APHRODITE AND AFTER

ANNE GIACOMELLI

THE Homeric Hymn to Aphrodite tells the story of how the goddess of
love disguises herself as a mortal woman in order to seduce Anchises,
prince of Troy. After their lovemaking, she reassumes her proper form.
As soon as Anchises realizes whose favours he has enjoyed, he drops his
eyes, covers his face, and begs the goddess:

un pe $ovr’ quevnrov év avlphmoraw éaops
valeww QAN éNéaip’ émel ob Brofaduos avijp
yiyverar 6s Te Oeals ebvaferar abavarpat. (188-190)

What is the fear he is expressing? The adjective auernvés is of uncertain
derivation and meaning but the etymological consensus seems to derive it
from é-privative and pévos, and to assign it the meaning ‘‘kraftlos,
schwach” (Frisk),! “sans force” (Chantraine),? “weak, feeble” (Liddell-
Scott-Jones). What exactly is pévos?

In an unpublished dissertation® which includes the most complete study
known to me of the Indo-European root *men, Professor E. Robbins
demonstrates convincingly why pévos has not been sufficiently under-
stood or explained in the investigation of early Greek psychology. Bruno
Snell has shown, in the first chapter of Die Entdeckung des Geistes,* how
the psychic functions in Homer are thought of as functions of organs
which are in turn conceived of as physical or material organs of the body.
Snell finds the psychic functions distributed among three constituents—
the fupds, the Yvxh and the véos—each of which is seen as an organ of the
body. R. B. Onians has added a wealth of evidence demonstrating that in
Homeric times the organs of consciousness were thought of as organs of
the body. Of uévos Onians says, ‘“Mévos is apparently not an abstraction or
a mere state of something else, but conceived as itself something, fluid or
gaseous, which for convenience we may translate ‘energy’ and which was
felt inwardly much as we feel what we so name. It was thought to be
more particularly with the fuués in the ¢ppéves. Hence he who has it

I would like to express gratitude to Professor L. E. Woodbury and to Professor
E. Robbins.

'H. von Frisk, Griechisches Etymologisches Wirterbuck (Heidelberg 1960) 1.91.
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3E. Robbins, The Concept of Inspiration in Greek Poetry from Homer to Pindar (Toronto
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2 PHOENIX

‘breathes’ it and the god who gives it ‘inspires’ or ‘breathes it into’ him
and alternatively is said to place it in his Buués or in his ¢péves.”’® Snell,
however, considers pévos not as an organ of psychic life but purely as a
function of the fuués (16). This, as Robbins points out, is a contradiction
of his own terms, “‘for the function of the organ fuués is properly fuués:
that is, the word fupés has two facets, for it is both an organ in which an
impulse is generated and also the impulse or function generated in that
organ, as for example when Odysseus says: érepos 6¢é wor fuuds Epukev
(0d. 9.302)” (133 f.).

Dodds has joined Snell in the misconception that menos is not “a
permanent organ of mental life like tAumos or noos. Rather it is, like ate,
a state of mind.”’® Robbins objects that to consider pévos a ““state of mind”
is to create ‘““a non-Homeric dichotomy between psychic and physical. . ..
It cannot be overemphasized that any ‘mental’ organ in early Greek
thought is to a certain extent a ‘physical’ organ as well” (174 n. 18;
178 n. 24). Robbins suggests that the common misconception about uéves
may arise from the fact that it is apparently mobile and can be given or
taken away (as at I/. 13.60, 3.294) ; he reminds us that ¢péves too can be
taken away (e.g. I/. 6.234), yet this does not disqualify them as organs
(133 £.). (I hope to illustrate below that mobility and potential for loss
are in fact part of the essential nature of uévos.)

To show that pévos is not simply a function of the fuués, Robbins cites
the following passages:

T00 & adfu NvOn Yuxn Te wévos Te 1. 5.296
. . 10D 8’ adfu NoOn pévos . . . 1. 17.298

al yap Tws adTéy pe pévos kal Buuds avein

Ou’ amoTauvuevov kpéo Eduéval 11, 22.346-347

“Qs elmwobo’ drpuve pévos kal Guudy éxaorov 0d. 8.15

kal Nqv o0Tos ve pévos Buudy 7° dhécere 1. 8.358

and comments: “In the first two instances the pévos is obviously thought
of as something as material as the yvx# that departs at death. In the last
instance quoted above, the goddess is not spurring on one ‘state of mind’
or ‘function’ and one psychic organ, but both are conceived analogously as
organs’’ (135). Robbins further specifies that the phrase M#y Yux# re uévos e
(Z7. 5.296; 8.123, 315) provides the most convincing evidence that uévos
was considered an organ, for it indicates “‘that there was in fact uévos
permanently in the body and that there could be no life without it”
(175 n. 20). He concludes, ‘It would indeed seem that pévos is as much an
organ as the fuués or the Yyuxs and that it deserves to be promoted to join

SR. B. Onians, Tke Origins of European Thought about the Body, the Mind, Time and
Fate (Cambridge 1954) 52. (Hereafter cited as “Onians.”)
SE. R. Dodds, The Grecks and the Irrational (Berkeley 1951) 8.
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the trinity of organs that Snell posits as going to make up psychic or
mental life” (135).

Robbins supports his argument about Greek uévos with evidence from
the Sanskrit cognate manas. ‘““The two words are twins and derive from an
original neuter in the mother tongue, *menos. Now, in Sanskrit the manas
perceives and is an organ that resides in the heart.” In the Rig Veda
(10.90.13) the manas is associated with the eye, the mouth, and the breath
(the breath being the original way of referring to the olfactory sense).? It
remains a sense, materially conceived, in more developed, though still
early, Hindu thought: in Vaisesika the manas, the inner sense or organ, is
described as material and substantial.”?

Mévos seems, then, like fupés to have two facets, to be both an organ in
which an impulse is generated and the impulse or function generated in
the organ. Underlying the many meanings which uéves can have in Homer
(Robbins lists “design, anger, strength, courage, life;’!® Chantraine
[above, n. 2] suggests “I'intention, la volonté, la passion, 'ardeur au
combat, la force qui anime les membres”’) is a basic meaning of “‘energy.”’!!
There is no exclusively mental “‘energy” in Homer. Energy, uévos, is the
impulse generated by the organ, pévos. The term “‘organ” is awkward for
us, as Snell (34) points out and Robbins emphasizes, “for it strikes us as
almost a contradiction in terms to think of an organ of psychic life,
organs being material, psychic categories immaterial for us. The intention
of the phrase is to convey the fact that Homeric man naturally considered
what we consider ‘spiritual processes’ as emanating from material sub-
stances resident in the body, even if he was in some doubt as to where
exactly these substances could be found” (176).12 Robbins concludes from
Homeric usage of the word that uévos was a permanent constituent of the
body and could be present in varying degrees although ‘“‘a modicum was
always necessary to sustain life . . . . The quantity of uévos determines the
abilities of a man—his ‘greatness of soul’ ” (176 f.).

7Cf. Onians 512.

8See E. H. Johnston, Early Samkhya (London 1937) 18; also the Brhadaranyaka
Upanishad 4.3.2.31. For a discussion of manas in the Veda see H. Oldenburg, Die
Religion des Veda (Berlin 1894) 525.

9Robbins 135-136; cf. S. Radhakrishnan and C. A. Moore, A4 Source Book in Indian
Philosophy (Princeton 1957) 408, 409, 411; also F. Edgerton, The Beginnings of Indian
Philosophy (London 1965), where manas is translated ““thought-organ™ throughout.

1Robbins 137, referring respectively to I7. 8.361, 1.207, 5.254, 5.472, 5.296.

