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ABSTRACT

My dissertation, ‘A Commentary on the Homeric Hymn to Hermes,’ falls into two parts. In

the commentary proper I divide the text into smaller narrative units, each of which is
introduced by a short passage laying out the main problems, the various answers
proposed, and the solution I consider the most appropriate. Then I proceed to the
traditional line-by-line analysis of the passage, treating the various philological
problems. The commentary is preceded by an introduction in which I examine more
theoretical issues related to the poem. These are: (i.) the date and place of composition;
(ii.) the Hymn in relation to the rest of the archaic epic tradition; (iii.) other versions of
the Hymn's story; (iv.) the poetics of the Hymn to Hermes; and (v.) some remarks on the

text, where I note my divergences from Cassola’s (1975) critical text.
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INTRODUCTION

1. DATE AND PLACE OF COMPOSITION

One of the thorniest problems in the scholarship on the Homeric Hymn to Hermes is its
date and place of compositién. Scholars often treat the two problems together; in fact,
some of the linguistic arguments advanced for establishing the date of the Hymn (i.e
‘Atticisms’ and words recurring in tragic poets) have been also employed to identify the
poem’s place of composition. Therefore, although I shall present the various suggestions
proposed for the localization of the Hymn in a separate section, my discussion of the
date will inevitably address the issue of the poem’s place of composition as well.

The poem is generally considered to be the latest of the major Homeric Hymns.
The communis opinio has most recently been re-stated by M. L. West in the introduction
to his 2003 edition of the Hymns: after noting that Alcaeus’ Hymn to Hermes must have
exhibited similarities to h.Herm., West goes on to suggest that ‘to date our Hymn as early
as 600 is implausible: it contains too many words and expressions that are not paralleled
before the fifth century. The likelihood is that it is a later descendant of the hymn that

Alcaeus knew.

! West (2003a) 14. On the same page, n. 16 he cites Gorgemanns (1976) for further arguments in favor of a
fifth-century dating of h.Herm.; on Gorgemanns’ arguments, see below p. 17-22. Although West does not
propose a precise date of composition in his edition, in a recent conference on ‘Relative Chronology in Greek
Epic Poetry,” held in Oslo, June 5-8 2006, he suggested 480 on his handout (which represents a stemma of the
relations between various archaic poems). I thank Mr. Brandtly N. Jones for providing me this handout per
litteras electronicas.
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10
The Hymn does not contain any specific events, whose date would function as

a terminus post quem. The arguments used to date the Hymn include linguistic
innovations, the mention of the seven-stringed lyre, the assumed importance of Delphi,
or a combination thereof. Furthermore, in their quest for an absolute date, scholars have
tried to find parallels with actual cult-practice or (less successfully) even allusions to
specific social and political issues that the conflict between Hermes and Apollo
supposedly symbolizes (notably Brown and Graefe).

In dealing with the issue of the Hymn's date, I shall first sketch a brief history of
the most representative earlier attempts to answer this question and focus on
Gorgemanns’ argument for two reasons: first, it is taken for granted in modern
discussions on the date of h.Herm.;? second, I believe that Gorgemanns’ line of
argumentation is unpersuasive and his dating criteria are subject to several objections.
Finally, I shall present my own suggestions concerning the Hymn’s date. I should note
from the outset that I do not believe that an absolute date for the poem’s composition

can be fixed in light of our evidence.

i.) The beginnings of the discussion on the date of h.Herm.
The use of the argument based on the Hymn's ‘innovations’ to establish its date

has a long history. The first to advance forcefully an argument for a late date on such

grounds was J. H. Voss in his Mythologische Briefe who went as far as to argue that the

2Gorgemanns’ thesis is unquestioningly accepted by both Janko (1982) and West (2003a).
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11
author of h.Herm. was Cynaethus (late sixth century). Voss supported his thesis with

arguments resting both on realia and language.? The first group of arguments, presented

in the 17 epistle, rests on the following cultural “innovations”: a.) the ‘winged Moirai’

of v. 552;¢b.) Selene’s genealogy (daughter of Pallas, the son of Megamedes);s c.)
Hermes’ burning the cows’ heads and feet 00Aém0da ovAoK&onVa (137), which does not
occur anywhere in the descriptions of sacrifices in Homer or Hesiod; d.) the Centaurs
(224-5): they have shaggy necks, while their footprints (being different from those
created by humans) suggest to Voss that they must be half-equine creatures, This (in
Voss’ opinion) runs contrary to Homeric usage, where the Centaurs are represented as
wild, hairy mountain-people; and e.) the staff that Hermes receives from Apollo at 526.
Here Voss confounds the wand, with which Hermes causes people to fall asleep,” with
the staff mentioned in Eust. 4.915 (where it has more functions in addition to causing
people to sleep)® and Zeus’ scepter given to Pelops in II. 2.100-5. However, Hermes' staff
at 526 may perhaps be used to establish an approximate terminus. I shall return to this

point below.

* Voss (1827) 104-18 (= Mythologische Briefe 16-8, written in 1794).

* Cf. my note on 552 against Moigat, which is the reading in \V.

* This may be the poet’s ad hoc invention; see my note.

¢ This is not entirely accurate. Although Homer nowhere explicitly states that the Centaurs were half-men,
half-equine, at Il. 1.268 the Centaurs are designated as ‘mountain dwelling beasts’ (prgotv dpeorgpora).
From Od. 21.295 (¢ ob Kevtavigotot kai avdg&ot veikog étox0n) we may surmise that they are different
from ordinary humans. See also my notes on 224-5.

7Cf. 1. 24.343 and Od. 24.24.

® Eustathius’ text runs as follows: 1] 8¢ tegaotia kai ta évavtia duvapévn 0aBdog HVOKis pév dEOV éott
¢ ‘Eoui) mtod¢ AméAAwvog, 1) as Boic Aduritov éxeivog éBovkdAel, avtidoBeioa s xéAvog fjroL Avgng,
fiv 0’ ‘Eouod éAafev, dAAws ¢ dx; old TL oxfimTEOV T TOD Adyou dnAot BaotAkdv te dpa kai
Umegetotik6v. Brvou d¢ kai éyenydeoews deondler, el AGY0s knAel kai abBig avanteQel, 8¢ kai Abgav
£0ge TV kai knAoboav kai tdAepov kvoboav...

|
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Voss’ linguistic arguments refer to the following words: i.) évdé&ioc (454) in

the sense of ‘clever’;? ii.) moAttoomnoc meaning ‘cunning’ (439);% iii.) éneryduevoc 666v
instead of 6doio (86);" iv.) vmoBouying meaning ‘lowing’ instead of ‘submerged’ (116);
v.) petrjoQa in the sense of ‘altars’ (135); vi.) dwvr) meaning ‘slaughter’ (136); vii.)
PovAedwv éué ‘advising myself’ instead of ot (167); viii.) kvdddaAov in the sense of
‘having a wild appearance’ (188); ix.) drampvioiog meaning ‘manifest,’ or ‘completely’
(336); x.) drxtiBerv kéAevBa ‘complete the journey,” whereas according to Homeric
usage it should mean ‘delay’ (348); xi.) KkQaivwv meaning ‘praising,’ instead of
‘completing.” Furthermore, cavAi [sic] Baivewv (28) and 6pBgog (98) appear first in
Anacreon and Ibycus respectively; 6gooAomeveig (308) is also held to be late. EVUVAIN
‘rumor’ (325) and 6orov érubaiopat (383) are unique, while k@pog (481) occurs first in
the pseudo-Hesiodic Scutum.

But it is the use of gavdaia (79) that provides the most conclusive argument for
a late date in Voss’ opinion. He devotés to this word an entire epistle (18) and suggests
that the Hymn must have been composed not very long before the date of the poets of
Old Comedy, where the word originally designated both male and female footwear, but

later came to be restricted to feminine shoes (according to Pollux).2

® This is not the only possible explanation for the adjective; see the relevant note.

10 Cf. my note on 12. '

! Homer has énerydpevoc with the genitive, ‘eager for’; the accusative is found at Od. 2.97 (=19.142, 24.132)
and is glossed as ‘urge on, press for the carrying out of what one desires,” in LfgrE, s.v. éneiyw 2a. The sense
here should be ‘hasten to accomplish’; cf. also my note ad loc.

12 Voss (1827) 118. He refers to Poll. 7.86-7, who although citing many examples from Comedy, does not
suggest anything as to the origin of this word. We may surmise that it was popular with comic playwrights,
But to claim that the Hymn must be dated to the years shortly before the earliest Comic playwrights since it
denotes shoes worn by Hermes is both far-fetched and misses the point of the passage. Hermes is certainly
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The reason I have dwelled at some length on Voss’ arguments is that the basis

for determining the Hymn's date has not changed —despite all that separates us from his
time. The underlying assumption is that everything that does not occur in Homer or
anything that differs from Homeric usage must be an innovation. If, furthermore,
expressions found in the Hymn have parallels in the fifth century, then the Hymn must
have been composed around that time.? We must not forget, however, that we possess
only a fraction of the total epic output of the archaic times and arguments based on the
occurrence or not of individual words or phrases must therefore be inconclusive, if not
circular. Some of Voss’ objections are pseudo-problems stemming from
misinterpretations; ¥ others, however, are genuine and are dealt with in the notes on

individual verses.

not wearing any sandals and the word (probably denoting luxurious footwear) is used by the poet certainly
with a touch of irony.

13 Cf. (characteristically) the quote from West at the beginning of this section, expressing precisely the same
view. This view has a long pedigree and dominated discussion since it was endorsed by notable scholars.
Hermann (1805) 689 considered h.Herm. as the youngest of the Hymns on the evidence of the meter (neglect
of digamma even in cases of borrowings from earlier epic poetry and introduction of unparalleled cases of
hiatus); he does not however give any concrete evidence (e.g. in the form of statistics). Greve (1867)
produced word-lists documenting the divergences from Homeric diction and proposed a lower dating on
account of the poem’s unusual diction; cf. his statement on p. 90 ‘namque in singulis vocibus tanta cernitur
cum poétis scenicis similitudo, ut carmen non multo ante rei scenicae Graecorum originem compositum esse
possit.” All this is based on the fallacious notion that certain words must first occur near the time of the
dramatic poets whom (contrary to the hymnic poets) we can safely date. No account is taken of the poet’s
provenance, style, tradition, or idiosyncrasies. Finally, Burckhardt (1868) 737 agreed with Hermann and
Greve's dating.

1 It should be noted that Matthiae, Animadversiones 58-66, took issue with Voss’ arguments. He discarded
some of the latter’s linguistic objections on the grounds that they appeared in verses which he himself
considered spurious or corrupt (hence he emended these words away). He dated the poem within the first
half of the 6 century, between OL. 45 (596, Alcaeus’ floruit) and OL 54 (560, the beginnings of Old Comedy).
His argument is based both on content and linguistic usage. Our poet seems to know the story of Hermes
stealing Apollo’s quiver (cf. 515), presumably told by Alcaeus. Furthermore, he presents the god as an
infant, which Matthiae considers an innovative move of Alcaeus’ who thus departed from the story in the
Great Ehoiai (all this, however, is of doubtful cogency since we cannot know whether one poet derived the
story from the other or both are based on a common source; furthermore, both the dating of Hes. fr. 256—
transmitted by Antoninus Liberalis—and its ‘original’ content are also problematic. If anything, we may
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ii.) The seven-stringed lyre

The seven-stringed lyre has often been used as an argument for establishing a terminus
post quem for the Hymn. We are told in 51 that after constructing the lyre, Hermes
attached seven strings to the instrument. Baumeister noted: “Tum nullo modo hic poeta
Mercurio septem chordas attribuere potuit, antequam res in usum quotidianum esset
recepta vetusque illa Tetéx0gdog memoria hominum plane cessisset. Quamobrem meo
iure ex hoc versu [scil. 51] videor colligere, hunc hymnum compositum esse non posse
ante olymp. 40 = 616/5]."%

The seven-stringed lyre has been traditionally associated with Terpander.* The
only value this reference may have is at best to function as a very broad terminus pdst
quem for the composition of the Hymn (i.e. sometime during or after the 7* century). As
far as we can judge from the testimonia, Terpénder’s role in the development of the lyre
seems to be not so much the invention, as rather the promotion of the seven-stringed

lyre, which must have been somewhat common in Asia Minor. In fact, representations of

conclude that on the present state of the evidence Alcaeus cannot be used as a terminus. The linguistic point
is based on Voss’ argument about cavdaAa, a word which, as Matthiae rightly thinks, must have existed
already before the poets of Old Comedy who used it in the more specialized sense denoting feminine
luxurious footwear. His argument may be corroborated by the occurrence of c&ppaAa in Sapph. fr. 110a.2
where it is used of the janitor’s shoes.

15 Baumeister (1860) 195; the same argument appears in Gemoll (1886) 193: *...der Dichter unméglich den
Hermes bei der Erfindung des Instruments sieben Saiten anbringen lassen konnte, wenn nicht die
Vorstellung der siebensaitigen Lyra eine ganz gelaufige, alt gewohnte war.” Gemoll does not, however,
propose the same date as Baumeister. He disagrees with Miiller’s dating to the 30*" Olympiad (656,
Griechische Literaturgeschichte 1126, also based on the seven-stringed lyre) for metrical and linguistic
considerations. Thus the same argument leads different scholars to proppse different dates. The argument
about the seven-stringed lyre is cited also by AS, AHS, and Humbert.

16 The testimonia on Terpander are collected in Gostoli (1990). Terpander’s dates are far from certain; see
Gostoli ix-xi who sides with the chronology given by Hellanicos. The latter placed Terpander’s floruit during
the reign of Midas (i.e. between 741 and 696 BC). For Terpander’s association with the seven-stringed lyre,
see Gostoli (1990) xxxix-xli and test. 47, 48, 50, 53a-b along with her commentary.

|
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seven-stringed lyres have been found in Old Smyrna and Candarh (Pitane) dating

from the second quarter of the 7t century.” Ancient thought, however, had the tendency
to attribute different ‘inventions’ to a single prominent figure. Thus, in addition to the
invention (or re-introduction) of the seven-stringed lyre, Terpander is credited with the
invention of the barbitos, the modification of the tuning of the lyre’s strings, the naming
of the citharodic nomes (seven in number),’ and the division of the citharodic nomes in
(again) seven parts.” It appears that a good number of Terpander’s supposed
innovations involve the number seven; this should lead us to be at least cautious when
using the seven-stringed lyre (and consequently Terpander) to establish a terminus post
quem, especially since such lyres are attested in other places during this time-period (cf.
n. 17). This is not to argue, of course, that h.Herm. may have been composed at a much
earlier date, but Terpander does not provide us with a safe and precise terminus post
quem. The seven-stringed lyre certainly points to a time around the seventh century, but

unless it is combined with other criteria it is of little help for dating the Hymn.

17 See Gostoli (1990) xl with n. 155 for such pictorial representations, and Maas & Snyder (1989) 42-3 (fig. 2-
3b) for other 7t c. seven-stringed lyres from Melos, Athens, and Syracuse (Corinthian vase); cf. also Huxley
(1970).

18 Gostoli (1990), test. 28.

19 Poll. 4.66.
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iii.) Delphi

The argument from the seven-stringed lyre was accepted by Humbert who, taking into
account the Hymn's references to the wealth of Delphi at 178-81,2 proposed to date the
poem to the last third of the 6® century.? As he remarks: ‘Il est probable que la
somptueuse générosité des princes lydiens a beaucoup contribué a cette prospérité: la
Grece dut étre éblouie, comme Hérodote lui-méme, par la magnificence des offrandes de
Crésus.’

The date Humbert proposes would conform with the Delphic preeminence in the
area,” while it would allow enough time (more than a century and a half) from the
(re)introduction of the seven-stringed lyre for it to become common. This argument, too,
does not seem compelling: Hermes’ words in 178-81 cannot be possibly taken as an
allusion to Croesus’ proverbial dedications. Apollo’s temple is referred to as a 6o
containing things Hermes already possesses. No reference is to be found to the splendid
treasure-houses located at Delphi or to any specific dedications that one could plausibly
link with Croesus. In fact, everything that Hermes covets already exists in his dwelling:
tripods and cauldrons are part of Hermes’ hymn to himself (61), while gold, silver, and

splendid clothes are in store in Maia's cave (249-51).2 Hermes describes Apollo’s

2 gipn yag &ig MuB@va péya ddpov aviitogriowv- évBev &Aw toinodag neQueaAAéag 1dE AéPntag
ToEBNow Kai XQUodv, &A T aiBwva oibngov kai ToAANY éoBijta:

2 Humbert (1936) 114-5.

2 As Humbert notes, the Hymn would have been composed more than 50 years after the First Sacred War.
The idea of the link with the First Sacred War was first mentioned, as far as | am aware, by Schmid-Stihlin I
238, who concluded that the Hymn must have been composed around 590 BC.

Z Note that the temple at Delphi is proverbially wealthy already at II. 9.404-5.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




17
dwelling in terms reminiscent of his own and thus any argument linking the mention

of Pytho with eastern dedications is not cogent.

v.) Allusions to contemporary events

Another line of argumentation attempts to date the Hymn based on what are perceived
to be allusions to contemporary political, social, or religious affairs. Such arguments are
rather weak and generally rely on over-interpretation of particular details; hence they
have not found many adherents. To this category belongs N. O. Brown’s contribution.24
Brown assumes that the Hymn's author and audience belonged to the urban and.
commercial civilization that rose during the archaic age and saw Hermes as their patron

deity. In his attempt to propose as accurate a date as possible, he focuses on Hermes’

sacrifice at the ford of Alpheius, which he takes to allude to the cult of the Twelve Gods
at Athens.” He claims that the Athenian agora was the only place at which both Hermes
and the Twelve Gods were worshipped during the archaic age. The altar of the Twelve
Gods was erected sometime between 520 and 511 BC, and Brown proposes that the

Hymn must have been composed at the beginning of this period since Hermes conducts

his sacrifice without an altar, suggesting 520 as the earliest and 519 as the latest possible

# See Brown (1947), esp. 106-37 for the Hymn's date and place of origin. I shall not provide a thorough
criticism of all points made by Brown, as many of them are not relevant to my purposes; the interested
reader may wish to consult the reviews by Rose (1948) and Fontenrose (1949).

% In formulating his theory, Brown ignores other events in the Hymn; a telling example of such an omission
is the episode of the cattle-theft, which he thinks does not contribute anything to the development of the
plot; see Brown (1947) 108, ’
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date. The latter is based on the reference to Onchestus, which Brown takes to reflect

political considerations of the time, i.e. the end of Hipparchus’ alliance with Boeotia.

The problems of Brown’s argument are evident and have been already addressed
by scholars (see above, n. 24). If the Hymn alludes to the cult of the Twelve Gods at
Athens, why does the poet localize Hermes' sacrifice at the ford of Alpheius, i.e. near
Olympia? And, more important, why is Athens so conspicuously absent from the entire
poem? A more general objection: the Hymn is not a document of, or allegory on,
contemporary history, but rather a witty, humorous poem, and an analysis such as the

one undertaken by Brown does not do justice to the poem’s character.2

v.) The Argument from Rhetoric and Music

Drawing on innovations in the ideas expressed in the poem rather than in its
language, Gérgemanns (1976) offers a different approach to dating the Hymn.
Unfortunately, his attempt is skewed from the outset because of the author’s treatment
of h.Herm. as a work of lower literary worth.”” His argument rests on Hermes’ use of
rhetoric (in particular, the argument from probability) and the ideas on song and music
expressed in the poem. Despite some interesting observations on both rhetoric and

music, Gérgemanns’ overall argument on the Hymn’s date must remain unconvincing.

% As a point of curiosity, I should mention Graefe’s (1963) argument for a date around 475 BC, which runs in
the same vein as Brown’s. He considers Hermes’ and Apollo’s reconciliation as an allusion to the alliance
between Themistocles and Kimon and sees a reflection of Themistocles’ cunning in Hermes’ clever acts and
Kimon'’s lavishness in Apollo’s gifts. Special emphasis is laid on Zeus as a reconciler, a role that he does not
play in other accounts of this story.

% Notice the opening remarks in Grgemanns (1976) 113, where he implies that h.Herm. is a ‘Werk
geringeren Ranges.’
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To begin with, Gérgemanns puts special emphasis on the argument Kata 10

eix6g in Hermes' defense speeches to Apollo and Zeus (265 and 377). Especially
associated with Corax and Teisias, its employment in Hermes’ defense speech to Apollo
indicates in G8rgemanns’ opinion the poet’s reflection on the effect of such an
argument.? From this Gérgemanns deduces that Hermes’ speech belongs to a phase in
the history of rhetoric just before Corax and Teisias.?® The other component of
Gorgemanns’ rhetoric-based argument is Hermes’ defense speech to Zeus (366-86)
which can be viewed as a miniature oration.® That speech concludes with Hermes'’
attempt to elicit Zeus’ pity and a threat to take revenge on Apollo in the future, motifs
typically found in epilogues—another innovation of sophistic rhetoric.* This leads him
to link Hermes’ rhetoric to the Sophists and, more specifically, to the rhetoric practiced
in the Athenian courts from the beginning of the fifth c. BC.%

Gorgemanns’ second argument (concerning the Hymn'’s ideas on poetry and
music) also has two parts. First, while the overall effect of Hermes’ lyre-playing on
Apollo (¢eix paA’ Emorjuvev ‘ExnpoéAov) has a parallel in what Hesiod says about the

bard’s power in the Theogony (87f.), Gérgemanns considers the Hymn’s particular

# Cf. 269-72, where Hermes claims that the other gods would find Apollo’s accusations hard to believe; see
Gorgemanns (1976) 116,

* Gorgemanns (1976) 116 n. 7: ‘Man hat den Eindruck, dag die Hermes-Rede in der Geschichte der Rhetorik
in eine Phase gehort, die kurz vor Korax und Teisias liegt’ (italics mine); I cannot understand on what basis
Gorgemanns decides that Hermes’ speech must precede rather than follow Corax and Teisias.

% Cf. my introductory note to that section, p. 298f.

* Here GGrgemanns cites van Groningen (1958) 246.

% Goérgemanns takes this to be a terminus post quem for the composition of the Hymn. His assumption is that
an established judicial process is the essential precondition for the development of such oratory (p. 119). He
discards without any explanation the Areopagus process as a possible context for practicing such oratory
and proposes instead the Athenian jury courts after the Cleisthenian reforms.
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emphasis on €gwc-related words to describe the effects of music on the listener as

innovations. Second, in 482-8 Hermes describes music as something that can be learned
through practice, and Gérgemanns wants to see in these verses a comparison of two
styles: the style of the person who knows (consequently, the lyre gives to him responses
pleasing to the mind) and the style of the person who does not know (and consequently
creates ill-sounding responses). Gorgemanns suggests that the style of the ‘Nichtkénner’
is not merely a stage in learning that one ought to pas; quickly, but a specific musical
style to which Hermes opposes his own expert way of music-making (p. 126). This ‘bad’
style, Gérgemanns claims, shows some affinity with Pindar’s, without however being
identical with it (p. 127). From this he concludes that both Pindar and the poet of h.Herm.
participated in a discussion on the aesthetic principles of music datable to 470-460 BC.
Gorgemanns thus dates the Hymn to the early fifth century. However, his
arguments are unpersuasive. The fact that Hermes delivers what appears to be a
rhetorical speech cannot be deemed an innovation. The importance of persuasive
speaking is already evident in the Homeric and Hesiodic poems and one cannot claim
that rhetoric begins only with Corax and Teisias. At II. 9.443 we learn that Peleus had
instructed his son Achilles pvOwv te gniQ’ Eueval monKrTiiod Te £oywv. Although, to
be sure, rhetoric was codified much later, the Homeric poems contain speeches that are
rhetorically organized. Nestor’s speeches are deliberately styled and exhibit elements of

later ‘professional’ or ‘codified’ rhetoric.?* Hesiod, too, makes ample use of rhetoric, both

¥ On Nestor as a speaker in the lliad, see Toohey (1994) 153-62, who shows that all of the old king’s speeches
have a clear structure containing the following parts: exordium, prothesis, pistis, prothesis (diegesis),
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in the Theogony and in the Works and Days, so much so that he has been recently called

the father of rhetoric.®

Gorgemanns’ insistence on the argument from probability is also fallacious. An
argument from probability does not necessarily presume the existence of systematized
rhetorical training; any one with common sense could formulate such an argument, as
Gorgemanns himself admits. Under the circumstances, the argument from probability is
the only kind of argument that Hermes could make, both because of his status as an
infant and the argument’s potential for comic effect. Finally, Corax and Teisias were not
the inventors of the argument from probability; rather, their innovation lay in the
creation of what Gagarin calls ‘reverse probability’ argument, i.e. an argument aiming to
counter the regular probability argument.3 Thus, the argument from probability must
have existed before Corax and Teisias, and these two great exponents of the rhetorical
art are of no help in determining an approximate date for the poem.

Gorgemanns’ claims concerning the role of poetry and song are similarly
problematic. First, the &owc-related vocabulary describing the effects of Hermes’ music
on Apollo is by no means an innovation; it appears already in Hesiod (cf. my note on

418-35 for parallels). It is, furthermore, in keeping with the presentation of the chelys as

epilogue. Notice that three out of four speeches end with an epilogue containing an apostrophe (Il. 1.275-84,
7.159-60, 11.793-803), just like Hermes’ defense speech to Zeus (h.Herm. 386). Furthermore, Nestor leads into
the epilogue of the first speech by an appeal to Agamemnon and Achilles to be persuaded by his rhetoric (IL.
1.274 GAAk miBeoBe kai Vppes, énel nei@eabar apewvov); similarly, the epilogue of Hermes’ speech to Zeus
is preceded by meiBeo (378).

% See most recently Clay (2006) who points out that Hesiod was the first to place the power of persuasion
under divine patronage; she furthermore shows the Theogony and the Works and Days to be a specimen of
epideictic and forensic/deliberative oratory respectively.

3 Gagarin (1994) 50-1. For the argument from probability from the point of view of the history of rhetoric,
see Schiappa (1999) 35-7, who does not treat the Hymn to Hermes. See also Schmitz (2000) 47-51.
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the dattog étaign, which is to be understood in two senses, i.e. as ‘lyre’ and

‘courtesan’ (cf. my introductory note on 463-95 and the notes on the individual verses

throughout that section).® A link between music and erotic desire already exists in
Homer. The effects of music are sometimes described by words deriving from the root of
BéAyewv ‘enchant,’” and words related to 8éAyewv can signify enchantment produced by
the power of love.® Furthermore, at Od. 17.513-21 Eumaios compares Odysseus’ stories
during the three previous nights to the songs of a bard, 6¢ Te Be@v &£ aeidn dedadg
gmne’ uegdevta Bootoiot (Od. 17.518-9). If Odysseus were to talk to Penelope, he would
enchant her mind (8éAyoutd ké tot dpidov fjtog), just as he (like a bard) enchanted
Eumaius’ mind (dog éué keivog €8eAye magrinevog év peyagowat). Thus, there is no
reason to assume with Gérgemanns that the Hymn's poet depends on sophistic poetics
to describe the effect of music by using erotic vocabulary.

Second, nowhere in the poem is a syncrisis between two poetic styles brought up
or even hinted at. The only comparison that the audience is invited to make is that

between poetry/music and prophecy (which I discuss in detail in my section on the

% The idea of the lyre as the ‘companion of the feast’ is already present in Od. 17.270-1: év ¢ te pdQuiyE
noeL, fiv doa darti ot noinoav étaionv.

% Walsh (1984) 14 defines 8¢A& (s as ‘the listener’s unconsciousness of himself and his present situation’ and
suggests that ‘by giving pleasure, enchantment makes men neglect their advantage or their purpose.’ This,
of course, is exactly what happens when Apollo hears Hermes’ performance. See Marsh (1979) for the
semantics of OéAyetv.

% See for example Od. 18.212-3 (t@v [sc. pvnotiowv] avtod Avto yobvart’, £ow &’ doa Buuov EBeAxBev,
navtes O nerjoavto nagai Aexéeoat kAtBijvat), and further —although somewhat less explicitly erotic—Od.
1.57-8 (aiei 6 padakoiot kai aipvAiowt Adyoiot BéAyel, 6nws T0GknG émArioetay, of Calypso’s attempts
to convince Odysseus to remain in Ogygia) and 3.263-4 (6 &' ebknAog puxp AQyeos inmopdrolo TOAN’
Ayapepvovény aAoxov BéAyeokev Eneoowy, of Aegisthus seducing Clytemestra).
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Hymn's poetics; see p. 102ff.). Gérgemanns’ attempts at dating the Hymn ought to be

rejected as erroneous.

vi.) Janko (1982)
; Humbert’s and Gérgemanns’ arguments influence Janko’s way of dating the
Hymn.* He accepts the idea that Hermes’ threats against Pytho at 178-81 reflect the
contacts with Croesus and finds additional support from the poet's defense of the oracle
against greed and falsity (at 543ff.). The case for an allusion to Croesus’ dedications in
Hermes’ words at 178-81 is, as we have seen, rather tenuous, nor do Apollo’s words at
543-9 argue in favor of such an allusion. Furthermore, Croesus’ mistake (as fa;r as we can
judge from Herodotus’ version) was not that he followed any ‘vain-speaking birds of
omen’ (546) but that he tested the oracle’s accuracy in the first place; but not a single hint
alludes to this process in our text.® Janko accepts Gérgemanns’ arguments as ‘much the
best case for a date around the beginning of the fifth centur)}"ﬂ and concludes by stating
that ‘a date for the poem towards the close of the sixth century fits the evidence best.’

It must be pointed out, however, that in formulating his conclusion about the

date of h.Herm., Janko does not base his argument on his statistical method,2 but on the

¥ Janko (1982) esp. 140-3.

% Dobson (1979) 352-3 argues that Croesus’ test oracle is not historical but ‘inserted into Croesus’ logos (or at
least told to Herodotus) for Delphi’s own purposes.’

4 Janko (1982) 142; cf. also his remark that Gérgemanns’ dating ‘is certainly compatible with the other
evidence of all kinds, and convincing in itself. [italics mine}

1t is not my purpose to address Janko’s approach in general since this would be beyond the scope of this
dissertation. See Heubeck (1984) and Hoekstra (1986) for criticism on methodological grounds. The poetry
we are examining is characterized by a (more or less) high degree of repetition. If a poet ‘observes’ or
‘neglects’ digamma in a phrase used in Homer or Hesiod, are we to count it as a conscious neglect or

|
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content of the poem. In fact, the statistics are not particularly helpful in the case of our

Hymn, which appears to belong to an ‘inconsistent’ group.#® This means that while the

evidence of F suggests h.Herm. to be late,* other criteria place it at an earlier stage of the

development of epic diction.®s Two of his linguistic criteria (‘long’ gen. in —ot0 and ‘long’
dat. in -owot etc.) would place our Hymn before the Iliad!% This situation is explained by

resorting to the notion of ‘false archaism,’ i.e. archaic features consciously used by the

observance or a reuse of traditional formulae? The same question also applies to other linguistic features
(datives in —oot etc., gen. in —Gwv et al.). One should perhaps focus more on phenomena occurring in
modified formulae or at formulae-boundaries. Finally, I should state my doubts as to whether statistics can
really grasp all the factors that constitute a poetic style; it certainly changes over time, but the differences
between poems depend on other issues as well, e.g. epichoric traditions, personal taste, competence,
content, mood etc., which statistics cannot completely reveal. Cf. in this context the warning issued already
by Forderer (1958) 100: ‘Der jeweilige Stil einer Dichtung steckt ja in dem ganzen Komplex aus Wort- und
Formenwahl, Wortstellung, Satzbau, Satzverkniipfung, Metrum, Rhythmus, Klang und Komposition, der in
keine Statistik eingeht. Thm kann am ehesten noch eine auf den geformten Inhalt gerichtete
Einzelinterpretation gerecht werden, der sich von Fall zu Fall auch eine Statistik anschliefen mag.’

4 Janko (1982) 75.

# A few words must be said regarding the use of digamma as a dating criterion, since although Janko uses
several linguistic features to determine the relative dating of the archaic epic poems, it is the data from
digamma that decisively point to a low date for the Hymn to Hermes. 1 believe that no certain conclusions can
be drawn from the observances and neglects of digamma as to the date or provenance of the Hymn. The
digamma was not always observed even in areas where it was retained in the vernacular (see Janko [1982]
42 referring to Edwards [1971] 137-9), while statistics are possibly skewed due to the difference in length
and content of the works compared. The situation is further complicated if one takes into consideration the
number of cases where it is impossible to tell whether digamma was observed or not (I have counted 31
such cases in h.Herm.; obviously, it makes a difference in the resulting numbers whether one counts them as
neglects, observances, or not at all). To make matters worse, hiatus is not necessarily healed before a word
that (once) begun with a f, since the digamma may not have been observed even in those positions; hiatus is
sometimes admitted in heroic verse (see p. 43 for examples from h.Herm.). On the other hand, words ending
with a ~v épeAkvotikév before a word originally beginning with r are not certain neglects either, as the ~v
may have been inserted in the course of the manuscript tradition. Editorial choices, too, ought to be taken
into consideration as they can sometimes influence our statistical data (especially in shorter texts). To give
just one example, the MSS in h.Herm. 263 and 363 read ‘ovk idov, o nwBdpnv, ovk GAAov poBov drovoa.’
This verse in all likelihood is influenced by Od. 23.40 which in Allen’s text runs ‘U idov, o TVBdUNVY, AAAK
gtovov olov &kovoa,’ assuming observance of F in ibov. The MSS in that line have oUk, which Allen
changed to ov. The same editor, however, retained ovk in h.Herm. presumably on account of the Hymn's
later date. Such considerations indicate the degree of caution one should exercise in this matter,

 These are: the gen. in ~&wv, contracted gen. in ~ov, dat. in —owg before consonant, acc. in -0ug before
vowel, acc. in -&g before vowel, and the formulaic system of Znvds etc.,, most of which position h.Herm. at
various points between the Iliad and the Theogony, the two major stages in Janko’s timeline.

* Janko conveniently summarizes his finds in three charts, p. 72-4.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




A

25
poets to give an ‘archaic garnish’ to their style.” In addition, Janko acknowledges that

‘the strictly formular tests of density, extension and economy could not discriminate
between Homer and h.Herm.’*® The inconsistency in the distribution of linguistic criteria
is explained through the influence of fixed texts of Homer and Hesiod. In other words,
‘these poets are learning to compose not by listening to their elders’ poetry so much as
by hearing readings or recitations from memory, or by themselves reading, texts fixed at
much earlier phases in the history of the bardic tradition.’® If that were the case,
however, we should expect a higher degree of consistency in the archaisms and not such
wild divergence as in the case of the Hymn to Hermes. In addition, it is difficult to see
how h.Herm. could exhibit so many dna& Aéyopeva and words used differently than in

Homer if it were influenced by such fixed texts.

vii.) Other considerations

The above discussion has shown that none of the criteria used for dating the Hymn is
without objections. The seven-stringed lyre may provide only a vague terminus post quem
(seventh century). The references to Pytho do not necessarily allude to the wealth
bestowed to the oracle by Croesus nor can we see in 546ff. any apology for the oracle’s

failure in the case of Croesus; thus, they cannot lower the terminus post quem. The lexical

affinities with later (tragic/ comic) Greek, evoked by Voss and subsequently repeated, do

not prove anything, as they do not involve direct, verifiable allusions to such poets.

7 Janko (1982) 76-9.
 Janko (1982) 40-1.
% Janko (1982) 191.
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Is there any way of establishing the date of the Hymn to Hermes? The present

state of the evidence does not allow a positive answer to this question. However, one
may be able to formulate a hypothesis based on some (admittedly meager) linguistic and
cultural evidence—but I must say at the outset that, just as with all the previous
hypotheses, the ground is slippery.

The linguistic point rests on the form xatdxewxt (254). The 27 singular form
KeioL is attested for Arcadian (Tegea, Mantinea). The original second singular ending —at
(after the loss of intervocalic -0-) changed into —o1, probably under the influence of the
secondary endings.*® Homer has the later form xeioai, where the -0- has been restored
by analogy. It has been suggested that the change from *keiou to keiol must have taken
place around 600 at the earliest;" thus, katdxewx (if genuine) must precede that date.
Although this form cannot be used on its own as an absolute and definitive argument
for the Hymn's provenance or date—since the poet was working with a Kunstsprache
that consisted of different layers, and our text is at places manifestly corrupt—it may
nevertheless point to a date around the end of the seventh or the beginning of the sixth

century BC.

50 Hoffmann (1900).

51 Hoffmann (1900) 204 argues on the basis of the coexistence of forms such as xeiot and Gvayvaon) in the
same inscription that the change from —at to —ot occurred only when the contraction of the ending —eat to -
Nt had already taken place (second half of the seventh century). Cf. however Dubois (1988) 178 and 320-2
(for the two occurrences of k<iol in the epigraphic record), who considers the coexistence of keiot with
avayvwor in the same inscription problematic, and attributes the inscriptions to Arcadian with reservation.
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The wand that Hermes receives from Apollo at 528ff. may also offer some

help 51t is described as ‘most beautiful, golden, and three-leafed,’ but nothing is said
about its decoration with snakes. This form of the caduceus is said to derive from the
eight-shaped wand, which itself is a development from the forked-shaped caduceus or
‘Zwieselstab.’® The wand that Hermes receives seems thus to belong to the older type.
According to de Waele’s study of the evolution of the magic rod, the change to the eight-
shaped type must have occurred by the middle of the sixth century,* which would then
function as a terminus ante quem.

These two points combined suggest a very approximate date of composition
between the end of the seventh and (before) the middle of the sixth century BC.
However, a few caveats: the argument for katdreiat presupposes that the passage is not
corrupt, something that cannot be guaranteed given the general state of the text. The
argument concerning the caduceus, requires the assumption that a.) the passage is not
interpolated; and b.) we are not dealing with a ‘cultural archaism’ whereby the poet is
resorting to the pristine form of the wand to make his account accord with the mythical

time in which the events are taking place.

52 Cassola (1975) 173 dismisses the evidence from the caduceus on the grounds that it occurs in the last part
of the Hymn, which is considered spurious; but see my introductory comments on 503-80 and Graefe (1963)
519-20.

% On the evolution of the caduceus, see de Waele (1927) with references to pictorial representations and
Boetzkes (1921) esp. 334-5.

5 de Waele (1927) 73.
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Place of composition

Attica, lonia, Euboea, and Boeotia have been proposed as possible places for the Hymn's
composition. The evidence adduced for most of these is predominately linguistic. As a
brief survey will show, the arguments for each case are simplistic and/ or circular, hence
unconvincing.

The case for Attica has already been dealt with when examining Brown’s ideas
on dating the Hymn and need not be repeated here. Moreover, no real Atticisms are to
be found in the poem, except for the form otioac (106) which, however, is paralleled
elsewhere in the epic tradition.ss

Euboea, too, has been proposed on linguistic grounds. Fick restored the form
1xoU at 400; and due to the similarity with fjxol that occurs in an inscription from
Oropos (IG 7 235.16) he suggested that this usage (combined with 8attov at 255)
supported the view that the poet was an Ionian from Euboea.S6 However, the form fjxo0
itself is not particularly Euboean;” as for Oatrov, our text also preserves O&ooov
unanimously at 212; hence this isolated form cannot be used as a basis for judgment.

