability are 
cross-culturally often associated with 'upper' body 
parts (e.g., for the Greeks, the 0uv6 s, fp ves', Kl- p, 
etc.;37 in our own culture, the head and the heart38), 
there is evidence that the belly, too, can be regarded as 
a seat of wisdom and knowledge.39 For example, 
German has a (rare) colloquial expression 'einen 
schlauen Bauch haben' ('to have a smart belly') that 
means 'to be clever'; in the same language, to make a 
decision 'aus dem Bauch' ('from the belly') is to act 
according to an irrational impulse, where it is typically 
implied-as in the case of the similar English 'gut feel- 
ing'-that such a reaction is uncannily more appropri- 
ate than one based on intellectual deliberation.40 For 
evidence further afield, we may point to the fact that, 
according to Frazer, the Society Islanders believe that 
the soul is situated in the belly or bowels (thoughts are 
described as 'words in the belly'); similarly, 
Malinowski reports that the people of the Trobriand 
Islands of south-east Melanesia hold that memory, 'the 
store of formula and traditions learned by heart, resides 
... in the belly'.41 

In the Hebrew tradition, the belly (bet en) also 
appears as the locus of inspiration (see Onians (1954) 
485-7). When the prophet Ezekiel receives his calling 
from God-a scene (Ezek. 2.1-3.4) often compared to 
Hesiod's Dichterweihe-he is presented with a scroll 
that 'had writing on the front and on the back, and there 
were written on it words of lamentation and mourning 
and woe' (2.10). God then tells him to eat the scroll: 

And he said to me, 'Son of man, eat this scroll that I 
give you and fill your stomach [bet en] with it.' Then 
I ate it; and it was in my mouth as sweet as honey. 
And he said to me, 'Son of man, go, get you to the 
house of Israel, and speak with my words to them' 
(3.3-4). 

Eating a book is an unusually sophisticated way to 
receive divine wisdom (see also Rev. 10.8-10). More 
typically, prophets are literally 'inspired' with the 
spirit (ruah ) of God, which is often said to reside 
in their belly. Thus, in the Book of Job, Elihu feels 
compelled to speak, 

37 See, e.g., Onians (1954) 13-89 and Padel (1992) 12-48; 
on the Homeric usage, see most recently Jahn (1987). 

38 Compare Bargheer (1931) 8-113. 
39 For a neurobiological view of the digestive system as 

'the second brain', see Gershon (1998). 
40 Compare Duden: Das groJ3e Worterbuch der deutschen 

Sprache, ed. by G. Drosdowski (2nd ed., Mannheim 1993- ) 
s.v. 'Bauch'. For 'einen schlauen Bauch haben', the Duden 
considers a connection with a Yiddish verb 'bauchen' ('to be 
knowledgeable'); unfortunately, we have been unable other- 
wise to ascertain the existence of this word. 

41 See Frazer (1922) 297-9 and Malinowski (1922) 408-9 
(quotation from 409), both cited by Onians (1954) 14 with n.3, 
68 with n.4, and 172 with n.9. Note also Theodoret, who in his 
commentary to Ps. 30.10 (modem counting: 31.9), e Tapd X06T 
ev 0vp)6L 6 o6 0aXtods' Lov, rq 0VXri pov, KaL T] 
yaOTT p pov, explains the mention of the belly as follows: 
FacrTepa 8E EvTavOa TO TCOV XOyLCTcGlv TaILELOV 
e Kd GXEEV (PG 80.1080; quoted in the Suda s.v. yacaTT p). 
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For I am full of words. The spirit [rnah ] of my belly 
[bet en] constrains me. Behold, my belly is like wine 
that has no vent; like new wineskins, it is ready to 
burst. I must speak, that I may find relief 
(32.18-20).42 

The concept of physical 'inspiration' is, of course, 
familiar from Greek literature, too.43 Most notably, in 
our Theogony passage, the Muses literally 'breathe' 
divine voice 'into' Hesiod: everrvevoav 8e JLOL 

a U 8 v / 0 E rr tV (31-2).44 That the 'song' vel sim. 
transmitted from the inspiring divinity to the inspired 
human being is, as it were, stowed away in a specific 
part of the body is likewise not unknown: witness 
Phemius'claim, O Es 68e RtL Ev fpealv o'Lp.a9/ 
rravToL as E ve f)vav (Od. 22.347-8), as well as the 
reference in h.Ap. 518-19 to singers o Ao TE 
MoOra/ ' v Tr E06aalv e0rlKE 0 ad [eXiyrlpvv 
d o r8 v.45 Admittedly, there is no explicit mention in 
Greek literature of a poet inspired through his 
yact-r p; we hope to have shown, however, that such 
a notion would not have struck Hesiod and his audience 
as outlandish. 