11]. Irmscher, Gétterzorn bei Homer (Leipzig 1950) 13: ““uévos bezeichnet die Energien
im Menschen, die das Leben ausmachen, den Drang, die Tatkraft, die Aktivitit.” See
also Onians 52; H. Frinkel, Early Greck Poetry and Philosophy, transl. M. Hadas and
J. Willis (New York 1973) 306.

20n the lack of distinction between psychic and physical see further B. Snell, Gromon
7(1931) 74-86, a review of J. Bohme, Die Seele und das Ich in homerischen Epos (Leipzig
1929).
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There could be no life without uévos. What is the connection between
uévos and life? It seems demonstrable that the organ uévos was regarded as
furnishing the particular vital “energy” which is the essence, physio-
logically and psychologically, of manliness. Mévos is both the matter and
the activity of this energy. As matter it is a fluid, as activity it is a
shooting or thrusting force. Beginning from the image of the movement
of the male seed, the Greeks characterize as pévos that which moves as
shooting fluid in nature, in the human body, or in the spirit.

Connotations of fluidity and thrust are prominent where uévos is
posited of things in nature:

Gvéuwy . . . pévos Uypov GévTwy (Od. 5.478; 19.440; Hes.

Th. 869; Hom. Hymn 6.3)
Xtovos pevos 76¢ xalains (Solon fr.9.1W)
TOTAU®Y Uévos eloayayodvTes (17. 12.18)
woTauls éxpuad uevos (Aesch. PV 720)
dewdv amomvelovaa Tupds wévos (17. 6.182)
doTpwy Oepudv pévos (Parmenides fr.11.13D)

v 8’abrob karémva’ iepov pévos 'Hehlowo  (Hom. Hymn Apoll. 371)

Fluidity is the physical property of a substance that enables it to flow.
Sand running through an hourglass exhibits fluidity. The pévos of each of
the natural phenomena cited above surely consists in its fluidity. What do
wind, snow, hail, fire,'® starlight, and sunlight have in common but their
fluid movement? But also, in each case it is an impressive movement,
strong and directed. None of these elements trickles. Mévos developed the
meaning “‘strength, force, might,” I think, because it originally designated
that which impresses the senses and the imagination by running, pouring,
shooting, flooding, streaming, by dramatic fluid movement.

In human beings, fluid which moves with a shooting energy in or from
the body is called pévos. Archilochos offers the most explicit instance of
pévos as the fluid of manliness: [Newklov édfica uévos (Col. Ep. 52).14
Odysseus’ emotion upon seeing his father causes pévos to shoot forward
into his nose: ava pivas. .. dpwud pévos mpobTue @idov waTtep’ elgopdwrTi

BEuripides attributes to fire the property of Uypérns (Phoen. 1256), perhaps ““the
lambent and downward-tending flexure of the flame” as Paley suggests or, in Pearson’s
view, an “unfavourable flickering” (Valckaener cites Sen. Oed. 309), but uncertain
details of prophetic practice hinder clarity.

14Page’s supplement has been generally accepted: see D. L. Page, Supplementum
Lyricis Graecis (Oxford 1974) 154; R. Merkelbach and M. L. West, ZPE 14 (1974)
97 f.; Merkelbach, ZPE 15 (1975) 220 f.; Degani, Atene ¢ Roma 19 (1974) 113 f.;
QUCC 22 (1975) 229 f. All adduce the epigram of Dioskourides A.P. 5.55.7 = 1489
Gow-Page, while Merkelbach and West compare Hes. T4. 190-191. L. Koenen adds a
parallel from Ps.Klem. (Hom. 3.27): vbudn vap éori 6 was &vfpwmos, dméray Tod
aAnfolis TpoghTou Nevk@ Moy dMnbeias omeLpduevos pwrilerar Tov vovw. “Als Same
ist das Wort der Wahrheit weiss,” concludes Koenen (ZPE 32 [1978] 200).
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(Od. 24.318 f.). Homer here describes a physiological effect familiar to
most people,® that of sensations experienced in and around the nose when
intense emotion leaves one close to tears. Why designate this feeling uévos?
Partly, I think, because pévos and the nose are already closely associated
due to the “breathingin’ and ‘““breathing out” of this psychic substance.1®
Blood spurting from Ajax’ wounds is black uévos: &rt vap feppal chpiyyes dvw
Puodor péhav pévos (Soph. Ajax 1413).

Human emotion, so often seen as a moving liquid in Greek,'” can also be
uévos. Athene counsels Apollo to calm himself: koiua xehawod kbparos wikpoy
uévos (Aesch. Eum. 832). Klytaimnestra ridicules Kassandra’s heightened
emotional state in a metaphor drawn from horses:!® xaAwév 8’ odx ériorarar
dépewv/ wpiv aipatnpov éfadpifeafar pévos (Aesch. Ag. 1066 f.). The emotions
of madness are designated uévos in the fourth stasimon of Sophokles’
Antigone (957-960). Here Sophokles stresses the unnaturalness of
Lykourgos’ imprisonment (a parallel to Antigone’s death in life, 850-851)
by saying that the blooming vigour of the uévos will simply “seep away:”
obTw Tds pavias dewov amootdel/ avbnpoy Te pévos.

Many passages can be found, especially in Homeric battle contexts,
where pévos seems to represent a spiritual quality and is conventionally

5Various emotions resided in, upon, or near the ancient nose. Dilated nostrils are the
sign of rage in a horse according to Xenophon (Eq. 1.10) ; erotic emotion sends a lover’s
kpadin right up into his nose (Anakreontea 29.6-8 Hanssen); Petronius ascribes to fear
this same effect (mihi anima in naso esse, Sat. 62); a Hippocratic treatise on the sacred
disease cites fear as the cause of defluxion of phlegm in the nasal area; Heliodoros
locates courage and gallantry at the nose (Aeth. 2.35); in Herodas, one woman begs
another not to lose her temper in the words: u7 69,Koptr70t, Ty xoNjv éwi puwés éx’
€bfis (6.37); a goatherd in Theokritos describes Pan’s sour temper as bile in the nose
(1.17-19); in his thirty-third discourse Dio Chrysostom discusses disorders of the nose
as signals of lewdness and incontinence. See also Plato Resp. 343a; 4.P. 9.188.5; Clem.
Alex. Paed. 270P; Philostr. Imag. 357, 358K; Afranius 384 f. R?; Lucil. 574 Marx;
Hor. Sat. 1.4.8, 2.2.76. The modern nose is no stranger to intense emotion either. The
hero of a current novel experiences rage as a hay fever attack: “Yet strive as he might
to keep his anger pure and honourable it was no use. ... Damnation, he swore to
himself. To make matters worse, his hay fever had returned; his nose swelled up and
began to run and he had left his handkerchiefs in the firkin. Rage leaked away.” (Walker
Percy, The Last Gentleman [New York 1966] 117-118).

%Onians 52. This passage is considered further below, 9~10.

YE.g., orafel 8’&v 6° vy wpd kapdlas pynoumhuwy mévos (Aesch. Ag. 179-180),
uigds 7e yap mwalawy évrérnke pou (Soph. EL 1311), Udaléovs &’du¢’ &oUvps
&xopev mvebpovas (Archil. 13 West), kat’ éuov ordNvymor . .. 7év 8’ émmhdforr’
&vepor (Sappho 14LP = 37V).