Ionian origin was suggested by W. Luther who sought support for his thesis in
the similarity between Hermes and Odysseus as liars.5 Furthermore, he took Apollo’s
words at 542 as a reflection of the Homeric belief that oracles can be deceptive. It is easy

to discern the fallacy of this argument. Although it is certainly true that Hermes is

% For the form of this participle, see my note ad loc. For an exhaustive (and “deconstructing’) survey of the
Hymn's ‘Atticisms,” see Janko (1982) 143-9,

% Fick (1896) 272, followed by AS/ AHS.

%7 Its formation can be paralleled by aAAaxod, naviaxov, ete.

% Luther (1935) 160-8, arguing against Radermacher’s idea that the poet was Boeotian.
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compared with Odysseus, this does not imply that the poet is an Ionian; it only shows

that he was familiar with the Odyssean tradition.5? And the belief that gods may deceive
is not a specifically Homeric or Ionian one.

Boeotia was proposed both for linguistic reasons and aspects of content. The
form &Bodac is cited in support (as a Hesiodism), but it too is not distinctively
Hesiodic.% Borrowings from Hesiod have also been adduced in support of Boeotian
origin: doAing &’ ov Arjbeto Téxvng (76) ~ Th. 547; BeQuodc dutur (110) ~ Th 696;5 yvi &'
ovd’ Tjyvoinoe (243) ~ Th 551; g dpaboowv (415) ~ Th 827; oixot BéAtegov elva,
eTtel BAaBegov 0 BUENdL (36) ~ Op. 365; £oyw & &gyov (120) ~ Op. 382. However, these
phrases do not prove the Boeotian provenance of the Hymn. What they indicate is the
poet’s familiarity with Hesiod’s works. The similarities with the Theogony, furthermore,
derive from the Prometheus and the Typhoeus episodes and serve specific poetic
purposes: Hermes is implicitly likened to Prometheus (another trickster figure) while the
reference to Typhoeus (the last challenger to the order established by Zeus) is in line
with the presentation of Hermes’ and Apollo’s conflict in terms reminiscent of the

succession myth.é

% For the comparison between Hermes and Odysseus, see below, p. 49ff.

® See my note on 106.

6 But cf. Od. 12.369 11d0G auTu.

% For the two divine brothers’ conflict in relation to the succession myth, see my introductory note on 254-
77. See also Janko (1982) 140 who points out that these two episodes may have become popular at an early
stage. The proverbial phrase at h.Herm. 36 at need not necessarily be a quotation from Op. 365—after all,
both poets may be drawing from a common source of proverbial wisdom. The same may be said
(admittedly, with less certainty) about &gy &’ #gyov 6nale. A stronger case can be made for a relation to
the Theogony; see below, p. 51ff. Finally, Beopoc autur) may be simply a coincidence or an under-
represented formula.
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A conjecture of Radermacher’s at 109, involving oideiov (the name for

pomegranate and water-lily in the area near Orchomenos) has been also cited in support
of Boeotian attribution; the conjecture is not necessary, as I indicate in my note ad loc.
Even if admitted, it is of limited value. The Boeotian origin of the Hymn cannot be
proven on the basis of this one word, just as one cannot prove an Arcadian provenance
on the strength of katdrewat (which, at least, is unanimously transmitted) or the
reference to Mt. Cyllene. At any rate, the language of the Hymn is not distinctly
Boeotian.

The extensive reference to Onchestus has also been invoked in this regard, but its
presence can be explained otherwise: it may be a reference to h.Apol.¢ But one could
equally see it as an allusion to Hermes’ cult at Boeotia, where according to some sources
he was born.% Such an argument would not be cogent, as it can be made for all places
mentioned in the Hymn. Why should the poet be Boeotian and not from Elis (since he

dwells so much on the events at the Alpheius) or from Arcadia?

8 See Dornseiff (1938), and below p. 54ff.

* See Schachter (1981) IT 40-54 for Hermes’ cults at Boeotia; on p. 46 Schachter points out that the account of
Hermes’ birth at Th. 938-9 is embedded in what one might call a ‘Boeotian section’ of the poem (930-55,
dealing with couples and/ or offspring that have a special connection with Boeotia) and concludes that the
tradition of Hermes' birth at Tanagra may go back at least to the archaic age. The Onchestus-episode could
then be the poet’s acknowledgment of such a Boeotian tradition, which of course does not necessarily imply
that the poet was Boeotian himself.

¢ Johnston (2002) suggests that h.Herm. may have been performed during a Hermaia festival, and its cattle-
theft story would thus mirror the initiation rites in which young men participated. On p- 128-30 she surveys
a variety of places where the Hymn could have been performed (during the Hermaia festival), without
suggesting any particular venue for its “original” performance. These places are Pheneus, Pellene, Delphi,
Delos, and Olympia. One can object, as Johnston herself remarks, that Pellene, Delos, and Olympia are not
overtly mentioned in the poem; we do not know of any Hermaia in Delphi, while the tradition that Hermes
had found the tortoise on Mt. Chelydorea (in Pellene) is absent—if not suppressed —from our Hymn; finally,
our information about the Hermaia at Pheneus is rather late (Pausanias). It may be doubted, however,
whether our Hymn has such a strong association with cultic events; see Vamvouri-Ruffy (2004) for an
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My own position in this issue is agnostic. I do not believe that there is any hint

in the text that would allow us to make a conclusive argument for the Hymn's
provenance. We can say with certainty that our poet is familiar with both the Odyssean
(Ionian) and Hesiodic (Boeotian, mainland) epic traditions, elements of which he uses in
a productive manner. However, in the present state of our evidence we cannot hope to

go much further.

exhaustive discussion on the differences between the rhapsodic (Homeric) and the cultic hymns. Finally,
Hermes’ role as évay@viog is not even hinted at in the poem, which makes its performance at a festival
where youths would compete, problematic.
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II. THE HOMERIC HYMN TO HERMES AND THE EPIC TRADITION

This section aims at summarizing points that are made in the commentary and is
divided into three parts. Part A deals with the Hymn's language and consists of two
subsections: section I examines the vocabulary under four headings (i. hapax legomena, ii.
words which h.Herm. shares with Hesiod but not with Homer, iii. words/ phrases used
differently in h.Herm. than in Homer and/or Hesiod, and iv. words/ phrases not found in
Homer and/or Hesiod), while section II discusses certain formulaic phrases, that appear
innovative. Part B deals with the Hymn’s metre and prosody. Finally, Part C examines

h.Herm. in relation to other archaic epic poems.

A.) Language
L. Vocabulary
The Hymn'’s vocabulary has been studied by Fietkau (1866), Greve (1867), Windisch

(1867), and Shelmerdine (1981) 17-22 (some of whose lists are incomplete).

i.) hapax legomena

In this list I include words that occur only in the Hymn; I count as hapax legomena also
those words which occur in 4.Herm. and are cited by Lexicographers. These words are
marked with an asterisk in the commentary and are discussed in the individual notes.

Although the number of the hapax legomena is high in proportion to the Hymn'’s length,
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some have Homeric parallels for their formation, as is shown in the commentary.

Thus, rather than interpreting their presence as a sign of the poem'’s late date, one may
view them as an indication of the poet’s creativity: instead of being a passive reproducer

of traditional language, he expands the inherited poetic diction.

13. aipvAopriny, 15. dnwrmriiea, muAndoKov, 41. avarmAnoag (?), 42. éEetdonaey, 56.
naQaiBoAa, 57. kaAAmédhov, 75. tAavodiag, 86. avtotgormoag, 91. noAvowrjoeic,
109. éméAee, 127. xaguodpewv (also Hsch.), 129. kAngonaAeig, 137. oVASOTI0d(1x),
xatedapvat(o), 159. puAnrevoery, 190. Batodpomne, 301. onagyaviana, 335, $tAoAnog,
339. AnaipBgoroy, 357. dhuxnugnaddunoev, 361. wudeyale, 385. dagnv (als Hsch.), 389.
waikopmdéa, 400. 1xob, 411. éuBoAddnv (also Hsch.), 436. punxavidra, 43. veribatov,
478. evpOATEL, 486. duinmaBov, 511. ékpdooarto, 517. énauoifyua, 531. Oepovc (Et.Gud.,

EM, Hsch.), 546. papiddyorot.

ii.) Words h.Herm. shares with Hesiod but not with Homer:

L. Suvet (both in Th. and Op.; but cf. Od. 8.429 &owiic Buvov), 17. fiiog (Op.), 19. tetoade
(Op.), 30. 6votalw (Op.), 31. épdecoa (Th.), 44. péouuvar (Op.), 46. kVdog (Th. also of
Hermes), 47. pétgowo (Op.), 67. diAntai (Op.), 80. ddoaot(a) (fr.), Bavpata (fr.), 98.
08¢0 (Op.), 105. émedpdoBet, 112. k&Aa (Op.), 146. doxpwbeic (Sc.), 158. Anroidng (Sc.,
fr.), 338. kégropov (Op.), 342. €00V (fr.), 372. pagrueag (Op.), 159. pétale (Op.), 495.

TeQUapevas (fr.), 498. BoukoAiag (Th.), 557. peAémmoa (Op.), 559. knpia (Th.).
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Many of the words which the Hymn shares with Hesiod (10 out of 23) are

found in the Works and Days. To these, one may add h.Herm. 36 = Op. 365 and h.Herm. 120
~ Op. 382, both of which are proverbial in nature and may not imply direct borrowing.
The poet, furthermore, shares the formula xVdog ‘Equrjc with Hesiod (Th. 938-9,
Hermes’ birth from Zeus and Maia); that could point to an established narrative from
which both the Hermes-poet and Hesiod draw (but Hesiod condenses it significantly).
Most of these words do not point to a direct allusion to Hesiod. For the possible
allusions to episodes in the Theogony (Prometheus and Typhoeus), see below, notes on

76 and 243, and p. 50ff.

iii.) Words and phrases used differently in h.Herm. than in Homer and/or Hesiod:

2. uedéovta (of Hermes; cf. S. fr. 371, Ar. Ra. 665), 14. Aniotio(a) (‘robber’ instead of
‘pirate’ as it is normally found in Homer), éAatiijga (‘one who drives away’; cf. Call.Jov.
3, Opp.C. 1.119), iyrjroe(ar), 20. B¢ (for EE£B0QeV), 23. Lynedéog, 48. drvoio
(‘(tortoise-)shell’), 55. avtooxeding (cf. Th. 1.138, X. HG 5.2.32), 72. akneaciovg
(‘untouched,” then Rhian. AP 12.93.4), 85. aAceivwv (‘hide’?), 92. kwdog (‘deaf’; cf. HAt.
1.34, Heraclit. 34, Aesch. Th. 202, Ch. 881 etc.), 95. keAadetvovs (of mountain-glens
instead of persons), 96. dujAaoe (‘pass through'), 98. dnpoegyds (‘who sends/causes
people to work’), 107. kOmewog (instead of the neuter), 108. énepaieto (with acc.), 114.
¢voav (‘smoke’?), 119. éykAivwv (transitive), 124. é&etdvvooe (‘stretch out’), 127. niova

£oya (‘pieces of fat meat’), 149. ktOmev (normally of Zeus’ thunder or the battle-din’),
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152. Aaidog (‘cover, blanket’?; normally ‘rags’), 194. kvaveog (of a living animal),

xagomot (normally of lions), 225. oot kagnaAipowov (normally ‘swift’), 230. apfooin
(normally of things), 250. &gyvda (normally of sheep), 279. ointéleokev (normally ‘to
hurl or toss’), 350. duvkewy (= EAavverv), 354. kpategov (of the ground), 361. avydg
(‘eyes’), aAeyUvwv (normally of preparing a meal), 400. xorjpat(a) (‘cattle’), 411.
avt6Bev (sua sponte), 415. VoBAdNV (normally ‘interrupting’), 426. &puBoAddnv
(normally of water boiling in a cauldron), 442. &yavév (normally of person.s), 452,
Beopog (of musical sounds), 487. éruladpeAds (normally of a.nger),'488. BovAAiCeL (of an
unmusical sound produced by the lyre), 544. teAnévrtwv (of omens), 557 peAétnoa

(with acc.), 565. daeing (‘meet'?), 572. reteAeouévov (‘formally appointed’).

iv.) Words or phrases not found in Homer and/ or Hesiod:

Iindicate in parentheses the earliest attestations of these words outside the Hymn.

6. naAiokiog (Archil.), 12. agionua (Tyrt.,, Hp.), 17. yeyovdg (not guaranteed),
¢yxiBaoilev (h.Apol.), 21. Aixve (Soph.), 24. xéAvv (Sapph., Alc.), 28. cadAa (Semon.,
Anacr.), 30. copBoAov (Archil)), 6vriopov (Aesch.), 31. xoportvme (Pi.), 33. Sotgakov
(Soph., Theoc.), 35. dnotiuriow (Call.), 37. érmAvoing (h.Dem.), moAvmipovog (h.Dem.),
41. yAvdave (Theoc.), 42 xeAwvng (Hdt.), 45. apaguyai (Aristoph.), 47. kaAduoo
(Hdt.), 48. dui. .. meworivag (Man.), 53. mArjtoe (h.Apol.), uégog (h.Dem.), 56. Bt
(Eur.), 75. apabddea (A.R.), 79. ohavdaia (Sapph.), 80. avénr(a) (Soph., PL),

duxmAéxev (Pi.), 81. pugotvoedng (Gal.), 82. &ykaAog (Rom.Mel.), 83. aBAaBéws (Th.),
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90. oxantewv (Hdt.), 93. kataBAdnreoBan (Arist.), 94. cuooevew (Orph.), 95. avAdv

(Hdt.), 103. abAwov (Soph.), bbiuéAabog (Orph., Nonn.), 104. Anvég (Theoc.), 111.
nuErjov (Soph.), avaddovar (Antim., Hdt.), 112. katovdaiog (Hes. as proper name;
Call.), 122. yeeaopiog (Orph.), 125. moAvxedviog (Hdt.), 128. mAataudv (A.R.), 141.
katoAaumew (Eur.), 143. 6g6giog (Thgn.), 146. kA1jtBgov (Aesch.), duadvverv (Hdt.),
151. onagyavov (Pi.), 152. iyvic (Arist.), 165. tapBaAéos (Soph.), 168. adwonrog (Eur.),
&Awotog (Aesch.), 187. éguodagayos (Bacch.), 192. éAuctés (Soph.), 209. évkpaigog
(Aesch.), 222. Bfjua (Pi., Aesch.), 224. Aaowadxnv (h.Hom. 7, Soph.), 229. BaBvokiog
(Theoc.), 230. Aoxevewv (Eur.), 238. moépvov (Pi.), 241. vedbAAovtoc (Hp.), 245. évtoomin
(Hp.), 248. ékmAeiog (?Eur.), 254. unvoewy (Hdt.), 255. duadpégeobat (Heracl.; Hdt.), 264.
pnvuteov (Hippon.), 272. dnpemnéws (PL), 273. x8éc (Hdt.), 276. kAomdc (Opp.: kA6T05),
280. amoovpiCewv (Luc.), 282. doAopeadris (Pi.), 285. oxevaletv (Hdt.), 296. ayyeAwwtng
(Call.), 307. Capevnig (Pi.), 308. bgooAonevew (Aesch.), 313. duxpordnv (Dem., Isocr.,
PL), 316. AdCvoBat (Hp.; Eur.), 322. té00gov (Emp.), 325. oVAAaAW) (? Corp.Gloss.Lat.;
Eust.), 332. omovdaiog (Thgn.; Hdt.), 336. kegaiotric (Hsch.), 351. duxmémerv (i’i.), 352.
otifog (Hdt.; Aesch.), 356. kateigyw (Hdt.), 360. Adewv, 372. katonng (Hdt.), 375.
$rhokudric (Xen., as proper name), 384. evxdountos (Eust.), tooBvgaiov (Orph.), 388.
wAévn (Aesch.), 399. OppéAaBgog (Orph.; Nonn.), 406. veoyvag (Hp.; Eur.; Xen.), 410.
ayvog (Hp.; Chionid.; PL), 413. kAepidowv (Man.; Greg.Naz.), 431. neéafis (Pl.), 433.
enwAéviog (A.R.), 436. Boudbvog (Simon.), 438. fiouxiwg (PL.), 448. toiBog (Hdt.;

Aesch.), 449. éowra (Sapph.), 450. 0rnbddc (Aesch.), 460. axévtiov (Hdt.), 472. pavrteia
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(Tyrt.), 478. éaionv ? (Hdt.), 481. k@pog (Thgn.; Pi.), 485. cuvriBewx (Hp.; PL; Xen.),

486. eoyaoin (Pi.), 512. akovotdg (Hp.; Soph.), 515. avakAénrtew (Epigr.?), 526-7.
ékmoeioOat (Hdt.), 530. toimétnAog (Call.), 556. didaoraAog (Aesch.), 562.

anovoodiCopat (h.Dem.), 573. adorog (Pap., 2 c. AD).

1I. Formulaic phrases

The poet makes use of the formular diction found in the Homeric and Hesiodic poems.ss
Boettcher (1905) produced lists documenting the affinity of h.Herm. and the Homeric
hexameter. Certain phrases, however, are of special interest:

i.) vuktoc v wen (67, 155, 400), equivalent in every respect to vuktog &poyA® (which,
in fact, occurs at 7; cf. Il. 11.173, 15.324, 22.28, 22.317), is unique to our poet.

ii.) avBovoav aAwryv (87) is metrically equivalent to Od. 6.293 teBaAvik T dAwn), which
could have been used here with a slight modification (i.e. teBaAviav &Awnv);
considerations of sense, however, may have prevented the poet from using the
Odyssean phrase: avBotoa in all likelihood points to the appearance of the first vine-
shoots, instead of the flowers (see LfgrE, s.v. &vBéw 1a for details). A similar
phenomenon occurs at 27 (¢oOnAéa moinv) where the Iliadic veoBnAéa moinv could
have been used; again, considerations of the formula’s sense must have been operative

here; see my note ad loc.

% For the formular diction of h.Herm., see Cantilena (1984) 241-63.
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ili.) téooov daéc (94), an emendation of D. Chalcocondyles, which should be

considered as certain. The poet could have used the Homeric &g einawv; if we are correct
in detecting a deliberate choice here, the poet may have wished to emphasize the
conciseness of Hermes’ preceding speech.

iv.) Boig ...evpuuetwmnoug (102), cf. Il. 20.495 Boag...cvguueTwrnovs, which could have
been used here. The tradition at line 102 is unanimous (judging by Cassola’s apparatus),
but this does not preclude an original féag; the same applies to 116 (Awcag ovg).” The
contracted Bovg predominates in the Hymn.

v.) (étépng ooding) ékpacoato Téxvny is a doublet within the poet’s own formulaic
system, in light of tvEog & émepaieto téxvnv (108).

vi.) neAioto véov katadvopévoro (197) ~ fieAiowo véov émteAAopévoro (371) are novel
phrases for the sun’s setting and rising; 371 depends on 197 (since véov is irregularly
lengthened at 371). They belong to the poet’s (internal) formulaic system; cf. van
Nortwick (1975) 41-3.

vii.) Oyxnotov adixave kiwv moAvrjpatov aroos/ ayvov égiodagayov I'andxov
(186-7) seems to be an expansion with variation of I. 2.506 (Oyxnotoév 6’ iegov
INoownov ayAadv aAcog); cf. also h.Apol. 230 (Oyxnotov & i&eg TToawdrjov ayAadv
AaAdog); it retains the beginning and the ending of the Homeric verse (Oyxnotév,

&Aoog).

& Cf. yeyovaxg at 17: the form is unanimously transmitted, but could still be a substitute for yeyadss.
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viii.) kOdpog ‘Eoun is a favorite formula of our poet; it recurs only once at Hes. Th.

938 (in a passage that contains all the elements of a hymnic proem: name of the deity,

parentage, and the god’s main function). The formulaic pattern ‘(verb) x—vw k0diog/v

‘Egung/v’ is common in the Hymn (46, 96, 130, 150; 253, 316, 404, 571).
ix.) KOVIS ... péAaiva (140, 345) is also unique to the Hermes poet, pérhaps formed
under the influence of x8wv/ yaia péAatva.
x.) aAnBeinv dyopevow (368; cf. and 561 dryogevewv) is also peculiar to our poet, instead
of the Homeric aAnBeinv kataAéEw/ -ewv; note that ¥ transmits KkotoAéEw at 368.
xi.) ‘adikave Oéwv/xwwv’ (70, 187) is another formulaic pattern that occurs only in
h.Herm.; in Homer aducaverv is found exclusively at line-end.
xii.) avtov &g 1jepdev / avtow év riegdevtt (172, 234, 359) must have been considered a
formula by the Hermes poet; however, the phrase does not recur elsewhere (not even in
the Odyssey where one might expect it). It reappears in [Orph.] H. 69.4, which in all
likelihood does not depend on our passage. The phrase may have been created on the
basis of the association between rjegdeig and {d¢dog / T&gtagos, and may point to
Hermes' link to the Underworld. |
xiii.) miova €gya (127), normally used in a metaphorical sense (‘rich, fertile fields’),
refers here to the fat pieces of meat that Hermes cuts. The poet, then, re-literalizes the
metaphor; cf. Fernandez-Delgado (1990) 210.

- To summarize: the Hermes poet actively engages with the traditional formulaic

diction by creating new phrases or re-interpreting old ones. The poet’s creativity will
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also be noted later in a different context.® In some cases, he goes out of his way to

avoid the Homeric formulae (cf. my note on 68-9), while using diction that suggests
knowledge of the Homeric antecedents. In a few cases we may note formulaic doublets
within the poem, which suggest that the principle of formulaic economy is not strictly
adhered to. Finally, certain variations from Homeric precedent seem to be dictated by

the sense of the passage (e.g. £0t81A£a). Such conscious engagement with the inherited

formulaic material is in keeping with the poet’s overall self-consciousness.

& See below, p. 95.
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B.) Metre and Prosody®

Dactyls and Spondees
The following table indicates the percentage of dactyls and spondees in the Homeric

Hymn to Hermes compared with the corresponding percentages in the rest of archaic

Epic.”®
Iliad Odyssey Hesiod” Hymni h.Herm.
Homerici”

4 dactyls + 1 sp. 42.6% 40.6% 40.6% 41% 43.8%
3 dactyls + 2 sp. 29.7% 31.9% 32% 30.4% 22.7%

5 dactyls 19.2% 18.6% 17.3% 17.7% 26.9%
2 dactyls + 3 sp. 7.9% 83% 9.2% 8.7% 6%

1 dactyl +4 sp. 0.6% 0.5% 0.9% 0.7% 0.5%

Table A

The distribution of spondees within the hexameter is as follows:

1 foot 2 foot 3« foot 4t foot 5th foot
Spondees 192 191 78 133 37
Table B

h.Herm. shows a marked preponderance of dactyls (cf. Table A). In archaic Epic
poetry —the Homeric Hymns included — verses containing one spondee are the most

common, followed by verses containing two spondees. In h.Herm., however, while

% In compiling this section, I have used Cassola’s (1975) edition. In the case of alternative verses, I have
taken into consideration only those printed in the main body of his text.

7 For the data regarding all the poems except for h.Herm., I rely on LaRoche (1898). See also van Groningen
(1953) 202.

7t Under “Hesiod” I group the Theogony, the Works and Days, and the Shield.

72 Except for h.Herm., so as not to count it twice. Needless to say, the lumping of all the Hymns together
yields results of only limited value.
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verses with only one spondee are also the majority, the percentages are somewhat

higher than the corresponding category in the rest of archaic hexameter (43.8% as
opposed to 42.6% of the Iliad). In h.Herm., moreover, the second highest represented
category is th'at of verses containing 5 dactyls; the difference of the corresponding quotas
is significant (26.9% as opposed to 19.2% of the Iliad). Furthermore, the percentage of
lines with two and three spondees is (necessarily) significantly lower than the
corresponding percentages in the rest of archaic Epic.

Spondees tend to concentrate in the first two feet of the line (see table B). In the
3+ foot spondees are rare, which should be related to the preference for the caesura
KQTX TOITOV TQOXATOV.

Out of the 580 lines, 37, i.e. 6.4%, are spondaic. This percentage is somewhat
higher than that of Homeric verse (5%).” 27 have Homeric precedents (i.e. 9, 11, 144, 190,
220, 221, 344, 411, 441, 492, 505, 542, 555, 570, 578) and/ or consist of divine names
necessary in the context of the Hymn (18, 22, 73, 84, 115, 236, 243, 294, 321, 322, 387, 414).

Only 23, 33, 104, 159, 369, 467, 488, 503, 544,7 and 546 lack exact parallels.

7 See West (1982) 37; also Maas (1962) 59, §83, who observes that the monosyllabic tenth biceps is ‘almost
always part of a word which is the last of the line.’ There are but few exceptions to this rule in h.Herm., viz.
243 (=321), 467, and 570.

™ Although forms of agingemis are found in spondaic endings; cf. II. 6.477, 23.453.

75 But cf. h.Aphr. 116 bpetégny &b oida.

% But cf. Il. 2.393, 11.453
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Caesurae, Bridges, and Word-ends™

The masculine caesura occurs in 170 of the 580 verses (i.e. 29.3%). Of these, only
one is hephthemimeral, viz. 381. The rest, (410, 70.7%) have a feminine caesura. The ratio
between feminine and masculine caesurae exceeds by far the proportion of Homeric
verse (4:3), being roughly 4:1.6. 317 verses, 54.6%, contain a bucolic diaeresis, a
somewhat higher percentage than in Homeric verse (47%).7

Only verse 208 displays a (mild) break after the 9* element.” The line is part of
the Old Man's reply and the break is caused by cadéc &’ ovx oida, one of the many
parentheses in the poem.

Hermann’s Law regarding the avoidance of word-end at the fourth trochee is
observed without exceptions.?

Wernicke’s Law that the fourth metron may not end with a syllable long by
position is also observed. The tendency, however, to avoid lengthening words (or word-

ends) in —v by position is violated four times: at 266 (¢gydv Tov10), 336 (£DQOV TOVOE),

77 When referring to metrical sedes and the caesurae of the hexameter, I use Frénkel’s diagram as modified by
Porter (1951) 16. For the sake of convenience I reproduce it here:

Aﬁ A‘L . Bﬂ Bl Cl C2

1% 2 8% 4 5~}|6 7% 8 9% 10 12
2 4 6 8 10 12

78 For the percentages in Homeric verse, I rely on West’s data; see West (1982) 36 for the ratio between
caesurae, and 154 for the bucolic diaeresis (or ‘caesura’ as he terms it). For the distribution of all the A, B,
and C caesurae in the Hymn, see Porter (1951).

7 Cf. Maas (1962) 60-1, §88.

8 Shelmerdine (1981) 23 mentions 15 violations of this Law without citing them, but I was unable to locate
any.
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366 (AAAGV puDBov~cf. Il. 7.358=12.232), and 443 (Bavpaacinv yap tvde). All these
occur at the second thesis.

Meyer’s Laws are violated on a few occasions:$!
i.) First law: 13, 2082, 52 (same as 20), 13083, 138, 255%, 348, 356 (same as 20), 379, 443, 475;
ii.) Second Law: 38, 117, 256, 274, 311, 360, 380, 406, 437;
iii.) Third Law: 23, 100%, 107, 384.

Monosyllabic verse-ends® occur in the following verses: 97%7, 113%, 216%, 370 (same
as 216), 407%, 469, 494 (same as 407), 506 (same as 469), 5409, 567%, and 570%, i.e. in 1.9%
of the lines. Thus, the poet of h.Herm. follows Homeric practice in the handling of

monosyllabic verse-endings, and in one case (113) he may be extending Homeric usage.

8 For a brief definition of these rules, see West (1997) 225-6.

8 Considering &1} an enclitic; cf. also 138.

& Cf. I. 2.319, 4.480, Od. 8.504 etc.

8 Cf. I1. 12.345, 358, 21.309. énci is considered a proclitic; see West (1982) 25.

% The verse may be corrupt; see note ad loc.

8 On monosyllabics in the hexameter, see Korzeniewski (1968) 32.

% dapovin vog; v is found as a line-end in I1. 10.252 (mAéwv vOE), Th. 726 (apdi dé piv vOE) and 6 times
in the Odyssey (4.429=4.574 apPoooin voE, metrically equivalent to our datpovin vog; 5.294=9.69=12.315
ovpavéBev viE; 7.283 auPoooin voE).

8 Adpumeto d& GAGE; PASE is used at verse-end only in the Iliad (16.123 kéxvro GASE; 23.228 navoarto d¢
$AGE, metrically and structurally equivalent to Adpmneto d¢ GpASE).

® Cf. Il 15.547 and Od. 8.60.

% oUdé Ti o€ xo1 is fairly well documented as a line-end (9x in the Iliad, 8x in the Odyssey, once in h.Dem.).
%1 ghpvona Zevg; of. Wackernagel (1970) 160-3.

92 éAtkag Boug is also well-paralleled as a verse-end (4x in the Iliad, 5x in the Odyssey, once in the Works and
Days; it is supplemented in Hes. fr. 198.11). Sometimes it is preceded by &iAinodag.

% gugeia xBwv, also well-paralleled (4x in the Iliad, once in the Theogony, once in the Shield, and 2x in
h.Dem.).
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Other prosodic features

Hiatus® occurs in the following lines: 17%, 21%, 63 (same as 21), 110”7, 112, 124,
1479, 148%, 158, 23010, 239101 398 447, 558192, In most cases hiatus occurs at one of the
caesurae: A! caesura (158, 230); B? caesura (110, 147, 148); B! caesura (447); at the C!
caesura or bucolic diaeresis (17); and C?caesura (21, 63, 112, 124).1% Only in two
examples does hiatus appear in a part of the verse where no break occurs: 239 (a
dubious case) and 558 (a highly formulaic case).

Metrical lengthening occurs in the following verses:1% 12, 23105, 75, 1961%, 310, 345,
37117,

Correptio epica occurs 152 times. As the following table shows, it is completely

avoided in position 7 ¥ (its occurrence there would amount to a violation of Hermann's

% [ omit those cases where hiatus may be explained by the presence of initial £-. I also do not consider 45 (1}
6te) a case of hiatus; as Bakker (1988) 8 observes, in view of the etymology of 1} (< ff¢; cf. Latin -ve) initial
vowel after 1j should not be deemed to be in hiatu. jF’ may be assumed.

% Auatd éykibaowlev; hiatus after fjpatt in the same sedes is found also in II. 6.422 (fjuatt Awog elow),
where a formulaic phrase (Adog eiow) is attached to fjpuati. Note that pHéog fpuati recurs in the same
metrical sedes in h.Apol. 441 as it does in h.Herm. loc. cit.

% Cf. Il. 17.464 teop €vi didow and 18.504 ieg évi kOKA both in the same sedes

97 aAdpunp Gumvoto; the hiatus here may be due to the modification and dislocation of the formula
aopevov év maAaunat (e.g. Od. 5.234). On formulaic modification and dislocation, see Hainsworth.

98 drwQuvi)E EvaAiyxiog; cf. I 5.5 aotég’ onwewvg évaAiykiov. However, onwouvds is scanned with short -
- in Op. 674.

# gvrtgovi éEiketo; cf. Od. 9.312, a line that has the exact same metrical structure as v. 148. Notice also the
similarities of sound: deinviigag &’ avrpov éEfjAace miova piAa. Of course, the spelling dvrool’ is also
possible.

0 xupBooaoin? EAdxevat; cf. Il. 18.268.

101 £10 16V, unless it is spelled as one word (éautdv). But cf. Wyatt (1992) 21 and my n. ad loc.

12 GAAOTEL GAAT); of. Op. 713 with West ad loc.

18 For the admittance of hiatus at the caesurae, see van Leeuwen (1894)76-7. -

14 [ exclude from my list common examples, such as aBavatouvs (9) or avégog (44). In 234 (rjegdev
£xatnBoAoc) the digamma may be operative. For the phenomenon of metrical lengthening, see Thumb (1959)
217-8, Wyatt (1969), and West (1982) 38.

195 (nymoedpéoc? avrgoto, perhaps through the adaptation of II. 9.582 (oUd0ob éneppefads tmoedéoc
BaAapolo).

106 Metrical lengthening of x0veg in the same sedes occurs also in I1. 15.351.

107 Cf. 197 njeAiowo véov kataduvopévoro.
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Bridge), while it is rare in positions 3 ¥4, 4, and 9 %. It appears most often before the

bucolic diaeresis, where the majority of shortened words consist of middle verb-forms or
infinitives (darjuevat, émBripevan). In the second most favorite position (6), most

examples involve kai.

Position 1% 2 ' 3% 4 5% 6 7% | 8 9% 10
Occurrences | 20 11 6 2 11 40 - 49 4 11
13.0% 71% | 39% 13% | 71% | 26.0% 318% | 26% |71%
Table C

Correptio attica occurs in 86 and 348; at word-boundaries in 6, 253, 265, 294, 332,
560, and 575.

Muta cum liquida lengthens a short final vowel in position 10 at 312; in position 4
at 400; in position 2 at 428; and in position 4 at 487,108

Short vowel lengthened before liquid or nasal: 48, 53 (also in 419, 501), and 425. There
are no examples of a short final vowel lengthened before initial ok-.

Synecphonesis or synizesis occurs in 113, 175, 292, and 413.

Crasis is found in the following lines: 173 (iccycy; first here), 321 (6ﬁn€uta)‘°9, 394
(davt’), 558 and 563 (same as 321).

Elision occurs in every position in the verse except 11, but is rare in posiﬁons 3%
(4x) and 7% (2x). This avoidance must be attributed to the operation of Meyer’s First

Law and Hermann's Bridge, respectively. In fact, 154 (g oUk oixad’) violates Meyer’s

108 On the treatment of huta cum liquida in Homeric verse, see Isler (1908) 22.
1 Cf. West on Th. 100 and Richardson on h.Dem. 91.
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First Law. As for the elisions occurring at 7%, they both involve prepositions forming

a single metrical unit with the following word; hence no violation of Hermann'’s bridge
should be assumed (332, 418). Elision is also rare at position 5 (4x) and is confined to
verb forms (50, 264 = 364, 496). In all four cases the elision falls on the caesura, where 6¢
or t¢ are usually elided.’® Most examples of elision in the poem involve indeclinable
words (mainly particles and prepositions); the highest proportion of elided noun and
verb-forms occurs at positions 5 %3, 8, 9 ¥4, and 10; in the majority of declinable words a
final —o is elided. On 152 (mep’ tyviot vs. mepl yvuati), see note ad loc.

Observance and neglect of digamma.11t A list of the observances and neglects of
digamma in h.Herm. can be found in AS, Ixvi-1xvii. I should note that their total
observances is 27 (instead of 26 as they indicate), while the total neglects is 49. To the
latter I should add 239", 3063, 308, and 497'4. In 472 (navteiag 8’ ‘Exdegye) 0" has
been emended away as far back as Matthiae (see note ad loc.). Hence, the total cases of

neglects of digamma should be estimated at 53.

Miscellaneous
In 460 xoavaivov is scanned with long —1—; see note ad loc. and Schulze, QF 253;

adjectives in —vog indicating material have usually a short ——; cf. Schwyzer I 490 (§8).

10 Cf. Maas (1962) 88 §139.

111 On the presence of the digamma in the Homeric dialect, see the discussion in Chantraine, GH I 106-57.

12 gAéewvev € (=*oFe) abTov, a particularly harsh neglect; cf. Maas (1962) 82, §133, and Chantraine, GH [ 146~
7.

3 Huolotv EeApévog <fe-FEA-HEVOG.

1 gyyvaAEev ékwvy; cf. Chantraine, GH 1128-9.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




48
For the scansion of &8pdag in 106, see note ad loc.; also Buck (1961) 68 §78 and

86 §104.8 for an overview of the development of the original accusative ending —avg in
the various dialects.
For an analysis of the use of enjambment in the Hymn, see van Nortwick (1975)

56-101.
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C.) The Homeric Hymn to Hermes and other archaic epic poems

i.) The Homeric Hymn to Hermes and the Odyssean tradition

The association between Hermes and Odysseus is deeply rooted in archaic
thought.*® Both figures embody the qualities of metis which they use against the bie of
their stronger opponents. Furthermore, both Hermes and Odysseus are expert liars and
have a special relationship to the poet. Odysseus is compared to a bard at Od. 17.513-21
and usurps the role of the main narrator during his apologoi; similarly, Hermes is the
archetypal bard in the Hymn.

But we can trace the relation between Hermes and Odysseus even further back.
At Od. 19.395-7 we learn that Odysseus’ maternal grandfather, Autolycus, surpassed
everyone in thievishness and the ability to swear equivocal oaths, and that these were
the gifts of Hermes."¢ At Il. 10.267 one of Autolycus’ thievish exploits is described,
namely how he stole a helmet (cvverj) out of Amyntor’s house, by piercing a hole
through its walls (mukivov d6pov avtrtogrioa; cf. Hermes’ threat at 178: &lui yag &ig
MvB@va uéyav déuov dvtitopriowv). Autolycus was also a cattle-thief (Apollod. 2.129)
and had the ability to make the stolen cows disappear (cf. Hes. fr. 67a.5) or to change
their footprints.”’” We may recall that Hermes’ cattle-theft also involves the changing of

footprints (both his own, by wearing the makeshift sandals, and the cows’ footprints, by

115 See in general Pratt (1993) esp. 63-73, and Shelmerdine (1984).

116 ¢ avBowroug EkéxaoTo kAentooivn 6 Sokep e Beds dé of avtdg Edwkev ‘Egueing.

17 Cf. Tzetzes on Lycophr. Alex. 344: 6 AUTOAUKOG KAETTOOUVY TTAVTAG UNEQEPAAE, KAEMTWY YE MAVTWVY
intnoug e kai Poag kai noipvia, T opeayidas avt@v petenoiet kai EAdvBave Tolg deondag avTAv,
¢ ¢pnot kai Haiodog (fr. 67a.5). It has also been suggested that Autolycus was a magician; see Marét (1961).
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making the animals walk backwards). Autolycus, furthermore, appears in some

sources as the son of Hermes.18

The connection between Hermes and Odysseus via Autolycus (whether Hermes’
son or devoté) seems firm. The poet of h.Herm., however, makes it more explicit. Hermes
and Odysseus share some traditional epithets, viz. TIOAVTQOTOG, TTOAVUTTIS, and
nouctAoun e Furthermore, our poet twice uses a formula for Hermes that is
elsewhere used only of Odysseus (naida véov Yeyawrta h.Herm. 271, 331~ Od. 19.400).120
The Hymn also contains certain thematic allusions to the Odyssey which lend more
support to the affinity between the two characters, as pointed out by Shelmerdine: these
are the description of Calypso’s and Maia’s caves, and the simile at 237-40 (cf. my notes

ad loc.). 121

18 Cf. Hes. fr. 64.15-8: 1} [sc. ®hwvic] Tékev AVTOAVKSY TE PAG HHWVE Te KALTOV avdriv, TV pév
UmodunBeioa éxknBoAw ATdAAwWL, TOV 8' bl ‘EQuawvt pryeio’ éoat) prAdtnT AbtéAvkov Tixtev
KuAAnviw Agyeiupovan; this reflects another sort of ‘competition’ between Hermes and Apollo. For Hermes
as the father of Autolycus, cf. also Apollod. 1.112 (a catalogue of the Argonauts), Ovid Met. 11.301-17
(Chionis instead of Philonis); further, Eust. 2.246, 3.65 (Son of Hermes and Telauge), Hyg. F. 200.