To return to Th. 26, we suggest that when the Muses 
address Hesiod as a 'belly', they are referring to the 
role that he is about to play, his role as a recipient or, 
rather, a receptacle of inspiration. Men who are 
yacyTe pe' oT ov are vessels for the divine voice that 
the goddesses of poetry breathe into them; the force of 
o0 o v is that human beings do not become poets 
through their own doing, but are mere mouthpieces of 
the divinity, mediums to be possessed, just like the 
lowlier E'yyaCTpljLU0oL. On this reading, the con- 
nection of v. 26 to vv. 27-8 becomes clear: what the 
Muses are stressing is the total dependence of a poet on 
their inspiration, as well as their complete wilfulness in 
granting it. Teasingly, they inform Hesiod that they can 

42 The translation from Ezekiel is that of the Revised 
Standard Edition; the one from Job has been somewhat adapt- 
ed. Note that 'wineskins' translates the plural of '6b (see the 
discussion above, with nn.31 and 33). 

43 For the following discussion, it is important to keep in 
mind that the term 'inspiration' can be used in different ways. 
As Carpenter (1987) 256 writes, it 'may be defined very 
broadly as a spiritual influence that occurs spontaneously and 
renders a person capable of thinking, speaking, or acting in 
ways that transcend ordinary human capacities. ... Taken more 
narrowly, the actual term ... implies the existence of a spiritus, 
or "breath," that is breathed into the soul and enlivens it.' He 
goes on to state that in extreme cases, it is possible to describe 
inspiration in terms of possession. For Greek views of inspi- 
ration, see, e.g., Dodds (1951) 80-2, Tigerstedt (1970), 
Murray (1981), Verdenius (1983) 37-46 and Finkelberg 
(1998) 18-27 and passim. Note that it is controversial how 
exactly the Archaic Greeks conceived of the inspirational 
process; see below in the text. 

44 On the significance of a v 8 r', see Ford (1992) 172-97. 
Note, too, that the name 'H a L' oo (mentioned in Th. 22) 
may synchronically have been understood as 'he who emits 
the voice' (a form of i' rq L + *F oSr vel sim.; see, e.g., Nagy 
(1979) 296-7), even though this is probably only a folk 
etymology (compare Meier-Briigger (1990), who provides an 
exhaustive discussion of the earlier literature and a new 
suggestion of his own). 

45 Padel (1992) 17 writes, 'At one level, emotion or inspi- 
ration is divinity's active interest in the entrails.' 

tell many lies that are similar to true things (and thus, 
presumably, impossible for men to tell apart) and 
that they can also tell the truth-but only if they want 
to, CET' E' 0 XwCopE (28).46 Since poets are 'mere 
bellies', they are able to sing only what the Muses tell 
them, in Hesiod's case the (supposedly truthful, see 32) 
song of the blessed, ever-lasting gods (33), as well as 
the praises of the Muses themselves (34).47 

As M.L. West points out, one of the features that 
Hesiod's Dichterweihe shares with other traditional 
accounts of divine inspiration is the motif that the 'man 
who was previously without the gift of words is sud- 
denly granted eloquence' (West (1966) 160). This idea 
is reinforced by the expression yaaTE'pes oov: 
Hesiod presents his own role as that of a mere instru- 
ment for the song of the goddesses, a song that he did 
not previously possess and that is not of his own mak- 
ing.48 This same thought is expressed in the one other 
passage in Hesiod's work where the poet refers to his 
encounter with the Muses. In the discussion of sea- 
faring in the Works and Days, he mentions his victory 
at a poetic contest in Chalcis (654-7) and his sub- 
sequent dedication of a tripod to the Muses, 'who first 
put me on the path of high-pitched song' (659). The 
trip from the mainland to Chalcis was Hesiod's only 
experience with ships, but he will not let this prevent 
him from singing about the topic of the weather at sea: 