18Mévos is especially characteristic of horses (e.g., I/. 20.456, 476; 23.468; Aesch.
Sept. 393) and other animals who foam at the mouth, like lions (Z/. 20.168 f.) and snakes
(Hes. Sc. 235), perhaps because the foaming saliva was identified with semen or, more
accurately, because the various vital fluids of men and animals were not clearly dif-
ferentiated: cf. &ppwr aluaros (=omwéppa) Diogenes of Apollonia A24 DK, péhav dr’
arfpamwy dppov (=blood) Aesch. Eum. 183,
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translated ‘“‘morale, energy, strength.”” It is, however, inaccurate, as we
have seen above, to confine the meaning of the word to a spiritual process.
Homer does not think in terms of a mind/body antithesis. Consider the
uévos whose loss causes lambs to gasp for breath when their throats are cut
(/. 3.292 f.); the pévos that fills the Aiantes and gives their limbs a
sensation of lightness or mobility (/. 13.60 f.) ; the uéve’ dvdpav paired with
fiia wavTa to represent the substance of goods and men wasted in twenty
days at sea (Od. 4.363). These are not intangibles. “Morale, energy,
strength” are aspects of body. Even as the “‘spiritual” characteristic of
heroes in battle, pévos retains its materiality and manifests itself as the
matter or the activity of an organ. The martial behaviour of the psychic
organ pévos has three traits which bespeak its original affiliation with the
seed of life: suddenness, forward thrust, and fluidity.

On the battlefield pévos appears suddenly out of nowhere and trans-
forms a man or his action. The suddenness of its access causes Homeric
man to ascribe pévos to the work of a god.!® For example: s paro 76 8’
éumvevae pevos yhavk@mis Afdvn/kreive 8 émoTpodpddny (1. 10.482-483),
“Extopa 8’ éTplvpor paxny &és ®oifos 'AmoNwy/abris 8’ éumvebopar uévos, Nehdfe
8’ ddvwvawy (I1. 15.59-60).

The forward thrusting force of uévos is its chief asset on the battlefield.
Mévos is what makes things go forward. It is either the matter which
causes or accompanies dramatic forward movement, or it is the activity
of such movement. The Abantes “breathe uévos” as they thrust forward
with spears outstretched: . . . &rovrofooi, §mibev koudbwrres/alxunrai, pepadres
opextfiow peNipow (I/. 2.536-543). The Achaians similarly advance into
battle pévea wveiovres/&v Quud pepadres (I1. 3.8-9). The Trojans receive uévos
from Zeus and drive the Greeks straight back to their ditch: &y 8’ adrs
Tpweaow 'ONumios & pévos dpoev./ol 8’ iBUs Tadpoo Babeins doav ’Axaiols
(I/. 8.335-336). Mévos propels the lion/Achilles forward into battle:
Yhavkowy 8’ l00s Péperar péver . . ./ds 'AxiNg Brpuve wévos kai Buuds Gyhvwp
(17. 20.172-174). Odysseus instructs Diomedes to charge the Thrakians by
throwing his pévos forward: &AN’ dvye 89 mpddepe kpatepo uévos (I1. 10.479).
Warriors attack by aiming their pévos straight forward: of 8¢ uévos xecpdv
00s pépov (7. 5.506, cf. 16.602) and going after it: of 8’ UBpe elfavres,
émwomopevor péver a@pd (Od. 14.262 = 17.431 and cf. Od. 24.183). Zeus
infuses pévos into the knees and fuués of Achilles’ horses, empowering
them to go and fetch Automedon out of battle (I/. 17.451-453). Mules
who are invested with ““the on-drive of strength’ (as Lattimore translates
kpaTepdy pévos) strain to pull logs down a mountain (I/. 17.742). Skaman-
der’s uévos causes him to tower into a wave and assail Achilles (7/. 21.304—
307). Hera urges Hephaistos not to deflect his uévos from the river:

¥0nians 51.
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. . . undé oe Thpwav/ pethixiows éréegaw amoTpemeTw kal dpelfi’/ undé wplv améwave
Tedv pévos . . . (I1. 21.338-340). The pévos and Aawmpé yoiva of Hektor are
his means of temporarily outrunning death (7/. 22.203-204, cf. 20.93). His
tendency to dart forward in front of the army is ascribed to an unyielding
uévos: . . . émel ob wor’ &l wAnOUT uévey avdpdv/aANa ToNY wpobéeake, TO v uévos
obderi eixwy (I/. 22.458-459; cf. Od. 11.515 and Mimnermos fr. 14.5-8
West). An access of uévos from Athene moves Tydeus and his horses to a
burst of speed: moA\ov T@v &NNGY éEdNpevos: &v yap 'Afqvn/lmmous ke pévos kal
tr’ abrd kbdos ke (11, 23.399-400). Mévos is often paired with xetpes as if
the two sum up a warrior’s thrusting power or force of attack: . . . o0d’ ént
daaiv/“Extopos avdpopbvoio uévos kal xeipas damrovs/axnoesd’ AN’ & vnqual
uehaivpow meoéeobar (1. 17.637-639; cf. 6.502; 7.309; 7.457; 12.166;
13.105; 13.318; 14.73; 15.510). Mévos is defeated when its forward move-
ment is reversed. Athene complains of Hektor as “one who causes the
flowing back of my thrusts” (... &udv pevéwr dmepwels, I/. 8.361).

The fluidity of uévos is evinced chiefly by the method of its passage in
and out of heroes. It is breathed. For example, kai ¢’ éumvevoe pévos péya
IMaX\as "Af4vy (Od. 24.520), éfa uévos mvelovres épéatacav, of uév ém’ obdod
(0d. 22.203). Breath is a fluid medium. For the early poets there seems to
have been no clear-cut distinction between air and water. Robbins
observes in the archaic poets ‘“an apparent indifference to any real
distinction between mwvoai and poal as the medium through which man is
affected” (218). For Sappho love comes as air and as liquid (fr. 47 and
2.13-16 LP). In the Homeric Hymn to Demeter the goddess grants im-
mortality through her breath and by anointing (236 and 237). In Hesiod
the Muses both breathe in and pour on their gifts (TA. 31-32 and 83-84).
Pindar uses images of water and air interchangeably throughout his
poetry, especially when he speaks of the power of song, and the two come
together in the phrase xaA\ipéaiar wvoats (O/. 6.83). Pindar also talks of the
bypov aifepa (Nem. 8.41), “not because he transferred the epithet proper
to one realm to the realm of the other, but because he saw an intimate
bond and perhaps an ultimate identity between the two” (219 f.).
Similarly, the breathing in or out of uévos is a fluid motion, whether of
liquid or vapour or something in between : robs uév &p’ obir’ dvéuwy didn évos
bypov devrwv (Od. 5.478).

There are other suggestions of fluidity. Hektor and Hekuba discuss the
possibility of restoring upévos with wine (I7. 6.258-265). Diomedes and
Odysseus assert that péves 75 food and wine (I/. 9.706; 19.161). Hebe
restores Ares’ pévos with bath and anointing (/. 5.885-905 and see below,
13-14). Mévos is closely associated, and perhaps identified, with xé)os, ““bile”
(Z7. 1.282; 9.679). The manly spirit of Odysseus inherited by Telemachos
is pévos which has ““‘dripped into”” the son: Ty\éuax’ o8’ émfev kaxds éooear
o008’ dvofuw/el 8% ToL gob maTpds évéoTaktar pévos Hv° (Od. 2.270-271).
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The difficulty of distinguishing spiritual or psychological from physical
pévos is well illustrated in this last example. Telemachos’ hereditary
“manliness” is a spiritual state but is also an acquisition literally trans-
mitted in Odysseus’ seed. The duality is a problem for us but apparently
not for Homer who sees one word and one thing partaking of body and
spirit at the same time. As mentioned earlier, the Sanskrit cognate manas
contains the same physical/psychological duality as uévos and shows some
of the same connections with procreativity, some of the same mobile,
dynamic, and passionate ethos.2? I cannot say whether the word uévos
ever specifically meant ““seed” to a Homeric Greek, any more than did
manas to an ancient Aryan. It seems the wrong question to ask. The prior
question is whether any specific concept of physical seed existed for
Homeric man. I think it did not. Rather, there existed a wide, rich sensa-
tion spanning physical, emotional, and spiritual realms, and given one
name, pévos. Homer has no non-material language because he does not
think of matter separately. So it is worth exploring the possibility that,
although the word does not often mean “seed” in Greek, some essential
notions connected with seed are conveyed by uévos.2! We have seen this
possibility confirmed by the word’s range of usage in Homer. The possi-
bility may in turn clarify certain difficulties of usage.