1 toAvpNTs is elsewhere used of Odysseus with only two exceptions: Hephaistus at Il. 21.335 and Athena
at h.Hom. 28.2; moAvtgonog is used of Odysseus and Hermes without exception; see my n. on 12 (naida
noAvtgomov ~ Od. 1.1 &vdga...toAbrgomnov) and 319; nowAoprjtrg is used almost exclusively of Odysseus
elsewhere (ex. h.Apol. 322, of Zeus). To these one may also add kegdaAéog which is often (though not
exclusively) used of Odysseus. Note that Parry considered noAvtgonos a “particularized’ epithet; see Parry
(1971) 153-65 on particularized epithets in Homer in general, and 156-7 specifically on moAvtgomnoc.

12 The formula occurs modified in the formulaic verse TnAéuaxés €', 6v (TnAepdxy, Tov) EAeine véov
YEYQWT évioike at Od. 4.112, 144.

1% Shelmerdine (1984). However, I do not think that all of her proposed allusions are valid; see my note on
184-212 (the Old Man at Onchestus). The same applies to the supposed allusion to the Cattle of the Sun, for
which Shelmerdine cites as evidence: a.) the Homeric epithets used to describe the cattle in both stories
(which since traditional are of little value); b.) Hermes’ appeal to Helios during his defense in Zeus’ court
(this need also not be an allusion; Hermes evokes the Sun precisely because it is safe to do so since he stole
the cows at night); c.) the simile at h.Herm. 237-9 which seems to be based on Od. 5.486-91 (but this belongs
to an entirely different context; see my note ad loc.). The problem with an allusion to the Cattle of the Sun in
our story is that a.) the perpetrator is not the hero himself but his companions; and b.) that Helios’ cows are
alive even after they have been slaughtered, a remarkable detail whose presence one would expect in such
an allusion; see also my note on 71. This is not to argue, of course, that her overall argument for Odyssean
background is not valid.

Reprodued with permission of the copyright owner. Further reproduction prohibited without permission.




51
ii.) The Homeric Hymn to Hermes and Hesiod?

The words which the Hymn shares with Hesiod cannot by themselves prove
Hesiodic influence, since they may simply be traditional or reflect an accident in the
transmission of epic poetry. Similarly, the ‘quotation’ of Op. 365 in h.Herm. 36 (oixot
BéAtegov elvar émel BAaBeov 16 BUgndLv) does not necessarily indicate that our poet
knew Hesiod's Works and Days, although such parodic allusion would not be foreign to
the poem’s style. The phrase in question is proverbial, and both poets may be drawing
on a common source (see also my note ad loc.). The same also applies to Op. 382 (¢gyov
e’ EQyw £QyalecBan) ~ h.Herm. 120 égyw &' égyov Smale: an allusion to the Work and
Days is not absolutely certain here either, as this phrase too may be traditional.
However, the Hymn poet uses this phrase in a different and derivative sense: he
presents Hermes literally ‘piling one deed on the other,’ i.e. one piece of meat on the
other. In this context, one may point again to the formula miova £pya (127), discussed
above, p. 39. These ‘quotations’ need to be corroborated by stronger cases of Hesiodic
allusions.

Affinity with the Theogony may be detected in Hermes’ second song (a theogonic
poem), as well as in the effect that his song has on Apollo, which suggests familirarity
with Th. 81-103.12 This case for a connection with the Theogony looks more promising

because of the similarities in diction as well as content. Our poet shares the formula

122 The subject is treated in AS, p. 133, and Teske (1936) 64-6. Both limit themselves to verbal echoes, some of
which are doubtful (e.g.dpurv égdeaoa at 31, kBpdag ooag at 106, Beguog dutyr at 110, xwdpevov megl
Bouoiv at 236). On h.Herm. 36, Teske simply cites AS ad loc. who detect a ‘palpable parody.’ Although this is
plausible, it cannot be proven.

133 See below, p. 89 and 98f.
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xvduog ‘Eouiig with Th. 938 (also on Hermes’ birth); cf. above p. 37. More important,

however, are the reminiscences of the Prometheus and Typhoeus episodes. At 76 our
poet uses the phrase doAing &’ oV Arj0eto Téxvng, also found at Th. 547, while at 243 he
has yva & ovd’ fyvoinoe, which recurs at Th. 551 with a minor difference.’ Thus, our
poet uses these two instances of borrowing from the Prometheus episode to punctuate
different stages of the cattle theft episode: the allusion to Th. 547 occurs when the divine
babe steals Apollo’s cows and decides to lead them backwards, while the reference to
Th. 551 appears after Apollo has discovered that his cattle have been stolen. In both cases
a more powerful god is able to see through the trickster’s deceptive actions, and in both
cases a visual deception is involved (bones wrapped in fat vs. Hermes wrapped in his
swaddling clothes and pretending to be an ordinary infant; cf. also the backwards
walking cows and Hermes' footprints, which constitute yet another case of visual
deception). Both charaters, furthermore, are associated with fire: Prometheus steals the
fire from Zeus; Hermes invents the fire-sticks.1 The difference, Which obviously
contributes to the humor of the scene in h.Herm., is that while in the Theogony Zeus
pretends to be deceived by Prometheus’ tricks, Apollo is truly at a loss and needs to
interrogate his infant half-brother and the Old Man at Onchestus in order to find his
cattle. Since Apollo only knows who the thief was, but not the cows’ whereabouts, the

reminiscence of Th. 551 becomes even more comical.

124 See also my note on 243.
125 Notice that according to D.S. 5.67.2 it was Prometheus who invented the fire-sticks.
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A further allusion to the Theogony, both in terms of diction and content, is to be

found at 278-80 (cf. my note ad loc., and Th. 826-7 and 835). In those verses, the poet has
the Typhoeus episode in mind. In addition to the verbal similarities pointed out in my
note, the overall context seems to support such an allusion. In both cases we are dealing
with a divine figure born last (Typhoeus is the last offspring of Gaia; Hermes is the last
born of the Olympians), who threatens the current establishment: Typhoeus aims at
overthrowing Zeus, while Hermes challenges Apollo’s position.

The Hermes poet, then, is certainly aware of Hesiod’s Theogony and chooses to |
allude to two episodes that fit with the poem he is composing. The division of the meats
at the Alpheios is an important event in the Hymn, preceded by a trickster-like
adventure (the abduction of the cattle); hence, it alludes to Prometheus, the divine arch-
trickster (and Hermes’ uncle). The division of meat also has Promethean associations,
though Prometheus prepares unequal portions (cf. Th. 535-41). On the other hand, with
his allusion to the Typhoeus episode the poet gives a cosmic dimgnsion to the conflict
between Hermes and Apollo, which adds to its comic potential. Hermes poses a threat to
Apollo, which is presented in terms reminiscent of the succession myth and implicitly
compared to the last major danger Zeus had to face; the potential usurper, however, is
an infant lacking Typhoeus’ bie. Apollo, moreover, is not as suc'cessful a protector of the
divine status quo as Zeus: he appears to be at a loss (cf. 219), and he needs his younger

brother’s help to discover his stolen cattle. Furthermore, the fact that Apollo himself had
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almost suffered the punishment that he threatens to inflict on Hermes (i.e. to hurl him

down to Tartarus), adds to the comedy of the conflict.12¢

Familiar with the Hesiodic (theogonic) tradition, the Hermes poet uses elements
in a creative manner. While the only explicit reference to Hermes in the Theogony
occupies a mere two lines, the poet of h.Herm. incorporates two important episodes of

the Theogony into his Hymn and presents his hero as a Hesiodic bard.

iii.) The Homeric Hymn to Hermes and the Homeric Hymn to Apollo -

The two narratives contain common elements. Both are birth-hymns, and the
god'’s exploits are manifestations of the ‘precocious divine child’-motif.®” Furthermore,
in both hymns the praised deities accomplish a journey. The Hymn to Hermes, moreover,
deals with topics addressed in the Hymn to Apollo (the establishment of Apollo as an
oracular deity and his acquisition of the lyre), but from a different perspective. In
addition to the common themes, Apolio’s prominent role in the Hymn to Hermes invites a
comparison between the two poems.

A link between the Hymn to Hermes and the Hymn to Apollo was first proposed, as
far as  am aware, by L. Radermacher in his 1931 commentary. He noted two parallels,
the first between lines 176-81 of the Hymn to Hermes and 536-7 of the Hymn to Apollo128

Both passages refer to the wealth of Delphi. I am reluctant, however, to accept any

126 See Vox (1981) and Harrell (1991); see also my note on 254-77,

17 The possibility of a parallel between Hermes’ and Apollo’s birth in their respective Hymns is
acknowledged by Penglase (1994) 184.

128 Radermacher (1931) 110-1.
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connection between these two passages since they refer to the wealth at Delphi in

entirely different terms: in h.Apol. we hear of the many victims that will be sacrificed;
h.Herm. refers to the cauldrons, tripods, and other goods that are stored in the temple.1?
Equally unsatisfactory is Radermacher’s suggestion of a link between h.Herm. 518 and
h.Apol. 79 (GAX’ €l poLTAaing ye Oedv [Bec h.Apol.] péyav égxov dudooal) 0 n
h.Herm. 518 Apollo asks his younger half-brother to swear an oath that he will not
deprive him of his possessions at Delphi; at h.Apol. 79, it is Delos who requests an oath
from Leto that Apollo (soon to be born) will establish a temple there first. However, the
verse may simply be formulaic (cf. Od. 10.343), hence of little value as evidence for the
influence of h.Apol. on h.Herm.

That h.Herm. may acknowledge h.Apol. was repeated by S. Abramowicz in her
1937 dissertation.’®! F. Dornseiff, however, presented more examples of parallelisms.!3
He explains the mention of Onchestus in h.Herm. as an allusion to h.Apol. 229-38.
Although Dornseiff’s parallel is not entirely persuasive,1® Onchestus is a locality on
which both Hymns dwell at some length (h.Herm. mentions it twice). In both poems

Onchestus is one of the places the gods visit during their journeys. In h.Apol. Apollo

12 On the issue of Delphi’s wealth, see above, p. 14.

130 Radermacher (1931) 229. Note, however, that Radermacher considered 513-78 an appendix created by an
‘Anhénger der apollinischen Religion.’

131 Abramowicz (1937) 72, part of a chapter examining the role and characterization of Apollo in the Hymn to
Hermes; cf. her remarks there: ‘On contracte I'impression involontaire d’un ton quasi parodiant et polémique
envers I'hymne délien (et la figure d’Apollon homérique en general).’

132 Dornseiff (1938) 81-4.

133 The parallel appears to be that in both mentions of Onchestus, it is a place where something is lost. In
h.Apol. the traveler loses his horse-team; in h.Herm. Apollo loses some of his cattle. However, it is unclear to
me why Dornseiff (1938) 82 claims that Onchestus is ‘der Ort, wo Apollon im Hermeshymnus V. 186 etwas
von seinem Tierbesitz einbiisst.’ Apollo has already lost fifty of his cows at Pieria.
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travels from Pierie searching for a place to establish his oracle.’3 Several places are

mentioned in passing before the god arrives at Onchestus, which is already sacred to
Poseidon (229-38). In h.Herm. both gods pass through Onchestus: Hermes when driving
Apollo’s cattle from Pieria to Pylos, and Apollo when searching for his stolen cattle.
Moreover, after his conversation with the Old Man at Onchestus, Apollo receives a bird-
omen (213). The precedent of h.Apol. may have influenced the poet of h.Herm. in his
choice of Onchestus as a setting for the meeting with the Old Man (although this cannot
be proven), but its mention may also be understood as an acknowledgment of Hermes’
cult at Boeotia where, according to one tradition, he was born.1%

A more pronounced point of contact between the two Hymns can be found in the
way h.Herm. reacts to Apollo’s Lebensprogramm announced in h.Apol. 131-2.1% The very
fact that both gods declare their intentions soon after they are born may be merely a
generic parallel, since both poems are birth-hymns relating how the new deity assumed
his function. The poet of h.Herm., however, treats all three point§ of Apollo’s
Lebensprogramm: the lyre and divination are treated extensively, whereas the bow is
briefly mentioned at 515, in what is probably an allusion to another version of the story
where Hermes stole Apollo’s bow and/ or arrows.??

In h.Herm. Apollo does not claim the lyre immediately after his birth. Rather,

although a god associated with the Muses, he only knew the music of the aulos (452).

134 1. Apol. 214-95.

135 Schachter (1981) II 46.

1% The relevant lines, outlining Apollo’s Lebensprogramm, are: £in pot xiBagig te didn kai kapndAa 168a,
XoMow &’ avBewmotot Awds vueQtéx BovAnv.

137 On this point, see below p. 59-60, 83f.
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Only when Hermes created the lyre and performed a theogonic song for Apollo did

the latter obtain through exchange the instrument with which he is commonly associated.
Instead of presenting the lyre as a permanent attribute of Apollo, the poet of h.Herm.
presents a story that features prominently Hermes’ ingenuity and enacts the ‘deeds of
exchange,” over which Hermes presides.

Apollo’s mantic abilities are not denied anywhere in the Hymn. However, a
different version of how tl’;e god of prophecy obtained the privilege of pronouncing
Zeus’ unerring will is offered in h.Herm. In h.Apol. there is no question that the newly-
born Apollo will function as Zeus’ mouthpiece; the only issue that needs to be settled is
where his oracle will be established. In h.Herm. Apollo did not always reveal Zeus’ will;
instead, he practiced another form of divination in his youth, that of the Bee-maidens,
which he is prepared to hand over to Hermes.

Both gods perform their miraculous deeds as soon as they are born, and are thus
examples of the precocious divine child. h.Herm., however, gives a comic twist to the
motif. Whereas Apollo becomes full grown immediately after he partakes of nectar and
ambrosia—we are told that he his golden swaddles could not contain him any longer
(128-9) —Hermes remains a newly-born. Throughout most of the Hymn Hermes’ status
as an infant is emphasized by constant references to his swaddling clothes.’3 Unlike
Apollo, Hermes does not partake of nectar and ambrosia, although these are stored in

his mother’s cave (cf. 248), but has a craving for meat. Finally, the two Hymns share

138 There is, however, no mention of the swaddling clothes after 388. This absence of references to the
onagyava may underscore Hermes’ admission into the community of the (adult) Olympians by
downplaying his infantile status.
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some vocabulary describing the gods’ miraculous deeds. At h.Herm. 17 we are told

that Hermes péow nfjuatt éykiBaoulev: both parts of this half-verse occur (only) in
h.Apol. péow tjpat is used when Apollo appears to the Cretan sailors as a star at mid-
day, while éykBapilerv recurs at h.Apol. 201. To these one may add the combination of
kiBaig and kapmvAa t6Ea in h.Herm. 515 and h.Apol. 131 (mentioned above, p. 56),
both of which are followed by a reference to Zeus.

We conclude that the poet of h.Herm. has a rather individual style (cf. both his
vocabulary and formulaic innovations) and is well-versed in the earlier epic tradition
(especially the Odyssey, Hesiod, and the Hymn to Apollo), to which he reacts creatively.
The genre and the theme of the poem account for the choice of sources: a hymn on a
trickster god is likely to exhibit points of contact with the Odyssey and its trickster hero,
while the Theogony provides him with material relating to another trickster, Prometheus,
and another last-born challenger of the established order, Typhoeus. A special relation
seems to exist between h.Herm. and h.Apol., one of parodic allusion, which is not
surprising given the prominent role that Apollo has in h.Herm. and the antagonism that

the two deities display at the beginning of the Hymn.
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III. OTHER VERSIONS OF THE HYMN'S STORY

In this section I shall examine the ancient sources that mention the story of the
Homeric Hymn to Hermes (partly or in its entirety). I begin with texts that are either very
fragmentary or allude only to part of Hermes’ story; then, I discuss more extensive
sources.!¥

Alcaeus composed a Hymn to Hermes. Only the first strophe survives (fr. 308b),
where we find elements expected in the beginning of a Hymn, i.e. the god's parentage
and birth-place:

xaoe, KvAAavag 6 pédetg, o¢ yao pou

8006 DNy, 1oV kopudaaLy tavyaict

Maia yévvarto Koovidar piyeioa

napPaciAni
This hymn influenced Horace, Carm. 1. 10, esp. in the third stanza (cf. Porphyrio’s
comment: hymnus in Mercurium ab Alcaeo lyrico poeta, and Nisbet & Hubbard on that

poem). According to Paus. 7.20.4, Alcaeus described Hermes stealing Apollo’s cattle,

and after Apollo threatened him, Hermes stole his quiver as well.1* The events probably

13 For a general discussion of other versions of Hermes’ story, see Koettgen (1914), Holland (1926), and
Abramowicz (1937) 73-9.
140 This episode is alluded to in h.Herm. 515.
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took place on the first day of Hermes' life."! P.Oxy. 35.2734, fr. 1, which offers a
diegesis of Alcaeus’ Hymn, confirms this. A related testimonium is Schol. D on II.
15.256:143

‘Egunis 0 Ao kat Maiag tiig AtAavtog e0ge AvQav, kai
T0UG ANGAAWVOG Boag kAEPag £0Q£0T V7O TOD Be0D dux
TG HAVTIKNG. aTtetdovuévov b¢ Tov AndAAwvog ExAeev
avTOD Kai Ta €T TV Duwy Tééa. uetdbiaoac b¢ 6 Beog
Edwke avTE TV pavtrv 0apdov, ad’ fig kal
xovoogeamus 6 ‘EQuiig mgoonyopetdn, EAaBév te nag’
avTob TV Avgav. 66ev kai xQuodoQ Wvou&adT), and Tod
THG KIBAQAG &OQETTROG. 144

The scholion’s version does not derive from h.Herm. since Hermes appears to steal
Apollo’s bow (or arrows) and gives him the lyre in exchange for the mantic staff.
However, the staff that Hermes receives from Apollo is not ‘mantic’; instead, as Apollo
says (529-33):

6ABov kai MAovTOL dwow TeQIKaAAéa GaBdOV

xovoeinv toumétnAov, akriolov 1j oe GpuAdtel

navtag Emkaivovoa Bepois Eméwv Te kal éoywv

TV ayabav Soa dpnu darjueva x Ao Sudig.
Hermes, furthermore, is explicitly denied the gift of prophecy by Apollo, and only

receives the bee-oracle later in the Hymn. In h.Herm. the lyre is exchanged for the cattle,

141 This was not the case in all versions; cf. Anton.Lib. 23, and LIMC V (Hermes) 246-8, where Hermes is
represented with the cattle as an adult god.

14 See Cairns (1983). In the Alexandrian edition of Alcaeus’ Hymns, the Hymn to Hermes was preceded by
the Hymn to Apollo (just as in the collection of the Homeric Hymns).

18 The D scholion is cited according to the proecdosis of van Thiel (2000).

¥ The italicized words (aneilovpévov...6 Bedc) are reminiscent of the third stanza of Horace, Carm. 1.10.
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which is not mentioned in the scholion. Finally, the scholion mentions masculine cattle

(notice: tovg AméAAwvOG Boag).

Hellanicus, Atlantis (4 F 19b Jacoby= P.Oxy. VIII.1084, ii. 4-6) presents an account

of Hermes’ birth, which includes an attempt to etymologize the god’s name:

Maia 8¢ Zevg pioyetat AavBavwv év o Twv d&

viyvetat Eguiig dprArtng, 6t avti) prAnoipws

ouvekoato- kai yiyvetat Oewv knouE dynoaos kai

aBavarog.
Hellanicus agrees with h.Herm. on the god’s parentage and place of conception (a cave).
Just as in the Hymn, the meetings of Zeus and Maia occur in secrecy. Hermes is first
introduced as a thief (¢ptArjTrg), and this trait of Hermes’ character is linked to the
circumstances of his conception: Hellanicus etymologizes ¢piArjtng from prAeiv.1é
Hellanicus’ notice may be a condensed account sharing the same genealogical source as

the Hymn* and centering on the most important characteristics of Hermes: his

thievishness and his function as the divine messenger.

Two sources briefly deal with Hermes’ fabrication of the lyre: Aratus, Phaen. 268-
9, mentions it when describing the constellation Lyra: 7

kol xéAug €0’ OAlyn: v &’ &Q” ETL kal QA Alkvey
‘Eopeing étdonoe, Avgnv dé uwv elme AéyeoBal

U5 Cf, the entry in Suda, s.v. pAntai. obtw Aéyovral kai ot kAéntat kai ol phodvreg, although s.v. PpLAntrig
a distinction is drawn: ¢ptAnTrig 6 éoaatric. PrAng d¢ 6 KAémmG. See also my note on 67.

46 Notice AavBavwv (cf. h.Herm. 9 Arjwv), ouvekopato (cf. h.Herm. 7 puayéoketo), and the epic form onijt
in Hellanicus.

147 The text of Aratus is cited according to Kidd (1997). See also Martin (1998).
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Despite the brevity of this reference, several allusions to the Homeric Hymn to Hermes

can be identified. Alxve in 268 is certainly meant to recall the frequent mentions of
Hermes' cradle in h.Herm. Thus for Aratus too the invention of the lyre is an
accomplishment of Hermes’ childhood. étdpnoe in 269 is reminiscent of . Herm. 41-2
(..-YAvdavw moAloto owdrov aiwv’ éEeTdonoev 0geak@oto xeAwvng). Scholars
disagree on the meaning of ét6gnoe and what it refers to. Mair and Martin48
understood it as referring to the holes that Hermes pierced (presumably on the
Hayadov) to attach the strings; Kidd, on the other hand, considered it a reference to the
holes which Hermes pierced in the carcass to attach the ddvakeg (cf. h.Herm. 47). He
disputes LS]'s glossing of étdonoe as étdgvevoev in our passage because ‘there is no
suggestion that Hermes’ work on the shell involves any carving.’ ‘Pierced,” however, is
too elliptical to summarize Hermes’ work on the tortoise shell. Given that the interior of
the tortoise shell has four protuberances near the spine area, *® which had to be removed
before any other work on the shell, ‘carving’ yields satisfactory sense in this context.
‘Carving’ may then refer both to the removal of the protuberances and the scooping-out
of the animal’s flesh (both by means of a chisel). This reading of ét6groe in Aratus may
in turn help us with the interpretation of é¢£etdonoev in line 42 of the Hymn: Aratus

may have understood it as ‘removed by carving’ vel sim.

148 Kidd (1997) 283 mentions Martin as one of the scholars who took £tgnoe to refer to strings; that must be
in Martin'’s earlier (1956) edition of the Phaenomena. In his most recent text (1998) he sides with those who
see a reference to the holes pierced on the tortoises’ carcass.

19 See Faklaris (1977) 226-30.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




63
There is, however, also an important difference between the Aratus passage

and the Hymn to Hermes. Aratus states that Hermes assigned the name Lyra to the
constellation. Not only does the Hymn give no hint of the lyre’s placement among the
stars, but Hermes does not even assign a name to the new instrument.’® In fact, he does

not name any of his inventions. When he describes the lyre to Apollo, Hermes uses

ambiguous and metaphorical language (e.g. 478-9: peta xeQoiv éxwv Aryvdpwvov
Etaionv KaAX kal 0 katk KOOpOV ETuoTapéVIV dyoQevewv), although he uses
k10&gule in 476. Only the poet uses the different names for the instrument.

Further evidence suggests that Aratus actually alludes to the Hymn and not to
some other version of the story. In 263, while referring to the Pleiades, he uses the line-
ending nétvia Maia, which recurs only in the Homeric Hymn to Hermes (19 and 183).

XéAvg appears in 268, five lines after étvia Maia, just as in h.Herm. 19 and 24. Given

the Hellenistic poets’ fondness for word-plays, acrostics and the like, Aratus may indeed
allude to the Hymn, and his text may have had a similar layout to ours.
Nicander, Alex. 559-62, mentions Hermes’ creation of the lyre when discussing

antidotes to the poison of the salamander:'

&AAote ' ovgeing xutomvopov v T dicdknTa

avdrjeaoav EBnkev avavdnTév meQ Eovaav

‘Eoueing: oagkods Yoo &’ obv voodlooe XEAELOV

aidAov aykdvag d¢ dUw mageteivero méCaLs.

Just as in the Aratus passage, these verses are reminiscent of i.Herm. not only in content

but also through certain verbal echoes. The tortoise is termed ovgein (cf. h.Herm. 33

150 [n h.Herm. 33 xéAug clearly designates the living animal, not the instrument.
151 The text according to Gow & Scholfield (1953).
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0peoL Lwovoa, 42 6geckolo) and is said to graze on tree-medick (kutionvéuov; cf.

h.Herm. 27 Booxopévn...£QOnAéa noinv). Turning an originally voiceless creature into a
vocal (560) parallels h.Herm. 27 and 38. Summarizing the construction of the lyre in 561-
2, Nicander mentions the removal of the flesh from the carcass (cf. h.Herm. 41-2) and
Hermes' fitting two arms into it (cf. h.Herm. 50).152 The tortoise-shell, furthermore, is
‘patterned’ (xéAeiov aidAov; cf. h.Herm. 33 ai6Aov dotgakov). Nicander sems to allude
to h.Herm. while varying his diction with more unusual terms in the vein of the

Hellenistic poets.

Sophocles’ Ichneutai offers the most extensive treatment of the Hymn's story. 153
Although fragmentary, this satyr-play follows the Hymn's plot closely enough to
suggest that Sophocles knew h.Herm.

The play begins in medias res, when Apollo has discovered that his cattle had
been stolen, and he makes a proclamation promising a great reward to anyone who will
help him retrieve his lost cattle. Details concerning Hermes’ birth, the fabrication of the
lyre, and his stratagem in abducting the cows are given piecemeal as the plot unfolds.
However, nothing is known of how the dispute was resolved as we are missing the

play’s end.

12 Nicander varies the more regular term mijxug with dykdv. Note too the clever combination of aykavag
and ntéCaig; Gow & Scholfield ad loc. render méCats ‘from its edges’ but the proper sense of mtéla (=noug) is
probably also felt here. If so; Hermes’ perversion of the animal’s nature (i.e. the substitution of ‘forearms’ for
‘legs’) would be especially prominent. In h.Herm. the lyre is described in anthropomorphic terms (as a
dautdg Evaion at 31, cf. also 478), which implies that she has legs and arms.

133 The text is cited from Diggle (1998).
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Apollo’s words in 1-42 are reminiscent of his despair in h. Herm. (190-200, 219-

26). He has been following the cows’ tracks (14 ixvookon®, 21 xkuvnyet®),’™ and just as
in h.Herm. (e.g. 219), he is baffled at their loss (18 éxnAayeig dxve). His words at Ichn.
30-6, although extremely fragmentary, suggest that he had journeyed through the same
areas as in h.Herm and that his cattle were stabled in Pieria as in the Hymn. Line 31
(Bowwrtiag T Y[fig), may be a reminiscence of the Onchestus episode of h.Herm.’s In a
way Apollo’s request for help parallels his address to the Old Man in h.Herm., when he
seeks information that would lead him to his cattle. However, no reward is promised in
the Hymn. In the Ichneutai, furthermore, Satyrs replace the Old Man and their presence
is of course required by the play’s genre. The cave in which Hermes had concealed
Apollo’s cattle is in (Triphyllian) Pylos, at the ford of Alpheios, in the Hymn, while in
Sophocles it is Maia’s cave in Mt. Cyllene. This difference may be due to the dramatic
‘unity of space’: if the cows were hidden elsewhere, part of the action would have to be
reported. Notice also that on a fifth century vase painting (LIMC V [Hermes] 241, 480-70
BC), the infant Hermes appears to have gathered the cattle in Maia’s cave; the other side
depicts Apollo, who, having tracked down his stolen animals, has entered the cave. This
may point to another tradition in which Hermes hid his cattle in Maia’s cave.
Sophocles’ treatment of the stratagem by which Hermes confuses his trackers

shows that, despite some differences, he must have had first-hand knowledge of h.Herm.

14 It is possible, although not absolutely certain, that the stolen cows in the Ichneutai were also female (as in
h.Herm.); cf. 11 Bloig apoAyéddag and 12 mogridwv.

155 This does not necessarily mean that there was an Onchestus-episode in the Ichneutai as well. However,
Sophocles, just like the poet of h.Herm., singled out Boeotia.
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In the Hymn, the divine babe drives the cattle backwards all the way from Pieria to

Pylos (cf. 76-8; 210-11; 219-21). Sophocles, however, makes Hermes drive the cattle
backwards only in part of his journey, when they reached the vicinity of Maia’s cave,15¢
and in order to confuse his trackers further, Hermes made only some of the cows walk
backwards. In this way he perplexed the Satyrs since some tracks faced backwards,
while others continued facing forward:

o paAa-

naAwvotadt Tot vai pa Aia té Brjpata

eig TodunaAy dédogkev: atrta & lowde.

i éoti TouTi; Tig 6 TEOTIO0G 10D ThypaT[OG;

el ToUTiow T TEGOBEV HAAakTat, TR & Al

évavtl’ aAAA oo ovpnfemAeyluéva:

dewvog kuknouog elx[e Tov Bon]AdTnv. (118-23)
Lines 119-20 refer to the tracks of cows that were made walk backwards (hence
naAwoteadn); however, avta of 120 points to different tracks, belonging to cows that
kept moving forward so that some tracks are interlaced with each other (121-2).15
Whatever the reasons for Sophocles’ innovation may have been, line 121 (eig Tovniow
i tedoBev iAAaxrau) reflects h.Herm. 77-8 (&vtia momjoag 6TAGS, Tag medaOev
omoBev, Tag &’ drubev medoBev), while évavri’ aAAnAoiot of 122 may reflect avria of
h.Herm. 77.

Soon after they discover the cows’ tracks, the Satyrs hear the sound of Hermes’

lyre. The sound is novel and terrible, and the cowardly Satyrs, who are ready to give up

1%6 At Ichn. 102-10 (tadt’ €0t éxeiva: Twv Bodv T{&] Bipata...cadpdls Ylao ab®’ ékaota onpaivet tade.
idov idov- kai TovTtioNUOV AVTd T@V OTAGV TAAV. &OQEL MdAa. alt’ éorti ToDTO péToov
[é]xpe[uay]u[é]voy) the tracks are still facing forward. It is in lines 118ff. that the tracks change.

157 Cf. also Lloyd-Jones (1996) rendering of 121-2: ‘The front marks have shifted to the rear, while some are
entangled in two opposite directions.’
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their chase, are chastised by Silenus, himself soon to give up because of fear. We hear

thrice in h.Herm. that the lyre opedaAéov xovaPnoe as soon as its strings are plucked
(54, 420, 502), and although the phrase suggests sounds inspiring awe and fear, s it
becomes clear from 420 (yéAaooe b¢ Poifog AmdAAwV) that nothing of the sort is
implied. It is tempting, however, to think that Sophocles may have taken the formula in
its literal and traditional sense to add to the scene’s comedy: the new sound produced
by the lyre is indeed frightening, and the cowardly Satyrs are dumbstruck.

The Satyrs’ confrontation with the nymph Cyllene parallels the confrontation
between Apollo and Hermes in h.Herm. (254-321). This scene offers also some further
points of comparison with h.Herm. First, Ichn. 265-70 give an account of Zeus’ and Maia’s
amorous relationship that is in keeping with the beginning of h.Herm.:

Kai Yo icéiQurtt[ai] Tovgyov v [B]e[@]v doaig,

‘Heav énwg u[f) molot(is tEetall] Adyov.

Z[ev]g y[ag] xouolaiws &g ot]éynv A[t]JAavtidoc

ANBn g fabuldvov Beac.
Just as in the Hymn, here too the secrecy of the love-affair is particularly emphasized.
Furthermore, as in the beginning of h.Herm. the divine babe rests in a winnowing-fan

and is wrapped in his swaddling-clothes:

TQOG oTJaQyavolg puévovaa Akvitiy TQOdTV
¢€evb]etifw viKTa kai kad’ Huéoav. (275-6)

158 See my note on h.Herm. 54.

17 A different version of the story may lurk in LIMC V (Hermes) 241 (~530 BC), where a female figure
(probably Maia) accompanied by a male figure (Zeus?) is arguing with Apollo (?) over the infant Hermes
who is represented in his swaddling clothes. On the other side, the stolen cattle are depicted in a (different?)
cave.
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Contrary to h.Herm., however, the divine babe grows rapidly, like Apollo in k.Apol.:

a]bEetal kat’ o OUK EMEKOTA

Jotog, wote Bavpa kai pofog 1’ Exel.

oUnw y]&Q éxtov fuap éknedpaopéviols

I €peidel madog 1iPng eig dxpuryv (277-80).
Sophocles innovates here in two ways. Hermes is said to have already reached
adolescence. In h.Herm., however, Hermes accomplishes all his deeds on the first day of
his life, while still weariﬁg his swaddling-clothes.’ His infancy also supplies his
argument in his defense against Apollo. Furthermore, the action in the Ichneutai takes up
more time than in h.Herm. Sophocles composed the Ichneutai for dramatic performance,
as opposed to h.Herm. which was meant to be recited. Consequently, Sophocles could
not represent Hermes on stage as an infant when the time for the reconciliation scene
came. Thus Sophocles had to depart from h.Herm. in this respect and make use of a
traditional folktale motif, viz. the prodigious growth of a god or hero.

Soon after Cyllene’s description of Hermes’ miraculous growth, the Satyrs hear
the sound of the lyre again and marvel at it. An exchange ensues between them and
Cyllene in which the nymph explains the creation of the instrument to the baffled Satyrs
in riddling words (284-328), sometimes reminiscent of h.Herm. Especially, 299-300

xati 1és ibwpat tov Bavévtog GpOéyyua torovtov Beépewy;
mBov- Bavav yaQ éoxe dwviiv, Lov & dvavdog fjv O O7jQ

and 328

oUtag 6 maig Bavovte Bnpl pBéyyy’ Eunxavijoat[o

1% Notice, however, that the references to Hermes’ swaddling-clothes disappear after 388.
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may be compared with h.Herm. 38 (fjv 5 8dvng, 10Te kKev paAa kKaAOV &eidoic). Lines

323-6 also recall some motifs that we meet in h.Herm:

kai tovto Avnn[c] éot’ dkeoTEov Kai

nagapuk|[tiioloy

kelve povov, xaliloet & aBvowv kai i

nEoodpwv[wv péAog
The lyre functions as a means to ward off sorrow (cf. h.Herm. 447 tic povoa aunxavéwv
HeAedwvawv [but cf. my note ad loc.]; 484 $pBeyyopévn navtoia véw xapievta did&okel),
while &60gewv reminds of &Buvgua used of the lyre several times in h.Herm.

It is difficult to establish with absolute certainty in what order the cattle theft and
the fabrication of the lyre occurred in Sophocles. The Satyrs accuse Hermes of having
used the hides from Apollo’s stolen cows to construct the instrument (371-7):161

o1eédov Avyilov te uvbotg, omoiav BéAeig
Ba&wv ebolox” andymktov-162 o
Y&Q (e TabTa TEloEL,
<6>mwg T0 XENU’ 00ToG eigyaapévog
@tvokdAANTOV dAAWV Ekag-
Yev Bowv mov dogas [1)] ano tov Aokiov.
uln pe ta[od’ E]E 6doD BiBale.
But their statement may simply be a mistaken inference of theirs.1®? If, however, the

construction of the lyre occurred before the cattle-theft, one would expect Cyllene to

argue that the hides came from a source different from Apollo’s cattle.

11 Cf. also 345-7  caddg €keivos kékAode Taolde Boiig vy

s TodoTEaxév ntov i) dogla kabdrouofoe

+19 JAou tepdov (with Lloyd-Jones’ supplements).
12 The Satyrs’ reply attributes to Cyllene the kind of false and deceptive rhetoric one would expect from
Hermes. Sophocles may have intended to foreshadow Hermes’ crafty arguments with these words. There is
also an interesting ‘error’ in Cyllene’s preceding argument. In defending Hermes, she claims that he cannot
have been the thief since such behavior is not innate to his father and the relatives on his mother’s side. The
latter is wrong if one considers that Prometheus was his mother’s uncle; cf. Hes.Th. 509-10.
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Apollo reappears in lines 451ff. which are extremely fragmentary; thus nothing

can be said about their content. The occurrence of pioBo. and eAevBego may suggest
that Apollo gave the Satyrs the promised reward and dismissed them from their service.
We can assume, however, that a confrontation (built upon the exchange between the
Satyrs and Cyllene) between the two brothers occurred. fr. 930 (Radt)

kAénTwv O’ Stav T Eudavis Epevped,
OLY&V GVAYKT), KAV KaAOV $oi] otéua

and fr. 933 (Radt)

60x0G YaQ ovdeig avdol prtAnTi) Pagis
suggest that during their confrontation, Hermes attempted to persuade Apollo in the
same way as he does in h.Herm., viz. by skillful use of rhetoric and oath.! Hermes may
also have performed a song on the lyre for Apollo.

In addition, some other possible verbal echoes may indicate that Sophocles was
familiar with the text of h.Herm.1s Perhaps 310 (t@v 6otgdxwv~cf. h.Herm. 33);1% 340
(dAntrv and perhaps fr. 933 Radt ~cf. h.Herm. 67, 159, 175, 214, 292, 446); 86
(n1vu[roov, -toa ~cf. h.Herm. 264, 364); 115-6 and possibly 188 (otifog....[Bo@v] ~cf.

h.Herm. 353); 50 (t0 xonpa...ékkvvnyéow ~cf. h.Herm. 400 xorjuata = cattle); 98

(é0evvawv; cf. h.Herm. 176 éoevvrioe); 123 (BonAatnv~ cf. h.Herm. 14 éAatioa Bowv);

143-4 (...8EeviopeBa Poédw, TOV ovdelg mddmot’ fikovoev Bootv ~cf. h.Herm. 443

163 Cf, Pearson (1917) 226 who forcefully suggests that the cattle-theft preceded the fabrication of the lyre.
184 See Holland (1926) 173.

165 See Pearson (1917) 228.

16 For the textual issue at 33, see my n. ad loc.
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Bavpaacinv yag tivde veripatov dooav dkovw); 250 (¢yrjouoe Béomv abddv ~cf.

h.Herm. 426, 442); 282 (Sn&augég ~cf. h.Herm. advton).

Sophocles, furthermore, shows some interest in naming: Hermes acquired his
name mateog Oéoel (283), while he himself named his new instrument a ‘lyre./16” Such
an interest is not expressed directly in the Hymn, but there are word-plays m h.Herm.
that suggest the poet’s keen interest in the establishment and etymology of names and
cult-epithets, e.g. didkTogov fyepovevew (392, interpreting dukktogog from duayew),
£€0100V106 in the vicinity of dvivavat (28, interpreting it as ‘beneficént’), évokomog (73,

after kata okomuv at 65).