dXXd KaLt U' e'pe'w Zrv6o v6ov aL y6LO'Xo 
MoUai -yadp ,u' E'8(8aav d0Ec4aTov 

V[Lvov d eL(EV (661-2).49 

46 As West (1966) ad loc. points out, the reference to a 
god's 'will' is a 'common qualification in telling of [his or her] 
powers'; the use of polar oppositions (in this case, lies vs. 
truth) is likewise a typical feature in the description of divine 
ability (compare Ferrari (1988) 71 n.2). In Th. 27-8, the two 
are combined to create the impression that, in their area of 
expertise, the Muses are both all-powerful (all poetic discourse 
consists of either lies or truth, both of which are dispensed by 
the Muses) and, at the same time, wholly wilful in the wield- 
ing of their powers. 

47 According to Nietzsche (1995) 54, the Muses deliberate- 
ly choose a 'stupid Boeotian shepherd' to be their mouth- 
piece: '[E]r soll nichts als Organ sein u. deshalb um so glaub- 
wurdiger.' Nietzsche may here be indulging in a pun ('Organ' 
means 'internal body part', in this case the stomach, but can 
also be understood as 'instrument' or 'voice') - without real- 
izing that his words actually reflect a hidden meaning of the 
text itself. 

48 We may perceive a strategy of self-justification here: if 
Hesiod's song comes from the Muses, and from the Muses 
alone, he cannot be held responsible for its contents (including 
its truthfulness or the lack thereof). Interestingly, in Lucian's 
Conversation with Hesiod 4, the poet considers using this very 
argument against the criticism that he never treated the future 
(Td T ' E c O ieva, Th. 32; see n.2) in his works: ' E vT v 
[2E[V [10L, (O PeXTLCTE, pCti8LaV dTr6KpL CLV dTro- 

Kp(LvcacOL aOL TrEpL dd TVToCV, OTL 8UqUV r ECTLV 
TCroV E ppactoL8Trp.evwv urr' dEoO i 'Sov E' i6v, 
dXXd TCV Moua6v, KaCL Expfv c(e Trap' EKELVOJV 
TOUS' XyLOTLI0'US' T'TV TE ELpgLiEVtV KIaL TOV Trapa- 
XEXE L?LIEI VCV dTTaLTEL V. 

49 As West (1978) ad 661 points out, the phrase Z-rv6o 
voov aCL yLxoLo refers to Zeus's role as the controller of 
the 'seasonal cycle of wind and weather, which governs sea- 
faring'. 
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But even so I shall speak the mind of aegis-bearing 
Zeus, 

for the Muses taught me to sing godly song. 

The poet freely admits to having personally no know- 
ledge of his topic; he is able to sing about it solely as a 
result of the Muses' inspiration. After all, they 'know 
to tell many things', lies and truth alike; he, by con- 
trast, is a mere belly.50 

On our interpretation, yactTE peg ol ov points to a 
view of poetic inspiration that regards the relationship 
of poet and Muse as one of possessed medium and 
possessing divinity. The idea of poetry as a kind of 
e veouvclacadt is found elsewhere in Greek literature 
and is discussed most extensively in the works of Plato. 
For example, in the Ion, Socrates tells his interlocutor 
that poets compose only while 'v 0co OdvTeS Ka 

KaTEXO[L6voL (533e 6-7) and that they do not speak 
themselves, dXX' 6 Oeos aoiTOg' EtCTLV 6 
XcE TV, 8Ld TOVTOV 86 0\ 'yyETal 1TpOS 
ri 1 f sg (534d 3-4). The poets are merely E p 1Pvilq s 
(534e 4) of the gods, which is why, as Socrates con- 
tends in the Apology, they themselves do not know any- 
thing about what they are talking about (' CaarLv 8E 
ou e v 3 v XE yovcLt,22c3; see also Men. 99c 11-d 
5)-a claim that could easily be applied to the Hesiod 
who teaches seafaring in the Works and Days. In their 
inspired state, Plato holds, poets are 'mad', and their 
madness, ct a v a, links them to other possessed people, 
such as seers and prophets (see esp. Phdr 244a 5 - 
245a 8, as well as Ap. 22b 8 - c 2 and Men. 99c 11 - 
d 5); on one occasion, he describes the poet as 'sitting 
on the tripod of the Muse' (Lg. 719c 3-), an allusion 
to the practice of the Pythia at Delphi. 