Homer’s emotional vocabulary often seems to us an arbitrary or im-
precise instrument for representing psychological phenomena. Homer
sees resemblances where we see difference. The verb peveaivew, for
example, means both ‘““‘to desire earnestly”’ and “to be angry.”?? In the
first book of the Odyssey Homer says that all the gods pitied Odysseus
voop. Iooedawros” 6 8’ adomepxes pevéawev/avriféw *Odvefii mwhpos Hv yalav
ikéofar. (1.20-21). In the twenty-first book, Telemachos 7pis pév pw
meNéuter éplooadbar pevealvwy/Tpls 8¢ pebijke Bins. (21.125-126). Homer uses
the same word of Poseidon’s anger and of Telemachos’ eagerness. “The
psychological phenomenon which links the two usages is a powerful

2Above, 3. On the connection between pévos and manas see Robbins 135-136;
A. Meillet, De indo-europaca radice *men- (Paris 1942) 11-33; G. R. Levy, The Sword
from the Rock (London 1953) 15, 19 and n.91. In his Comparative Studies of Greek and
Indic Metre (Cambridge, Mass. 1974) 265 ff., G. Nagy points out that the same kind of
semantic duality is exhibited by the Homeric word pfiéea and parallel Indo-European
usages: “Within the framework of Homeric diction, the noun ufdea can mean either
‘thoughts, schemes’ (as in I' 202) or ‘genitals’ (as in @ 67). There are many typological
parallels to such a semantic ambivalence in p#dea.” Nagy adds the information, sug-
gestive for our argument that pévos can be sexual and is characterized by forward
thrust, that in Hittite the usual expression for sexual excitement is “his mind sprang
forward” (iftanza para watkut).

#See A. W. H. Adkins’s discussion of the usefulness of connecting Quuds to Latin
fumus and Sanskrit dhumas and thinking of it as “smoke,” From the Many to the One
(London 1970) 16.

22]4id. 37-44.
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forward drive,” Adkins concludes.?? We have seen pévos exhibiting such
forward drive in many contexts. If the image of male seed is at the root of
uévos and its cognates, this may furnish us with a connection between the
various physical, emotional, and spiritual usages. On the basis of this
connection I attempt a definition. To throw the essential force of oneself
forward is to exhibit uévos. It does not matter whether this action is
motivated by anger, eagerness, love, or manly pride. As Adkins em-
phasizes, it is the results of actions, not their intentions, which interest
Homeric man. It is the result to which Homeric man gives a name.

Let us look at one more example of uévos used in a way which confuses
our categories but apparently made sense to Homer. In the last book of
the Odyssey Odysseus is reunited with his father and his first glimpse of
the old man sends pévos shooting into his nose:

. . Gva pivas 6¢ ol 70

Spupt pevos wpolTude dpidov watép’ elgopdwvtt (Od. 24.318-319).
We examined the physiological aspect of this description briefly above
(4-5). What is its emotional reference? Murray translates uévos as “‘a keen
pang” and takes the phrase as “indicative of passion in a more general
sense;”’ he compares, however, the dilated nostrils of an angry horse or
bull, and cites Theokritos 1.18 and Herodas 6.37, both of which concern
anger. Stanford interprets uévos as ‘‘a direct physical effect of Odysseus’
indignation at his father’s distress, perhaps preliminary to an actual snort
of anger.” He compares Walter Scott’s line, “Duncan snorted thrice and
prepared himself to be in a passion,” and the French moutarde au nez.?*
Headlam designates Odysseus’ emotion as ““distress,” adding “‘but usually
the nostrils express anger.”’? Dover translates “bitter strength struck
along his nostrils” and comments “but a sob would be more appropriate
to the context than anger.””?® The commentators are inclined to import
anger into the situation, but they are clearly uneasy about this. Anger
doesn’t quite fit Odysseus’ state of mind, but if the uévos here is not anger,
what is it? I think the passage becomes more intelligible if we once again
dispense with modern concern for motive and concentrate, as Homer did,
on result. When Odysseus sees his father he experiences a sudden rush of
intense feeling. He is momentarily startled out of routine human somno-
lence and made aware of the living force that constitutes him. Emotion
reminds a man of himself. It does not matter whether the feeling begins
as an emotion of anger or grief or something between the two. Homer’s
language records the results: a sudden awareness of the essential force

23]bid. 41.

24W. B. Stanford, The Odyssey of Homer (Basingstoke and London 1948) 423-424.
2W. Headlam and A. D. Knox, Herodas (Cambridge 1922) 298.

K. J. Dover, Theocritus: Select Poems (Basingstoke and London) 77.



10 PHOENIX

within himself called pévos. To notice the force of one’s self thrusting
within is to experience uévos.??

The connection of uévos with the seed of life may help to explain certain
post-Homeric usages as well. A poem of Simonides, for instance, seems to
make ironic use of uévos by attributing its suddenness, fluidity, and thrust
to a pillar: 7is kev alvhoeie véw wiouwos Aivdov vaérav KhedBovhov/devaots
morauols &vfeat T° elapvols/ dehiov Te phoyi xpuaéas Te dehdvas/kal falacaaiaiat
divais avrifevta wevos arddas; (581.1-4 PMG). Kleoboulos is a fool. He is
opposing to the universal fluid continuum of nature a single spurt of
stone. The deliberate incongruity of uéves oréMas points his foolishness:
a human being can no more immortalize himself than he can petrify uévos.
Simonides’ verse is much concerned generally with inversions and re-
interpretations of words and values, unlike traditional poetry.?8 A
deliberate tension in his language looks forward to rhetoric. The phrase
uévos oralas demonstrates a technique which is used elsewhere by Simo-
nides and which would become a f0pos of rhetorical style, a technique of
incongruence which places side by side two words that defy one another.
Consider, for example, the first lines of Simonides’ ode for the fallen at
Thermopylai: 7&v & Oepuorihais Bavévrwv/ebkNéns uév & rhxa xalos 6’ &
woTpos/ Buwpds 8’ 6 Tados, Tpd yowv 8¢ uraoTis, /68’ olkros Erawos. (531.1-3 PMG).
Incongruent pairings of words surprise the ear and strike sparks out of
conventional meanings. Fragment 581 has a structure different from that
of fragment 531, and its intention is blame, not praise, but the technique
and the effect are similar. The phrase uévos g7éd\as is incongruent: petrified
uévos offends common sense. The phrase also defies the sequence of images
in the dative which precede and postpone it in wapg mposdokiav fashion.
The stony thrust of the stele is an antithesis (4vri6évra) to the living fluid
uévos of rivers, flowers, sun, moon, sea. Stone and uévos are no more com-
patible than humanity and immortality. Only a foolish sage could praise
either combination.?®

#"To notice is to remember. The etymological connection between uévos and the Greek
verbs of remembering puuvfiokesfar/ uradofar may reflect a common current of meaning:
see Robbins 127-148 and Nagy (above, n.20) 266-267. A central characteristic of uévos
as the fluid of life is its strong direction: uévos is energy which aims, is aimed, or aims
itself, as we saw above (6-7). The ancient Greek act of remembering seems also to be
characterized by directedness. To remember is to direct one’s thought or one’s attention
or one’s self at something. To aim at one thing is to aim away from other things, i.e.,
to forget other things. So in Greek to remember one thing is to forget another: of &¢
d6Boto/ Suarelddov pvnoavro, Nafovro 8¢ Bolpidos dMkijs (I/. 16.356-357). Perhaps
to remember is, essentially, to aim one’s uévos at something: o0d’ dp’ *Axatol/dAk7s
tEehabovro pévos 8’ 1BUs pépov abrdw (I1. 16.601-602).