Ps.-Eratosthenes’ Catasterismi mentions Hermes’ invention of the lyre but this
version differs substantially from the Hymn.1® Hermes is said to have created the lyre
from the tortoise and Apollo’s cattle, ' which implies that the author presented the lyre-
making and the cattle-theft in the opposite order from the Hymn. The only point of
agreement is the number of the lyre’s strings, i.e. seven. Ps.-Eratosthenes, however,
explains this number as due to the number of the Pleiades or the planets. The available

summary does not indicate whether any kind of bargain took place between the two

17 Hermes does not call his instrument with a particular (single) word; when speaking to Apollo, he uses
riddling, allegorical terms that describe the instrument as if it were a woman (perhaps a hetaira).

1% This work is transmitted under the title &argoBeoiat {wdiwv and is thought tobe a summary deriving
from Eratosthenes’ astronomic-mythographic work entitled Aotgovouia (Suda, s.v. ‘EgatoaBévng),
KataAoyor (so in Schol. B II. 22.29) Kataomotypoi (Suda, s.v. Egatoo0évng), or Katapegiopds (Ach.Tat.,
Intr.Arat. 24). For a recent discussion, see Geus (2002) 211-4 who summarizes the earlier treatments of this
question.

1 xarteoxevdodn d¢ 10 pév nedrov Urtd Eopob ék Tig XEADVNG Kai TV ATOAAwVOC Bowv. The text is
cited from Olivieri (1897).
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divine brothers. Apollo is merely said to have received the instrument afterwards

(uetéAape), whereupon he composed a song and handed the lyre over to Orpheus who
increased the number of the strings to 9. There is also no mention of Hermes’ singing.

Eratosthenes’ Hermes, however, draws a different picture.1”* Although the
fragments of this work are scarce and difficult to contextualize (hence, much of what
follows is necessarily speculative), the Cyrenean polymath seems to have combined a
playfulness reminiscent of the Homeric Hymn to Hermes with astronomical and
philosophical ideas, and includes unfamiliar episodes of Hermes’ chiidhood. The
evidence does not indicate with absolute certainty that Eratosthenes followed h.Herm. as
the basis of his Hermes. However, it is likely that some of the events took place in
Arcadia: fr. 3, a scholion on II. 5.422, suggests that Eratosthenes derived Hermes’ by-
name daxdknea (not mentioned in h.Herm.) from Mt. Axakrjowov in Arcadia.”” Arcadia
is also mentioned in fr. 6 (Addwvog megl xebua) and fr. 7 (ai d¢ méonv Agvavtog i
neoxoals totapoio). In fr. 1 we hear that Hermes stole Apollo’s cows, but

unfortunately no further details. The fragment focuses on another of Hermes’ pranks,

17 The text is cited from Powell (1924), to which add fr. 397 SH. See also Geus (2002) 110-8.

171 A further mention of the Peloponnese occurs in fr. 5 where an unusual name (Amin) is used. It seems that
Eratosthenes as a true Alexandrian poet may have included several aitia in this poem. Cf. fr. 4 Pwoapov &’
ovopnvav, & pwv ke Pigiov yonv- éx 1od dwELapds KikAfioketat &vBodmotot, with which
Eratosthenes seems to counter other concurrent etymologies for pwoiapée. This fragment may allude to
Hermes’ theft of Maia’s and her sisters’ clothes as Powell suggests. utv, however, is problematic: in Homer it
regularly appears as singular although it has been taken as plural at Od. 10.212 and 17.268, but this is far
from certain (at 10.212 it may replace Kigxnv, cf. Schol. ad loc.; at 17.268 it may stand for xwe); in later epic
it can be plural; cf. LS s.v. Il and Chantraine GH 1 264-5. For the construction of kev8zwv, of. Od. 3.187.
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his stealing the clothes of Maia and her sisters.”2 The divine babe steals Apollo’s cattle

and fashions a lyre in this poem as well, but we cannot tell which event took place first.
The treatment of the myth in the Catasterismi is obviously of limited value as an
indication. At least in one point Eratosthenes differs from the rest of the tradition: in
Hermes, the divine babe attaches eight instead of seven strings to the newly-fashioned
lyre (cf. fr. 13 and 15). Eratosthenes may have made Hermes lead the cattle on a journey
similar to the one in h.Herm., as fr. 11 mentions a spring in Boeotia (k@rijvnc Tagyading)
close to Mt. Cithairon. This may be a cryptic reference to Hermes’ stdp at Boeotia in the
Hymn, although this must remain speculative. Fr. 9 (Ba8Ug duadvetar avAdV) may
have yet another allusion to Hermes driving away Apollo’s cattle (cf. h.Herm. 95
avAwvag keAadevovg).'? In addition, Hermes’ invention of the fire and/ or his roasting
the meats from the stolen cows may be alluded to in fr. 24, which Powell, following
Bergk’s suggestion, considers part of the Erigone.1” This is not certain, as the fragment is
transmitted only with the author’s name, but not the title of the work tc; which it
belongs.

We cannot say whether there was a confrontation between Apollo and Hermes
similar to the one in h.Herm. and, if there was one, how it was resolved. There seems to
have been an ascension to Olympus (cf. fr. 16), which Eratosthenes used as a

springboard to express his ideas about the Earth’s division into five zones.

172 Kai 81} morte i pnteds peta v adeAd@V avrtiis Aovopévig AaBiv Udeideto Tie é€00nTac: yupvai
bt éxeiva oboat fimégovv ti ngdgwav. FéAwra ¢ dui toito ‘EQuig nouwjoag &nédwkev avraig Tag
£00ntag. ExAee d¢ wai 1dg ANOAAwvoe Boog.

17 Already suggested by Bernhardy (1822) 137.

174 So, too, Rosokoki (1995).
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While certain elements of the story must have appeared in Hermes (the making

of the lyre and the cattle theft) although not much is preserved in what survives, there
are also fragments that do not fit Hermes’ story as we know it from elsewhere, as e.g. fr.
12 mentioning certain types of fish or fr. 10, which refers to a servant woman making
cakes and singing the ioulos-song.””s Finally, Eratosthenes may allude to part of Hermes’
stratagem in abducting the cows in fr. 9 (néApa motEanteTKeV EAadood dakaaioto)
which is transmitted in Pollux, VII 90. Some MSS (Bethe's F, S) cite the verse as AP
T0d1 kQoveokev EAadod dakaciows, which is both unmetrical and.yields no sense;
two (B, C) omit it, while A offers ganteoke éAadgod moti néAua dpaucaciows, whence
Jungermann conjectured méApa motgeanteokev. Perhaps we should read mori
Qanteokev divisim, i.e. ‘he stitched (or attached) [branches?] at the sole of his light shoe.’
Scanzo associates this verse with a story transmitted in Hyginus II 16,7 in which
Hermes fell in love with Aphrodite. It is hard to imagine, however, how this story can fit
in Hermes' early life. Are we to believe that Hermes reaches adulthood at a certain point
in the poem? Or does the poet give the story a (certainly strange) humorous twist by
Placing it in Hermes’ childhood? On the basis of the present evidence Hyginus’ story

should not be associated with fr. 9, but more plausibly with Hermes' stratagem (cf.

175 Hiller (1872) 26-7 suggested that this fragmented may be equivalent to Onchestus episode in h.Herm.

176 See Scanzo (2002) 44-5, following Bernhardy (1822) 159-60. The relevant passage of Hyginus runs:
‘Nonnulli etiam dixerunt Mercurium, alii autem Anapladem pulchritudine Veneris inductum in amorem incidisse, et
cum ei copia non fieret, animum ut contumelia accepta defecisse; Iovem autem misertum eius, cum Venus in Acheloo
flumine corpus ablueret, misisse aquilam, quae soccum eius in Amythaoniam Aegyptiorum delatum Mercurio traderet;
quem persequens Venus ad cupientem sui pervenit, qui copia facta pro beneficio Aquilam in mundo collocavit.’
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h.Herm. 79-86).17 If so, this association may hint at a resolution to the textual problem

at h.Herm. 79. Most editors prefer Postgate’s emendation oupiv for the transmitted oiypev,
since no sandals of Hermés had been mentioned thus far.'” Fr. 9—if indeed related to
h.Herm. 79-86 —may suggest that Hermes actually had sandals and that each poet dealt
with them in a different way. The poet of h.Herm. made Hermes throw then away and
create new ones, while Eratosthenes had him attach branches to the sole (téApa) of his

sandals (pawacioro).

Ps.-Apollociorus treats Hermes' story in the third book of his Mythological Library
(112-5). While his account coincides in some points with the Hymn, Apollodorus
diverges in some crucial points, the most important being the order of events: whereas
in the Hymn the construction of the lyre precedes the cattle-theft, in Apollodorus’
version the construction follows the cattle theft and Hermes uses material from the
slaughtered cows in making the lyre.

The two accounts agree on certain points. Both the Hymn and Apollodorus

mention the same parentage (Zeus and Maia, an element too traditional to allow

variation) and the same birth-place (év &vtow tfic KuAArjvnG).”” Hermes lies in a

winnowing-fan (é7ti Tob Aixvou keipevog) and soon slips out of the cave and makes his

way to Pieria to steal the cows (éxdug eig ITiegiav nagayivetal). He attempts to hide his

177 Note, however, that Aphrodite’s temple at Paphos was mentioned at the erid of the poem; cf. P.Oxy.
! LIL3000 (=fr. 397 SH). Is the poet perhaps foreshadowing Hermes’ future actions?

I 17 See my note on 79; also Holland (1926) 170 who speaks of Eratosthenes’ ‘polemic’ against the poet of
h.Herm. in this matter.

17 All quotations of the Library are from Wagner (1965).
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| tracks by wearing shoes (0nodfjuata Toic moot meQLéBnkev) although nothing is said

about the nature of these ‘shoes’ (contrast h.Herm. 81-3). Once he secured the cows in a
cave at Pylos (xopioag &ig ITvAov tag pév Aowag eig ommiAatov anéiguipe), he
sacrificed two animals and hung their hides on the rocks (800 8¢ kataBvoac Tac HEV
BYooag nétgais kaBriAwote). Later, Apollo discovers the identity of the thief through
divination (uaBwv ¢ éx Trig pavtikig Tov xekAodota)—although Apollodorus does
not specify how (cf. h.Herm. 213)—and makes his way to Maia’s cave in Cyllene.
Apollodorus also mentioned a litigation scene in front of Zeus, althdugh the details of
the scene differ from those in h.Herm. The two gods finally exchange the cattle and the
lyre, and Hermes creates the pan-pipes.

The differences between h.Herm. and the version in the Library are of two kinds.
At times Apollodorus varies a detail also found in h.Herm.; or he may include details
that do not appear in—or even contradict—h.Herm. Thus, Hermes sets out for Pieria,
intending to steal cattle; yet we are not told whether these animals belong to Apollo or
not. It is merely said that Apollo was tending them (B6ac &g évepev AMGAAwY).
Moreover, although both accounts agree on the number of cows killed, the outcome of
n this sacrifice differs. While in h.Herm. Hermes is unable to partake of the meat (cf. 132-3),
Apollodorus mentions that the divine babe consumed some of the meats while he
burned the rest (t@v 82 kQe@v T& pév KaTNVAAWOEV éYnoag ta d¢ katékavaoe; cf.
h.Herm. 136-7). As in h.Herm., Hermes finds a tortoise grazing in front of his cave; he

picks the animal up, empties its shell from the soft parts, and constructs the lyre.
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However, this event takes place after the cattle-theft and the divine babe uses material

from the slaughtered animals (x0@ddg évteivag €€ v éBuoev Bowv). Hermes also
invents the plectrum, whereas the h.Herm. only mentions that Hermes uses it when
performing on the lyre. Contrary to h.Herm., Apollo actually reaches Pylos in search of
his stolen cattle, and finds out by interrogating the inhabitants that a boy was leading
them (ig ITOAov aducveital, kai ToUg kaTOIKODVTAG AVEKQLVEV. Ol DE idelv pév maida
éAavvovta édaokov). This interrogation corresponds to the scene at Onchestus in
h.Herm., where Apollo obtains some information (albeit inconclusiveA) from the Old Man.
Later, when Apollo arrives at Cyllene, he has a conversation with Maia during which he
accuses Hermes of the theft (mgog Maiav eic KvAAvnv naxparyivetan, kai tov ‘EQuijv
NTato. 1) d¢ enédetEev avTOv &V Toig oTIaQYAvoig).1® Contrast with h.Herm. 243ff.,
where Apollo bursts into the cave, completely ignores the nymph, and interrogates
Hermes." The Olympian scene that follows Hermes’ and Apollo’s encounter in Maia’s
cave is handled differently in Apollodorus’ sources. First, Apollo takes Hermes to
Olympus (Am6AAwv 8¢ kopioag avtov mEds Aia tég Pods amjtet), whereas in h.Herm.
it is Hermes who suggests that they consult Zeus; significantly, Hermes leads Apollo to
Olympus (cf. h.Herm. 396). Moreover, in Apollodorus Hermes refuses to return the cattle
when Zeus bids him to do so (Awdc d¢ keAevovtog amodobvat fjgveito); contrast with
h.Herm. 396 where it is explicitly stated that ‘the mind of Zeus easily persuaded.’ In

contrast to h.Herm. Apollo proposes to exchange the newly-fashioned pan-pipes for his

1% LIMC V (Hermes) 241 may reflect this scene. Sophocles has used this motif in his Ichneutai (221ff.) but
with substitution of Cyllene for Maia. The motif also occurs in Philostratus.
18! This may be a strategy of the Hermes poet to make Apollo’s rudeness more prominent.
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golden wand, while Hermes ‘bargains’ by also demanding the gift of prophecy

(ATOAAwV B¢ Kai tavtnv PovAdpevog AaBely, Tv xpvomv 0aBdov édidov fiv éxéxtnto
PoukoA@v. 6 8¢ kat TavTNV AaBely avri thg ovpLyyog 1BeAe kai TNV pavTiknv
énteABewv). In h.Herm., however, Hermes’ creation of the pan-pipes is followed by a
mutual exchange of oaths. After this exchange Hermes receives the golden wand, which
is not the shepherd's staff, as the Hymn poet makes clear. Moreover, Apollodorus
mentions that Hermes learns divination by means of pebbles (kai dolg dddoketat tiv
dux twv YPripwv pavrucriv) while the poet of h.Herm. speaks of a bee-oracle. In the end
of the Library’s account, Zeus appoints Hermes as his messenger (ZeUg d¢ avtov krjguka
£avtov kai Be@v voxBoviwv tibnat), while h.Herm. 567-73, has Apollo list Hermes’
prerogatives.1®

h.Herm. then cannot have been the only source for Apollodorus” account.!® The
details of the story presented in the Library suggest that the author may have combined
multiple versions. These details are: i.) the different order of the Hymn’'s main events
(cattle-theft and the fabrication of the lyre); ii.) Hermes’ consumption of the meat; iii.)
the interrogation of the Pylians by Apollo; iv.) Apollo’s and Maia’s conversation; v.) the
exchange of the syrinx for Apollo’s golden wand; vi.) the divination through pebbles;
and vii.) Hermes' refusal to return the cows in the Olympian scene when Zeus asks him

to do so. These important differences are not confined to a single part of the story, but

182 See my note on 552.

18 For the arguments against a lacuna after 568 where Zeus would have conferred further timai on Hermes,
see my note ad loc.

18 For Apollodorus’ sources, see Schwartz (1894) esp. 2878-9; also Wendel (1935) 1365-6. But cf. Holland
(1926) 163-4 who considers h.Herm. to be the ‘Grundlage’ of ps.-Apollodorus’ account.
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involve the entire plot. Hence, one may be justified in asking whether the Library’s

author used h.Herm. as his source at all, especially since some of the Hymn's
peculiarities (the order of events, the presence of the Old Man at Onchestus, or the Bee-
oracle) are absent.

A question arises then: what was Apollodorus’ (main) source for his account if
not h.Herm.? Alcaeus’ Hymn to Hermes will not do. The Library preserves no trace of
Hermes’ stealing Apollo’s quiver.!® Sophocles’ satyr-play is not a good candidate either
since the tracking Satyrs (who correspond to Apollo in search of his cattle in the Hymn)
confront Cyllene instead of Maia. A possibility is Pherecydes the Athenian, one of the
most important of Apollodorus’ sources.’® The brevity of the two fragments on Hermes
in Pherecydes, however, makes conclusions speculative. Two fragments preserved in
Jacoby (3 FGrH 130 and 131) seem to be part of the Hermes-story. Fr. 131 reads: tattnv
[sc. v 0&Bdov] AMéAAwV avTd dédwkev, W Tig Bovg éBovkdAer Aduritov, g dnotv
®epexvdng. This piece of information agrees with some details of Apollodorus’ account.
First, Apollo had acquired the staff he subsequently gave to Hermes while he was
tending cattle; cf. Apollod. IIL.115 th)v xouofv ¢&Bdov £didov v EkékTrito BovkoAdv.
Contrast with h.Herm. 529-32, where the wand is not associated with tending cattle in
any way (the ‘shiny’ whip of 497 serves this function, instead). Second, Apollo was not
tending his own cattle, as in h.Herm., but Admetus’. The formulation in Apollod. II1.112

(ki kAémte Boag b Evepev AMOAAwY) suggests that the cows may not have actually

18 Hesiod fr. 256 cannot have been the source either since he mentioned Battus’ metamorphosis as the
prescript to Ant.Lib. 23 suggests.
18 See van der Valk (1958) 117.
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belonged to Apollo. Fr. 130 which informs us that Pherecydes mentioned Hermes as

the messenger of the gods probably also belongs to this story. For the complete
formulation of this fragment, see Acusil. FGrH 9: ‘Oungog pév yég ov MOVOV ToUg
Oveigoug dyyéAoug T@V Bedv, GAAX kai OV ‘Eoun Awog aryyeAdv dnow elvar kai v
Towv: &vior 8¢ Tavtnv kai i "Hoag: Axovoidag 8¢ kai Oed@v mavtwv- Degexvidng &' 6
ABnvaiog kai Tov Euij; cf. the end of Apollodorus’ account (115): Zevc 8¢ atrov
KkTQuKa éavtod kai Bewv YtoxBoviwv TibnoL By positing Pherecydes as a possible
source for Apollod. Il 112-5, I do not imply that Pherecydes created this story; rather, he

systematized pre-existing stories into a coherent account.s”

Lucian treats themes encountered in #.Herm. in DDeor. 1118 where he offers a rather
comic version of Hermes’ proneness to stealing and his fabrication of the lyre.1® In this
short dialogue Apollo recounts to Hephaestus the new-born Hermes’ many thievish
feats, which he exaggerates so as to suggest that Hermes, having stolen the implements
of most other gods, would have stolen even Zeus’ thunderbolt if it were not too heavy
and fiery (i d¢ pr) Ba@iTeQog 6 kegawvdg fiv Kai TOAD o 7o elxe, kakeivov av

UpeiAeto). Bompaire calls it ‘un excellent abrégé de Y'Hymne & Hermés,’ while Magini

18 See NP, s.v. for a brief account; the notion, however, that Pherecydes of Athens did occupy himself only
with heroic stories is incorrect; cf. Jacoby (1947) 17 n. 12 and Schibli (1990) 79-80, n. 2.

1% It seems likely that Lucian was influenced by h.Herm. in composing DDeor. 4 (Hermes and Maia), as well.
19 I follow the text and numbering of Macleod (1987).
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suggests that it may be read ‘in senso molto lato, come una reinvenzione dell'inno

' omerico a Ermes."1%

The similarities between the two texts are striking. Lucian, too, presents Hermes
as a new-born still wrapped in his swaddling clothes.’” As in the Hymn, Hermes has
fashioned the lyre, but the story differs in some important details. The relevant passage
runs (11.4):

XeAwvnv mov vekgav evgwv dgyavov an’ adtig ouvemjEato-

TXELG YaQ évaguéoag kai Luywoag, Emerta koAA&Boug

¢urméEag kai payddiov UoBels kai évrevapevog Emti xopdac

HeAwDEL tavy YAaduody, & "Hoaiote, kai dvaguéviov, g kaué

avte pBovetv maAal kiBagilewy dokobvra.
The differences between this version and h.Herm. are three: i.) Hermes is said to have
constructed the instrument out of a dead tortoise; ii.) Apollo appears to have been
already practicing the art of 11@agilewv for a long time, contrary to the Hymn where he
knows only aulos-music; iii.) the technicalities of the lyre’s construction are described in
far greater detail. These points, however, need not suggest that Lu'cian derives his story
from a different source as he may have supplied the missing details of the lyre’s
construction from his own knowledge. The detail about the dead tortoise may be
Lucian’s own invention, perhaps to represent Hermes as (seemingly) harmless as

possible, implying that he would not kill any creature. The point about Apollo’s prior

knowledge of x18aQilewv—perhaps also a Lucianic invention—adds to the humor of the

1% See Bompaire (2000) 573, Magini (1996) 189 n. 39; see also the important analysis in Branham (1989) 135-
63, esp. 146-52.
11 11.1: 16 s Maiag Boédos dott TexBév, agtitokov, Td VEOYVOV...d év toig OMAQYAVOLG.
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scene. Whereas in the Hymn Apollo expresses genuine admiration for Hermes’ novel

art, here he begrudges Hermes’ ease in obtaining (in a sense, stealing) the art that he had
been practising for a long time (riaAar kt@agilewv aokodvra).

The cattle-theft, an event central to the Hymn, does not appear in Lucian. In
addition, the caduceus is not given to Hermes by Apollo as in h.Herm., but is a gift of
Hephaestus instead.’*? This is a change that Lucian had to make in his story, since in
h.Herm. the divine babe receives the caduceus from Apollo as a token of reconciliation,
after the exchange of the lyre for the cattle.’”® Apollo, moreover, has also been robbed of
his bow and arrows, which does not occur in the Hymn."* In addition, Hermes does not
receive his honors and functions from another deity as in h.Herm. but assumes them on
his own; he is not, for example, appointed the teteAeopévog dyyeAog eig Awdnyv as in
the Hymn, but simply escapes from Olympus at night and visits the Underworld,
presumably to steal as his mother suspects.?s

This miniature dialogue is certainly a prime example of the Lucianic technique

that Bompaire has called transposition, i.e. the transferring of one genre into another

192 (Art.) briémTeQog O EotL kai aBdov Tvé rienointat Bavpaciav mv dovauw, 1§ Yuxaywyei kai
katayet 1ovg vexgovs. (Ho.) Eyw ékeivnyv &dwka avtd) naiyviov elvai (11.4).

1% Notice also that the scene takes place on Olympus, which is yet another necessary deviation from the
Hymn, since all of the DDeor. take place on Olympus.

1%t Magini, loc.cit., suggests that this detail may derive from k.Herm. 514f. However, this is not absolutely
necessary since in the Hymn the theft of the bow and arrows is presented as Apollo’s fear. Lucian may have
been inspired by the treatment of the story in Alcaeus, who mentioned this event. In h.Herm. Apollo
expresses fear only for his bow, not the quiver or the arrows, a detail which, although by itself it cannot
establish that Lucian may not have drawn from h.Herm. alone, seems to be closer to Alcaeus’ version as
preserved by Horace (cf. Carm. 1.10.11, viduus pharetra).

1% EAeye bE 1) Maia, wg undé pévor tag viktag év 1 ovgave, GAA’ OTd megLeQying dxoL ToD &dov katiot,
kAéYwv Tt kaxelBev dnAadr| (11.4). This remark occurs towards the end of Lucian’s dialogue; a similar
mention of Hermes’ role as mediator between the Upper- and the Underworld also appears near the end of
h.Herm.
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(here the hymn into the dialogue) with an accompanying adaptation (shortening or

elaboration) of the original model.!* In DDeor. 11 Lucian uses both kinds of adaptation.
He has obviously abridged his original by omitting the cattle-theft episode and focusing
only on the lyre and the young god'’s thefts. He has also expanded (or developed, to use
Bompaire’s terminology) his original to its extreme by presenting baby Hermes as a
kleptomaniac. However, the abridgement of h.Herm. is accomplished in a rather subtle
manner that makes the reader who is familiar with the story as presented in h.Herm.
wonder what else may be happening during Hephaestus’ and Apoﬂo’s conversation.
The divine babe has disappeared with Hephaestus’ mugayoa while the cattle theft has
not yet occurred. Is Hermes perhaps stealing the cows and roasting them (hence also
inventing the fire-sticks) while the two gods are speaking? Be that as it may, there are
enough indications in the text to suggest that Lucian based his dialogue mainly on

h.Herm., although he may have also combined other sources.?’

Philostratus, Imag. 126 (Eguod yovai) also treats Hermes' early achievements,
but again differs in certain points. Hermes is newly-born and wrapped in his swaddling-
clothes, but his birth-place is on Olympus rather than Arcadia. He takes off his
swaddling-clothes and descends from Olympus, steals Apollo’s cows, and hides them in

a cave. Once Apollo realizes that his cattle have been stolen, he demands them back

1% See the analysis in Bompaire (2000) 562-85. For examples of Lucian’s shortening or developing his
models, see in particular p. 563-4.

17 Hephaestus’ representation in the dialogue seems to be informed by his character in other literary
contexts. His complete unawareness of the true nature of baby Hermes (to the extent that he even gives him
a present, the caduceus) recalls his similar ignorance of his wife’s love-affair in Od. 8.
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from Maia. While they are conversing, Hermes sneaks behind Apollo and steals his

arrows, whereupon Apollo laughs. This account contrasts with h.Herm., where Hermes
is never said to remove his swaddling-clothes; furthermore, Hermes’ long journeys
throughout the Hymn are not present in Philostratus, who concentrates the events on
and around Olympus. The confrontation between Apollo and Maia is also missing from
h.Herm., but parallels the. argument between Cyllene and the Satyrs in Sophocles, and
the vase painting quoted above, n. 159. However, Philostratus’ version agrees with the
Hymn (and Alcaeus; cf. Hor. Carm. 1.10.7-8 iocoso. .. furto) in that the god’s actions are
playful (cf. paoi yio tov Eouiv, brte ) Maia éyéveto, £0av oD kAémrew kai eidévat
TOUTO OUTL tw TAUTR Tevige 5V 6 Bedg, AN’ £vdoovVNV didalc Kkati naiCwv) and
that Hermes is newly-born (cf. Apollo’s words to Maia aducel HE 6 00¢ Viog BV xB¢c

EteKeq).

Antoninus Liberalis 23 is our most important witness for the part of the tradition
that focuses on the metamorphosis of Battus, the witness who saw the adult Hermes
leading away Apollo’s cattle. The Scholion that precedes this chapter in Anton.Lib.
informs us that the story was also told by Nicander, Hesiod (=fr. 256), Didymarchus,
Antigonus, and Apollonius Rhodius, none of which survives; it reappear; in Ovid, Met.
2. 683-707. According to Antoninus, Apollo neglected his cattle which were grazing in

Thessaly because of his erotic interest in Hymenaios, son of Magnes. Hermes thus found

1% For the text, see Papathomopoulos (1968); see also Merkelbach & West (1999) 125.
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the opportunity to steal many of Apollo’s animals. He tied branches to the animals’

tails to erase their tracks as they were walking and led them to Mainalion (in Arcadia)
and the place called Battov Zxomuai (‘Battus’ watching-places’). Battus, who used to
live there, heard the cows’ lowing and asked for a reward in return for his silence.
Hermes agreed, whereupon Battus swore an oath. Thereafter, Hermes decided to test
Battus: he hid the animals in a cave in Mt. Coryphasion (by Pylos) and went back to
Battus in disguise. The man revealed what he had seen, and Hermes, angered by Battus’

duplicity hit him with his staff and transformed him into a rock.

Hyginus, Astron. 11. 7, 358-64, offers a version closer to k.Herm. In an excursus to
his discussion on the constellation of the Lyre, he mentions an alternative account
concerning its creation:

alii autem dicunt Mercurium, cum primum lyram fecisset in Cyllene
monte Arcadiae, septem chordas instituisse ex Atlantidum numero, quod
Maia una ex illarum numero esset, quae Mercurii est mater. Deinde
postea cum Apollinis boves abegisset, deprehensus ab eo, quo sibi facilius
ignosceret, petenti Apollini ut liceret se dicere invenisse lyram concessit
et ab eo virgulam quandam muneri accepit.!®

Several correspondences with h.Herm. may be noted. Hyginus relates the two
events, the making of the lyre and the cattle-theft, in the same order as h.Herm., which is
remarkable since all other sources (whenever we can tell with certainty) present these

events in the reverse order. Secondly, Hermes constructs his lyre in Cyllene; he attaches

seven strings to his lyre, which Hyginus explains by the Pleiades’ number. Thus, he

1% ] have used the text of Viré (1992).
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follows h.Herm. in the detail of the lyre’s strings but supplies the reason for this

number from another source.® In addition, he exculpates himself by offering the lyre to
Apollo who asked for it. Apollo’s request appears, although only obliquely, in h.Herm.
437-8 (see note ad loc.). Finally, Hermes receives a staff from Apollo, as he does in
h.Herm. 528-32. Although the account in Astr. is fairly compressed and epitomized, these
correspondences suggest that Hyginus used a source familiar with the Homeric Hymn to

Hermes.

20 Cf. [Eratosth.], Cat., above p. 70 n. 168.
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IV. THE POETICS OF THE HYMN TO HERMES

In this section I intend to examine the ideas on poetry that are presented in the Homeric
Hymn to Hermes. Music and song are central to the development of the poem’s story. The
high degree of self-reflexivity that characterizes our Hymn presupposes the poet's
serious preoccupation with the nature of his art. The divine babe is presented in the
Hymn as the inventor of a new musical instrument, the chelys, on which he performs
twice. Hermes thus appears as the archetypal bard with whom the poet later identifies.
However, Hermes’ two musical performances differ from each other in content, style,
genre, and function, and reveal a development in Hermes’ character and use of poetry
and music.

A comparison of Hermes’ two performances on the lyre (52-62 and 423-33) shows
how over the course of the poem he changes from a solitary being of ambiguous divine
status to a full-fledged member of the Olympian community. Such an examination
reveals what we can implicitly deduce about the poet’s views on poetry and music. My
last section will address the implied comparison between poetry and divination in the
final part of the poem, whose importance is twofold. First, it shows the end of the
Hymn, whose authenticity has been doubted, to be an integral part of the poem’s
argument.® Second, this implicit comparison reveals some affinity between h.Herm. and

the allegorical approaches to poetry incipient in the sixth century BC.

21 On the authenticity of 503ff., see my introductory note on 503-80.
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i.) Hermes’ two songs

Hermes' first performance occurs at 53-62 after the young god has encountered the
tortoise outside his cave, has taken the animal inside, and fashioned the chelys, whose
construction the poet narrates in some detail (41-51). Thereafter the divine babe tests the
instrument, first by plucking the strings one-by-one (kata pépog) and then by
improvising a hymn to himself.

This ‘hymn-within-the-Hymn' is clearly delineated by being introduced in a
manner typical of the Homeric Hymns, the formula &udi with the accusative.2? The
question that immediately arises is why does Hermes perform such a song at this point.
As J. S. Clay has shown, at the beginning of the poem Hermes is uncertain of his own
divine status.*® This identity crisis, as it were, is only resolved when the young god fails
to partake of the meat at the Alpheios river. Since gods do not eat meat, Hermes’
inability to consume his portion is an indication of his divine nature, and it may be
significant that the poet refers to Hermes as a daipwv only after the events at the
Alpheios (138).

Hermes’ hymn to himself would fit very well with this identity crisis: gods are

supposed to be praised by mortals, but no one yet recognizes the newborn god. Thus he

#2 For the various Hymnic / proemic openings, see Lenz (1980) 21-6, Bohme (1937), and Race (1992) 19-22.
For audi+ accusative as an opening device, cf. h.Hom. 7, 19, 22, 33. Compton (2006) 43 n. 7 suggests on the
basis of 54-6 that Hermes’ singing to the lyre is satirical. I do not think that this is the implication of
kegrouéouoty here. The song is not satirical in the manner of Archilochus (I assume this to be Compton’s
understanding since he makes this reference to h.Herm. in the context of his discussion of the Mnesiepes
inscription), but comic in 2 manner reminiscent of the Lay of Ares and Aphrodite at Od. 8.266-366. For the
relation between the Homeric Hymns and (heroic) Epic, one may wish to consult Evans (2001) along with the
general criticism expressed by Wilson (2002). One can, however, detect in h.Herm. a pattern similar to that of
the Mnesiepes inscription; see below, p. 176.

2@ Clay (1989) 122.
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must undertake the task of his own praise. At the same time, precisely because he has

not yet completed even a day, Hermes has not managed to acquire the honors that
would mark his position within the system of divine prerogatives and create the basis
for his praise. His only achievement so far has been the fabrication of the lyre;
consequently, he can praise himself only obliquely. By relating the love affair of his
parents, Hermes attempts to legitimize his own status: he presents the relationship of
Zeus and Maia as a lasting one, suggesting that it is different from Zeus’ usual flings.204
Furthermore, Maia—elsewhere little known—appears in Hermes’ hymn to be Zeus’
equal.?® To be sure, a god's parentage is one of the most prominent elements in a birth-
hymn, and it is mentioned in the majority of the Homeric Hymns. But at the same time its
presence here can also be explained because, up till now, Hermes has not yet acquired
any divine honors for which to praise himself.

Hermes’ second performance (423-33) belongs to a different genre, not hymnic
but theogonic. At this point, his divine status is no longer in doubt. This song too
constitutes a new beginning, as (té) modrta (428, 429) indicates.?% He begins his
performance in a manner reminiscent of Hesiod’s Theogony, from the Muses and their
| mother Mnemosyne. Such an introduction is somewhat odd since as a god Hermes

should not need divine validation of his account like a mortal bard 27 His song praises

 Notice the use of the iterative w)pileaxov at 58.

S Notice étaugein PprAdm i again at 58. The only other role of Maia in mythology is her rearing Arkas after
the death of Kallisto; cf. Apollod. 3.8.2.

26 For forms of mgdroc as an introductory device in Greek poems, see Race (1992) 23.

27 For a bard’s inspiration from the Muses, see Murray (1981) esp. 89-90.

15 . . .
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Gaia, a cosmic element, and the gods.?® He narrates each god’s birth and how they

were allotted their respective poigat, their spheres of influence, kata eéowy, ie. ‘in
order of seniority.” This suggests that since Hermes is the last born of the Olympians, his
theogony must end with his own birth and acquisition of divine honors.2®

At first glance, both songs may appear to be similar in their intentions: Hermes’
hymn to himself is a clear instance of self-praise, while his theogony seems to culminate
in self-praise. We can, however, detect a development in Hermes’ view of himself and
his place within the Olympian world. By taking into account the hierarchy of seniority
among the gods in his second song, Hermes inserts himself into the cosmic and divine
order as a full member with equal status, which suggests that by now his position and
honors are secured.?®® Furthermore, while his first song was delivered for the purpose of
his own self-aggrandizement, his theogony functions as a yéag, a gift of honor, to the
gods whose stories he is singing. Whereas Hermes'’ first song was a yépag to himself, the
theogony is offered as a yégag to all the gods praised.?"!

The two performances differ also in the young god's ability to focus on his

theme. The first song reveals that Hermes has not yet completely mastered the art of

208 Cf. Hesiod’s Theogony which is essentially both a cosmogony and a theogony.

29 Shelmerdine (1984) 205 and Clay (1989) 139-40, who points out that ‘As hymn poetry is coterminous with,
and a continuation of, theogonic poetry, Hermes’ performance inevitably ends with a Hymn to Hermes.’

20 Nootice how Hermes’ characterization changes over the course of the poem: from a solitary deity (168-72;
314: oionéAog) he becomes a member of the divine community (460-1: 7} pév &y o€ xwdEOV £v abavatoiot
Kkai OABLov riyepovevow; 551: Oewv égrovvie datpov).

M Hermes' offering a yépag to all the gods praised may be paralleled by the way he divides the meats at the
Alpheios. To each of the twelve portions he adds a téAeiov yéoas. This parallel becomes even stronger if
one takes the events at the Alpheios as a dai, in which the equal portions point to the participants’ equal
status, instead of a (pseudo) sacrifice. For the idea of song as food, cf. Pi. Pae. 6.127-8 (nawmnévwv adogmov).
For the notion of a hymn as an offering to establish xaos, see Calame (1995) and Depew (2000).
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singing. He intends to deliver his own birth-hymn, but soon he sings of Maia's cave,

her maids, and the various items located in it (60-1). Thus there is a shift in the subject-
matter of his hymn: beginning by praising divine figures (Zeus and Maia), he ends up
celebrating subordinate persons (maids) or even inanimate objects. Their inclusion in
Hermes” hymn might be justified as a reference to the god’s dwelling place. However,
we are explicitly told that Hermes’ thought wanders while he is singing.22 One may
even take a step further and suggest that this may be part of the poet’s strategy to
remind us that his ‘hero’ is an infant, and as a child, Hermes’ attention is drawn to
whatever happens to impress him at the moment.23

The theogony, on the other hand, is delivered in a completely different manner.
The poet stresses more than once the idea of order and sequence in this song.2# Hermes
sings a poem that is clearly organized, and his recitation receives the poet’s compliment
kot k6opov at 433. This difference between the two songs (the first characterized by a
lack of focus, while the second is delivered ‘in the proper order’) implies that by this
point Hermes has become a skilled and knowledgeable performer of poetry.»s

The question of Hermes’ audience raises some interesting issues, as well. The

first song is directed to no one but Hermes himself. The solitariness of this performance

212 At 62: kai T pév obv Tiewde, Ta d¢ poeoiv &GAAa pevoiva.

#3 This same strategy may be at play when Hermes meets the tortoise. Although he had initially set out
firmly in pursuit of Apollo’s cattle, when he sees the tortoise and struck by amazement realizes the benefit
he can derive from it, he postpones his quest for the cattle and focuses on his new &Bupua, as the animal is
aptly called; see Shelmerdine (1984) 207.

4 Cf. 428 and 429 (t&) no@ra; 431 kata nEETPLY Kai wg yeyaaotv.

#13 For xata k6opov as a form of praising a bardic performance, cf. Od. 8.489 (Ainv yaQ kata kéopov
Axauov oltov aeides). See also the remarks on the progressive refinement of Hermes' song in Ford (1992)
28 n. 37.
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is particularly emphasized by the simile that introduces it: the song is likened to the

provocative jibes that youths address to each other at banquets.?¢ Unlike this scene of
playful repartée, Hermes’ song does not have an addressee. The absence of an audience
precludes the possibility of a reward or even simple praise of Hermes as a bardic
performer. One may compare Hermes’ first song to Achilles’ lyre playing at Il. 9.186-91:
both Hermes and Achilles sing without an audience (Patroclus is simply waiting for
Achilles to finish his song) 2?7, while their respective songs are problematic. Achilles
should be performing, not singing of kAéa avdoav; likewise, it is not Hermes’ job to
praise himself. His theogony, however, has a targeted audience of one and a firm
purpose: to sooth Apollo’s anger and simultaneously advance Hermes’ claims to divine
honors. In fact, after Hermes’ performance, he and Apollo exchange the lyre for the
cattle since Hermes has acquired from Zeus the so-called énapoifiua égya (516) as one
of his divine honors.?®8 In suggesting a specific course of action to the listener, Hermes’
second song resembles Odysseus’ false tale to Eumaeus at Od. 14, an ainos as Homer

calls it, whereby the disguised hero obliquely asks the swineherd for a cloak by relating

26 Cf, 55-6: Mute kool rytai Oadinot nagaBoAa kegropéovotv. This simile can be taken to refer to the
risqué topic of the Hymn; such a topic would not be unheard-of, judging by the Lay of Ares and Aphrodite.
In addition, it indicates the song’s improvised character as an on-the-spot creation resembling the
impromptu exchanges of the youths at the banquets. Contrast the orderly character of Hermes’ subsequent
theogony which pleases both its audience (Apollo) and the poet. Although it is not explicitly introduced as a
premeditated song, both the emphasis on order and kéopog and the phrase dx £6eA’ atrds (417) suggest
that its composition is of a different nature. The importance of all this depends certainly on our poet’s
compositional technique (i.e. whether it is purely oral, written, a mixture of both, oral but premeditated etc.)
of which of course we know nothing. Janko (1982) 136-7 acknowledges the possibility of literary interference
in the composition of our Hymn; cf. also his concluding remarks on p. 149-50.