While Plato's view of poetic inspiration would thus 
appear to aid our reading of Hesiod, we are aware that 
we are in danger of committing an anachronism. Many 
modem scholars believe that the idea of the poet's 
'enthusiasm' is no older than the fifth century and due 
to Plato and his predecessor Democritus, who likewise 
held that poems came into being [ET' e vOovoTaiCt[oV 
KaIL lEPO 1Trve1V[[aTO9 (B18; see alsoB17).51 In 

support of this, they point especially to the evidence of 
Homeric epic, where the Muses, rather than possessing 
the poet, teach him and give him the knowledge neces- 
sary to sing his songs, and where the poet appeals to 
them, not for inspiration in the Platonic sense, but 
rather for specific pieces of information (see I/. 

50 Domseiff (1959) 39 sums up well Hesiod's somewhat 
mechanical dependence on the Muses: '[D]en Rhapsodenstab 
braucht man nur zu bekommen, dann geht das Dichten schon. 
Und wenn die Muse einen lehrt, kann man auch ausfiihrlich 
fiber ein Gebiet schreiben, von dem man nicht das Geringste 
versteht' (Domseiff is one of very few readers who think that 
in these and other passages, Hesiod shows himself to be a 
master of humour: 'Hesiod liebt Scherze'). 

51 See, e.g., Dodds (1951) 80-2 (Dodds does not necessar- 
ily believe that Democritus and Plato 'invented' poetic frenzy, 
but he ventures the guess that the idea arose as a 'by-product 
of the Dionysiac movement', 82), Tigerstedt (1970), and 
Murray (1981) and (1996) 6-12. Finkelberg (1998) 19-20 
downplays the difference between possession and other forms 
of divine inspiration, thereby in our eyes glossing over crucial 
distinctions. 

2.761-2, 11.218-20, 14.508-10 and 16.112-13).52 As 
the famous invocation before the Catalogue of Ships 
(II. 2.484-93) shows, the Homeric poet is not himself 
wholly ignorant about his topic (despite his claim 
O15V8 TL i'8[lEV, 486), but appeals to the Muses 
because his own information (KXe os, 486) is inferior 
to what they can provide. Like a good historian, he is 
simply looking for the best source. 

These observations, though accurate, are in our 
opinion unable to prove that the concept of the poet as 
the Muses' mouthpiece was unknown in the Archaic 
period. It may not be conclusive that Plato calls the 
idea of poetic madness a TrraXcals' [0 Oos (Lg. 719c 
1), but it is also not the case that a concept cannot be old 
just because it fails to appear in Homer. To choose an 
example specifically from the field of poetics, it has 
been shown that Homer eschews craft metaphors for 
poetry;53 we know from cross-linguistic comparison, 
however, that images like the 'carpenter of words', 
popular with later Greek poets such as Pindar, go back 
to Indo-European times.54 It is well known that Homer 
(by comparison with the Epic Cycle, for example) has 
a dislike of the supernatural and miraculous, and this 
may well extend to the notion of poetic possession, 
with its implications of irrationality. However, if we 
look closely at the Homeric poems, even there the idea 
of the poet as mouthpiece is perhaps not entirely absent. 
Both the Iliad and the Odyssey begin with an appeal to 
the goddess to sing herself (dEce 8, O d; E vvTTrr, 
Mov ata), which implies that, at some level, the song of 
the poet really is the song of the Muses and that he is 
simply acting as what Plato would have called their 
ep[[rlvevs (contrast, e.g., "IXlOV del86), the 
beginning of the Little Iliad). Pointing to Phemius' 
famous and apparently self-contradictory statement, 
aUlTO -8(LaKTOS 8' E[l , 6OOg 86E [01 V 

fpeclv o['L-as / TraVTOiagS EvEdvucev (Od. 
22.347-8), we may conclude that Homer is ambivalent 
as to whether the poet is an independent artist or a 
medium of the Muses-or, rather, that poetry, like so 
many other human activities, is subject to the so-called 
'dual motivation', that is to say, is presented as caused 
by both humans and gods at the same time.55 