8See H. Frinkel, Early Greek Poctry and Philosophy, tr. M. Hadas and J. Willis (New
York and London 1973) 319-321.

Pindar too disparages the vitality of a statue (Nem. 5.1-2) using mobile song for
comparison, as Simonides uses Uypd ¢latis, on the assumption that endurance is the
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Mévos is frequently used in a periphrastic construction iepdy pévos +
genitive of a name, designating a person of rank, e.g., lepév uévos *ANkwéoro
(Od. 7.167). It makes sense that the essence of his manliness can stand for
the man himself. Mévos in this phrase may originally have meant the most
concrete essence of a man, his seed. This possibility is supported by the
parallel usage of words for ““head” in Greek. The head too can stand for
the person, e.g., Tebkpe @iry repary (/. 8.281), loov 'AxiAAjoc kepalf
(Od. 11.557), Toiny vap kepaljy moféw (Od. 1.343). The head too is con-
sidered holy?® because it is the seat of life, producing and containing the

ability to keep moving, not just keep existing. Movement is life. The Greek word for
“life” or “lifetime,” alwv, interpreted by Ebeling (Lexicon Homericum) as vis vitalis and
by A. C. Pearson as ‘“‘vitality, living stuff, that which marks the persistency of the
living force” (Verbal Scholarship and the Growth of Some Abstract Terms [Cambridge
1922] 26 f.), is connected by Onians with aléAAw “I move rapidly,” aldlos “quick-
moving,” and Sanskrit gy44 ‘“mobile, living” (209). Hippokrates equates movement
with vitality. If the water which constitutes the nourishing element in all things stops
moving, he says, it loses its strength: 6kéTav 8¢ o7fj obkért éykpatés éaTiv (Acut. 3);
likewise, if the mwvebua within the body comes to a standstill anywhere, that part is
rendered dkparés. (De Mord. Sacr. 7).

30Curtius assumes the original meaning of (epds to have been ‘“‘vigorous, fresh,
blooming,” comparing the Sanskrit word iskiras which is used as an epithet of manas,
“sense,” (cf. iepov uévos) and as an epithet of various gods, but means originally “juicy”
(ish = “‘juice, strength, freshness’). See Principles of Greek Etymology, tr. Wilkins and
England (London 1886) 1.401. Chantraine ([above, n.2] 456) agrees that, despite the
diversity of the uses of (€pds, “‘on est revenu avec raison i la conception d’un terme
unique répondant a Sanskrit isira-.”” It is generally agreed that the essential difference
between the holy and the profane in Greek consists in a special power or strength
exercised by the holy. A recent dissertation on {epbs, for example, concludes that behind
the meaning “‘belonging to a god” lie conceptions like “ausserordentlich, evtl. wunderbar
stark, fest, von unvergleichlicher Impulsekraft” which can in turn be traced back to a
basic meaning “worin ein Gott evtl. Gétter machtvoll wirksam erscheinen” (J. P.
Locher, Untersuchungen zu lepbs hauptsachlick bei Homer [Bern 1963] 78. See also R.
Schmitt, Dichtung und Dichtersprache in indogermanischer Zeit [Wiesbaden 1967]
108-113; Wulfing von Martitz, “‘lepés bei Homer und in der ilteren griechischen
Literatur,” Glotta 38 [1960] 272-307 and 39 [1961] 24—43. Complete bibliography in Frisk
[above, n.1] and Chantraine.) That such special power should be attributed to the
mysterious, autonomous dynamism of the seed of life is not surprising. Nagy ([above,
n.20] 269) is convinced of the connection between iepds and lemat, preserved in such
Homeric phrases as J/. 13.424 and the collocation wévos . . . leTo, a verbal equivalent of
nominal {epov pévos. The cognate Sanskrit adjective, fsira-, corresponds, Nagy says, to
the verb isnati/isyati, “‘bestir.” The image of a sudden fluid leap may explain a usage
like iepov ixOiv (I/. 16.407). Connotations of sexual potency make more intelligible
Alkman’s wish to exchange his old age for the life of a\twépdupos tapds dpvis (26 PMG):
the fluid mobility of the bird, which is paralleled by the flowing vigour of girls’ voices
(Tapoevikal peNtybpves lapégwrol), is an image of youthful virility. It is perhaps
because uévos partakes of this sort of holy strength that its activity is not quite within
man’s control (see below, 15), has in fact a tendency to go out of control and to become
pavia. On the connection between upévos and mavia see Robbins 139-140; Dodds
(above, n.6) 9-10; Snell 20-22.
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seed.?! That the head is the source of seed is an idea found in Alkmeon of
Kroton (A13 DK), and in Aristotle, who says that sexual intercourse
causes the moisture of the body to be drawn down from the upper parts
to the lower, from head to genitals (Probl. 876b29-31). Aristotle also
states that the area around the eyes is the area of the head “most fruitful
of seed” (omepparikwratos, Gen.An. 747a13). Hippokrates ascribes im-
potence among the Scythians to their practice of curing certain diseases
by cutting the vein behind each ear (A4ér 22.20).32 Fragment Z23 LP of
Alkaios (cf. Hesiod Op. 586 f.) describes midsummer impotence in men as
a drying up of head and knees.?® Plutarch tells the story of Molus who
vbupy gvyyevduevos dxéparos edpebeln (Def.Orac. 417¢). If the head is where
men store their pévos, this explains why Athene, despite the fact that
women do not as rule possess uévos,3* has a share equal to her father’s:
{oov éxovaar matpl uévos(Hesiod Th. 896) for she was born from the head of
Zeus: Tpiroyevii, v alrés éyelvato unriera Zebs/oeuviis ék kepalis (Hom.
Hymn XXVIII 4 f.). It also explains why the uévos which makes itself
felt in Odysseus’ nostrils is said to ‘“‘shoot forward” (wpotrupe Od. 24.319)
i.e., forward into the nose from its storehouse in the cranium behind.
Decapitation looses the pévos of a sacrificial ox (Od. 3.449-450) and a spear
through the brain has the same effect on Hippothous (7. 17.297-298 cf.

30nians 96-116.

32C, Singer, Greek Biology and Greek Medicine (Oxford 1922) 14.

30n the knees as repositories of the seed, see Onians 111, 124 n.6, 178-179, 233, 246
and cf. I/. 17.451.

#There are exceptions: Hera (/. 5.892), Artemis (I/. 21.483), Klytaimnestra (Soph.
El. 610), Kassandra (Aesch. Ag. 1066-1067), Eurykleia (Od. 19.493), Persephone (Hom.
Hymn to Demeter 361, 368). Of the exceptions, Artemis (who is AéovTa yvvaiél by virtue
of her uévos (I/. 21.483), Klytaimnestra (called 4vépéBoviov in Aesch. Ag. 11), and of
course Athene herself, admit classification under a rubric like ‘“masculine-minded.”
It should also be taken into account that Kassandra’s uévos occurs within a metaphor,
that Eurykleia’s claim olofa uév olov &udv uévos éumedov o0d’ émetkTév has an almost
mock-heroic ring in its context (cf. I/. 5.254; 21.426; 22.226), and that the #mrwov uévos
ascribed to Persephone (Hom. Hymn to Dem. 362) is an oxymoron (uévos is usually
dpupd or mikpdY) accompanied by alifting of Hades’ eyebrows (ds paro’ ueldnoev 8¢ dvat
&vépwy *Aldwveds/édpuay 357-358). 1 think that this slightly sardonic note is still
present in 368 when Hades promises Persephone that men will “propitiate” ({N&okwvrat)
her pévos. The outstanding pévos of Hera (I/. 5.892) defies palliation.