217 Pace Nagy (1996) 72 who believes that Patroclus is waiting for Achilles to leave off his song so that he may
start singing.

218 One could perhaps go a step further and suggest that Hermes overstates in his song the divine honors he
anticipates. From Apollo’s words at 533-5 one may infer that Hermes included in his song prophecy as one
of his honors, to which Apollo replies that no one beside himself is allowed to reveal Zeus’ unerring will.
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the story of a nightly ambush in which he had left his cloak behind. If this is the case,

Hermes' theogony runs contrary to a very important characteristic of Homeric bardic
performances. Bardic narratives are normally disinterested, in the sense that they do not
(at least overtly) aim at manipulating their audience, while other narratives within
Homeric epic serve a specific purpose.”® They may answer a specific question (as for
instance Odysseus’ apologoi); genealogies aim at intimidating an opponent in battle;
finally, Odysseus’ ainos reveals the speaker’s (not-so-veiled) request. Similarly, with his
song Hermes specifically aims at enhancing his own status by profnpting Apollo to
enact the énapoifiua égya with himself. Hermes' presentation, while incorporating
bardic conventions like an actual bard (beginning by invoking Mnemosyne, recounting a
cosmogony/ theogony in Hesiodic manner, causing pleasure to his audience through the
song) simultaneously emphasizes the sharp contrast between himself and our poet.
Hermes’ performances, then, show the young god’s maturation and his (self-)
insertion into the Olympian community.?® Whereas in his hymn he is exclusively
preoccupied with his own identity, his second song shows a marked difference in the
way he views himself: instead of delivering a purely self-centered song, he performs one
that indicates a more general awareness of the cosmic and divine order. The issue at

stake is not to assert his divine status, but to show that he belongs to the Olympian

#% For this distinction, see Scodel (1998), who observes that ‘narrative outside the frame of epic performance
normally either answers a request for information or serves an explicit paradigmatic function. It is
occasional and specifically motivated, serving a specific communicative need within the social relationship
of speaker and hearer(s). Bardic narrative, by contrast, ordinarily does not seek to manipulate its audience; it
is essentially disinterested’ (172).

2 Johnston (2002) 124 also notes Hermes’ maturation over the course of the poem; she places great
emphasis on the cattle-theft as a means of Hermes' initiation into the divine world.
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establishment and that his position in it is firm. For Hermes, however, music and song

are a means to an end, and appropriately by the end of h.Herm. he hands over to Apollo

the lyre that has been instrumental in allowing him to obtain his rightful honors.

ii.) Hermes’ songs as mises en abyme?!

We have examined Hermes’ two embedded performances as a means of
characterization, revealing the development of his character. But these songs can also
give us insights concerning the poet’s views on his own art. Self-reflexive in nature,
Hermes’ songs are mises en abyme, as narratologists would call them. Viewing Hermes’

performances as mises en abyme allows us to extrapolate the Hymn's poetics from them.

21 Mise en abyme is a literary term inspired from heraldry and coined by A. Gide in 1893; it is also referred to
as ‘récit speculaire’ or ‘mirror text.’ Its precise definition has been an object of controversy among literary
critics, and sometimes scholars disagree on whether a given text should be considered mise en abyme or not;
cf. in this respect the treatment of the Lay of Ares and Aphrodite by Létoublon (1983) and Rinon (2006). See
Déllenbach (1989) who offers a typology and its application on the French Nouveau Roman. He defines it as
‘any internal mirror that reflects the whole of the narrative in simple, repeated, or “specious” (or
paradoxical) duplication (43).” Simple duplication—by far the most frequent type—occurs when the internal
narrative resembles the enclosing one; the repeated or infinite duplication can be best exemplified by a
visual example, viz. the Old ‘Quaker Oats’ box; finally, paradoxical duplication occurs when the mirror-
narrative encloses the work that encloses it. This mirroring, which disrupts the linear progression of the
narrative, may be called ‘prospective,’ ‘retrospective,” or ‘retro-prospective,’ depending on its temporal
orientation. Scholars have also attempted to identify textual markers that signal the presence of a mise en
abyme. These include words suggesting a simile or analogy between the embedded and the framing
narrative, homonymy between the character of the main and the embedded narrative, homonymy between
the titles of the embedded and the enclosing narrative, or repetition of the setting and combination of
characters. Finally, mise en abyme is not confined to repeating parts of the main narrative, but may sometimes
focus on the production of the literary work itself and its composer or addressee. Thus it may function as a
strategy for the author or composer to suggest possible ways of interpreting his own work. An internal
mirror need not reflect the entire narrative in order to function as mise en abyme, as my discussion of
Hermes’ hymn to himself will show.

For criticism and refinement of Dillenbach’s views, see Bal (1978), Létoublon (1986) —with particular
emphasis on archaic poetry—and Ron (1987). For an application of this narratological approach to the
Aeneid with fruitful results, see Fowler (2000); most recently, this analytical tool has been applied by Rinon
(2006) to Demodocus’ songs in Od. 8 and on Biblical narrative by Bosworth (2003), who offers a review of
the scholarship on mise en abyme on p. 36-90.
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Hermes' first song is a ‘hymn to Hermes’ within the actual Homeric Hymn to

Hermes. The creator of this embedded song, Hermes, is the hero of the main narrative.
This song thus belongs to the same genre as the enveloping text, i.e. hymnic. As
mentioned above, Hermes’ hymn is introduced in a way that reminds us of other poems
in the corpus of the Homeric Hymns (&ui with the accusative), but it differs from the
way the enclosing narrative begins.22 Although this may seem as a trivial variation of
epic formulae, it allows the poet to suggest that he knows alternative ways of opening a
poem, both of which he employs at different points in his Hymn. This would indicate a
poet who is aware of, and reflects on, the means of his traditional art.

However, besides this initial difference one can detect certain important
similarities between the two proems. Hermes mentions his own parentage from Zeus
and Maia, as the poet does in line 1. In addition, he stresses his parents’ on-going love-
affair. The use of the iterative wpiCeoxov (58) picks up the iterative forms of 7 and 8
(noyéoketo and katd...£xol, an optative denoting iteration). It emphasizes the duration
of Zeus' and Maia's love-affair, which is an indirect way for Hermes (and the poet, of
course) to say that the god is not the offspring of one of Zeus’ usual amorous escapades.

This set of repetitions enables the poet to validate his own account of the god'’s

story. By presenting Hermes as employing the same themes when praising himself as
the poet did at the beginning of the actual Hymn, the poet suggests that the god

approves of his strategy in praising him: Hermes himself would sing his own hymn in

22 Cf. ‘Eouijv Uuver Moboa ...(1), i.e. the poem’s subject matter appears as the first word in the first line, in
the accusative case, object of a verb meaning ‘to sing.’
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similar manner. In this way the poet creates a divine antecedent for (part of) the main

narrative which he incorporates in the Homeric Hymn. The audience, then, may be led to
believe that the poet provides them with the correct version of the god’s story, a version
sanctioned, as it were, by the god himself. This is all the more important, since the
Homeric Hymn to Hermes diverges from most other versions we possess and omits details
that other accounts mention (e.g. Hermes theft of Apollo’s bow and quiver recounted by
Alcaeus). Usually the creation of the lyre follows the cattle-theft, and in fact materials
from the cows (their hides and intestines) are used in fashioning the lyre. The poet of the
Homeric Hymn to Hermes, on the contrary, reverses the order of these events, something
that may have struck the audience as odd, since the materials used in fashioning the lyre
remain unaccounted for.23

The poet’s pride in his version of Hermes’ story that I posit here is not
unparalleled. One only needs to look at the beginning of the first Homeric Hymn to
Dionys;ts (vv. 1-7).24 Having mentioned various versions of Dionysus’ birth-story, which
he considers incorrect and dism.isses as outright lies, the rhapsode goes on to present his
own version, which we are invited to consider as the only reliable one.

However, we can examine Hermes' first song as a mirror text from the point of

view of the audience as well. As we have seen, Hermes’ hymn to himself is likened to

the provocative words that young men exchange at banquets (55-6). Not only does this

3 See my section on the different versions of the Hymn's story, p. 58ff.

24 ot pév yaQ Agaravey o’, ol & Tredoe vepoéoon) pad’, oi &’ év Na&g, diov yévog eigaduira, ot dé o’ én
AAdewp notapd Babudivijeve kuoapévny TepfAny tekéey At teQrukeQavvey, GAAoLd’ év Orfnow
avaf oe Aéyovot yevéoBal Yevddpevor ot d' ETikte.... See the pertinent discussion in Pratt (1993) 22-33.
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simile link the activity of the youths (kepTopéovot) with Hermes’ personality —he is a

T kéQTopog, as Apollo acknowledges later in the poem (336-8) —but it also functions
as yet another ‘mirror’ in the text. If, as has been suggested, 2 the symposion was one of
the performative settings for a poem such as the Hymn to Hermes, then the simile
preceding Hermes’ song acquires additional force: not only is the hero of the main
narrative present in the reflective part, but the audience of the actual Hymn to Hermes
(i.e. the external audience) can ‘see’ themselves, as it were, in the mirror narrative as
well.

To be sure, the simile of 55-6 is not the only reference to sympotic practice. Later
in the poem (424-5) when Hermes attempts to appease his brother, he moves towards
Apollo’s left side and performs his second song. Commentators generally suggest that
Hermes gives Apollo the place of honor, certainly not an impossible interpretation.?
However, another explanation is also plausible. After Hermes finishes his performance,
he hands over the lyre to Apollo who is located on his right and takes over the lyre-
playing. This corresponds to the sympotic practice of passing around the instrument

from left to right and singing to its accompaniment. In other words, Hermes acts out the

évdéfia égya that Apollo professes to be his own domain at 454, and both performances

are preceded by sympotic references.z’

5 See Depew (2000) 634 referring to Clay (1989). Performance at a banquet-setting (the dinner of the
tetQadiotai) was already suggested by Eitrem (1906) 282.

25 See also my note ad loc.

27 Manuwald (2002) 161.
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Hermes’ theogony, too, is a mirror text producing what Dillenbach calls

‘paradoxical duplication.’? Since he narrates the creation of the world, the birth of the
gods, and the distribution of their honors, Hermes’ theogony must also contain the story
of Apollo (who happens to be its audience), and must end with the events of Hermes’
own life, including his lyre-playing and the other actions of the Hymn. Furthermore,
since it narrates how each god was allotted his poigat, the theogony may also mirror the
final section of the Hymn which concludes with an enumeration of Hermes’ divine
honors. In this way it functions as ‘a retro-prospective mise en abyrhe,’ since it
recapitulates the earlier history of the world and the gods (including Hermes’ own life),
while looking forward to the poem’s ending,

Just like our poet, Hermes begins his song from Mnemosyne and the Muses. The
Hesiodic character of Hermes’ second performance is not merely a reflex of traditional
diction and practice. It is corroborated by the very function of Hermes’ music as a means
to calm Apollo’s anger at his stolen cattle. At Th. 81-103 Hesiod describes the effect of the
Muses’ gifts to kings and poets. There we learn that the bard who is favored by the
Muses has the power to divert his audience’s cares through his song. Just as the king
solves disputes with his sweet talk (nagaiddapevog), so the poet too causes anxieties to
be forgotten and leads the listeners’ mind astray (nagétgarce).

Hermes’ second song has precisely this power, as we learn at 417. We are told (at

434) that Apollo is seized by an irresistible longing as he listens to Hermes’ performance.

#8 For the term, see above, p. 93 n. 221.
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By 438 he seems to have forgotten about their quarrel and suggests that the two of

them can solve their dispute amicably later. His mind, then, has been (literally) led
astray, and he forgets the reason for the argument, i.e. the stolen cattle that he is
prepared to exchange for the new instrument. Now he wonders about the nature of
Hermes' art and wants to have a share in it. Thus the situation is reversed: while earlier
it was Hermes who wanted a share of Apollo’s possessions, now it is Apollo who wants
a share of Hermes' art. Apollo’s reaction to Hermes' theogony shows that the poet of the
Hymn to Hermes espouses similar views on the power of song and.poetry to those found
in the Theogony.

Hermes succeeds in soothing Apollo’s anger and diverting his attention from the
stolen cattle by instilling into his half-brother’s heart another kind of care that makes
him forget his previous one. As we hear at 447, Hermes’ theogony is a yotoa
apnxavéwv peAeddvwv, which I take to mean ‘a song that causes insurmountable
cares.”” The nature of these peAediveg can be gathered from 449 (evgpoooovny kai
égwra kai idupov Brrvov) as well as from 434 (20we... dprixavog). Contrary to Hermes'
first performance which, as we saw, lacked an audience (hence the poet cannot comment

on the effects of Hermes’ poetry and music), his second song has a targeted audience of

one, Apollo, and the poet can describe his reaction to the performance. By describing the
effects of Hermes’ song on Apollo, the poet also implicitly suggests to his audience the

way he wishes them to receive his own song. Hermes’ first song establishes a parallelism

29 See my note ad loc.
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between Hermes (as a performer of hymnic poetry) and our poet (as a performer of

the Hymn to Hermes). If the god's song causes amazement in his audience, the poet’s
performance lays claim to a similar effect. 230

Hermes’ words at 475ff. support the poet’s implicit claim. There the divine babe

describes to his older brother how he should handle the lyre. Apollo is advised to take
the ‘clear-sounding companion’ (Atyd¢pwvov étaignv) to the banquet. He is told,
furthermore, that whoever questions her (¢£egecivn, 483) having the proper knowledge
and preparation, to him she will give pleasant replies. But whoever approaches her
without the appropriate experience and questions her (¢gezivr), 487) violently, he will
receive a vain and ill-sounding response. These words are spoken by (the character of)
Hermes, but it is the poet singing to the lyre who actually pronounces them. Thus they
have a double function: on the one hand they are Hermes’ advice to his brother, but at
the same time these words are the poet’s statement about his own téxvn and cogia. In
these lines, as L. Radermacher already realized, it is the poet who is speaking through
Hermes.! To put it in a different way, in this section the poet identifies himself with his
hero.

This identification of the poet’s and the god’s voice may be a generic

characteristic of the major Homeric Hymns. It has been detected at h.Dem. 406-33, where
the poet speaks at the same time both in the voice of the character Persephone (to

Demeter) and in his own voice to his audience: there the character Persephone gives an

20 For Hermes’ second performance, see Vamvouri-Ruffy (2004) 88-91 who emphasizes the homology
between the effects of Hermes’ embedded performance and the poet's own song.
1 Radermacher (1931) 157.
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account of the poem’s story to two different audiences simultaneously.? E. Stehle

observes the same poetic technique at h.Apol. 363-74.2 Likewise, Aphrodite’s speech at
h.Aphr. (5) 191ff. contains a series of examples indicating the goddess’ power (implied
through negative examples at the beginning of that Hymn); lines 200-38 in particular, a
mythological account in the third person, could be attributed to the bard instead of to
Aphrodite. In the same'manner, then, Hermes’ words (especially at 482-8) are directed at

two audiences, an internal (Apollo) and an external one (the audience of the Hymn to

Hermes), and are self-praise both for the god’s performance of the theogony just
completed and for the poet’s on-going performance of the Hymn to Hermes to which the

1 audience is in fact listening.2

iii.) Poetry, prophecy, and beyond

Hermes’ remarks at lines 475ff. are important for an additional reason: together with
Apollo’s speech that follows they establish a parallelism between the handling of the
lyre and the operation of an oracle.s We have already seen that Hermes used the term

é€egeeivewy ‘to question’ to designate the process of performing on the lyre. This

somewhat odd expression is certainly deliberate, occurring twice within five lines (483

32 Suter (2005) 34-5.

3 Stehle (1997) 192-3 remarks (on p. 193) that ‘in lines 363-69 the bard speaks as Apollo speaking to the
snake, but he also directs his words qua pun straight to the audience (for the words are not a pun for the
snake). Then in lines 372-74, speaking as the bard, he tells the audience directly that Apollo’s words are in
fact the source of the name Pytho.’

4 This identification is hinted at by Shelmerdine (1984) 208 who remarks that ‘here [sc. in Hermes’ first
song] we can see in the myth a mirroring of the hymn's actual performance, as the singer glorifies the very
instrument on which he plays, and the poet simultaneously celebrates his own art.’ The identification
between poet and god becomes more explicit after Hermes' second song.

2 The parallels were already pointed out by Eitrem (1906) 280-1.
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and 487 [¢geeivny]). But why does the poet choose to have Hermes use this

expression? One may think of the epic poet asking the Muse to recount the story he is
about to sing (at Il. 1.8 the poet in fact asks a direct question—1ig TaQ odwe Bedv EQidt
Euvéne paxeoBai--whose answer is the epic poem that follows); or the epic poet’s
invocations of, and indirect questions to, the Muses within the poem, when he is about
to perform a tour de force of memory, for instance, in recounting a catalogue (e.g.
11.11.218, 14.508, 16.112; Th. 114).%¢ In these cases, the subsequent narrative is validated
as authoritative, since it is the response of the Muses who are eyéwitnesses to the events
the poet is about to narrate. This may also be the implication of Hermes’ beginning his
theogony from Mnemosyne, the mother of the Muses.

Hermes' explanation of how to handle the lyre acquires additional meaning
when connected to Apollo’s ensuing speech and especially his description of the
operation of the so-called ‘Bee-oracle’ (558-66). The two passages share similarities. To
begin with, the process of consulting the ‘Bee-oracle’ is also referred to with a word
familiar by now, namely égeeiverv. Furthermore, as with the consultation of the lyre,

there are two possible outcomes. If the bees happen to eat honey, then they reveal the

truth to the enquirer. If, however, they are deprived of honey, their response will be lies
and confused noise. Hermes also mentioned two possibilities while describing the Iyre:
if approached with the correct preparation, she ‘teaches’ things pleasing to the mind;

otherwise, she emits shrill and ill-sounding tones. Apollo’s outline of how the ‘Bee-

B¢ See Minton (1960) and Lenz (1980) 27-37.
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oracle’ works also resembles his earlier description of his own oracle at Delphi (541-

9): whoever approaches the oracle with a correct understanding of the preparatory
omens will not be deceived by the god; but those who question the oracle (again
eEepeeivewy, 547) trusting in vain omens will not receive a satisfactory answer; the god,
however, will keep their presents. The papiA6yor (‘vainly’, i.e. ‘falsely’- speaking)
omens of 546 parallel the lyre’s response to the inexperienced player (uay BguAAiLewy,
488). Thus, the poet suggests a general resemblance between the production of song and
music through the lyre and obtaining precise knowledge about the future by consulting
an oracle: in both cases, the process is one of (e€)egeeivery, while the inquirer’s success
depends on his correct preparation (i.e. training in how to perform on the instrument,
understanding of preliminary omens, or offering the proper food to the ‘Bee-maidens’).
To these similarities one may also add the parallel constructions. Both the description of
the use of the lyre and the consultation of the oracles are introduced by &¢ (tig) &v / 6¢
8¢ kev clauses, some of which occur at the same metrical sedes (482-9 ~543-9).

The examination of particular terms corroborates this overall structural
resemblance. First, the pronouncements of the ‘Bee-maidens’ are referred to as KQaivewv
i at 559, the same term as the poet used to designate Hermes’ singing of the gods earlier
(427). xpaivewy is certainly troublesome in this passage,?” but its use in Hermes’ song
can be justified. The term kQaivetv has a wide range of meanings: ‘accomplish,’ ‘ratify,’

or even ‘rule.” Benveniste traces its semantic development from the word for ‘head’

27 See my note ad loc.
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(xd&oar), indicating divine sanction by an affirmative nod of the head (usually Zeus’);

from divine authorization it subsequently came to signify also political authorization, i.e.
that of kings.®® While Benveniste interprets xgaiveiv at 427 as ‘promoting into existence’
and ‘predict’ at line 559, Detienine connects the two occurrences in our poem more
closely.® In his view, Hermes with his song ‘“realizes” the immortal gods and the dark
earth (i.e. “makes them real”),’ while the Bees’ kgaivetv contributes to the events’
fulfillment, since as Detienne remarks ‘oracular speech ... is part of [an event’s]
realization.” The use of xgaivew for the bees’ prophetic activity is By no means an
isolated instance. It is found also in other contexts suggesting divination (e.g. Penelope’s
prophetic dream in Od. 19.567 or Eur. Ion 464). Given that Hermes is the last born of the
Olympians, his song brings the story of the gods to completion. In addition, in both
cases we are dealing with an authoritative utterance; thus xgaivewv implies an
additional link between poetic and oracular speech. Finally, kgaivewv is also a
manifestation of the poetic device according to which the poet is presented as
performing what is being done in the poem (cf. my note on 427).

The ‘Bee-maidens’ ability to deliver truthful utterances depends on their
consumption of honey. Honey occasionally appears as the nourishment of the gods 0

and sometimes it was treated as equivalent to ambrosia and nectar, the divine food

8 Benveniste (1969) 11 3942,
29 Detienne (1973) 70-4.
M0 E.g. Call. Jov. 49

£
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proper.! It is also associated with poetic speech: a song’s sweetness is often

compared to honey (sometimes with a pun between péALand péAoc), while the
comparison of the poet to a bee is a favorite image.2 Honey, then, serves as yet another
link between the oracular speech practiced by the ‘Bee-maidens’ and the poetic speech
practised by Hermes—as well as the poet of the Hymn to Hermes.

By establishing a parallelism between poetic and oracular speech and by laying
particular emphasis on the need for proper preparation both for performing on the lyre
and consulting and understanding an oracle, the poet of the Home}ic Hymn to Hermes
implies that both oracular and poetic speech require similar practice and preparation.
Such an understanding of poetry, although not explicitly stated elsewhere, is not foreign
to archaic literature. Although we shall have to wait until Plato’s Ion for an explicit
comparison between the poet and the diviner,? traces of this connection appear in
several places in archaic literature. Already Hesiod gives us a glimpse of such a view,
when in the Theogony he recounts how the Muses handed him a scepter and breathed
into him avdfv 8éomv, so that he might sing t& T'éoo6peva mEd ' é6vra, which is the

knowledge a seer possesses.? Pindar and Bacchylides also feature the correlation of

21 Roscher (1883) 25. For bees and honey and their significance in ancient thought and literature, see Robert-
Tornov (1893), Cook (1895), Waszing (1974), and Scheinberg (1979).

%2 See the abundant passages from Greek, Roman, and Vedic literature collected in Scheinberg (1979) 22-5.
26 PL. Jon 533e-534e, where the poet and the seer are treated as a single category of people experiencing the
same kind of pavia and évBovotaguds that enables them to compose poetry or to divine.

24 Cf. II. 1.70 (on Calchas’ knowledge). See also Scheinberg (1979) 21-2 for bibliographic references on this
issue.
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poetry/song and divination.2 Significantly, by the end of the Hymn to Hermes both

Hermes and Apollo are endowed with poetic as well as divinatory power.

Homer calls Odysseus’ fglse tale to Eumaeus, when he asks the swineherd to
provide him with a cloak, an aivog. Hesiod too calls the story of the hawk and the
nightingale in his Works and Days (202-12) an aivog. This aivog is directed to the kings
who understand (pQovéovot kai avroig, 202). The implication seems to be that in addition
to the fable’s meaning on the surface level that everyone would be able to grasp, the
kings, knowledgeable as they are, can decode also a different meésage. The notion of
speaking to those few who are able to perceive the hidden meanings of the words (the
ouverol, poovéovteg, or ayaboi) has parallels in epinician poetry and in Theognis. 2

So far we have established that the Hymn develops a parallelism between poetic
and oracular speech.2” Moreover archaic literature points to forms of speech that, like
oracles, can have an additional sense not accessible to everyone. Now the history of
Greek literary criticism identifies a particular group of critics who imported the
analytical and conceptual framework used in approaching oracular utterances into

poetry and developed allegorical interpretation. P. Struck has recently emphasized that

5 Cf. Pi. N. 9.49-50 BagoaAéa d¢ mapk koathoa Gwvi Yivetat. £YKIQVAT® Tic v, YAvkbv kwpov
neodaTav, fr. 52f. 5-6 &v LaBéq e déEaw xpSve Goidyiov MMiegidewv ngoddtav (Paean), 75.13 évagyéa v’
@ree pavr ob AavBaivet (Dithyramb), 94a.5-6 pavtis dx teAéoow iegamdAog (Partheneion), 150.1
HavTeveo, Motoa, neodatedow 8’ &yd; Bacch. 9.2-6 énel Movoav ye...0¢gioc TRODATAG...DUVELV.

#6Pi. 0. 2.83-5 moAAG poL U1 &ykivos dikéa BEAN Evdov EvTi paoétoas Ppwvkevia guvetoiow; Bacch.
3.85 poovéovti ouveta Yauw; Thgn. 681-2 Taita pot fvixBw xexQuupéva 1oic’ ayadoioty- Yryvaokor &'
&v g kai kakdv, &v 0odds i; cf. Ford (2002) 79. For dpovéovres, cf, the passage from the Op. cited above.
27 Note that poet and seer are associated with each other (as demioergoi) already at Od. 17.382-5; cf. also Sol.
13.37-62 and Dillery (2005) 176-8 for the importance of these passages, and p. 185 for the poet assuming the
persona of a seer.
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not all allegorical interpretation was ‘defensive’ in nature.*8 Such ‘defensive’

interpretation aimed at exonerating poets from accusations leveled against them by
critics such as Xenophanes or Heraclitus. Theagenes of Rhegium (mid-sixth century) is
commonly regarded as an exponent of ‘defensive’ allegoresis: he explained the real
meaning of the theomachy in the Iliad (20.67ff.) as a battle between physical elements,
presumably a reply to critics who considered the theomachy as unbecoming for the
gods.* But texts like the alvog in Hesiod’s Works and Days (which is not a response to
criticism) point to the possibility of a different approach to allegory, a ‘positive’ one.2s?
This approach introduces into poetry the idea of a surface and deeper (or underlying)
meaning that only the few, knowledgeable ones can decode. Terms deriving from the

root of aivittecBai were prominently used in this type of interpretation, and at a later

stage, the terms Uévowx and oOpuBoAov.s' The underlying notion is that poetic, like

oracular, language is (deliberately?) obscure and requires special skill and effort to be

48 Struck (2004); the argument is presented more concisely in Struck (2005). See also the discussion in Ford
(2002) 66-80, Struck (2004) 26-9, and Richardson (1975) for allegoresis in the sixth and fifth centuries BC. The
argument for the existence of ‘positive’ allegorical interpretation was already made by Tate (1929) 142 and
further elaborated in Tate (1934).

 For Theagenes' interpretation, see fr. 2 DK {= Schol. B on II. 20.67, going back to Porphyry]; the
commentator who cites this interpretation considers it a Avow ano ¢ Aé&ewa. After setting out the details
of the allegoresis, the commentator concludes: o0tog pév obv <6> 106m0g AMOAGYIAG AEXATOG GOV TTAVL Kai
aro Oeayévoug Tod Pryyivov, &g Tedtos Eypape mtegt Opurjgov, To10bTés éotey &amd TG AéEews. See also
Lamberton (1986) 31-2 for earlier views on Theagenes and his putative connection to Pythagoreanism;
further, Buffiére (1956) and Ford (1999). Tate (1927) suggested that even before Theagenes (whom he
considered a grammarian), Pherecydes had understood Homer allegorically; cf., however, Schibli (1990) 99
n. 54 and 117 n. 30. '

0 The term ‘positive’ is obviously artificial, coined in opposition to the ‘negative’ or ‘defensive’ allegoresis.
1 yrdvowr is attested in this context in P Rep. 378d 6-7. It may be significant in this context that Hermes’
first word (according to the Hymn, 30) is cpfoAov, a word that later acquires a specialized use in this kind
of interpretation. In the Hymn the term seems to be moving away from the sense ‘token of identification’
and enters the realm of divination; see Struck (2004) 90-6. For terms deriving from aivitteofat, see Struck
(2004) 171-7.
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decoded and understood. A prime example of allegoresis is the famous Derveni

papyrus (late fifth c.), which explicitly states: £&otL 8¢ [pavTikn 1] monow | [xlat
avBow[now] aivifyplatwdng. [6 8¢ [Odpev]s avt[f] | [E]oiot aiv[iypa]ta ovk 110eAe
Aéyew, [év aiv]iypao [v 8¢ | [pey]dAa (P.Derv. vii 4-7).25

The Hymn to Hermes contains several instances where words have such an
additional underlying meaning. Significantly, the first word that Hermes utters in the
Hymn (and presumably also in his life), cOpuBoAov, characterizes his encounter with the
tortoise. This encounter is not a chance event but, as Hermes imniediately realizes, the
first step for his acquisition of honors. Furthermore, the proverb at 36 (whether a
quotation from Hesiod or not) is ambiguous. One may take it as a general injunction to
stay at home because it is safer there, but we know that if the tortoise enters the cave
(oikot from the god'’s perspective) it will be BéAtegov for Hermes, but yaAendv for the
animal. Thus, line 36 emerges as a phrase that can have more than one meaning, and
Hermes’ speech turns out to be ambiguous. Hermes’ words directed to the Old Man at
Onchestus (90-4) are equally cryptic, so much so that scholars generally assume a lacuna
between 91 and 92. At first glance, Hermes seems to warn the Old Man not to reveal
what he just saw (an element derived from the Battos-story). But these lines can also be
understood differently: after an initial ironic comment about the Old Man'’s vain toil 23

the Old Man s told to continue his pitiful existence and mind his own business (= 92-3).

%2 Admittedly, the supplement pavtukr 1] at line 4 (proposed independently by West and Struck) is far from
certain; Tsantsanoglou suggested £évn 115 1); however, the aiviyua terms are certain. For the restoration of
line 4, see the discussion in Struck (2004) 31-3; also Kouremenos-Paréassoglou-Tsantsanoglou (2006) 172-3.

3 See my note on 90-1; [ accept Clay’s dyote for the MSS 6oe. The sense is: ‘you dig these logs as if they
were (actual) plants; indeed you will acquire lots of wine when these produce (i.e. never)!’
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Although he can (physically) see, he does not realize that he is digging mere logs;

likewise, although he can hear, he will be deaf (and perhaps even dull-witted). In other
words, we are dealing here with an instance of ox@ppo. 4

Likewise, Hermes' theogony purports to be a song about the origins of the
world, the gods’ birth, and their acquisition of timai. After the song, however, Apollo
proposes to exchange the lyre for the cattle, since he understands that the ‘deeds of
exchange’ are one of Hermes' timai (516). Although generally at a loss throughout the
Hymn, Apollo appears knowledgeable in the context of interpretihg song and able to
understand Hermes’ innuendos.25 Apollo again reveals himself to be an ‘understanding’
audience in grasping Hermes’ (implicit) request for the gift of prophecy, as 533 suggests
(see my note ad loc.).

To summarize: the concern with poetry and song is a theme that runs
throughout the Hymn to Hermes. It is expressed in two forms: as embedded bardic
performances by the poem’s hero that frame the episode of the cattle-theft and as an
implicit comparison between how to perform on the lyre and how to approach an oracle.

It serves both as a way to characterize Hermes and indicates the change of his

personality over the course of the poem, as well as a vehicle for the poet to convey his

own thoughts on poetry. The poet seems familiar with the Hesiodic (theogonic)

%4 For the ox@pupa, see below p. 192-3 (on lines 90-3).

3 The poet, however, does not specify exactly how Hermes requested the exchange. Did he explicitly
mention the ‘deeds of exchange’ in his song as one of his own timai? Or did he simply hint at it indirectly?
Thus the ambiguity suggested by the parallelism between poetic and oracular utterances is enhanced.
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tradition,”¢ while he shows a certain degree of intellectual affinity with those

thinkers who developed what came to be known later as ‘allegorical interpretation.’

Thus the Homeric Hymn to Hermes emerges as an important document for archaic Greek

views on poetry and music.

%6 The poet’s familiarity with Hesiod is further confirmed by his use of Hesiodic formulaic material; on this,
see above, p. 50-3.
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V. SOME REMARKS ON THE TEXT

In producing my commentary I used for my lemmata F. Cassola’s (1975) edition of the
Homeric Hymns. A detailed description of the manuscript tradition may be found on p.
593-616 of this edition. P.Oxy. LXVIIL4667 (=1231.01 M-F?) contains h.Hom. 18.4-11, part
of which overlaps almost verbatim with h.Herm. (4-10); no major differences are to be
noted apart from oAvoxkiew (6). For the Hymns' textual tradition, see also Hollander
(1886), Allen (1895), (1897a), and (1898), and Breuning (1929). On.Codex M (= Leidensis
B.P.G. 33H) which alone transmits the entire Hymn to Demeter, see Gelzer (1994). This
manuscript belongs to a different branch of the tradition, independent from the (lost)
hyparchetype ¥, and must have been copied from an originally defect manuscript.
Contrary to most manuscripts which transmit the Homeric Hymns along with
Callimachus’, Orpheus’, and Proclus’ Hymns and other late poetry, this manuscript
groups the Homeric Hymns with other Homeric poetry (Il. 8.435-13.134). It is
characterized by mis-divisions, omissions or permutations of letters and other mistakes.
It does, however, transmit readings not found in the rest of the textual tradition (though
its readings are not always reliable). The points where I think one should diverge from
M's readings are mentioned in the commentary.

In what follows I note my divergences from Cassola’s text; I discuss each case in
the commentary. As the commentary reveals, my approach to the constitution of the text

is conservative: at many places I discard emendations which due to their repetition in
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earlier editors have become received wisdom, while I believe that there is no need to

posit a single lacuna in the text. See the individual notes for explanations of the apparent

gaps.

31. xogortuTe daxttog ETai), : xogoituTe, dattds étaxion, (C.)

32-3. 60ev t6de; KaAov abugpa, aidAov dotpakov, éosi, xéAvg 8peoat Lwovoa :
noBev TOdE, kaAov abBuoua; AidAov Sotpaxov 000, xéAug Speoot Lwovaa (C.)

41. &v0’ T avammAnioag : Eve’ avariAnoag (C.)

45. xai tdte: 7y 6te (C.)

48. megrvag dux vrTa dux Quvoio : ewnvag dix varta, duix dwvoio (C.)

51. BnAvtépwv : ovudavoug (C.)

59. dvopdrAvtov : ovopakAvtdv (C.)

60. te yéoaue : T’ éyépage (C.)

76-7. txvn anoot@épag—>doAing &’ ov AfjBeto Téxvnc—avtia mowjoag OmALS : ixvt’
amooteépag: doAing &’ ov ArjBeto Téx Vg avtia mojoag OmAds (C.)

79. % adrik’ EQupev Emi YapdBotg GAINow. : d’ avtika ouiv éni Yapdabowg dAinowy (C.)

90. wote puta oANTEG ETKAUTIOAR KAAQ : 66 Te PUTA OKATITEL EMueapTTOAOG
wpoug (C.)

100. Meyaundeidao avaxtog. : péya pndouévoro davaxrog, (C.)

103. adunres : axunreg (C.)

109. éméAee oMW : év &’ iAAe oweiw (C.)
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152. mep’ iyvvol : megl yvusi (C.)

174-5. ) to1 éywye /menow- dvvapat kTA. : 1 oL Eywye / mewniow, ddvauat, kKA. (C.)

187-8. évBa yégovta / T kvwdaAov ebe vépovta apel 6500 égiog dAwTG T or
KvwdaAov e0Qe véuovta nag§£ 000V, £QKrog AAwTS : EvBa Yégovrta /
KkvwdaAov ebge, dépovia agéf 660D Egrog dAwrig (C.)

208-9. maida d'Edoka, péglote —oadés & ok olda—vonoat. / 8¢ Tig 6 malc KTA. :
naxida O’ Edoka, péguote, cadeg &’ ovk olda, vorjoat, 6 tg 6 mais kTA. (C.)

209. évkpaignov : évkpaigoow (C.)

248. éxmAeiovg : éumAeiovg (C.)

274. el O OéAeg : el O €0éAeg (C))

306. éeApévog : éeApévov (C.)

346. 6000 Extos : auctog (C.)

385. pwonv : pwenv (C.)

401. moti: naga (C.)

423. Bupu® : Buuov (C.)

457. ubBov : Buuw (C.)

460-1. 1) puév &ywye / kvded &v aBavatolot kai OABiY fTyepuovedow (?) : § pév éyd oe /
xvdEOV &v abavatolot kai GABLov 1yyepudv’ éoow, (C.)

508-9. @ &t keai viv / orjpart’s : g EtLxal vov- / onuat), ... (C.)

510. avaxAéymg : apa kAéyme (C.)
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COMMENTARY

[NB: The lemmata are printed as in Cassola’s (1975) edition, even when I disagree with
his choices. A list of my divergences can be found above, p. 112-3]

1-19: Proem
The proem consists of two parts, 1-9 (the proem proper) and 10-19 (Hermes’ birth and
indirect presentation). The first announces the subject-matter of the Hymn and turns to
the past by giving a brief account of Zeus’ and Maia’s love-affair. The second returns to
the time of Hermes' birth, prepares the audience for what is to cc;me, and leads into the
main narrative.

Just like other epic proems, the proem to h.Herm. does not reveal the entire plot
of the Hymn: we learn that Hermes played the lyre at mid-day and stole his brother’s
cattle at night on the very day of his birth. But the proem does not mention the fire-sticks
or Hermes’ feast at the Alpheios river, the trial-scene on Olympus, the two brothers’
reconciliation, Hermes’ acceptance into the Olympian order, his invention of the syrinx,
or the various honors he acquires throughout the poem. Nor do we hear about Hermes’
motives: the acquisition of his divine prerogatives. Like the proems to the Homeric
epics, the proem to our Hymn announces only a small portion of the poem’s action (up
to 104); cf. Bassett (1926), Keyfner (1932) 9-13, van Groningen (1958) 63-5, and Lenz
(1980) on the relation of archaic proems to the works they introduce.