Rather than assuming that poetic inspiration in the 
strong sense of possession is a comparatively late con- 
cept, we regard it as more likely that from earliest times 
the Greeks knew both the idea of the poet as a skilled 
human creator and the notion that he was merely an 
instrument of the Muses (thus also, e.g., Fuhrmann 
(1992) 77); they could employ either one, depending 

52 Murray (1981) 96 sums up the relationship between the 
Homeric singer and his Muse as follows: it 'is an intellectual 
one-the Muse is asked to communicate with the bard, not to 
send him into a state of ecstasy'. 

53 See, e.g., Svenbro (1976) 193-212 and Ford (1992) 
35-9. Whether the name "OI0rlpos itself means something 
like 'fitting together' (as though d ,L- + a form of d pa p v; 
see, e.g., Nagy (1979) 296-300)-an etymology that is by no 
means certain-is of no concern in this context since, unlike 
Hesiod, Homer never names himself. 

54 See, e.g., Schmitt (1967) 296-301 on poetic building and 
weaving metaphors, as well as Durante (1960) 234-44. 

55 See Lesky (1961) on 'dual motivation' in Homer (30-1 
specifically on poetry), as well as Murray (1981) 96-7. 
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on the context and on individual intention. In fact, 
Archaic authors mostly navigated between the two 
extremes, stressing both the artistic achievement of 
poets and their dependence on the goddesses of poetry. 
They therefore tended not to represent the poet as either 
an independent 'maker' (the word TTOLT-rls' in the 
sense 'poet' is attested only from the fifth century; see, 
e.g., Durante (1960) 234-5) or a madman speaking in 
some kind of trance; a reasonable compromise was his 
depiction as a professional taught by the Muses. On the 
whole, Hesiod, too, follows this strategy, summarizing 
his Dichterweihe with the words, ca L [sc. MoiucaL] 
v6 TroO' 'HCTioov KaXilv eSiSatav dosl'jv 
(Th. 22);56 this does not prevent him, however, from 
alluding, with the phrase yaaTe- ps ot ov, to a differ- 
ent way of conceptualizing the interaction of poet and 
Muses. Note also that v. 26 is spoken by the goddess- 
es of poetry themselves, who are intent on stressing 
their own powers, and that the address 'mere bellies', 
which would reduce the role of the poet to that of a pas- 
sive instrument, is clearly intended as a (teasing) insult. 

With our reading of yacTEr pes ol ov as having to 
do with inspiration, we do not intend to discredit the 
more obvious interpretation that the Muses are attack- 
ing the shepherds, and thus Hesiod, for their gluttony 
and semi-bestial life; after all, this appears to have 
been the ancient reading as well. What we do suggest 
is that the phrase has a double meaning and that the less 
obvious sense we hope to have established reflects an 
old, cross-cultural notion of the belly as a locus of 
inspiration or possession. In our opinion, it is even 
possible that Hesiod gleaned the Muses' insult from the 
century-old store of poetic formulae from which he was 
working and employed it in his poem without being 
fully aware of its original connotations. That poets 
sometimes use traditional diction that they themselves 
no longer wholly understand has parallels elsewhere; 
in Hesiod, note the famous case of 'the boneless one' 
who'gnaws his foot' (d vd OTE os' v Trd a TE V6ei, 
Op. 524), a phrase that all ancient commentators take to 
refer to an octopus (see West (1978) ad loc.) and that 
the poet may have intended to mean exactly that, with- 
out realizing that he was using an Indo-European ken- 
ning for the penis.57 In the case of yacTcE pc oTov, 
too, Hesiod might just have been a mere uncompre- 
hending mouthpiece of the poetic tradition. 

JOSHUA T. KATZ 
KATHARINA VOLK 

Princeton University 

56 On the way in which Hesiod negotiates between his 
authority and that of the Muses, see also Calame (1986) 
55-67, esp. 64-5. 

57 The locus classicus is Watkins (1978); on what Hesiod 
himself may or may not have understood, see 232. 
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