That pévos was properly a possession of men is suggested by the existence of proper
names like "Avdpopérns and Meveaavdpos (see Schmitt [above, n.30] 105) which recall
the Homeric phrases uevé’ avdpdv (I/. 4.447 = 8.61; Od. 4.363) and uévos avdpiw
(I1. 2.387). Another Homeric verse pairs uévos with avdpdrys: Iartpoklov mobéwy
vdporiita Te kal pévos (I1. 24.6).

The first man on earth, according to some legends, was a Boeotian hero named
Alalkomeneus (fr.adesp. 83.3 Bergk). Other sources add that Alalkomeneus was the
person entrusted with rearing Athene in the city of Alalkomenai (schol. 7/. 4.8; Paus.
9.33.5), perhaps as special warden of her uévos.
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16.332). Absence of uévos from the head is what defines a dead man in the
recurrent Homeric phrase vexiwy duermra xédponva.

Onians has shown that the Greeks from Homer to Hippokrates asso-
ciated the vitality of human life with vital fluid in the body.3s Vitality
depends upon a cerebro-spinal fluid which is produced in the head,
travels down the spine, and circulates throughout the body, collecting in
terminals at the knees, elbows, genitals, feet, and head, and manifesting
itself in the various efluences of the body—tears, sweat, semen, etc. The
fluid in the spine and the fluid in the brain are called by the same name,
pbedos (cf. I/. 20.482 and Soph. Trach. 781). The brain and its fluid are
merely a continuation of the spinal “marrow” and are considered one
with it. The seed which carries new life is a portion of the cerebro-spinal
fluid in which was the life of the parent. Hippo of Samos refers to the
substance of the &yképados as ‘‘generative water’” (68wp yovomolov) and
names it ‘“‘seed” (76 owépua) which flowed as he thought from the marrow
(fr. A3 and 12 DK). Plato describes the éyképalos as that part of the
ubeos which is to receive 76 betov améppa (Tim. 73c—d). The concept, then,
of a circulating fluid which begins in the head and contains the seed of
life was widely held in antiquity,® and the scientific writers who take up
this question in the fifth century and later do not diverge significantly in
their conclusions from the picture given by the earliest poets, perhaps
because they are drawing upon the poets but more probably because they
are viewing the same phenomena with many of the same preconceptions
and preoccupations. If uévos ever was, as I have argued, identified with
this circulating seed, it is not surprising that, though produced and stored
in the head, uévos is found elsewhere in the body and comes eventually to
signify an energy animating the body as a whole.

What does it mean to be without uévos? Hesychius glosses the adjectives
duevhs and duevquos with doferds, adbvapos and &pvxos (which is especially
interesting in the light of Onians’s suggestion that yvx% was originally
identified with the seed of life).3” Homer’s Odyssey has duevnvés of the dead
(0d. 10.521, 536; 11.29, 49) and of dreams (Od. 19.562). The I/iad uses
duerqrés only once, when Ares, wounded by Athene’s spear (5.857),
complains to Zeus:

... 7 TE K€ Onpov
abTod Thuar’ €raoxov & alvijow vekddesaw
% ke (s duevnros €a xalkolo Tumfow. (17. 5.885-887)

Ares experienced anxiety about whether he would have to live without
uévos because of a wound to the lowest part of his belly: it sounds as if he is

30nians 109, 118 f., 149 f., 177, 182, 191 f., 202, and 205.
38See also Aristotle Gen. An. 729a2l.
370nians 109-116, 119-200, 206~209.



14 PHOENIX

talking about castration, or at least damage to the organ of manliness.3
Pygmies?®® are called auerproi in Hesiod (POxy 11.1358.18) as are the
shrill voices of boys and sickly men in Aristotle (Probd/. 899a30). The
adjective is used in the Homeric Hymn to Demeter to describe men ren-
dered unproductive when Demeter hides the seed of life in the ground:
PioaL pON’ duevnra xapavyevéwy avfpomwy/ amépu’ imo vis kpimrovaa (352-353).

Things which are without a vital liquid are frequently duernvos.
Aristotle designates ol dkevrpot adiixes as auevnvérepor (H A 628b4): compare
the wasps in Aristophanes’ play of that name who describe themselves as
uévous éumhnuévos as they aim their stings for attack (424). Theophrastos
describes the seed (ameppdriov) of a certain type of rush as duernvérepov in
connection with the fact that the plant withers and dries up every year
abaiverar kaf’ ékaotov &navrév, De causis plantarum 4.12.2). He applies
the same adjective to the leaf of a fir tree: 76 8¢ ¢iANov Aewrérepov kai
apevqrorepor (3.8.1). Note that Mewrou is the adjective used by Alkaios
(223 LP) of men dried to impotence by summer heat.*® Hippokrates
connects auevnros with toxvos, ‘“‘dry, thin, weak’ (Prorrk. 2.30).

Old age, characterized by dryness in Greek thought,*!is associated with
lack of pévos. Aristophanes contrasts the feeble race of men, ¢\’ duermra,
with that of the ageless and deathless birds, 7ols aitv éobaw . . . dyfhpws
(Birds 685-689). The chorus of Euripides’ Suppliants refers to itself as an
old woman who is without uéves and péun because she has been “melted
away” in grief (1115 f.).42 Old Hekuba in the Trojan W omen compares
herself to a drone (cf. Aristotle on drones, above) and a mere image of
death: mod m@ vaias dovAebow ypads/ds kndhy & Sethaia vekpod uopdb,/ vekbwy
duevnrov dyadu’ (191-193). Pindar makes pévos the adversary of old age:

3Seventh-century vase paintings often depict the spear-thrust at the groin below the
shield, a spot to which early hoplite-armour failed to give adequate protection; Tyrtaios
(fr.10.21~27 West) described the effects of such a wound. See A. M. Snodgrass, Arms
and Armour of the Greeks (London 1967) 56.

¥Deficient in both physiological and psychological uévos, pygmies were regarded as
weak: Ilvypaiwy OAvyodpavéwy duevnva yéveOha (Oppian Hal. 1.623), cowardly:
Opd.aos 6¢é el xov oDdév aANa kal dpdvTes Tods kaf’ Huds avbpwmous dTETTROTOY hoTep
Nuets T pelfw &Y Onplwy (Phot. Bibl.cod.3) and were traditionally classed with crea-
tures anomalous by virtue of the lack of an organ or bodily part e.g. &oTopor, &puves,
povodfaluot (Strabo 70, 711). Connections are made by Hippokrates between physical
stature and courage (Aér. 24.10) as well as between lack of stature and infertility
(22.60).

“Hippokrates implies that natures which are Uypoi are invariably o0 Newroi (Aér.
24.50). Hesiod calls such men d¢avpwrator (Op. 586); cf. Il 7.457 8s géo wOANOY
4PavpoTepos X€lphs Te uévos Te.

“0n the dryness of old age, see Aristotle Long. 466al9 f.; Aesch. Ag. 76-82; Photius:
loxvol yap of malaiol; Onians 214-215, 219-221.

#The adjective duevols is dmaf NeyOuevov but duevfs = quevods according to
Chantraine and Frisk who adduce dkunvés as model. See also C. Collard, Euripides:
Suppliants (Groningen 1975) ad loc.
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waTpl 8¢ Tarpds Evémvevaer uévos/yhpaos vrimalov (Olympians 8.70). It is
Hebe herself who reconstitutes Ares when he has been damaged in
uévos (I7. 5.905).