Lines 1-9 have the typical structure of a hymnic proem: the subject-matter

appears as the first word of the first line, followed by an invocation to the Muse,

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




115
mention the god’s parentage, some of his attributes and cult-places; the relative

clause expanding the initial invocation is also a highly traditional element (see note on
3), but it is used differently here: it functions as a means by which the poet goes back in
time to relate Zeus’ and Maia’s union. This emphasis on the affair is by no means
irrelevant to what follows, as Hermes' clandestine conception at night both mirrors his
own nightly and thievish exploits later in the poem, and makes his admittance to
Olympus problematic. Zeus, furthermore, plays an important role in the resolution of
the two brothers’ conflict (cf. the trial-scene on Olympus); his méntion at the beginning
of the poem along with 575 frame the entire Hymn and create a ring-composition effect.
This emphasis on Zeus is all the more important because other versions do not seem to
attribute such a central role to him; see Lenz (1975) 69-75. Lines 1-9 appear in Hymn 18.1-
9; minor differences between the two texts will be pointed out in the notes on specific
lines.

During the brief flash-back in 3-9, Maia’s cave is mentioned for the first time,
encircled by 4 and 7, which are very close to each other in both meaning and phrasing,
creating a small ring. The cave reappears on several occasions in the poem and is

described in different terms each time.

Taken in conjunction with 57-9 (the beginning of Hermes’ first song), 1-9 indicate
a poet who is aware of alternative hymnal openings which he employs in the same
poem. His invocation to the Muse, furthermore, is mirrored in Hermes’ beginning from

Mnemosyne in his second song (a theogony 4 Ia mode d’ Hésiode). Far from using
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traditional material and tropes mechanically, our poet reflects creatively on his

traditional poetic means; see above, p. 94ff. for the Hymn's self-reflexivity.

1-9: Proem proper
1. Eoufv: As in other epic proems, the first word announces the poem’s subject-
matter; cf. II. 1.1 (ufvav), Od. 1.1 (&vdoa), Theb. 1 (Agyog), and the majority of the
Homeric Hymns. In several of the Hymns the divinity praised is mentioned in the
accusative at the beginning of the verse, frequently as the object of a verb denoting
singing (&eidewv, Vuveiv, évvénew); but in four instances it depends on audt (h.Hom. 7,
19, 22, 33); the latter type of hymnal opening became popular with the dithyrambic

poets, cf. the remarks in Suda, s.v. dupavartiCew.

Our poet uses the contracted form of Hermes’ name, whereas ‘Egueiag occurs
more frequently in Homer who has the contracted form only four times (1. 20.72, Od.
8.334, 14.435, 24.1). Hesiod (Op. 68, fr. 66.4) has ‘Egueing, a hyper-ionism, cf. West
(1966a) 80. This form appears in the manuscripts of h.Hom. 19.28, 36 (not accepted by

Cassola), and later in Alex.Aet. fr.3.11, Call. Del. 69, 143, Dian. 272, AR. 41137, Arat.

269, Nic. Alex. 561 etc. REPMEHY is found on a vase-inscription (GDI 5783, Caere), but
this could be a dittography, cf. Kretschmer (1894) 59-60. Hermes’ name is attested
already in Mycenaean, see DMic. s.v. E-ma-a: (=*"Epuahac).

Buver: Opvetv is found three more times at the opening of a Homeric Hymn

(h.Hom. 9, 14, 31). aeidewv is far more frequent, either as a finite form or depending on
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aoxeoBai (h.Hom. 2, 6, 10-13, 15-18, 20-23, 26-28, 30; also II. 1.1 and Theb.), while

évvénewy is found four times (h.Hom. 5, 19, 32, 33; also Od. 1.1. and II.Par). Pace

Cantilena (1982) 242, Vuvelv is not equivalent to évvénew; cf. Risch (1985). In classical
Greek Opvelv means ‘to sing a hymn in praise of a god,’as Plato, Lg. 700b 1-2 defines it
(‘...xai T v €ldog dTg evxatl TEOS TovGg Beovs, Gvoua dé buvol EnekaAobvto’); this is
a possible meaning here, but archaic usage is more complicated. In #.Apol. 207-8 (na¢ T
GQ 0’ VUVIoOW TTAVTWG EVVUVOV E6vTa; 1€ 0° Evi pvnoTiow aeidw kai pLAoTnTL),
vuvelv is used as a synonym of aeidetv, the least marked of the three verbs, while Od.
8.429 offers aodrg Buvov axovwv, which suggests that originally Opuvog may have been
perceived as a characteristic of aowdy); cf. Diehl (1940) 105. Guvog / buvetv is applied to a
variety of song types. The term originally designated any kind of song with the meaning
of ‘arrangement’ or ‘texture of song.” At a later stage it was restricted to songs in praise
of gods. The archaic tradition, however, preserves the original meaning, while it also
shows signs of the new, specialized one. Pindar uses it of his own poetry in praise of
humans, e.g. fr. 94b 10-2 (a partheneion), ‘viod te Ilaydvda duviiow otepavoiot
8aAAowa B éviov kaoa,” and 121.1-2 (an encomion), ‘nigémer éoAolat
buveioBat...xaAAiotoug dodaic’; we find a similar usage in Bacch, 11.13-4, ‘Opvedot d¢
TTuBvcov mada Bant[o]v Paioiov.” Anacreon is said to have used buvog in the
sense of Bpijvog, cf. Eust. Il. III, p. 463. Later, in Aesch. Eum. 336 Ouvog refers to the
Furies’ song. Of the etymologies proposed (cf. Frisk, s.v. Uuvog), the one deriving Ouvog

from Vdaivewv is suggested on the basis of Bacch. 5.9-10 (Udavag Upvov, of a song
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directed towards a human; cf. also 19.8) and may be corroborated by the term

Odapwddg, on which see Patzer (1952); cf. also the remarks in Vamvouri-Ruffy (2004) 19-
23.

The shorter Hymn to Hermes, which may derive from the longer one, has aeidw
instead of Uuvet, which excludes the possibility of an invocation to the Muse.

Movgoa: the invocation of the Muse is a traditional element of epic poetry by no
means confined to proems. It also appears at parts, where the poet is about to recount a
piece that constitutes a tour de force of memory, usually a catalogue, as e.g. in II. 2.484-93,
11.218-20. As possessors of all knowledge and daughters of Mnemosyne (memory), their
support is neccesary for the poet who is sometimes viewed as their mouthpiece; see
Minton (1960) and Lenz (1980) 27-37.

A1o¢ kai Maiddog vidv: the parentage of the praised god is often found at the
beginning of a hymn, sometimes followed by a birth-narrative; cf. h.Hom. 15.1-3, 16.1-4,
18.1-9, 28.1-16, 31.1-7.

Homer has Maudc at Od. 14.435; cf. h.Hom. 29.7, Semon. fr. 20.1, Simon. fr. 50.2,

Hippon. fr. 35, AP 6.346.1 (Anacreon), Eur. Hel. 243, 1670, Or. 997; uaia is used in Homer

only as a form of address (mostly accompanied by ¢iAn). It appears to be an expansion
of the word pa, see Frisk, s.v.; cf. mag, gen. né (‘father’) in Choerob. in Theod. 116 and
Et.Gud. 450-1, s.v. névtag. Main as a proper name appears in Hesiod, fr. 169.3, who also
has Mauadog in fr. 217.2 and Main—another hyperionism—at Th. 938; cf. also Hermes’

matronymics Mawadetg and Mawkdng (Hippon. fr. 32.1 and Phot. Bibl. 144a). Maia
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appears to be a mountain-dwelling nymph, localized in Mt. Cyllene in Arcadia. She

is one of the Pleiades, the daughters of Atlas and Pleione, and has almost no other role in
mythology besides being Hermes’ mother. Apollod. 3.101 reports that Zeus entrusted
Maia with Arkas after Callisto was killed by Artemis. Gundel (1928) maintains that Maia
was Hermes’ mother without being originally one of the Pleiades; from Schol. Pi. N. 2.16
(= Hes. frr. 169-70) he concludes that it was Hesiod who first proposed this association.
Given the uncertainty regarding the date of both Hesiod’s Catalogue of Women and
h.Herm., however, it would be more prudent to abstain from statements about any
poem’s priority.

In h.Hom. 18 Hermes' parentage is replaced by KvAArjviov Agyeipdveny, which
is somewhat redundant before KvAArjvng pedéovra. |

2. KvAAnvng yedéovra: the mention of a god’s birth-place or cult-places at the
beginning of a hymn is yet another traditional element; see Norden (1913) 168-9. The
association of Hermes with Cyllene already exists in Homer (Od. 24.1); also h.Hom. 18.1-
2,19.31, Alc. fr. 308b.1, and Hippon. fr. 3, 32.35; perhaps also Hes. fr. 64.18, 66.4. But cf.
Carm.Con 4.1 (@ ITav Agrading pedéwv kAeevvag). Pi. O. 6.77-80 mentions sacrifices
performed in honor of Hermes on Mt. Cyllene and associates him with Arcadia as well.
An ithyphalic statue of the god was worshipped in Elian Cyllene, according to Paus.
6.26.5. There were, however, also other traditions: Mt. Kerykeion in Tanagra was
considered by some as Hermes’ birth-place (cf. Paus. 9.20.3); Paus. 8.16.1 also reports

that the Nymphs bathed Hermes at Pheneos as soon as he was born. Elsewhere, 8.36.10,
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Paus. mentions that Hermes was raised in Akakesion in Arcadia. Philostr. Im. I 26

mentions the peaks of Olympus as the god’s birth-place; see Clay (1989) 103 n. 28 on the
various traditions regarding Hermes' birth-place. Notice also that Cyllene appears as a
character on stage in Sophocles’ Ichneutai.

Homer uses uedéwv in II. 3.276= 320, 7.202, 16.234, 24.308 of Zeus (‘TonBev
Hedéwv) only in the vocative, at the beginning of prayers; elsewhere he has the stem
Hedovt-, usually in the formula fyrjtoges 1§d¢ uédovres. Zumbach (1955) 3 is not correct
in claiming that the application of uedéwv to Hermes constitutes a ‘profanation’; cf. Hes.
Th. 54 (of Mnemosyne) and Pi,, fr. 95.

Aoxading moAvunAov: moAvunAoc may modify either people (II. 2.705, 14.490)
or places (I1. 2.605, of Orchomenos). Hesiod uses it coupled with a¢veids of humans in
general (Op. 308). On Arcadia as a region rich in herds, cf. h.Hom. 19.30, Orac.Delph. 15
P.-W., and Epigr.Gr. 744.3; Pi. O. 6.100 and Theoc. 22.157 use the slightly different
ebunAog; cf. also Hes. fr. 23a.32-3. The epithet points to Hermes'’ function as the patron
of herds. At the end of the Hymn, Hermes is officially given tutelage over many kinds of

animals; cf. also his title ktnvitng on an inscription from Priene, GDI 4. i 1-3, "42.8, and

his cult-name énynjAiog in Coroneia, (Paus. 9.34.3). Note also that IToAvunAn bore
Eudoros to Hermes according to I. 16.179-86.

3. ayyedov dBavdrwy E01ovviov: a unique phrase that combines ayyeAov

aBavatwv, which appears in an Attic inscription of 490 BC (IG 2 609 = Meiggs & Lewis

18), and éQuovviog cryyeAog, which occurs in the h.Dem. 407. Cantilena (1982) 243
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considers the recurrence of &yyeAov aBavatwv égrovviov in h.Hom. 18 as evidence

that it is formulaic. If, however, the shorter Hymn derives directly from the longer as
seems likely, its repetition in the later poem is not formulaic. Perhaps, as Cantilena
suggests, the phrase petdyyeAov abavatowow (Il 15.144, used of Iris) is also operative
here. On the Homeric epithets used for Hermes, see Dee (1994) 56-9; for parallels in
meaning, cf. O€oig 800 ayyeAog, (h.Hom. 19.29) and Bedv taxvv ayyeAov, Hes. Op. 85.
Note that Iris is the divine messenger in the Iliad, whereas Hermes has this role only in
the Odyssey (cf. Preller I, 390-1).

The meaning of égloVviog was misunderstood already in Antiquity. Homer uses
it five times (Il. 20.72, coupled with o@xog, 24.360, 440, 457, 679); he also has the form
¢gLovvng twice (I1. 20.34-5 = Od. 8.322-3). For the various attempts to explain the
derivation and meaning of the epithet, see Latte (1954-55) 192-4 and Reece (1999) 87-93.
Bergk (1856) 384 was the first to link this word with three Arcado-cypriot glosses that
appear in Hsch. (oUvet, obvov, obviog); see also Bowra (1934) §8. ObveL is explained as
an imperative (5e0Qo, dodue), and Bechtel (1921) 1, 393 assumed the existence of a verb
obvn (‘to hurry’), denominative from obvog. Bowra thought that odvrng and obviog
had some unattested independent existence, but Latte, loc. cit., and Leumann (1993) 123
are probably right to consider these forms as invented by the grammarians in order to
explain £gLovviog. There are several instances of such invented forms, e.g. mAokapic<

EUTIAOKAUIDEG, KOKNGSTODAQKTG, TIVWE<AY VW, fiE<éninga ¢dégewv. According to
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Bergk and his followers, égio0viog means ‘swift’; cf. also West (2003a) who renders

‘coursing.’

Others have linked égiovviog with dvivnuy, e.g. Goebel (1967) 11, 59, explaining it
as ‘beneficial,’ the common interpretation given by ancients; cf. EM 374.20-6 and Corn.
ND 21.4-6. The high concentration of the adjective’s occurences in Il. 24, where Hermes
aids Priam, may suggest that Homer too understood it to mean ‘beneficial.” The poet of
the Phoronis, on the other hand, explained it as ‘cunning,’ ‘wily’; see fr. 5.1-3: ‘Egueiav d¢
TATNQ £QLOVVIOV WVOUAO” aUTOV: TAVTAG YXQ HAKAQAG TE feovic Bvntovg T
avBowmnovug kédeot kKAerrtooUVIOL T Ekalvuto texvnéooails; Ar. Ra. 1144 relates it to
x606viog. The reading ‘Eouiic NA[B]" éoovviog ayyeAog wxig (so Cassola [1975]) in
h.Dem. 407 may be an indication that the adjective was already misunderstood in the 7
century BC, unless one regards wkug as a mere filler devoid of any actual meaning; for
the dating of h.Dem. see Richardson (1974) 11; also his discussion on 407 and Merkelbach
(1959) 156 regarding the textual problems there.

Hesiod refers to the birth of Hermes from Zeus and Maia briefly in Th. 938-9,
where the young god is called krjgux’ dBavatwv, a metrically equivalent and
synonymous phrase found in the same sedes as our &yyeAov aBavatwv.

Ov téxe Maia: the amplification of an epic poem’s or hymn's subject-matter by
means of a relative clause is again traditional; cf. Il. 1.1-2, Od. 1.1, Hes. Th. 1-2, Op. 1-2, fr.

1, I.Par fr. 1, Theb. fr. 1, and the majority of the Homeric Hymns; see Norden (1913) 168.
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4. voudn ébmAdxapoc; the formula is found in the Odyssey referring to
Calypso; the poet of h.Hom. 19.34 uses it of Dryops’ daughter (Pan’s mother).
#bmAGKapog is employed in Homer of females in general, sometimes of maids; also of
Circe and Calypso, and less frequently of goddesses; but cf. Eur. IA 791 (with kopag)
and P.Mag. 23.3 (of Zeus).

For the similarities of the surviving first strophe of Alcaeus’ Hymn to Hermes (fr.

308) with lines 1-4 of our poem, see above, p. 59.

Ardc v prAdTr peyeioa: cf. h.Hom. 7.56-7; prAdtnt pryfjvar is a common

phrase for love-making that appears with many variations (e.g. Il. 2.232, 3445, 6.161, Od.
19.266, Th. 265, 333, 375, 920 etc.).

5. aidoin: not a common attribute of a nymph, as Clay (1989) 104 n. 30 observes;
in Hesiod it refers both to the gods in general (Th. 44) and to specific female deities (Th.
16, 194, 950; Op. 194, 257). aidcyg may be characteristic of someone’s appearance, as in
h.Dem. 215-7. The meaning of aidoir) here is active (‘shy’), as the rest of the verse
suggests (Maia avoids the rest of the gods), and its position as a runover adjective
followed by strong pause is especially emphatic; cf. Op. 300-1, where aidoin used of
Demeter appears also as an emphatic runover; both in the Op. passage and here there
seems to be a link of causality between aidoin and the following dé-clause. Thus, von
Erffa (1937) 44 is not justified in claiming that the adjective is used in post-Homeric

poetry in a colorless manner and with passive sense. On runover words, see Bassett
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(1926), Edwards (1966) esp. 138-46, Clark (1997) 21-106, and —specifically on hMerc.—

van Nortwick (1975) 68-72.

uak&owv 8¢ Bewv Aevad’ Surov: in Homer aAéaoBar refers to men
avoiding a spear, an arrow, death, or divine wrath; the only instance where it is used of
avoiding a crowd (6pAov) is Od. 17.67 (a¥ta 6 T@v pév Emeta AAEDATO TOVALV
6uiov), on which our verse may depend.

6urog regularly refers to a group, sometimes in a military context, but also of a
noisy crowd (e.g. Hdt. 9.59); groups of gods are normally referred to as 6eav ayopa (I1.
8.2, h.Dem. 92), 0Aa Oe@v (Il. 15.54, 15.161=177, h.Dem. 36, 322, 433, 461), Oewv
opryyvols (Il. 20.142, h.Dem. 484, h.Apol. 187, h.Herm. 322), or Oewv yévog (Th. 44). For a
goddess avoiding the rest of the gods, cf. Od. 7.247, h.Dem. 355.

Divine love-affairs are often characterized by secrecy; cf. h.Dion. 6-7, h. Hom. 17.3-
4, Soph. fr. 314.265-71 (Ichn.).

6. avtoov é0w vaiovga: there is no need to emend with Baumeister to avtov,
as vaiewv with the accusative is a well-paralleled construction in all periods (cf. Il. 13.172,
14.121, Od. 4.517, 5.80, 9.113, 24.150, 304, Th. 445, 777, 933, Op. 8, Hymn 29.9, 34.2-3, Pi. O.
5.17, 10.68, P. 7.5, fr. 52d 21, Aesch. Ch. 807, Alex. fr. 22.1, Lyc. 800, [Orph.] H. 18.1 etc.),
and £ow may be used absolutely.

Nympbhs often are said to dwell in caves; cf. Od. 5.57-74, Plu. Arist. 11.4.3
(Calypso), Od. 1.71-3 (Thoosa); accordingly, they were worshipped in caves; cf.

Amandry (1984) 403-11.
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naAiowkiov: a rare word in archaic and classical literature (it is found also in

h.Hom. 18.6, Archil. fr. 36.1, Is. Or. 7 fr. 1, Xen. Cyn. 5.9.2, Arist. HA 556a24); and mainly
used by late and/or technical writers. Note that the only compounds with ok in
Homer are 80oAwx6okiov (£yxos) and daoxiog (UAN). The closest parallel to our phrase is
Antim. fr. 3.2 &vTQOV...0KkLEQ0V, a fragment replete with textual difficulties, on which see
Matthews (1996) 84-6. Elsewhere in h.Herm. the dark, grim cave is jegdev, cf. 172, 234,
359.

For méAw as an intensifying prefix (= “doubly”), see LSJ, 5.v, citing also
i Apupnikng in Aesch. Ag. 196.

7. woyéoxero: the use of the iterative is important, as is the (iterative) optative
of the following line. Together they imply a long standing affair between Zeus and Maia
instead of an amorous fling, in which Zeus often indulged; see also below, note on 58.
The affair is also mentioned in Hesiod in just two lines (Th. 930-1), placed among several
other erotic encounters of Zeus. The Hermes poet, furthermore, presents an inverted
relationship: whereas Hesiod refers to Maia as ieQov Aéxog eioavaBaon, here Zeus
frequents Maia’s cave.

VUKTOC ApoAya: the interpretation of this phrase has caused difficulty to
commentators since antiquity. It appears six times in literature (4x in similes in the Iliad,
once in the Odyssey and here; cf. Aesch. fr. 69.7 and Eur. fr. 104). Our poet seems to use it
in the sense ‘late at night,” ‘in the dead of the night.” The ancient sources often link it

with apéAyety, ‘to milk,” though a derivation from poAciv is also proposed; cf.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




126
Apoll.Soph. 28.23. For a recent attempt to explain this phrase, see Tsagalis (2003) who

also gives Indoeuropean parallels.

8. 5doa xatd YAvkdg brvog Exot: d¢oa is used here in the sense ‘while,” ‘so
long as’; Monro, 281 § 307, however, expressedly states that O¢oa is final in character;
but cf. van Leeuwen (1894) 549 §323 (‘quamdiu’) and Schwyzer I 651 (‘so lange’). The
optative denotes indefinitely repeated action (and is not an optative in indirect speech,
as Schwyzer, loc. cit. suggests), while 6¢oa indicates extent of time instead of a point in
time (which would be expressed by &te or fjvixa); the duration of the relationship
between Zeus and Maia is again emphasized.

For Omvog with &xev, cf. Soph. Ph. 821, Ar. Vesp. 9, Theoc. 8.65, 11.22.

AsvkwAsvov “Honv: AcukdAevog frequently refers to Hera, and the formula
AgvkdAevoc “Hon is always found at verse-end; cf. Dee (1994) 82-4. Less often it is used
of Andromache, Nausicaa, and maids.

9. Afwv dBavarovg te Bsovg BvnTovs 't’vziveg(bm_)vg: for the secrecy of
Zeus and Maia’s affair and the attempt to hide it from Hera, cf. Soph. fr. 314. 265-70
(Ichn.), above p. 67. Hermes' clandestine conception may point to his nature, as was
already suggested by the Scholiast on I1. 24.24: 8o7tis (sc. Hermes) éruBupiav éoxe Tod

kAémrewy, 6t kal Zevg kAépag v ‘Hoav éuiyn Maia.
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10-19: Hermes’ birth

From the affair of Zeus and Maia we pass to Hermes’ birth. After all, divine
unions lead to offspring; cf. Poseidon’s words at Od. 11.249-50 (ovx amodpwAioL evvai
aBavatwv). The newborn god’s characteristics are presented through a cascade of eight
epithets and nouns (13-5), a device also found in h.Herm. 19.36-7 and (to an even greater
degree) in the late Hymn 8, thought to be by Proclus (cf. West [1970]). Note, however,
that these nouns and epithets are not the ones normally used of Hermes, while some of
them are not found elsewhere; cf. van Nortwick (1975) 83, and Greene (2005) 344 for the
proleptic nature of these epithets. This device is also used when the appearance of an
’anﬁ-hefo’ is described, as e.g. Il. 2.216-9, Vita Aesopi 1, on which see Papademetriou
(1997) 28-42. The young god will soon accomplish great deeds, which are enumerated in
17-8. Finally, we are told that Hermes was born on the fourth day of the month.

This section introduces two themes that will become prominent towards the end
of the poem, i.e. divination and the relation between song aﬁd mantic. The formula GAA’
Orte dn)...kat Tdte (O1)) is common in oracles, cf. Fontenrose (1978) 166-7. Hermes’ birth is
presented with the gravity of an oracular response that reveals Zeus’ will; cf. 10 and
213-4 where Apollo learns of Hermes’ birth through an oiwvés. The use of oracular
speech in both places is, of course, parodic since Zeus is presented as having decreed the
creation of a little thief. The two themes will appear in Hermes’ speech where he

connects lyre-playing with divination and in Apollo’s final speech on divination (533 ff.)
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10. &AM’ 8xe O1): GAAG marks a strong break; we leave Zeus’ and Maia’s affair

and move quickly forward in time to Hermes’ birth. &AAd& normally indicates a
transition ad nova et inexspectata (cf. Ebeling s.v.) although in the context of a birth-hymn
the mention of the god’s birth is certainly not an inexspectatum; see also LfgrE, s.v. IV 2.
The clause introduced by AA’ Gte &1 often expresses a definite span of time (when x
days/ years etc. paésed, cf. Il. 1.493-4, 6.175-6, Od. 5.390-1, 7. 261-2 etc.) and is answered
by kai tote. Here the span of time is indicated by the appended clause of 11.

ueydAoro Aioc véog éEetedeito: for peydAoto Awdg, see Dee (1984) 153; péyag
is used also of Apollo, Poseidon, and Cronos. Awdc véoc has a structural signiﬁcance in
h.Herm. since it opens a ring that is completed at 396 with the resolution of Apollo’s and
Hermes’ dispute and the latter’s admission into Olympus. For the phrase, cf. Th. 1002.
Gemoll ad loc. objected to the imperfect suggesting that the pluperfect would be more
appropriate here. Note, however, that when Zeus’ will or plan is mentioned, the
imperfect is regularly used; cf. IL. 1.5, Cypr. fr. 1.7.

11. déxarog peic: peis is Ionic; Attic prjv is a recent development by analogy to
—V stems in -1, -nvog; see Buck (1961) 93. The MSS vary between peic and pric, just as
in I1. 19.117; both would have been spelled MEZX in the old Attic script and the
manuscripts’ variation may point to an Attic phase of the tradition. Meic/urjv ‘month’ is
not used to place an event in time, but rather to indicate a period of time (LfgrE s.v.).

For pregnancy lasting ten (lunar) months, cf. Hdt. 6.63, 69, Virg. Ecl. 4.61 (with

Clausen’s note), Gel. 3.16 (citing various ancient authorities on the subject), and the
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references to the dexapunviaiog toketdc in Arist. GA 772b9, HA 583b25, 584a37 etc.

See also the discussion in Neugebauer (1963) and RLAC IX 37-8.

ovoavy é0Tr)OikTo: ‘when the tenth moon had been fixed for her in the sky.”
This implies that the month is identified with the moon; cf. LS 5.v. peig 12 for relevant
examples. otneilewv is used of fixing heavenly bodies in the sky; cf. Arat. 10, 230, 274,
351, 500, Nic. Ther. iO. éotnke/eiotrikn are also found with peic/ urjv (both ‘month,” and
‘moon’), cf. Anacr. fr. 17.1-2 of the month Poseideon, and Thphr. fr. 6.27.3-4 of the moon.

12. gic Te P6wg dyayey: for the turn of the phrase, cf. II. 16.188, 19.118; cf. also
PL. Prt. 320d 4, 321c 7, Phdr. 261e 4, R. 461c 5, 521c 2, Lg. 724a 5, 869c 2. In all the parallels,
when birth is suggested, the subject is not the mother but some other figure (Hera,
Eilythyia, or the gods in Prt.). Here, however, it is best to take Maia as the subject.

agionua £gya TéTvieto: &oionpog is not in Homer or Hesiod. It appears again
in Tyrt. fr. 12.29, Hp. Ep. 10.29, 10.44, 17.198, Theocr. 25.158, and Maiist. 6. The adjective
could be taken predicatively, i.e. ‘and the deeds became manifest —for this sense of
ététuko, see LSJ, 5.0, Tevxw IMI— &gy would then refer to Zeus’ and Maia's love-affair;
it can also be taken as attributive, in which case dgionua Zgya would designate
Hermes’ deeds mentioned at 17-9; in view of the later references to Hermes’ deeds as
KAvtd or Bavpata égya this seems preferable.

kai t0v’ éyeivaro: usually the subject with éyeivato is feminine as here,

although a masculine subject is also found (e.g. Il. 5.800, Th. 233).
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naida moAvtoonov: recalls the &vdoa ... moAvtgomov from Od. 1.1; the

relative clause in 15 8¢ tax’ &ueAAe... corresponds to 8G paAa OAAG..., and perhaps
this similarity was the reason why Kaibel (Epigr.Gr. 1032 in app.crit.) considered the
words from aipgvAoprjTnv to TuAndGKov to be an interpolation. Hermes is called
moAvTgomog also later in 439 (same sedes, in the vocative). The adjective recurs once
more in Od. 10.330 t.o designate Odysseus, and appears again in Plato (Hipp. min. 365b4-
5), where Odysseus, moAUTomoOG Te Kxi Pevdrig, is contrasted to Achilles, AANOYig Te
xai anAois. The meaning of the adjective was disputed in Antiquity, between ‘clever’
or ‘cunning’ (cf. Schol. Vet. Od. 1.1.37-73) and ‘much-tossed’ (i.e. ToAUTAaykTOG); cf.
Li.Andr. versutus. LSJ gloss Od. 1.1 ‘much-travelled,” while they render the same word in
h.Herm. as ‘shifty, versatile, wily’. Both meanings find support in our text: Hermes
covers a lot of ground in the Hymn, while the connection between tgénewy and
ingenuity seems present in avtotgommoag in 86; but cf. Maehler (1963) 24 n.1 who
explains moAvUtgomog as “wer viele tomoL (= Wege, Mc‘iglichkeiten) zur Verfligung hat,”
in light of moAV$NHog in Od. 2.150, 22.376.

*aigvAountnyv: cf. aipvAonAdiog and aipvAddowv in Cratin. fr. 407; also the

metrically equivalent &yxvAoprjng, found in II. 2.205 etc.; see Zumbach (1955) 20. For
the idea, cf. Op. 78, where Hermes endows Pandora with (ebded 6’ alpdAovg te
Adyoug kai énikAomov fjBoc. Later in the Hymn (317£f.) Hermes is called moAvuntg,

and his words are characterized as atpOAioL
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14. Amuotio(a): frequently of pirates (cf. Od. 3.73 =9.254, 17.425, h.Dem. 125,

h.Apol. 454, Hdt. 6.17.6, Ephor. fr. 27.3); here it must mean simply ‘robber.” Hermes
appears as a thief already in II. 5.385-91 (stealing Ares from the jar where Otos and
Ephialtes kept him for thirteen months), 24.24 (the gods urging Hermes to steal Hector’s
corpse from the Greek camp); also Od. 19.394-7 (endowing Autolykos with
xkAemroovvry). In thé Hymn the motif of Hermes the thief is combined with the
Kindheitsmotiv, i.e. the theme of a god’s precocious childhood, on which see Bielohlawek
(1930) 203-4.

£Aatioa Bowv: the phrase recurs modified in 265 and 377 and is found again in
Coluth. 43 (of a gadfly). éAatrjp in early Epic refers to a driver of horses or charioteer (1.
4.145, 11.702, 23.369, h.Apol. 232; also Aesch. Pers. 32); but cf. Il. 11.672 (BonAacin) and
AP 11.176.2 where Hermes is referred to as BonAatag.

ny1roo’ oveipwv: in Homer, 1jyrtwo is a military leader (often in the formula

nynroeeg 11dé pédovtec). The phrase was emended to ﬁyrj’cdga dwe@v by Gemoll on
the grounds that Hermes does not appear as the leader of dreams in the Hymn. But he
does not function as the leader of thieves either; he only threatens to assume this function
at 175. Nor is he truly a muAndékog in the Hymn as he is called in the next verse (which
Gemoll retains). The title 1jyrjtwp dveigwv may be due to Hermes’ association with
night and sleep. The Phaeacians poured libations to Hermes before going to sleep (cf.
Od. 7.136-8, Ath. 1.28). Elsewhere, he brings sleep (Il. 24.343-4= Od. 24.3-4) and some

later sources present him as the sender of dreams; see A.R. 4.1732-3, Apollod. 244 fr. 129
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(with Jacoby’s commentary), Hld. 3.5; in an inscription from the Villa Albani, ILS

3200 (= Courtney [1995] no. 143 with notes), Hermes refers to himself as
dator...somniorum; see Eitrem (1912b) 789. Notice, however, that in II. 2.6 it is Zeus who
sends Oneiros to Agamemnon. Dreams were thought to be messengers of the gods and
NyrtoQ’ oveigwv may reflect this idea; cf. Il. 2.26 and Acusil. 9 FGrH. Notice, however,
that the souls of the .dead are compared sometimes to dreams (Od. 11.207, 222); hence
nynToe’ oveipwv may point to Hermes’ role as the psychopomp, mentioned more
explicitly at 572.

15. vukToC onwnnIRoA: *dnwnN TN is a nomen agentis derived from onwnéw,

formed from the pluperfect 6nwmei, which was perceived as an imperfect of an -ew
contract verb; cf. yeywvéw <éyeywvel (already in Homer) or éypnyogéw <éyornyopet
(Hellenistic). On the subject, see Siitterlin (1891) I 87; on the nomina agentis in general, see
Fraenkel (1910, 1912), Risch (1974) 28ff., and Benveniste (1948) esp. p. 45ff. The ending -
tne replaced —tnp in Ionic-Attic. The noun may be a synonyrh of ontng, ‘spy’ (cf. Od.
14.261 and h.Herm. 65); elsewhere, Hermes is called é\oxo7tog; cf. Dee (1984) 56. vuktog
omwnmtnea is supplemented in Epigr.Gr. 1032, a prayer to Hermes Trismegistos from
Augusta Treverorum. |

The phrase could mean ‘someone who watches during night’ (taking vuktdg to
be a genitive of time) or ‘someone who watches for night’ (vuxtég being an objective

genitive in this case); both interpetations find support from the text: at 65 Hermes darts
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out of his cave xata okomujv, while he commits his theft during the night and lies in

bed during day (as a true f)pegdxortog).

*nuAndoxov: cf. 6d01d66Kkog in Plb. 13.8.2, D.Chr. 4.95.3, D.S. 34/35.2.43, glossed
as kakoUEYos &vodog by Hsch.; also 6doidokeiv explained as 6dookoneiv by Hsch. and
Eust. Od. 1, p. 97. muAnddkog may refer to Hermes as the guardian of the entrances, as he
was also called HuAang, INgomvAatog, [TVAL0g, Bugaiog, Lroodaios (cf. Paus.Gr., s.v.
‘Equnis otgodaiog), Ztgodevs; see Farnell V, 19 and 66 n. 20~§. This points to a divinity
associated with gates, doors, or door hinges. The comparison with 6doddkoc suggests
that TuAndékog could also mean ‘thief.” Lines 146-7 suggest a way to combine the two
possible meanings: there, Hermes enters the cave through the key-hole. In a way he
protects the door, since the house’s entrance is not violated, but at the same time he acts
as a thief, as he enters stealthily into the house. Subsequently (384), he swears by
Olympus’ ngoBvgata to prove his innocence. TuAndéxoc has also been linked to the
Gate to the Underworld, traditionally located at Pylos (e.g. I, 5.397); see Usener (1965)
1V, 226-7.

16. audavéewy: this syncopated form does not occur in Homer, who uses
avadaivew (e.g. Il. 1.87, 11.62, 174, 17.244) even in metrical contexts that would allow
either form, although he does have auaivety.

xAvta Egya: picks up aoionpa &oya from 12 and sets the tone for what the

audience should expect in the poem.
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17-19. These two verses in asyndeton give us a preview of some of Hermes’

kAvta EQya: the fabrication of the lyre and the cattle-theft, i.e. his two most important
actions in the poem. The cattle-theft precipitates the conflict with Apollo that will open
Hermes’ way to Olympus, although not in the same triumphant manner 1n which other
gods enter Olympus (cf. the Muses in the Theogony or Apollo in the opening of h.Apol.),
while the lyre will be the means of reconciliation between the two brothers and Hermes’
way of acquiring divine honors through exchange. Most of the Hymn'’s action is, in a
way, the result of the two events presented in 17-9. The order.of events, however, is
different from all other accounts of the story, and this is of crucial importance. While in
other versions (on which see above, p. 59ff.), the cattle-theft precedes the creation of the
lyre—and, in fact, the cows’ intestines and hides are used as material for the
construction of the lyre—our poet makes the cattle-theft follow the lyre’s fabrication, thus
dissociating the two events and emphasizing the antagonism between the two divine
brothers.

These lines were bracketed by Ilgen (as ‘a grammatico primum in memoriae
subsidium in margine notati’), who was followed by most editors until Gemoll defended
them on the grounds that 6 kai in 20 presupposes that something has already been said
about the wondrous deeds. This type of brief summary before the narration of the god’s
actions is not without parallel: cf. h.Apol 131-2, which also give a summary of the Hymn's
main themes (lyre-playing, archery, prophecy). In both Hymns these lines illustrate the

motif of the precocious divine child. The poet of h.Herm. emphasizes the divine babe’s
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rapidity of action and inventiveness, while h.Apol. underscores the young god’s

strength and rapid growth; see also Herter (1975) 601 with n. 19. The motif of Hermes'
precocity appears again in Soph. fr. 314.277-82 (Ichn.), where, however, the focus is on
corporeal growth. For the relationship between h.Herm. and h.Apol., see above, p. 54ff.

17. j@og: not in Homer; first attested in Op. 548.

YEYOVWG: thé form occurs here for the first time, but is not guaranteed; the epic
yeyadg could have been used (cf. 214, 271, 331), and yeyovwg may be due to Attic
influence on the tradition. |

uégw Huatt EykBaoilev: péow fuatt appears also in h.Apol 441 in the same
sedes, also of a god performing a miraculous feat (Apollo appears as a star in broad day
light). Many editors felt that the verb éyxiOagiletv implies the presence of an
audience—cf. the only other occurrence of this compound in h.Apol. 201—and
consequently found fault with the fact that Hermes' first musical performance lacks an
audience. Gemoll therefore adopted Bergk’s &b k10401 ev. Radermacher, on the other
hand, took péoe fipat with éyxiBagilev to ease the construction, but this yields
awkward syntax. A possible answer to the problem may be that ¢yxBaoilev in h.Herm.
is the result of our poet’s adaptation of h.Apol. 201; this would account both for the
syntax and for the hiatus before £yx18401Cev.

19. TeTAd! TH) TEOTERT, T} v Téke TeéTVIa Maia: this verse punctuates the
first narrative section of the Hymn as a kind of ring-composition: the proem begins and

ends with a reference to Maia.
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The day on which Hermes was born is the TetdTn (unvog) iotapévov. The

tripartite division of the month is implied here; see Bischoff (1919) 1571-2 and West on
Op. 765-828. The fourth, along with the first and seventh, are sacred days; cf. Op. 770.
The fourth day was associated with Hermes, Aphrodite, and Heracles; cf. Plu.
Symp.Quaest. 3.2.404, Schol. Arist.Pl. 1126, Thphr. Char. 14. Herakles was born on the
fourth day as well (cf. Philoch. 328 F 85 and Phot. 5.v. TETEAdL Yéyovag, proverbially
used for people who toiled for others). Alternatively, it was on this day that Herakles
joined the company of the immortals. Procl. ad Hes.Op. 798 re;ports that the same day
was associated with both Hermes and Aphrodite and therefore it was ngc‘)é ovvovaiov

erutiidew; see the references collected in Lobeck (1829) 1, 430-3. Hermes was also linked

with the number four in a different way (cf. Farnell V, 67 n. 31); on ‘Eoutic
Tetgaxédparog, cf. Paus.Gr. s.v.; also AP 6.334.3 (Leon.Tarant.) TETQAYAWXLV, i.e. with

four angles, square; Corn. ND 23.12, tetodywvoc ¢ oxfuaty, Apollod. 244 fr. 129, and

Plu. Symp.Quaest. 738e 7- £ 2.

7otV in this sedes often qualifies Hera in Homer (e.g. 1. 8.471, 13.826, 14.159;
Od. 4.513 etc.). This epithet elevates Maia’s status, who was an otherwise unimportant

nymph; consequently, Hermes’ prestige is also increased.

20-68. Hermes and the Tortoise
At this point, the mythical part (pars epica) begins. Shortly after he is born,

Hermes leaves his cradle in search of Apollo’s cattle. Just as he exits his cave, he chances
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upon a tortoise. He addresses it in riddling terms that foreshadow her future role as

‘the companion of the feast.” He then kills it and constructs the lyre. Thereafter, the
divine babe tries his new toy (&Buvgpua), improvising a hymn to his parents. Finally, he
hides the lyre in his cradle and leaves for Pieria.

The transition from the proem to the main narrative is handled in different ways
in the major Homeric; Hymns. h.Apol. begins with a scene on Olympus (all the gods except
for Zeus and Leto are terrified at the arrival of Apollo), and the transition is achieved
through a question, just as in Iliad 1.11, where the Muse's and poet’s voice blend. #.Dem.
launches straight into the narrative after a proem of just 3 lines. h.Aphr. begins with a
typical proem, which is followed by a bridging section describing the limits of
Aphrodite’s power (she cannot overcome Athena, Hestia, and Artemis); this leads into
the Hymn's main topic, i.e. how the goddess was conquered by her own power of love.
In our Hymn, the presentation of some of the narrative’s central themes results in a
smoother transition than in h.Dem. and without the need of a ‘lengthy section between
the introduction and the main narrative, as in h.Aphr. Lines 20ff. pick up again the
Wunderkind-motif (cf. h.Apol 127-9 where Apollo breaking lose from his swaddling
clothes as soon as he partakes of ambrosia). Radermacher (1914-24) 232-9 compares this
to other stories of divine children who while still young performed deeds beyond the
abilities of their age, e.g. Buddha, Jesus conversing with the sages at the Temple etc. On
the motif of the precocious divine child, see Gering (1927) I, 46.

20-2. See below, note on 63-5 for structural similarities between the two passages.
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~ 20. 8¢ kaii: xai is not here simply ‘also,” cf. Schwyzer II, 567, which would not

yield a strong sense; the force is: ‘It is he who immediately after he leapt from his
mother’s womb...’; cf. Denniston 295 and 307.

unTeoc an’ abavarwv B60¢ yviwv: cf. h.Apol. 119, Call. Dian. 255, and Hp. Ep.
17.255, all of whom have éxBog¢iv of a baby’s birth (the first two children are divine);
also Th. 281 of Chrysaor and Pegasos leaping forth from Medusa’s decapitated neck. Il.
19.110 has simply mtéom) peta moooi yvvaikdg, of a mortal child. Maia may have given
birth to in the same way as Leto did, i.e. leaning on her knees; cf. h.Apol. 117-8 and Paus.
8.48.7 for a similar procedure; see Kuntner (1985) and RLAC IX 89-90.

21. iep@ évi Aixvw: When Zeus was born he was placed in a golden Aixvov, cf.

Call. Jov. 48.

On Hermes and the Aixvov, Soph. fr. 314.275 (Ichn.); also LIMC V (Hermes) 241
and 242 a/b for representations of the divine babe in the Aixvov, and van Hoorn (1909)
17-21.

The Aixvov (Suda and Hsch. have also Aetkvov) was an agricultural implement
used as a winnowing fan for separating the grain from the chaff; it was also employed in
cult, with fruit aﬁd/or a phallus placed inside. The Scholiast on Call. loc. cit. informs us
that babies were placed in a Aikvov because of the belief that they would thus acquire
wealth in their adult life; see Kroll (1926) and Frazer (1921) II 5 n. 4 for attestations of this
custom in other peoples. Dionysos was especially associated with the Aiicvov and bore

the by-name Aucvitr.
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22. &AA’ 8 ': 6 y(€) picks up a formerly mentioned subject as often in epic;

see Denniston 121-2.

e Boac AnéAAwvoc: Homer has both Bodg and Boag and in some instances
the metrical context admits either form (Béag Il. 12.137, 20.495, 24.782; Od. 11.289, 12.375,
19.276; Boug Il. 1.154, Od. 198). Both forms are admissible here and at 102, 116, 262, and
340. The MSS have ﬁéag here and Bovg in 116.

The poet does not explain at this point why Hermes was after Apollo’s cows, but
later we are told that the young god was hungry for meat (64,.130), although he does not
partake of the cows that he slaughters. Just like Apollo, Hermes seems to have a firm
plan of his future actions as soon as he is born.

23. 00dOV VepBaivwv vinosdéoc dvrgoto: cf. h.Herm. 380. bymoedric
frequently refers to OdAapog or dwpa (e.g. II. 5.213, 9.582; Od. 4.15,7.225 etc. also also
vibepednc). Hermes’ cave is described in terms normally applied toa house or palace.
Throughout the poem, we are invited to envision the cave in different—and sometimes
conflicting —terms. Radermacher remarks: “die Hohle besteht bei ihm [sc. the poet] als
reine Phantasievorstellung, die sich nach dem Bediirfnis des Augenblicks marchenhaft
verandert” (on 26). In addition, the cave, being the dwelling-place of a god, may be
described at times as if it were a temple. Thus, it has a courtyard-door in 26 and is even
compared to a temple, since in 247 it appears to have not one, but three advtot In 252 it
is referred to as a péyag d6poc (again a reference to a temple) that has several puxot; cf.

also 27 and 146. ovdGV may preserve here some association with temples as well (cf. note
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on 233). Hermes, however, describes his cave in contemptuous terms in 172 by

calling it fepdev, elsewhere reserved for {6¢og or Tagtapog (Il. 8.13; Od. 11.57; Th. 119,
653; Hes. fr. 30.22, 280.23; h.Dem. 80, 446); the reason for Hermes’ contemptuous
description of the cave is his desire to acquire a position on Olympus among the other
gods instead of being a marginal deity.

24. £vOa xﬁvv gvowv: xéAug here for the first time in hexameter; it occurs also
in Sapph. fr. 118 (of the lyre) and Alc. fr. 359.2; cf. the aetiological story in Paus. 8.17.5,
€vBa (sc. on Mt. Chelydorea at Kyllene) evpwv xeAwvnv Egufic éxdeigar 1o Ongiov kai
art’ avtig Aéyetan momjoacOat Abeav. On Hermes’ depictions with a tortoise-lyre, see
LIMC V (Hermes) 310-20; cf. also Paus. 2.19.7 who mentions a representation in the
temple of Lycian Apollo of Hermes seizing a tortoise in order to construct a lyre.

The tortoise is a true éguaiov (cf. Pl Phd. 107c 6, Smp. 217a 3), i.e. an
amngoadoknTov kéQdog, as Paus.Gr. s.v. explains it; cf. also [Niceph.Greg,] Fr. Lexici
Graeci e cod. Par. Gr. 3027, 149. On the éouaiov, see Preller I, 403 n. 3 and Eitrem (1921a).
The poet creates here a mythological antecedent from the god's life to explain the sense
of £guaiov which must have been current during his time.

£xTnoaTo uvgiov dABov: Baumeister thought that the cows and the staff
mentioned in 529 are implied here, but the word may refer to the entire set of divine
honors that Hermes will acquire by the end of the Hymn, for which one might have
expected Tyur); and Nordheider (LfgrE s.v.) is right to suggest that by 6ABog are meant

the consequences of the lyre’s invention. Normally 6ABog is given to humans by Zeus or
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the gods in general (Od. 6.188, 18.19, Th. 420, Op. 281 etc.), while they themselves are

not said to possess 6ABog. Here, however, Hermes, whose divine status is as yet
ambiguous, acquires 6ABog for himself; cf. also 379 where Hermes calls himself OABLog
and 461, where Apollo promises to make Hermes 6ABlog among the gods.

25. Eounc ToL mowtiota xéAvy tertivar’aodév: This is the first explicit
aetiological statement in the Hymn and shares much of the wording of 111 that refers to
Hermes’ invention of the fire-sticks. Ruhnken considered the verse an interpolation and
was followed by most editors with the exception of Schneidewin, who thought 111 to be
an interpolation instead. Baumeister went on to suggest that it was modeled after Boeo
fr.2.2 (it is unclear to me why he calls it an oraculum), which is cited by Paus. 10.5.8 and
mentions Olen as the inventor of the hexameter (on Boeo, see Knaack [1897]). Agar
(1921) 13 took the verse as a marginal summary of the story to follow. This similarity
prompted Cassola to propose that both verses may derive from another Hymn to Hermes
or from a different version of the present Hymn. If these are indeed marginal
summaries, they must have entered the tradition very early, since they are transmitted
in both branches. The placement of these two verses within the larger narrative,
however, suggests that the repetition may be functional: they seem to frame the two
principal events that were announced in 17-9, the construction of the lyre and the cattle-
theft. Line 25 precedes the killing of the tortoise and its transformation into a singer,
while 111 punctuates the cattle-theft proper. Both 25 and 111 can be taken

parenthetically, and the employment of ot may be a rhetorical device by which the poet
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attempts to engage his audience’s attention (‘Hermes, as you know, was the first to

transform the tortoise into a singer’).

TektaiveoBau is properly used of carpentry but is also found as a metaphor of
the poet’s work; for its construction with two accusatives cf. PL. Ti. 33a 6-b 1.

&owddg is normally used of human beings, except in Op. 208 (nightingale), 582-3
(&od] of the cicada), and h.Hom. 19.17-8 (bird). He is one of the dnpioegyoi (Od. 17.383-
5), grouped with the seer, the physician, and the carpenter, and his art derives from
Apollo and the Muses (Th. 95). By making the tortoise into an.o'(mbég, Hermes
appropriates one of Apollo’s chief roles already in the beginning of the Hyrhn before
even stealing his cattle. This is also the first reference to the tortoise in human terms,
which will culminate in Hermes’ speech to Apollo where he describes the lyreasa
hetaira (see n. on 463-95).

On Hermes' transforming a voiceless creature into a singer, cf. Soph. fr. 314. 299-
300 (Ichn.), and Nic. Alex. 560. For Orpheus as the TE&Tog evQeTrig, cf. Tim. Pers. fr. 15

col. 5, 221-4.

26. 1} 0d oi avteBoANCEV én’ avdeinar Bvonowv: notice that the tortoise meets
Hermes rather than vice verss. Hermes' statues were located at the entrance to the house,
thus everyone coming from outside would encounter Hermes as they entered; cf.
Paus.Gr. 70. According to Christopoulos (forthcoming) the meeting at the courtyard-
door has further significance: the courtyard doors are associated with music and song

performed in front of them; cf. the so-called nagakAavoifuga, and especially Pi. N.
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1.19-20 and Plato Smp. 212c6ff. The tortoise, then, meets Hermes at the courtyard-

door, on which occasion he transforms her into a singer. Usually, however, persons who
appear singing at the avAeioL B0at are not made to sing; they are doing this already.

27. é01OnAfa moinv: for this line-ending, cf. Il. 14.347 (veoBnAéa moinv), which
refers to the fresh grass that springs up when Zeus and Hera make love. No metrical
constraints impede the use of the Iliadic phrase here, and the difference in the adjective
may be meaningful: £0tBnAéa moinv is the thick grass on which the tortoise grazes; cf.
Cantilena (1981) 244, who considers this phrase a ‘functional x./ariant.’

28. gavAa moaiv Baivovga: oadAov is glossed by Hsch. as dﬁgév,vxoﬁq)ov,
akQov, TeudpeQov. It recurs in Semon. fr. 18 (relating to a horse’s stride), Anacr. fr. 66b (of
the Bacchants), and fr. 113; cf. also Schol. Arist.Vesp. 1169 (cadAov 8¢ kaAeltal kai TO
Xavvov kai 10 dlegounkdg) and the compound cavAomgwktuiv in the same play, 1173.
Eur. Cyc. 40 has cavAodpat of the satyrs. Chantraine, s.v., compares it with other
adjectives in —Aog, such as paxAog, which often have pejorative meanings, while Frisk
suggests that it may have been formed through association (Kreuzung) with padAog. The
comparison of the tortoise’s slow gait with that of a horse or of the drunken and dancing
Satyrs certainly adds an element of comedy. Shelmerdine ad loc. sees cabAa mooiv
Baivovoa as a possible reference to the tortoise’s future function as the companion of
the feast, who will make the symposiasts dance. Given the associations of cadAog with

bacchic revelry and sexually suggestive gait, the comparison of the lyre to a hetaira, as
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she is described later in the poem, may also be implied here. On cavAa, see Solmsen

(1909) 132-3, Treu (1968) 253 and 295, and Zumbach (1955) 15.

¢o100viog: see above, note on 3. Reece suggests that a pun is intended between
¢o100viog and the following forms of Gvivéavat in Hermes’ speech. This is certainly
possible, esp. in view of other such word-plays in the poem; cf. also below, note on 392.

29. cf. Od. 22.207, anv d' [sc. Athena] Odvooeig yriOnoev idwv kai pvbov
EeLTieV.

4Bonoac: aBgeiv denotes a special type of seeing that often involves the notion
of discovering, as some of its occurrences show (e.g. Il. 12.391, 14.334), or at least a
certain intensity, as the lexicographers and commentators point out; cf. Phot. 5.v. a60¢tv,
10 €MOKOTELY KAl peT’ Erutdoews 6av, Eust. Od. II, p. 214 aBgetv 10 dyav Aémewy;
sometimes accompanied by 8avudlery, as in II. 10.10-1, h.Herm. 414; cf. Frisk s.v. and
Prévot (1935) 246-7.

wai avtica poBov Eevre: in the Iliad, ubBog is thought to be a marked type of
public speech, confined mostly to men and characterized by authority, to which the
audience usually conforms; Martin (1984) 16-28; but cf. Murad (1999) for a refutation of
this distinction. The occurrences of ut9og in the Odyssey indicate that it has a more
complex semantic field, as it incorporates the domestic as well as the heroic way of life;
cf. Clark (2001). Accordingly, in h.Herm. ub6oc designates a variety of speech-types,
some of which are public (329, 334, 366—all of which are delivered in the divine

assembly); in 154 and 162 it refers to Maia’s angry reproach of Hermes and Hermes'
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rude reply, respectively. In 201 and 212 it is used of the Old Man’s riddling speech,

the effect of Hermes’ ‘instruction’ in proverbial speech, on which see Tzifopoulos (2000).
Apollo’s threatening speech is also a u08og, cf. 253, 261, 280. But in other instances, it
seems to mean no more than ‘report,” as in 263 (repeated in 363), or ‘words,’ as in 467.
Here, uo6og refers to an authoritative type of speech (as it is uttered by a god) that gives
glimpses of the tortoise’s future (hence it is prophetic) and is characterized by riddling
statements that aim at manipulating its addressee, i.e. to make the tortoise enter Hermes'’
cave. |

Kkai avtika poBov Eeine is not used elsewhere as a speech introduction and may

be our poet’s innovation, cf. van Nortwick (1975) 50.

30-38 Hermes’ first speech

Hermes addresses the tortoise in terms that reveal his excitement at his new
discovery. The tortoise is personified and Hermes already foresees her future role as a
musical instrument used at banquets (cf. dartdg étaign and 38). Radermacher noted the
abruptness of Hermes’ speech to the tortoise; in fact, these lines consist of short, choppy
phrases, sometimes with no connective, which may be the poet’s attempt to reproduce
child-like speech (cf. van Nortwick [1975] 93-5, who focuses on Hermes' speeches to
Apollo). As soon as he meets the animal, the divine babe conceives his plantouseitasa
means to obtain the desired honors (cf. 6¢peAds i pot Zoom). Hermes strikes a deal with

the (speechless) animal: it will help him execute his plan to acquire divine honors and in
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exchange Hermes will transform it into an instrument that will have a distinguished

place at banquets. Although the tortoise seems to have a function while alive (a charm
against sorcery), through its death, it will obtain a more prominent position in human
activities and charm men through her music. See Holmberg (1990) 91-2 for a discussion
of the entire episode.

30. m’:g&m\év: one of the earliest occurrences of this term, along with Archil. fr.
218 (related to sneezing et sim. by Schol. Pind. O. 12.10) and Thgn. 1150 (where it means
‘pact’ or ‘agreement’). For the term'’s history, see Miiri (1931) and Gauthier (1972). In the
5t and 4* centuries cUpBoAov and ocvpuPoAr) became technical terms for treaties

between cities. Originally, cUpuBoAov was an item (a tablet, an astragalos etc.) that was

broken into two halves and used to reconfirm the xenia-bonds: the two halves were put
together (cvuBaAAewv), and thus the xenoi were recognized (cf. Schol. Eur.Med. 613).
oupBaAAew can also mean ‘meeting,’ e.g. Od. 6.54, 10.105, and according to Greek
superstition, the person or animal one met leaving his house was a type of portent (cf.

Arist. Ra. 196 with Dover’s note ad loc., and Lucian Pseudol. 17). Such a cbpupoAov was

thought to be sent by Hermes himself. Gauthier (1972) 71 n. 26 suggests that the word
could mean here either a ‘presage’ or ‘signe’: the tortoise is the first thing that Hermes
sees as he leaves his abode. Gauthier’s idea, however, that the tortoise is itself a symbolon

(or a ‘half-object’ as he calls it), in the sense that it will be joined with something else (ox-

hide and strings) to form one single object (lyre) seems far-fetched; a copfoAov is part

of an originally entire object which is not the case with the lyre’s construction.
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oVpBoAov here may be taken as masculine (sc. oiwvdg), the object of 6votalw (thus

the comma before otk would be superfluous). For c0pBoAog (sc. oiwvog) cf. LS. s.v. 11
and Miiri (1931) 37-8. The sense is: ‘I do not scorn a chance encounter (i.e. an omen) that
will forthwith prove to be very profitable for me.” Thus, both Hermes and Apollo (cf.
213) receive an omen, as soon as they set out to search for the cattle; Hermes knows how
to interpret it, whereas Apollo - the god of prophecy —ironically fails.

For 1jon, see LSJ s.v. 12 and Thomas (1895) 90, who suggests that the particle

refers to some critical instance.

ovrjowov: here for the first time; then Aesch. Eum. 924 and frequently in

Menander.

oV 6votalw: the phrase is equivalent to déxopa Tov Sgviv (AS), ie. T do not
make light of the omen, I accept it’; cf. Op. 258 ox0A1@G 6VOTALWV; OVOTAOTOV is

conjectured in h.Aphr. 254 with the meaning of ‘(not) to be made light of'. As Richardson

4 ad loc. suggests dvrjoov, dvotalw, and oviioeis later in 35 may be a word-play; cf. also
Nordheider (LfgrE s.v. vjoL06).
1 31. xaipe, pvrv éodeagoa: these words are not simply a personification; the

tortoise is addressed in terms resembling a hymnal invocation (xaige followed by string
of addresses reflecting a deity’s moAvwvupia); for xaige, cf. the endings of the Homeric
Hymns, Th. 104, 963; further Pi. P. 2.67, N. 3.76, I. 1.32. For ¢unv €éoeaoa, cf. punv
¢oatr) Th. 259 and 355, of a Nereid and an Okeanid respectively, and the use of égbeooa

referring to various Nymphs (Th. 245, 251, 357, fr. 169.1). It does not occur in either the
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Iliad or the Odyssey, where we find the metrically equivalent égatewvog, while

h.Herm. (as well as Hesiod) has both. Anacreon, fr. 28.2-3, uses épéecoa of the miktig,
another stringed instrument.

xopoitune: cf. Il. 24.261 xogoituntia ‘dance;’ Pi. fr. 156 uses xogoltmog as an
attribute of the Silenos. xogoitvume is Matthiae’s suggestion for the MSS xogoitine,
which I consider pfeferable. xooitumie would mean ‘beaten or played during the dance’
and would refer to the tortoise as an instrument alone. The active noun offers a richer
sense: ‘marking the beat for the dance’; the tortoise is thus en;/isioned both as a lyre
(marking the rhythm by its music) and as a dancing girl or hetaira (markingv the rhythm
by her movements or the clapping of her hands). Moreover, it is best not to punctuate
after xogoutvme (cf. Radermacher and West ad loc.), and take xogoitvme dawtdg étaion
as one sense unit. With these two slight modifications of Cassola’s text we acquire a
richer image of the tortoise as being both the lyre and a hetaira, which is in keeping with
Hermes’ description of the lyre in his speech to Apollo (475ff.). Furthermore, the passive
sense of xogoiture is problematic, since TOomtetv is not used of playing an instrument in
archaic poetry (kQovetv or kpéketv are used instead).

dautode Exaion: already in Homer: Od. 8.99 ¢pdopryyds 6, §i darti ouvrjogds ot
BaAein and 17.270-1 poueyE...fiv doa darti Beol oinoav étaigny; cf. further CEG
1025.8: rm]x[i]da & ovgaviwv étaeny Baling t[e xopwv te. The phrase is ambiguous:

as a form of address it could refer to a participant in the banquet.
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32. ngodaveioa: used sometimes of a god’s appearance; cf. Alc. fr. 34a.3-4,

Soph. Ant. 1149, OT 163 (the examples from Sophocles are part of prayers); also of
portents in the sense of ‘foretell’; so frequently in Hdt.; cf. LSJ s.v. II.

n60sv Téde, waAov &Buoua: This and the following line are variously
punctuated by the editors. Baumeister, following Hermann and reading éooi, took ¢0oi
with nd6ev t6de and considered the phrase equivalent to t60ev t6de ikaveig. The
parallels, however, contain ixavew (II. 14.298, 309; Od. 1.409; h.Herm. 156-7) and not
etvaw Others (Gemoll, Agar [1921] followed by Cassola) pla(;e a question-mark at the
end of 32, while West (2003a) punctuates with a comma. AS do not punctuate at all, and
their text yields the following sense: ‘Whence did you wear this beautiful plaything, (i.e.)
a variegated shell, you tortoise living in the mountains?’ I would punctuate: 60ev 16d¢;
kaAOV aBvgua, aidAov dotoaxdv, éoat, xEAuc 6peaL {dovoa (‘whence [sc. ixaveic] did
you come here? You are a beautiful plaything, [i.e.] a variegated shell, o mountain-
dwelling tortoise’). &Bvgua designates here the entire tortoise, but Hermes is
particularly interested in its shell, since his intention is to construct a lyre. At 40 the poet
uses &Bugpa designating the tortoise. Later, at 52 &8vopa means what is made from the
tortoise’s shell, i.e. the lyre (cf. the use of xéAvc in the sense ‘tortoise’ and ‘lyre’). The
word is particularly apt because of its semantic associations: one expects a child’s
plaything in a story about an infant; at the same time, it points forward to the tortoise’s

future use as an instrument, since &BVQewv is used of playing music, cf. h.Herm. 485,
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h.Hom. 19.15, Pind. 1.3/4.57. xaAov dBuppa appears also in h.Dem. 16 (of the

narcissus flower) and there, too, it expresses Persephone’s delight.

33. aidAov dgrpaxov: Goteakov here for the first time; then Soph. Ichn. 303,

I Hp. Steril. 245, Theoc. 9.25. On the tortoise-shell, cf. Marc.Sid. 16 (moAvotikToi te
XeA@vVQL).

£ago: Matthiae’s suggestion for MSS éoo1 (which he did not incorporate in the
text). It was proposed again later by Tyrrell (1894) and accepted by almost all
subsequent editors and commentators; but note the express disagreement of Agar (1921)
13. The form is Homeric (cf. Il. 3.57 and Chantraine I 297 §137), but it is unnecessary
here. The manuscript reading yields perfect sense (i.e. ‘you are a variegated, patterned
shell’—Hermes immediately directs his attention to the part of the tortoise that will be
beneficial to himself) and if any change were to be made, it should have been to a perfect
rather than the pluperfect.

35. The remainder of Hermes’ address to the tortoise, in which he tries to entice
the animal to enter the cave, as well as the lines that describe how Hermes killed the
tortoise reveal some similarities with sacrificial practices both in general and in the
specific vocabulary (cf. the killing of Apollo’s cows later in the Hymn). At a sacrifice the
attendants would sprinkle barley so that the animal would lower its head and thus
“agree” to be killed. Just as in actual sacrifices an attempt is made to “convince” the
animal willingly to participate in the sacrifice and accept its own death, here too Hermes

tries to convince the tortoise to submit to its death by entering into an agreement with it.
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Hermes has to argue convincingly in order to acquire something that was

proverbially impossible to obtain; cf. Taga xeAwvng dotgakov- émi ToD oUK v
HETadOVTOG, (oTEeQ OVDdE XeEAWVN petadoin Tob idiov doteakov (Macar. 6.88 and
Arsen. 13.99d).

oVd’ dmotiur)ow: ‘and I will not slight you,” preferable to Matthiae’s
anatiunow (‘to dishonor greatly’) adopted in West (2003a). The verb occurs here for the
first time, then Call. fr. 103; the middle occurs in Hdt. 5.77 in a different sense (‘fix a
price by valuation’ LSJ s.v. II). |

oV ¢ ue TEwTLaTOV OVr)oeLc: preferable to West's (emphatic) &' €ué, which
would suggest that the tortoise had the option of helping someone else first. mowrioTov
is best understood adverbially (cf. Od. 10.462, 20.60). Hermes enters into an agreement
with the tortoise: each will benefit the other, but the tortoise has to fulfill her part of the
deal first.

36. oixot BéAteoov eivan, énei BAaBeoov 10 BvondL: The line occurs in Op. 365;
a marginal note found in some MSS (L, I, p) accuses Hesiod of plagiarism, the
underlying assumption being that the Hymn, being “Homeric,” must pre-date Hesiod.
Our poet may be parodying Hesiod, as Baumeister already thought. One cannot,
however, exclude the possibility that both poets drew from a common source of
proverbial wisdom. The proverb in Hesiod may function as advice to keep one’s goods
stored at home or perhaps as instruction to women to stay at home in order to avoid

slander. Here it operates on several levels: Hermes uses it as an argument to coax the
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tortoise into the cave and thus make it willingly accept its own sacrifice. At the same

time it is ironic, since the tortoise is an animal that is always at home; cf. EtGud s.v.
dpepéowkog and Aesop, Fab. 106 (olkog pidog olkog G&QLOTOG, a paroemiac verse);
furthermore, by coming inside, the tortoise will not be safer, but dead: by taking the
tortoise into his home, Hermes will deprive it of its own home; see Tzifopoulos (2000).

37.1n.yao: for the combination, see Denniston 286. y&o may strike as somewhat
odd, since the following lines describe a benefit that humans will derive from the
tortoise; but it will be part of the tortoise’s future timai to walgd off baneful incantations
and sing at the banquets. In this sense, y&g can be said to connect to ovd’ amotifiow of
35.

émnAvoing moAvnpovoc: the phrase recurs in h.Dem. 230, and Zumbach
(1955) 9 considers our verse as derived from h.Dem. 228. Neither word appears either in
Homer or Hesiod; but cf. #ntmAug that occurs from Herodotus on, and Od. 24.305 where
IToAvmrjuwv appears as a proper name. Elsewhere noAvmipwy is used of diseases
(Pind. Pyth. 3.46), while in Alcman, fr. 5 subfr. 2 col. 1.11-3 it has passive sense and is
contrasted to evdaipwv. EnnAvoin, commonly derived from érrjAvBov (with the
exception of Goebel I 428-9), is a ‘coming against with spells’ or an ‘attack with magical
incantations.’

£xua: Expa ‘a defense,” is Ruhnken’s emendation for the MSS aixué or aixua.
The word occurs in Homer but with a different meaning (‘impediment,” ‘grip,’ see Il.

12.260, 13.139, 14.410, 21.259).
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Cassian.Bass Geopon. 1.14.8, reports that the marsh-dwelling tortoise was used

to avert the attack of hail against one’s vineyard. One would walk around the vineyard
holding the tortoise upside down in his right hand and then place it supine in the midst
of the vineyard, making sure that it could not turn right itself. Hermes refers to the use
of the living tortoise against magic incantations involving diseases, although the sources
claim that it is the dead animal that fulfilled such a function. Plin. Nat. 32.33 informs us
that the meat of a tortoise was used against witchcraft. For uses of the tortoise related to
the healing of diseases, cf. Plin. Nat. 32.37 (against toothache)., and 32.40 (against fever),
and Riess (1897) 77. Nic. Alex. 559 mentions the legs of a tortoise as ingredient for an
antidote against the salamander; and apparently the tortoise meat was thought to have
an effect on the bowels, cf. the proverb cited by Athen. 8.337b 1j kof} xeAdyvng xor
dayeiv 1) un payetv, on which see Olson & Sens (2000) xxix, n. 31, and p. 4.

38. Compare the riddle in AP 14.30 «Qiov &xw yeveTtnoa, tékev dé pe téide
XeAwvn: Tuctopévn & apdw mépvov Epoig yovéag, on whiich see Borthwick (1970).

TOTE KEV HAAa kaAOV aeidoig: also ironic, since the tortoise is an essentially
speechless animal. On the tortoise’s sound (otrypdc), see Arist. HA 536a7-8; cf. also
Sophocles, fr. 314.300 (Ichn.) and Nic. Alex. 569-71 for the speechless tortoise becoming
endowed with sound through Hermes’ intervention. Cf. also Pac. Ant. fr. 4-6

(Warmington).
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40-51 Hermes kills the tortoise and constructs the lyre

On the construction of the lyre, see Faklaris (1977), with plates 77-81, who traces
the various steps of the procedure on the basis of archeological finds; Maas & Snyder
(1989) 34-6, with 48-51 for depictions and 79-99 for the chelys/ lyra in classical Athens;
Matthiesen (1999) 237-43 takes into consideration also the information provided in other
literary sources (i.e; Soph. fr. 314 (Ichn.), Philostr. Imag. 1.10.1-2, and Luc. DDeor. 11); see
also p. 247-8 on the way the lyre was played and the use of the plectrum. In constructing
a tortoise-lyre one would first kill the animal and remove mo.3t of its body by means of
the yAUdavov. The breast-plate would then be cut, and the remainder of the animal’s
body scooped out. Thereafter, the four protuberances in the shell’s interior would be
filed and holes would be drilled in which the instrument’s arms and xogdétovov would
be fastened. Sometimes, additional holes would be pierced at the shell’s rim to facilitate
the fastening of the ox-hide. The arms would be inserted first, then the cross-bar
(Cuyév), on which the k6AAomeg were attached. Then, the open part of the carcass was
covered with ox-hide. The xogdétovov was then added at the lower end of the shell,
followed by the 86va& on which the strings rested. The poet’s description of the process
does not follow the proper order (as reconstructed by Faklaris [1977] 226-30); the ox-hide
is fastened around the carcass before the arms’ insertion. Furthermore, not all the parts
of the lyre are mentioned, e.g. the d6va&/ paryddiov, the xoedétovov or fatre
(although they may be implied), and the k6AAomeg, nor is anything said about the

breast-plate’s removal. This inexactitude may arise because our poet describes the lyre
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based on his knowledge as a performer rather than an artisan. Music performers,

however good, may not be familiar with all the technicalities involved in their
instrument’s construction.

Hermes’ encounter with the tortoise may also be viewed as Vorabenteuer (for the
term, see Meuli [1974] 102-4 and Davies [1988] 282-3). When a hero has to travel on a
quest (usually a ]eﬁseitsfahrt), he often has to face a demon-like figure in order to obtain
information or the means to accomplish his task. By killing the tortoise, Hermes is able
to obtain its shell necessary for the fabrication of the lyre, wl';ich is to function as his
weapon against Apollo. The killing of the tortoise is linked to the killing of the two cows
through verbal echoes (see below, p. 207-8). Finally, Hermes’ joutney resembles a
Jenseitsfahrt on the following grounds: i.) he abducts the cows, which in myth often
symbolize the souls of the dead, cf. Davies (1988) 279-80 with n. 17 and Croon (1952) 67-
8 with n. 3 specifically on h.Herm.; ii.) from a meadow of asphodel, cf. Od. 11.539, 573,
24.13, and below on 221, for the associations of the meadow of asphodel to the realm of
the dead; iii.) and drives them to a cave at Pylos (lit. ‘Gate’), traditionally considered the
entrance to the Underworld, cf. Fontenrose (1959) 327-30 and Davies (2006) 193-6. The
parallel, however, should not be pressed too hard, as Hermes eventually kills two of the

animals.

40. dpéowv dparervov &Bvoua: cf. kaAdv &Bugua also at line-end in 32 (and my

note ad loc.) The phrase is repeated at 52, and both verses frame the killing of the animal
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and the construction of the lyre, thus setting off this section by means of ring-

composition.

41. avamAnoac: This word is “one of the great mysteries of this hymn” as Agar
remarked. The MSS read avammAnoag, while avamAroag is Hermann's conjecture.
avamuAety is unattested, but the simplex occurs in AP 6.282 (Theodorus) and means
‘compress’; the verb is used of making wool into felt, and of compressing military
formations. In Aristophanes, fr. 191, it refers to pounding octopus. In order to avoid the
unattested avarmArioas, van Herwerden (1876 and 1888) suggested ¢v0’ doa miAfjoag
citing parallels for the collocation &v8’ doa. Allen (1898) thought that avamiAfjoag may
be correct and believed that this verse must refer to the actual killing of the tortoise,
since the next one mentions the removal of the animal’s aichv. Evelyn-White proposed
the gruesome avannewoag, suggesting that Hermes cut the head and legs of the
tortoise before scooping out the shapeless mass. Radermacher accepted davamiAfjoag
and explained it as ‘quetschen,’ i.e. ‘crushing’ or ‘squeezing.’ Shelmerdine (1984) retains
the MSS avarnmAnoag and finds parallels in the visual arts, viz. depictions where a child
is seen to whirl a tortoise that is tied to a rope. She goes on to suggest that this is part of
a game, where the divine babe plays with his toy and tries to make the victim willing to
be sacrificed. Later the game becomes serious when Hermes intends to kill the tortoise.
Nic. Ther. 705, referring to the killing of a sea-turtle, has avaxvnawoag; avanmAéw or
avandAAw, however, are not attested in this sense (‘turn over’). Furthermore, turning

over is not necessary for scooping out the soft parts of the animal. Finally, West (2003a)
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adopts Ruhnken’s avaunAwoag that occurs only as a gloss in Hsch. (s.v.

avapAwoar avayAvpat) and renders ‘he probed with a chisel.’ However, on the basis
of Hesychius’ definition the participle should mean ‘having carved’; besides, Hermes is

using a YAUpavov to scoop out the tortoise’s meat. This emendation then is problematic
as well.

In absence of any further evidence, I propose to keep the manuscript reading and
obelize. dvarmAnoag (if correct) could be explained as a formation analogical to
0aAAw-ONAéw, xaivw-xnvéw et sim. (so already Radermachér ad loc.) and it would serve
two purposes: it would continue the image of the tortoise as a plaything that Hermes
swings to and fro; in addition, it might remind the audience of Homeric apmenaidv
used of wielding a weapon, thus giving a glimpse of the lyre’s future use in the two
brothers’ dispute.

YAvddavaw: here for the first time. The word is masculine according to the
grammarians, cf. Schol. Theoc. 1.28 comparing with otédpw-otédpavog, Aeifw-AiBavog;
tool-names with the suffix -avo- tend to be neuter, however, cf. Zumbach (1955) 10. On
the suffix, see Schwyzer I, 489-90. The dative should be construed with the following
éEeTOQNOEV.

42, aiwv’ é&etépnoey: There has been disagreement as to whether aidv here

has a concrete meaning (i.e. ‘marrow’) or not (i.e. ‘life’ or ‘vital force’). For a discussion
of the etymology and meaning of aidv, see Benveniste (1937) and Festugiére (1949). The

word certainly means ‘marrow’ in Pi. fr. 111.5 and in Hp. Morb. 7.1.122. Some
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commentators ancient and modern understood ‘marrow’ also at Il. 19.27. Greve,

Ruhnken, and Franke interpreted ai@v(a) in this verse as ‘marrow’ and Baumeister
rendered it as “‘meat’; Gemoll, following Ilgen and Lohsee, glossed it as ‘life’.
Radermacher and Cassola see an analogy here, viz. ‘body: shell :: marrow: bone.” The
latter renders aiwv(a) as ‘pulp,” which implies that the tortoise’s body is already
crushed. I believe that ai@v(a) should be understood as marrow; ‘scooping out the
animal’s life’ would be too bold an expression. We are dealing here with a metaphor
built on the analogy of the construction of the aulos. Auloi were often made of bones and
one would certainly have to remove the marrow from them. On bone-made auloi, see
West (1992) 86 and Mathiesen (1999) 183. Our poet is using an image drawn from aulos-
construction to describe the creation of a different type of instrument.

*¢EeTdgnoev is a hapax; LS] render ‘transfix,” but we should probably understand
it as ‘remove through piercing.” For the formation, cf. cuvtogeiv (Opp. H. 4.546),
avrtirogetv (Il 5.337, 10.267; h.Herm. 178). See also p. 62.

00e0KWoL0: generally of animals and once of the Nymphs (h.Aphr. 257).

XeAwvng: first here; then Hdt. 1.47, 48.

43. wg &’ 6mbre...mepRgEL: for @G & bre (6mbre), see Chantraine II, 252-3 (§372),
with n. 2. All the MSS except B have negrioet, which was rightly adopted by
Radermacher and Cassola; it is a subjunctive with short vowel, as opposed to the present
and the 2™ aorist subjunctives, which have a long vowel in Ionic. These forms are

preserved in inscriptions and only in those places in the Homeric text where they are
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required by the meter; cf. SIG 1167 (amokQUel, Emapet), Schulze (1885), and Buck

(1961) 119-20.

wkL vénua: for the idea of the thought being especially fast, cf. Il. 15.80, Od.
7.36, h.Apol. 186, 448, Hes. Sc. 222, Thgn. 985.

S gtépvoro: for the chest as the seat of the mind/ thought cf. Il. 3.63, 4.309, Th.
122, Theogn. 121, 396, 507, Eleg.Adesp. (IEG) 22.2, Carm.Conv. fr. 6.1-3.

44. 6v 1£: on this use of the epic te (digressif-permanent), cf. Ruijgh (1971) 906.

Bauswvai: the codd. have Bapivai. Our sources list different forms of this
adjective. Choerob. (ap. Anal. Oxon. 2.180 Cramer) suggests 8apewvog, which is found
also in Call. Aet. fr. 75.36. On the other hand, Call. Cer. 64 also uses Oapivai. Homer has
Bapewxi (e.g. I. 1.52, which Choerob. 180 cites with 8apiai). Forms like bdativoug
(Matro Conv. 79) and Udatewvog (Hp. Aér. 6, 22) suggest that some adjectives may have
had alternative forms in -tvog or -etvog (on the analogy with aAyewvég, 0gewvds etc.) and
our MSS preserve them.

f¢motowdwot: an indicative, the usual mood for a te digressif-permanent;

frequentative of émotEédw in the sense of ‘haunt’; cf. Op. 102-3 vovool de
avBeWMOLoLY...aUTOUATOL POLTATL.

uéowvar: not in Homer; Op. 178 has pepipvag in the same sedes; the word is

found also in Mimn. fr. 1.7 (of the troubles of old age), Sappho 1.26 (of erotic cares),

Thgn. 343, 766, 1323, and often in Pindar.
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45. 1) 6t dBrynBaouy: the reading of M and T; in the latter it is a correction

made by a different hand; © has at Otg, while p has &g éte. 1j 6t (accepted by Cassola)
makes 43-6 a double simile, in the sense that two different comparative clauses are used
for the same apodosis. Multiple similes are found in Homer, but they consist of sets of
relative and correlative clauses, e.g. Il. 2.455-483 (5 similes) and —somewhat closer to our
simile— 14.394-401. Not all scholars accept the idea of a double simile in our passage:
Ludwich (1908) 85 and Clay (1989) 107 with n. 40 prefer to coordinate the two images
and offer kai Tote instead, considering the beams that whirl from the eyes to be the
result of the thought that crosses the man'’s breast. This can be paleographically
explained by assuming that the initial x of kai dropped, leaving us with at éte
(preserved in ©), which the scribes tried to emend as well as they could. kai téte,
furthermore, would yield an image which accords with our poet’s emphasis on Hermes'’
sight, especially when he is about to carry out some new plan. kai Tote seems thus
preferable.