Mévos, then, is a fluid of which men have a certain supply. The supply
can be lost ("Ekrop’, wfi 8% Tou pévos oixerar & wplv éxeoxes; [I/. 5.472]) or
depleted (xai v0 kev fiia Tavra karépfiro kal péve’ avdpav [Od. 4.363]) and must
then be reconstituted by infusions of divine breath (... xal p’ éumvevae
uévos péya IaXhas 'Abfvn [Od. 24.520]), by food and wine (avdpi d¢ kekun@dre
uévos péya olvos aete [I/. 6.261]) or by bath and anointing (see above on
Il. 5.905). Among men, Odysseus has “‘exceptional” uévos (wepi 7oL uévos
0d. 12.279), but only the semi-divine Herakles is possessed of a uévos that
does not ever wear out: 'Au¢irplwros vios pévos alév arepns (Od. 11.270).
For most men, maintaining the supply of uévos is an ongoing anxiety.
Homeric warriors on the verge of some undertaking frequently assure one
another that their pévos is éumedov (I/. 5.253-254; Od. 19.493; 21.426, cf.
Athena’s rebuke to Odysseus, Od. 22.226). The inconstancy of uévos may be
a consequence of men’s inability to control it. Once pévos is stirred forth,
men follow it (émomouevor pévei odd, Od. 14.262; 17.431; 24.183) and are
unable to restrain it (uévos doxeror vies 'Axaidv, Od. 3.104, cf. 2.85; 2.303;
17.406, and of the Cyclops 20.19).

The starting and stopping of men’s pévos is in the control of the gods.
Athene says to Achilles #\fov éyw Taboovaa 76 aov pévos (I1. 1.207). Hektor
instructs the Trojans: peta 8’ apiyvwros Aws avdpdot yiyverar aNef . . ./&s viv
"Apyelwy pwife pevos dup 8 dpfye (17, 15.490-493). The Homeric Hymn to
Ares entreats the god as guardian of peace and war: &s ke uvalugy . . ./Bvuod
7’ ad pévos 6L katioxéper s u’ Epepor/ pulémdos kpvepiis émBawéuer (Hom.
Hymn 8.11-15). Gods can control the precise measure of a man’s uévos.
The encouragement of Athene triples Diomedes’ uévos (I/. 5.136). Zeus
commands Apollo to stir in Hektor just as much pévos as will see the
Greeks driven to their ships (7/. 15.232 f.).

The gods themselves clearly have access to a huge, perhaps inex-
haustible, uévos since they are constantly restoring it to men, by sending
(I1. 5.125) or by breathing (/. 10.482) it in. The uévos of Helios is wéhwp
(Hom. Hymn to Apollo 374) and that of Ares is so big that two armies can
“share in” it: é péow duddrepor wévos “Apnos daréovrar (I1. 18.264). The uévos
of Zeus is capable of being “heaped up:” Zeis 8’ émel oy kbpfuver éov pévos
(Hes. Th. 853). Ares is vmeppevérns (Hom.Hymn 8.1) and Zeus vmepuevis
(I1. 2.116, 350, 403). For men, on the other hand, uévos is a.matter of
serious concern. Its presence is necessary to life but its presence is a
shooting flow: it is the nature of uévos to expend itself. Neither the starting
nor the stopping nor the rate of expenditure is within man’s control.

There is, however, one aspect of pévos over which men are granted a
measure of power: they can aim it (oi 8¢ pévos xelpdv 0s pépov, I/. 5.506).
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That pévos is not just blind energy but a dynamic force with a definite aim
has been stressed by several scholars. R. Schroter says “uévos ist ein
zeitweiliger, meist stark auf bestimmte Betitigung gerichteter Drang
eines oder mehrerer aller leiblichen oder geistigen Organe. . . .”’43 Robbins
(137) feels that the basic content of uévos is “volitional.” Dodds sees an
important connection with uevowar (‘‘to be eager’”) and pawudwor (“‘feel
eager’’).4 But it is important to observe that this volitional aspect makes
available to man a tantalizingly partial control of uéves. The taste can be
fatal: Andromache says to Hektor Aaiubwie, ¢fice 76 aow uévos (I7. 6.407).
The situation in which Anchises finds himself in the Homeric Hymn to
Aphrodite is one of a number of situations in which uévos could be lost.
Its loss might manifest itself in a variety of ways: sexual activity implies
sexual manifestation. When Anchises asks Aphrodite not to leave him
living apernvés among men, therefore, he is voicing a fear of lifelong im-
potence. A number of commentators have advanced this interpretation
but have generally ascribed this aspect of the story to Middle Eastern
influence upon the Greek sources.*s The myth of Anchises and Aphrodite
is presumed to be a transformation of an Anatolian legend about the
Great Mother and the young paramour who must sacrifice his virility to
fecundate her. Most of those who oppose this view feel that Anchises’
anxiety is to be explained by reference to Kalypso’s words in the Odyssey
(Od. 5.118-129). Kalypso here complains that the male ego on Olympos
begrudges sexual licence to goddesses who prefer mortal men. Commen-
tators who appeal to this parallel imply that Anchises does not fear
sexual debilitation arising directly from intercourse with the goddess but
rather the subsequent retaliation of jealous Olympian gods.4¢ Allen,
Halliday, and Sikes reject the Anatolian hypothesis but also find the fear
of Olympian jealousy inadequate to account for Anchises’ panic. They
reduce his fear to “‘a vague dread of the supernatural like the belief that
‘no man may see God and live’.”’*” The most recent commentator on the
hymn, L. H. Lenz, seems to see the influence of Eastern cult-legend as well

Dje Aristie als Grundform homerischer Dichtung und der Freiermord in der Odyssee
(diss. Marburg 1950) 47; R. Schmitt (above, n.30) 104. See also H. Frinkel, Gromon 3
(1927) 382.

4Dodds (above, n.6) 9. On the dynamism and aim of uévos see also above, 6-7.

45A. Baumeister, Hymni Homerici (Leipzig 1865); R. Thiele, Prolegomena ad hymnum
in Venerem Homericum quartum (Halle 1872) 59 f.; R. Wirsel, Questiones de Hymno in
Venerem Homerico (Miinster 1869); H. J. Rose, “Anchises and Aphrodite,” C9 18
(1924) 11 f.

4H. Podbielski, La Structure de P'hymne homérique & Aphrodite & la lumiére de la
tradition litéraire (Wroclaw 1971) 63-64; K. Reinhardt, “Zum homerischen Aphrodite-
hymnus,” Festschrift Bruno Snell (Munich 1965) 13-14; J. C. Kamerbeek, “Remarques
sur ’hymne & Aphrodite,” Mnemosyne 20 (1967) 385 f.

4T. W. Allen, W. R. Halliday, and E. E. Sikes, The Homeric Hymns (Oxford 1963) 363.
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as a certain seventh-century ‘“Angst vor strafenden Géttern” blended in
the narrative.4®

The suggestion that Anchises fears Olympian repercussions and not the
physical effects of the act of love itself simply does not account for his
choice of words in 188-190. On the other hand, it may not be necessary to
adduce Anatolian influences to explain Anchises’ panic. The fear is
emphatically Greek and has a precedent in Anchises’ own family. Like his
ancestor Tithonos, Anchises abhors the thought of an old age that will last
as long as his life (cf. Mimnermos fr. 4 West and Hes. Op. 181). Dryness is
the definition of old age for the Greeks and, as we saw, the dryness of old
age is connected with loss of péves. Dryness could be counteracted if the
stuff of life and strength was fed back into the body by bathing and
anointing the skin or by drinking liquids, especially wine.*® Aphrodite
describes Eos’ attempts to prolong Tithonos’ youth by feeding him
ambrosia (Hymn 227). Plato recommends wine as an ally against the
crabbedness of old age and as a medicine for renewing youth which acts to
soften the hard, dry soul as fire melts iron (Laws 666a~b).5° Hebe restores
Ares with a bath in the Iliadic passage mentioned above (7. 5.905).
Odysseus, fearing that sex with Kirke will leave him “weak and un-
manned” (kakov kai avivopa [Od. 10.301, 341]) exacts from her an oath,
before lovemaking, that she will not harm him, and is personally restored
by her afterwards with bath and anointing: 8¢pa pot & kauaror Bupodddpoy
ei\ero yuiwy (Od. 10.363). Odysseus here specifies fuuds, not uévos, as the
organ debilitated by the xduaros of sexual exertion but Buués is elsewhere
frequently paired with pévos to designate the essence of a man’s strength
(e.g., 11.7.210; 8.358; 22.346;04. 11.562; 8.15; Mimnermos fr. 13.1 West).
Moreover, Tzetzes glosses fuués in Hipponax with 76 &ppev aidoior,5? and
Homer sometimes locates pévos in fupés (e.g., I7.16.529;17.451;04. 1.321).
It is clear that permanent damage to Odysseus’ sexual potency has been

8Der homerische Aphroditehymnus und die Aristie des Aineias in der Ilias (Bonn 1975)
88-115, 151-152.

49Onians 209-228. See also A.P. 11.57.7. and 11.256.

SHippokrates speaks of 70 w6 700 olvol uévos (Acut. 63) and warns that over-
indulgence in neat wine can cause impotence (De Prisca Medicina 20); see D. Micalella,
“Vino e amore: Ippocrate Antica medicina 20,” QUCC 24 (1977) 151 £.): perhaps an
instance of one uévos quenching another (cf. Hipp. Aph. 14; II. 16.621).

$1The adjective avnpip is clearly a synonym for duevnroés in the sense “unmanned,
impotent,” to judge from Hesiod’s use of it in Op. 751 where he warns that a boy per-
mitted to sit about é&m’ dxuwfToloL may grow up to be dvep’ aviropa; see E. E. Sikes,
“Folklore in the Works and Days of Hesiod,” CR 7 (1893) 393-394. Hesychius glosses
dvnvwp with débvartos and dvavdpos; pace LS, 1 can find no meaning “childless” in
Hesychius.

52See O. Masson, Les Fragments du Poéte Hipponax (Paris 1962) 112. Merkelbach and
West suggest a possible sensus obscaenus for Quuds (“penis”) in the second verse of the
Cologne Epode of Archilochos: el 8° &v émelyear kal oe Quuods (BleL.
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averted by the oath and the bath. Anchises, who slept with the goddess o
capa etdds (167), exacted no oath and receives no reconstitution, by bath
or otherwise. He fears that he will be without uévos for the rest of his life.

The question which presents itself, then, is not “What is Anchises
afraid of?”’ but rather “Why is Anchises afraid that a single encounter
with Aphrodite has dried up his life’s supply of uévos?”” The answer is to be
found in a basic tenet of the Olympian religion, that the spheres of mortal
and immortal activity are incommensurable. Incommensurable standards
obtain in each. Aphrodite addresses Anchises (Hymn 108) as «bbiore
xapavyevéwy abpomwr. The adjective xaparyevis (cf. Hom.Hymn to Demeter
352; Pindar Pytk 4.98) appears in epic and lyric usage to be generally “an
epithet of men as opposed to gods.”’®® As such, it characterizes men as
“creatures who live at ground level,” gods being olpavidai, obpaviwves.
Whatever exceeds the human level is measured against heaven: xh\eos
obpavéunkes &v Bporotaw ées (Aristoph. Nub. 459) ; rédv iBpis e Buf) Te aidfpeoy
obpavov tker (Od. 15.329; 17.565). Quintessential #B8pis is a human attempt
to scale heaven (Alkman 1.15 PMG). Gods span the levels from ground to
sky: Eris’ head touches heaven as she treads the earth (/. 4.443)%4. Gods
who consort at ground-level must adjust to human scale. Aphrodite,
disguising herself as a mortal girl (Hymn 82-83), must assume not only
the eldos but also the uéyefos of humankind, in order not to terrify
Anchises. When she discards this form her head hits the roof-beam of
Anchises’ hut (173; Demeter has similar difficulty entering Keleos’
house, Hom.Hymn to Demeter 188).

Such incommensurability, in an erotic context, is the theme of the story
of Ixion as Pindar tells it in Pythians 2.21 f. Ixion sought to love a god-
dess. Pindar characterizes Ixion’s attempt on Hera as ‘“‘a crime con-
spicuous above others” (abérav vmepadévor 28) and his punishment as
“hardship so bad it stands out’’ (&aiperov uéxbov 30). The chamber where
mortal Ixion presumes to approach Hera is “‘a room so big highways cross
in it” (peyalokevbéeoww & more Balduows 33) and Hera herself is said to stand
“head and shoulders above the women of heaven in beauty” (eldos yap
Umepoxwrare mpémev Obpandv 38). The bed of Zeus which Ixion hopes to
usurp is one ‘‘made for huge joys™ (rdv Aws edval Ndxov molvyafées 27-28).
Pindar’s repeated compounds of dmep-, &x-, peyaro- and molv- draw atten-
tion to the moral: xp7 8¢ kar’ albrov alel wavros d6pav uérpov (34), “You have
to measure things from your own size.” Ixion is out of his depth. He has

53R. B. Burton, Pindar’s Pythian Odes (Oxford 1962) 155.

54Cf. Demeter in Kallimachos (Hymns 6.57), Fama and Orion in Virgil (Aeneid 4.177
and 10.767). Herodotos 1.60 tells the story of a woman chosen to impersonate Athene
because of her extraordinary height; see A. D. Nock, ‘“Religious Attitudes of the Ancient
Greeks,” PAPS (1942) 478 f.; H. J. Rose, “Some Herodotean Rationalizations,” C9
34 (1940) 81 f.
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forgotten the discrepancy of measure between his world and Hera’s.%
This lesson is eternalized in his punishment. Stretched on the wheel “in
inevitable limb-bonds”’ (& 8’ d¢ikrorar yuiomédars 41), he is an image of the
measure of his own humanity.

Anchises fears he has strayed into the sphere of gods’ measures where a
single copulation can expend all the moistures of life and leave one, like
Tithonos, flowing in nothing but voice: 7ol 8’ 4 7oL pwry) pel domeros dudé T
kikvs (Hymn 237).%% Copulation with the goddess of love is especially
reckless. Adonis brought impotence on himself by this act, according to
Athenaios’ version of the story. After citing a poem of Kallimachos which
relates how Aphrodite hid Adonis in a bed of lettuce, Athenaios explains
that this is a poetic way of saying ‘‘too much lettuce makes you impotent™
(69¢).57 An anonymous hexameter in the Suda (s.v. Téyve) gives explicit
warning of the danger, olvw mvebpova Téyye pilgs &' améxov Kufepeins, and
Alkman repeats the thought in a gnome which summarizes Greek wisdom:

am]édidos dhka
uh Tis av]fpomwy & pavov mornobw
undé mlphTw yauijy Tav *Adpoditav. (1.15-18 PMG)

UNiversiTy oF TorRONTO
UniversiTty oF CALGARY

55The myth of Semele offers another instance of such an oversight in an erotic context.
In Ovid’s account, Semele’s mortal frame cannot endure Jupiter when he comes to her
quantusque et qualis ab alta | Tunone excipitur (Met. 3.284 f.). This reference is owed to
R. J. Tarrant.

58 Etym.Gud. 321.58 and Etym. in Anecd. Paris. (Cra.) IV 35.22 tell us that Apollo-
doros explained kikDs, usually interpreted “strength,” to mean ixuas, “moisture;” cf.
Aesch. fr. 230 N2.

57For lettuce as an agent of impotence see the comic fragments of Amphis (20 K) and
Eubulos (14 K); Dioskorides Materia Medica 2.136; Pliny Nat.Hist. 19.127; A.P. 11.295
and 396; Plutarch Quaest. conv. 672; M. Detienne, Les Fardins d’ Adonis (Paris 1972)
118-138.
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