For duvelv of the eyes’ motion, cf. Il. 17.679-80, where it is used within a simile
and correlated to mavtooe nantaivwv (of an eagle), and Bacch. 17.17-8.

amn’ 0dOaAuav duaguyai: apaguyr] does not occur in Homer or Hesiod (it
recurs in Ar. Av. 925, A R. 2.42), but apaguypa is found in Hesiod five times (in the
phrase Xagitwv Gupaguypart’ éxovoa), in Bacch. 9.36, and Theocr. 23.7 (as an attribute
to x£iAog). It means the scintillating shine of the eyes accompanied by quick motion, cf.

Debrunner (1907) 238. Treu (1968) 252-3 detects a progressive development in the
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references to light emanating from one’s eyes: in Homer it can be the sign of a divine

being, of human excitement, or a beast’s predatory character; in the Il.Pers. fr. 4. 8 the
Supata dotohntovia are considered as a sign of Baguvopevov vonua, while here
Hermes’ dpaguyai suggest the twinkling of the creative spirit. For the idea of fire
emanating from the eyes, cf. Arist. De sens. 437a 23-25, Emped. fr. 84; for the look as the
result of a state of mind, cf. Il. 1. 103-4.

46. '’ Emog te xai £éoyov: for the idea of word and deed happening
simultaneously, cf. II. 19.242, Od. 2.272, Hdt. 3.135.2. See ]ani<o (1982) 133-4 for the
modification of the formula and the neglect of the digamma (in Od. 2.272 both digammas
are observed). The phrase become proverbial and is cited by the paroemiographers (Zen.
1.77, Greg.Cypr. 1.48, Macar. 1.94, Mich.Apost. 2.77).

£unldeto: in the lliad uidecBau is used of Zeus contriving evil against humans
(e.g. 2.38, 7.478), or of Achilles planning evil against Hector (e.g. 22.395, 23.24), and it
may retain something of its sinister connotation, since the £gyov Hermes plans is the
death of the tortoise.

xvdipog Eopic: cf. Th. 938. Shelmerdine compares the epithet with Homeric
kvd&Aog, but the two are not entirely similar: xvdaAyuog (only of people and krjQ in
Homer) recurs in Pi. O. 14.24 with active meaning (‘bestowing honor’). On k¥diuo0g, see

Papadoyannaki (2001) 198.
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47. év uérgoio: cf. Op. 720 kot pétov; the phrase appears here for the first

time. Shelmerdine glosses it ‘in lengths,” while Richardson translates ‘in measured
lengths.” One may render ‘in proper lengths,’ i.e. corresponding to the size of the shell.

dévarac kadduolo: kaAapog here for the first time, but cf. II. 19.222 and Od.
14.214 (xaAdunv); then in Hdt. 5.101 etc. A part of the lyre called d6va& or payddiov
(cf. Faklaris [1977] 230), corresponds to the bridge of modern string instruments. It was
located just over the opening of the ox-hide that was used to cover the tortoise shell after
its lower part was removed. The word here probably does not have this technical
meaning. The plural may imply that Hermes used stalks of reed to construct both the
dovag proper (i.e. the bridge) and the xopddtovov or Batrig (located at the lower end of
the instrument, where the strings were attached), which was normally made of metal.

48. meronva dud: for damergrivag, ‘pierce through’ c;r ‘perforate,” with tmesis
and anastrophe. This removes the problem of 3k construed with two different cases
within the same verse; see AS ad loc. The compound recurs with the same meaning in
Man. 2.106 (in passive), and it is used instead of duxmeigw, which appears once in
Homer (1l 16.405). For the perforation of the tortoise-shell during the process of the
lyre’s construction, see Faklaris (1977) 228 with hﬁages.

Owoio: in Homer normally of the ox-hide (e.g. II. 10.155, 12.263; Od. 1.108) and
once of a wolf’s hide (JI. 10.334); Pi. I. 6.37 uses it of a lion’s skin. This is the only
occurrence of the word for something other than a skin of some sort, but cf. Hdt. 1.47

Keatauivolo xeAdvng (an oracle).
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49. audi...tdvvaas: audi does not mean here ‘on both sides,’ since the lyre-

maker would cover with ox-hide only the part corresponding to the breast-plate that
was cut away in the beginning of the process. The hide was then tied or stitched around
the shell’s rim. &udti should be understood in the sense of megi; cf. LfgrEs.v. A5c.

npanidegot éRou: mpamnides is normally used of Hephaistos (I1. 1.608, 18.380,
18.482, 20.12; Od. 7.92, Hes. fr. 141.5). The poet’s employment of mpanideg thus invites
an implicit comparison with Hephaestus, another underdog figure among gods,
especially since Hermes is presented here as a craftsman.

50. r)xerc: M has mrjxvg; mijxewg may be a scribal Atticism; cf. Janko (1982) 143.
The arms of the lyre often made of horn—hence also called kégata—or of wood, curved
to give it the shape of horns. The arms were probably curved in the interior of the lyre as
well in order to be fastened to the walls of the shell. They would normally be joined to
each other by means of a horizontal piece of wood; see Faklaris (1977) 226-8 with images.

Luyov: i.e. a crossbar, linking the two mrjxeig, on which the k6AAomeg were
attached.

51. éntd: on the significance of the number of the strings for dating the Hymn
and its relation to Terpander see above, p. 14f. Other sources also mention that Hermes'
lyre had 7 strings; cf. Ptol. Mus. 23, Luc. Dial. Deor. 11.4. An aetion for the seven strings
of Apollo’s lyre is given by Call. Del. 249-55 and [Eratosth.] Cat. 24.

ovudavovg: ‘harmonijous.” This is the reading transmitted by all the

manuscripts. Antig. Mir. 7 (and Parad.Pal. 20 who draws from Antigonus) cite the verse
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with OnAvtégoucg instead of cupdwvoug. T have argued elsewhere (forthcoming in

CQ 57.2) in favor of Antigonus’ citation.
graviagoaro: cf. Od. 21.407 (Onwiws étdvvooe véw megl kOAAOTL x0EdT|V); also
called teivelv, évteivew or émuteivewy (Gal. iv, 577; viii, 172; Aristid.Quint. 16.4, 53.11;

Ptol. Harm. 2.12.25). The process of tuning was termed évapuéleoBal

52-64 Hermes' First Song

Immediately after he constructs the lyre, Hermes tries the new instrument by
performing a hymn celebrating his parents’ love-affair and praising his own lineage. The
song is reported in the third person (as is his second performance in 425-33 and
Demodocus’ first and third songs at Od. 8.73-82 and 499-520). Hermes’ hymn to himself
repeats an important theme encountered in the beginning of this poem, i.e. the duration
of Zeus' and Maia’s affair (notice the use of the iterative wgileokov at 58); furthermore,
the equal status of Hermes’ parents is brought into prominence by étawein prrAdtnt
58, while kaAAitédiAov in 57 through its reminiscence of “Horng xouoomediAov may
elevate Maia from a mere mountain-nymph to a divinity of higher rank. All these
elements ultimately serve Hermes' self-praise and the establishment of his identity,
which is as yet undefined.

Furthermore, Hermes' first musical performance is a mise en abyme (for the term,
see above p. 93 n. 221): the poem’s hero performs a song of the same genre (another

Hymn to Hermes) and in the same manner as the poet (i.e. to the accompaniment of the
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lyre), in which the god uses motifs similar to those the poet used at the beginning of

the song, to which the (external) audience is in fact listening. Consequently, this mise en
abyme is ‘analeptic’ in nature. By repeating what was said at the beginning of the poem,
it has the effect of bringing the narrative back to the point at which it was interrupted.
Right after the proem, Hermes left his cave to look for Apollo’s cattle. This thread of the
story broke off at-the moment when the divine babe met the tortoise, and it is only
resumed after Hermes’ song. Moreover, by presenting the god performing such a song,
the poet implicitly commends his own art, since he creates a divine precedent for his
own performance. This implicit identification of the poet and his ‘hero’ will become

clearer later in 475-88 (see notes ad loc.). For the song's topic, essentially an adulterous

relation, the “Lay of Ares and Aphrodite’ in Od. 8.266-366 is a good parallel. It is
significant, however, that the adulterous component is downplayed in favor of Zeus's
and Maia’s equality.

In addition, the poet instructs his audience what a proper bardic performance
should be by way of a negative example. While the first part. of Hermes” hymn (57-9)

closely resembles the beginning of our Hymn, the second (60-2) seems to be out of focus,

as Hermes is thinking of other issues while singing (62): the infant god praises Maia’s
maids and the cave’s furnishings; as a child, his attention is drawn to his immediate
surroundings.

The comparison of Hermes’ song with the young men'’s insults at the symposia

also adds a significant point. It presents Hermes’ performance as improvisatory in
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nature (cf. also €€ avtooyeding in 55), and the may aim at suggesting that his

performance is also extemporaneous. The simile, moreover, brings into the foreground
the solitary character of Hermes’ song. Finally, the simile may offer us some hint
regarding the performative context of this Hymn (and perhaps of other Homeric Hymns
as well): a poem like h.Herm. may have been performed at a banquet; cf. also the further
mention of symposion in 454 and my note on 499. In that case the simile describing
Hermes’ song would constitute a mise en abyme of the poem’s actual (i.e. external)
audience as well; see above, p. 96ff. On the issue of the Hyrﬁn’s performative context,
see above, p. 30 n. 65 and 97.

The motif of a god praising himself through a hymn is not unique in the corpus
of the Homeric Hymns. Cf. h.Hom. 19. 27-47, where Pan and the Nymphs sing of Pan’s
birth from Hermes, and 27. 18-20, where Artemis, along with the Muses and the Graces,
sings of her own and Apollo’s birth from Leto; perhaps also Th. 75 if one takes tadta to
refer also to the Muses’ own birth.

52. avtao... TeDEE: elsewhere only of Hephaestus and thus may be continuing

the comparison of Hermes with the divine craftsman; notice that this phrase is used after
Hephaestus has created Achilles’ shield in II. 18.609, the bed with the invisible chains in

Od. 8.276, and Pandora in Th. 585.

déowv...aBvoua: cf. 40; the construction of the lyre is framed by two verses
with identical second hemistich. pépwv has met with editors’ censure and has been

variously emended. Schneidewin changed it to xegotv (construing it with tebEe) to
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create an opposition between the hands that fashioned the instrument and the

plectrum that played it. Baumeister, too, considered ¢pépwv a mistake due to the
influence of 40 and considered Schneidewin’s xegotv or Hermann’s ebgwv as possible
solutions. For an overview of earlier emendations, see Gemoll 203, who separated this
phrase from the rest of the sentence by commas. pépwv, however, should be taken with
énenTile as indicating unrestrained action, see LSJ, s.v. ¢péow X 2b, i.e. ‘he went and
tested the instrument.” Radermacher ad loc. understood ¢épwv adverbially as
‘hastening’; cf. 63 and 159.

53. mAnxTow...uéeoc: Apollod. 3.133.5 makes Hermes the inventor of the
plectrum as well, which may be part of his tendency to give a more logical progression
to the story. Our poet, however, does not say anything about the plectrum’s construction
and provenance. It was made of metal and was normally attached to the sound-box by
means of a cord; see Faklaris (1977) 230 and West (1992) 49-50, 65-8. 0gBoaAaktog in
Sophocles’ version of the story (Ichneutai 248, 321) suggests that Hermes was playing the
lyre without the use of the plectrum, as Kaimio (1977) 179 n. 531 observes.

The expression kot pégog poses some problems: pégog, the manuscript
reading, does not occur anywhere in Homer and is restored in h.Dem. 399, where it
means ‘part.” AHS changed the verse to xata péAog ‘song’, comparing with 419 and 501,
where the manuscripts read péAog (so also West [2003a] who renders ‘in a tuned scale’).
But this use of uéAog would be unhomeric too, since it is found only in the plural in the

sense of ‘limbs’; see Koller (1965), esp. 37-8, for uéAog ‘song.’ kot péAog ‘according to
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the song’ is furthermore unlikely because no song exists yet to which Hermes' lyre-

playing would accord; in fact, he is about to improvise one. In combination with
newQnriCewy, kata pégog must indicate that Hermes was testing each of the strings
separately (successively), to determine if they were well-tuned, cf. LfGrE, s.v. uégoc, and
Borthwick (1959) 27, n. 3. LSJ’s rendering s.v. mepntiCw ‘touched the strings with it [sc.
the plectrum}’ yields a weak sense.

53-54. 11 &’ UMO x£1006 ouEPdaAéov kovaBnae: 1} §(¢) picks up xeAwvr (48)
which was refer to as &Buvgua in the immediately preceding line.

oueQdaAéov kovapnoe is found in Homer of sounds inspiring awe or fear. This
cannot be the meaning here, since the phrase’s recurrence in 420 suggests a pleasant
sound; it would, furthermore, not be in keeping with the sweetness of the god’s song; cf.
Kaimio (1977) 109. For a similar effect, cf. h.Apol 184-5 (toio bt poQuLyE xovoéov Vo
TATIKTQOL KavaxTv Exet ipegdeooav), where kavaxr—normally of the ringing of
metal or the gnashing of teeth—is employed to describe the lovely sound of Apollo’s
phorminx. Elsewhere, the sound of the lyre is termed iwrj (Od. 17.261; cf. below, 421) or
Bor}; see Maas & Snyder (1989) 7 and Cantilena (1993). Sophocles must have perceived
the tension between the formula’s usual meaning and its employment in the Hymn: he
represents the satyrs frightened by the sound of the lyre in fr. 314.142-4 (Ichn.).

Be0c 8’ Y76 aAoV Aetdev: in accompaniment to the lyre; cf. Il. 18.570; Od.

21.411; Call. Dian. 242, Del. 304.
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55. £& abTooxeding newpwuevog: avtooxedin designates close combat in

Homer (e.g. Il. 12.192, Od. 11.536, and the adverb avTooXEdOV), but here it must mean
‘improvising,’ ‘attempting a song ex tempore’; cf. avtooxeduilew in classical Greek. The
sense ‘improvise’ arose by extension from the temporal meaning of avtooxeddv (‘at
once,” ‘on the spot’). Cassola’s ‘cimentandosi nell’ improvisare’ suggests competition,
which I do not see in this passage.

56. For the idea in general, 'cf. II. 4.5-6 avmix’ émewgato Koovidng épeBilé pev
‘Honv keptopiolg éméeoot naQaBANdNV dryogedwv, to which our verse bears some
verbal similarities.

fBnzai: not in Homer or Hesiod, but cf. kovQoL ewBnBat in Od. 8. 262-3; it
occurs again in Eur. Heracl. 858, fr. 322.5.

*apaBOAa kegTouéovaLy: naQa(t)BoAog does not occur in Homer or Hesiod,
but we do find the adverb naQaBANdNV once (see above). The meaning seems to be
‘attacks from the side,” hence perhaps ‘indirect’. For references to such teasing at
banquets, see Reitzenstein (1893) 26 n. 2. On kegropety, cf. Clay (1999) esp. 620-1 with n.
11, Clarke (2001) 329-38 (with earlier bibliography), and Lloyd (2004) who applies
Grice's theory of conversation analysis. xegroytelv is used of speech whose aim is to
manipulate the listener and implicitly suggest a course of action that he should follow.
The idea behind nagaiBéAa kegropéovary is that the verbal attacks are meant to cause
the addressees to respond with other similar jeers and thus continue the game. At this

point, however, Hermes has no audience; only when he acquires an audience (i.e.
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Apollo) will he be able to elicit the particular response that he desires (i.e. the

exchange of the lyre for the cattle).

57. Auoi...kaAMmédrAov: this line has the formal characteristics of a hymnal
beginning; cf. h.Hom. 7.1, 19.1, 22.1, 33.1, Od. 8. 267, Terp. fr. 1, and the term
appuxvaktifewv.

*kaAAmédiAog does not occur in either Homer or Hesiod, but cf. XOvoOoTEéDINOG
used of Hera. For the possible significance of this epithet, cf. the comments at the
beginning of this section, p. 162.

58. we...0tAétn: this verse announces the subject matter of the Hermes’ Hymn
with greater precision: it will be an extra-conjugal love-affair, just as in Demodokos’
song at Od. 8. 266-366.

The manuscripts offer 6v; this can only be understood as an internal accusative,
but it yields poor sense. Ernesti conjectured g, which is also found in T as a correction
by a second hand, but AS considered it inadmissible graphically —unjustifiably in my
view. h.Hom. 7.2 and Od. 8.268 may be cited in its support.

For the implications of wQileakov (= dagileorov) and étaugein, see the
introductory note above, p. 164). &taugeiog does not occur in Homer or Hesiod, although
étaigog does; for étauia, see Jeanmaire (1939) 97-111.

59. ovopaxAvtév: =M (‘of famous name’), accepted by the editors; © has dvoua

KAvtov, whereas the p family offers dvopaxAvtrjv. On the accent of the compound

(6vopdaxAvtog, hence dvopdicAvtov should be adopted here), see Wheeler (1885) 42 and
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Postgate (1924) 52 §188; for the adjective in general, see Schmitt (1967) 90-3. There is a

certain irony here: Hermes has not been yet recognized by Zeus (i.e. he is still a v66oc)
hence he cannot claim to have a famous pedigree.

60. ¢yéoaupe: Cassola adopts Ilgen’s emendation metri causa, presumably to
avoid the violation of Meyer’s First Law, but this ‘rule’ is often breached in early
hexameter; cf. West (1982) 19 n. 19 and above, p. 44 for other instances from h.Herm.
Hence we should print the MSS te yéoaipe with AS. yeoaigetv occurs in Homer and
Hesiod at line-end, but our poet uses it consistently in the interior of the verse (cf. 429
and 432).

dyAad dwpata voudng: the combination dyAad dwpata does not recur
anywhere else in archaic epic; but cf. cyAad d@ea (Od. 11.357, in the same sedes). Notice
also that in this part of Hermes’ song the cave is referred to in terms that remind us of a
megaron or an actual house; cf. ayAak ddupata (60), olkov (61), eDWDEOS Ex HEYAQOLO
(65). As already observed (see above, on 23), the description of the cave changes
according to the rhetorical needs of the moment (in 169 for example Hermes refers to it
with a contemptuous tijd¢); here, however, everything serves Hermes' self-
aggrandizement. Notice too that Achilles’ tent is said to contain an aiBovoa at Il. 24.643,
which normally forms part of a palace (cf. Od. 3.399, 7.336, 18.102 et al.).

61. For the tripods and cauldrons in Maia’s cave, cf. the mixing-bowls in the

Nymphs' cave on Ithaca at Od. 13.107.
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g¢nneravovg: here scanned as 5 syllables, but elsewhere treated as a 4-

syllable word with synizesis (cf. 113 and Op. 607). For its etymology (from di or £1og)
and meaning (‘abundant’), cf. Verdenius (1985) 33 and Frisk, s.v.

62. Ta 0¢ doeaiv &M\a uevoiva: cf. the metrically equivalent Buuog dé ot dAAa
pevoiva (Od. 2.92, 13.381, and 18.283) of Penelope deceiving the suitors. The semantic
field of uevowvav combines the idea of ‘eagerly desiring’ and ‘pondering’ or ‘planning’;
cf. LfgrE s.v.

63-65. These verses pick up ideas that already appeéred in 20-2 (avaitag
22~&Av0 65, {rjtet Boag 22~ koeidv égatilwv 64, and iegd évi Aixve preceded by a
participle 21 and 63). Thus, lines 20 to 65 have a ring structure, whereby the poet
narrates the invention of the lyre (essentially a digression from the original plan of
Hermes to steal his brother’s cattle) in a way that allows him to return to the interrupted
narrative and continue the development of his story. In addition, there is a structural
correspondence (and homoeoteleuton) between 55-6 (1juze kobgot! fPntai) and 66-67
(ol 1 partec| PprAntai), which marks the beginning and the end of Hermes' song.

63. déowv: ‘quickly,” as Radermacher suggests; see note on 52.

64. doouryya yAadvenv: the gpéguiyt is particularly related to Apollo, cf.
h.Apol 182-5. As Maas & Snyder (1989) 27 remark, the poet of h.Herm. calls the
instrument xiBagws or GpopuLyE, whenever it is associated with Apollo. But the

instrument does not seem to be associated with Apollo here.
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kpeLwV Egatilwy: cf. Il. 11.551 and 19.660 (the only other occurrences),

where the formula refers to a lion; its employment here may be humorous.

65. eDwde0g £k LEYAQOLO: on the motif of gods’ association with pleasant
fragrance; cf. Lohmeyer (1919), esp. 4-14 for other examples from Graeco-Roman
antiquity; further, Liljia (1972) 25-30 on the fragrance of divine abodes, and Meloni
(1975) 12-4 on pleasant fragrance as a sign of epiphany (with earlier bibliography on the
subject).

66. bpuaivwv...tvi Gpoeaiv: For the image of the pldtting sleepless Hermes, cf. II.
24. 679-81. 6puaivewv usually occurs in situations in which the subject does not have a
plan or a solution to his problem; cf. Voigt (1972) 13-7 and Bertolin Cebrian (1996) 169-
85, esp. 173-83. Hermes, however, does have a definite plan.

d0Aov ainvv: cf. Op. 83, again of Hermes after the creation of Pandora.

On the meaning of ainig here, cf. LfgrE s.v. aind B12 a B (‘schwer zu durchschauen’).
Hermes’ tricks involve the inability of his victims to see through or perceive them (the
Achaeans in II. 24 are put to sleep, Pandora has a deceitful appearance, and the cows are
led away in such a way that the shape and direction of their traces confuse Apollo).

67. drAnrai: not in Homer, but cf. Op. 375. The manuscripts vary between dA-
and ¢nA-. Its etymology is unclear: it has been associated with ¢prAdw and opaAAw (cf.
Frisk, 5.v. $nAce), but the literary papyri, Hesychius, the Suda s.v. pAnrai, the EM
(139.50), and the inscriptions from Delphi cited by Chantraine, 5.v. $biArjtng, have the

spelling piA-. In antiquity it was also thought to derive from diAéw, cf. the fragment
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from Hellanicus’ Atlantis (4 F 19b FGrH =P.Oxy VIII 1084 ii 4-6) who explains

Hermes’ by-name: 611 avtijt (sc. Maia) puAnoipfws ovvexou[ato (sc. Zeus). The same
spelling appears in Archil. fr. 49.7 although the meter does not allow any certain
conclusions about the quantity of the ¢ptA-. Maas (followed by Bechtel [1921] 111, 335-6)
suggested that ¢p1A- should be retained on the grounds that it is guaranteed by the most
ancient witnesses; see Maas (1912) 1076. For an overview of the etymologies proposed
by ancient grammarians, see Egenolff (1902) 87-9.

vuktOg &v don: metrically equivalent to vuktog ajloAy® (7); the phrase is

confined to our poet; see above, p. 37.

68-89. Hermes steals Apollo’s cattle

In this section Hermes accomplishes what was announced in 18 (¢omtéglog Bovg

kAéPev éxnporov AndAAwvoc). The poet does not focus much on the actual cattle-theft,

which occupies a mere 2 lines (73-4), but rather on the stratagems that the young god

| uses to confuse his future tracker, and his inventiveness: Hermes constructs his

wondrous sandals with material he finds in his immediate environment. Hermes has a
general plan (to steal Apollo’s cattle and acquire divine honors through exchange), but

the difficulties it entails are dealt with on the spot, as they arise, by means of an

e e S A A

improvised inventiveness.
Hermes' stratagem in stealing the cows appears with differences in later authors

(for the different versions of the story, see p. 57ff.). In the Hymn, it has three .

u
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components. First, Hermes makes the cows walk backwards, cf. 77-8. Furthermore,

he walks them in a strange, zigzag course on sandy ground, so as to create many but
confusing traces. Finally, he fashions a pair of sandals for himself by binding together
branches of tamarisk and myrtle without removing their foliage, which leave tracks at
which Apollo later marvels (cf. 222-6). Hermes” use of material readily available around
him underscores his ability to improvise. It should be noted, however, that Welcker
(1857) I, 340 understood the first part of Hermes' stratagem as involving the exchange of
the cows’ hooves (‘nachdem er ihnen die Vorderklauen hinten und die hinteren vorhin
gesetzt hat’, which implies that the cows continued walking forward but their tracks
appeared backwards); cf. also AHS ad loc. who cite modern parallels to a similar
procedure in stealing horses, i.e. reversing their shoes so that they face the opposite
direction; however, reversing the horses’ shoes differs from reversing hooves.

Scholars have compared Hermes’ cattle theft in the Hymn to initiatory rites
which young men on the verge of adulthood had to undergo: in order to prove their
manliness and be accepted into the community of men, they had to steal animals
belonging to neighboring people; see Walcot (1979), esp. 343-6, and Haft (1996), both
with modern Greek parallels. The analogy with such ‘rites of passage’ should not be
pressed too hard, since Hermes is accepted into a divine group that consists of both male
and female characters and to which there is no formal initiatory process during which
the ‘future god’ will prove his worth. And, needless to say, Hermes remains an infant

throughout the poem and his exploit does is not heroic in character.
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Hermes’ story as presented in the Hymn centers around the creation of the

lyre and the cattle-theft, and one may compare it with a somewhat similar story, the
Mnesiepes inscription that derives from oral (folktale) tradition and deals with
Archilochus’ initiation in poetry. A number of points are in common: in both stories the
hero is young; Archilochus has to take a cow to the market for sale, while Hermes steals
fifty of his brothers cows; the events occur at night (cf. mowixitegov g vukTdC,
oeAnvig Aapmtovorg in the Mnesiepes inscription, E1 I1.16); both heroes meet a (some)
character(s) whom they mock (the Muses in the Mnesiepes inscription where this abuse
is termed okwntew; the Old Man at Onchestus in h.Herm.); both stories involve the
exchange of cattle/ a cow with a lyre. The same oral tradition is reflected in Hesiod's
Theogony 22-34 (see West ad loc., esp. p. 159-61). For the address to the Old Man as
okWTTELY, see below note on 90-3. On the Mnesiepes inscription, see Clay (2004) esp. 14-
6 and 106 for the relevant passage from the inscription (lines 22-57).

68-9. HéArog pév...kai douagiy: The expression for the setting of the sun is
unhomeric. Partial elements of this phrase are found in Il. 1.75 and 8.485, and the
formula inmtowot kal dguaotv occurs as well (although not referring to the personified
sun). The image of the Sun’s chariot is also not Homeric, but it features in poetry already
in the archaic times: cf. h.Hom. 28.13-5, 31. 14-8, Mimn. fr. 12, Bacch. 11.101, Pi. O. 7.70-1,
Aesch. fr. 192, 5. Aj. 845-7, Eur. Ph. 2-3, Ion 82, 1148-9, IT 1138-9, El. 464-6, A.R. 3.309. For
mythological and artistic references to the Sun’s chariot and horses and his journey to

Oceanus, cf. Allen (1993) 97-9 (on Mimn. fr. 12), Richardson on h.Dem. 63, and LIMC V
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(Helios, addenda) 1-123; Helios” horses sometimes appear winged (e.g. 14, 96, 97). On

Homeric formulae for the setting of the sun in general, see Jones (1978) 155. The
Homeric phrases use the aorist, whereas the Hymn has the imperfect, perhaps indicating
that the night has not yet fully arrived; after all, Hermes stole Apollo’s cattle éoméptog.

avTap ap’: there is no need for Barnes’ emendation of &g(a) into 6y(€). avtag in
Homer can answer a preceding pév (cf. Denniston 43); for avtag dg(a) following pév,
cf. II. 2.103.

70. Iieoing: Why is Hermes going to Pieria? The most obvious answer is that
Pieria is at the foot of Mt. Olympus, which is Hermes’ ultimate goal. But note that Pieria
is also the first stop during Apollo’s quest for an oracle (cf. h.Apol. 216): but while Apollo
descends from Olympus and arrives at Pieria, Hermes’ arrival at Pieria (and the
subsequent cattle-theft) is instrumental to his ascent to Olympus; for this and other
possible correspondences with h.Apol., see above p. 53ff. Shelmerdine ad loc. also detects
a connection with music since Pieria was the birthplace of the Muses (cf. Th. 53), often

called ITiegideg. This is quite possible in view of the importance of music in settling the

dispute between the two gods.

adixave: for the imperfects in this section (until 82), denoting ‘detailed
description,” see Goodwin, GMT 16 (§56).

Béwv: logically follows dpépwv, dAto, and 6puaivwv. The variant Oewv (M, p, x)

is probably due to the influence of the following line.
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71. This is the only place in the poem where we hear that all the gods kept

their cattle in Pieria. The poet later focuses on Apollo’s cattle without giving any reason
why Hermes chose to steal Apollo’s cows instead of any other god’s.

duBootow: Most commentators take the adjective to mean ‘divine’ instead of
‘immortal.” In fact, &pBeotog is used of things belonging to or deriving from the gods
(exc. Od. 7.260, 11.330). Gemoll 204 saw an inconsistency in the use of this adjective
(‘appeorol heiflen die Rinder, obwohl zwei von ihnen hernach getdtet wurden’), while
AS thought that such an inconsistency was unproblematic. The cattle should not be
thought of as immortal. The notion of their immortality derives from the story of the
‘Cattle of the Sun’ in the Odyssey. There (12.130-1) we are told that the Sun’s cows
neither multiply nor die; cf. also Od. 12.395-6 where both the raw and the cooked meat
from the ‘sacrificed’ cows moo. Kahn (1978) 47, reading the story of Helios’ cattle into
h.Herm., maintains that the cattle are immortal at Pieria, but their status changes once
they leave the divine sphere and enter the human field at the Alpheios; whereas earlier
their number was fixed, at the end they will be able to reproduce, which—according to
Kahn—implies also their mortality. Nowhere, however, are we told that the number of
Apollo’s cows was fixed (Hermes simply stole fifty of the cows at Pieria) nor can be
argued that the animals did not reproduce since (contrary to the odyssean story) there
was a bull in the herd (193, 196). Apollo’s cattle should not be confused with those of
Helios and the poem does not provide any grounds to identify Apollo with Helios, pace

Buffiere (1956) 187-95, esp. 189-90, who detects references to Apollo-Sun in h.Apol. 202-3
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and 441, as well as in Aesch. Sept. 859 and Suppl. 213-4; the earliest certain reference

to Apollo as Sun is Eur. Phaeth. 225, on which see Diggle (1970) 147 and Shelmerdine
(1986) 58 n. 33.

72. Bogrouevar...épatevovc. the adjectives are not the ones typically used to
describe a meadow. akngdaotog is a Homeric hapax (Od. 9.205 of pure, undiluted wine).
The closest parallel to this phrase is Aeyudv dxrigatoc in Eur. Hipp. 73 and 76-7. |
€égatewvdg, on the other hand, describes places (though never a Aeyuwv) and female
deities.

73. zwv: Agar (1921) 94 claims that since T@v refers to the cows, we should
expect Tdwv, but T@v as feminine genitive plural is attested at Th. 39 and 910. Note the
repetition of t@v tote a few lines later.

Agvetpovrng: on the meaning, see West (1978) 368-9 who agrees with
Chittenden (1948) and Carpenter (1950) that the meaning is ‘dog-slayer’; but cf. the
discussion in Watkins (1995) 383-90. The basic objection to the common interpretation
‘Slayer of Argos’ is that a standing epithet for a god should refer to a regular activity and
not a unique exploit. In addition, there are difficulties in explaining how *Agyo- yields
*Agyer-. As the god of thieves, Hermes is associated with eliminating the danger that
guard dogs represent for the thieves; cf. Hippon. fr. 3a (kvvayxa), 79.9-11, Ant. Lib. 23.2.
For other explanations, cf. Dstergaard (1902), Kretschmer (1919-20) esp. 45-9, and
Heubeck (1954). But whatever the actual etymology and original meaning, at some point

in the archaic poetic tradition the epithet was understood as ‘the Slayer of Argos’ (cf.
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Hes. fr. 294), and our poet may have understood it in this way. Shelmerdine ad loc.

may be right in suggesting that the epithet is used here ironically, since the only creature
that Hermes kills in this poem is a tortoise. One could perhaps also regard the epithet as
‘proleptic’ in the sense that it refers to an action that Hermes will accomplish in the
future, outside of the hymn’s temporal frame; see the discussion in Greene (2005) 348.
For the formulaic system of Hermes’ name in the Hymn, see van Nortwick (1975) 22-38.
74. mevicovra...Bovg: Helios' herds and flocks also consisted of 50 animals
each (cf. Od. 12.130). On the allegorical interpretations of the cows, cf. Welcker (1857) I

340-1.

anerduveto: cf. LSJ, s.v. anotéuvw II 2; this is one of the earliest attestations of

the sense ‘cut off with a view to appropriating’ (cf. Hdt. 1.82).

i 75. *nAavodiag: on the lengthening of mAa-, cf. Schulze QE 166. Allen (1893) 209
: suggested that tAnvodiag should be read here and interpreted it as a compound from

E TAfv and 60dg, ‘out of the road’ (cf. mAnupeAris, ‘out of the tune or rhythm"). This

l

g change, which does not have any manuscript support, is unnecessary. Even if Allen’s
derivation is correct, the a would still be admissible. In addition, the point here does not
seem to be that Hermes simply led the cows out of the road —which is indicated by the
phrase dux Yapabwdea xweov in any case and perhaps by 6dourtoginv aAeeivwv later
(see below on 85)—but that he made them walk in such a way that it would be
impossible for their tracker to discover where they went. Thus, a derivation from

mAavaoOat ‘to wander’ is very likely, although the (unhomeric) mTAavéav ‘to deceive,
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lead astray’ also deserves consideration. Cassola’s ‘con una strana andatura’ is

imprecise. It is unclear whether mAavodiag is intended as a noun (construed as the
object of iAavve) or an adjective (modifying the understood Bodc); cf. also LfgrE s.v. and
Koettgen (1914) 49 n. 87. The meaning should be ‘on a wandering (zigzag) course’ or ‘on
secret’—and perhaps even—'deceiving paths’.

Editors often cite Hesychius’ gloss mAnvodia- nagavipq: tetiunuévy i
nenAavnuévn tig 601 600D, which Schulze QE 174 rightly dismisses as irrelevant.

S YauaBwdea x@woov: Yapadwdng not in Homer or Hesiod, but cf. Yapuaboc

(I1. 1.486); then in A.R. 4.1376.

76. ixvt’ anootoéac: ixvt is Hermann’s emendation, adopted by Cassola for
the MSS ixvn. Elsewhere in the Hymn we find the form ixvia, which occurs also in
Homer, while ixvn is considered an Atticism. However, emendation may not be
; necessary since Attic and non-Attic forms coexist in the Hymn; cf. 70 dpea vs. 8gr) in 95,
both forms guaranteed by the meter.

doAing...téxvnge: the same line-ending is used in Od. 4.455 of the Old Man of the

Sea and in Th. 547 (cf. also 560) of Prometheus. All the instances of this phrase occur in
contexts that involve deception and change of appearance. It is best to follow Agar’s
(1916) punctuation, which makes the whole phrase doAing...téxvng the poet’s
parenthetical comment and the following participial phrase (romoag etc.) explanatory

for amooteéyac.
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77-8. avrtia mow) gag...nedoBev: Baumeister considered these verses

unworthy of even a prose author because of the combination ‘ip6c8ev
6moBev...6rubev medcOev,’ and Richardson prefers medatag (M) for mgdcBev in 78—a
reading not mentioned by Cassola either in his apparatus or in the notes—on the grounds
that it adds variation and could easily have been replaced by mp608ev. But such
parallelism is not unique in the Hymn; cf. avtag érmei ToAVUNTIS €WV oAV XavoV
€0ev (319, not involving chiasmus). mpéoOev also brings out the chiasmus in these

lines more clearly.

77. dvtia: ie. facing opposite than before; in other words, the cattle walk

backwards. Sophocles, fr. 314.121-2 Radt (eic tovmiow i nROeoBev NAAakTat, Ta & ab

évavti’ dAAnAowot oupBlepAnluéva), implies that some cows’ tracks are interlaced,
facing in opposite directions to each other; apparently, in Sophocles’ version some of the
cows walked forward and some backwards; cf. Pearson (1917) 1243 (who prints
ovunfenAey]uéva in 116) and above, p. 66-7. This cannot be the case in the Hymn,

however, since in 221 all the footprints seem to lead back to the meadow of asphodel.

xara &’ Eunadiv: LS] (RevSuppl.) s.v. katéunaAty gloss it as ‘backwards’ (cf.

also LfgrE s.v. éunaAwv). Hermes cannot, however, be walking backwards himself, since
later (211) the Old Man at Onchestus describes the cows as facing Hermes. Cassola’s
‘egli invece procedeva di fronte’ renders the exact meaning (cf. also his comment ad loc.).

For references to éunaAwv = ‘straight at, facing’, cf. Myres (1941) 23 n. 29.
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79. gavdada: one of the earliest occurrences of the word (but cf. oapBaia in

Sappho, fr. 110.2). The poet avoids here and 83 the Homeric mtédiAat or vrodrjuata. AHS
call these sandals ‘skis.

Oupiv: Postgate’s emendation for the MSS avrtix’ £oupev. The line has caused
trouble to editors: the poet had not mentioned earlier any sandals which Hermes is now
supposed to throw onto the sand; furthermore, line 80 follows in asyndeton. Gemoll
printed Matthiae’s £gapev and bracketed the next line, while the majority of the editors
adopt Postgate’s emendation, with the exception of Ludwich, Radermacher, and
Humbert, who retain éoupev. Cassola ad loc. (who also adopts Qupiv) refers to 273, where
Hermes says in his defense that his feet are soft and he would not be able to walk. This
implies, in his opinion, that the young god normally walked barefoot.

In my view, there is no need for emendation and £oupev should be retained. The
poet elsewhere mentions things of which he has not spoken before (cf. yAUpavov 41,
TAfkTQoV 53); the asyndeton is likewise not unparalleled (gf. the examples cited at 151)
and is explanatory: Hermes threw away his sandals, as he intended to create new ones
(presumably to confuse Apollo). Cassola’s additional argument against £oupev and the
assumption that Hermes was already wearing sandals is not compelling: in his speech to
Apollo, Hermes attempts to present himself as an ordinary new-born baby, which he is
not. Needless to say, Hermes’ argument must not be taken at face value: in the same
speech (277) he also claims that he has only heard of cows, but not seen them, which is

obviously a lie. As for gupiv itself, it does not mean ‘twigs,” which is what we would
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expect here, but ‘plaited work of osiers or rushes, wicker-work, mat’' (LSJ s.v. 6iy; cf.

also Hesychius’ gloss gineoot YuiBoig. mAéyuaawy ¢k kaAduwv), ie. the final product

rather than the material itself. The word is often (though not always, cf. Hdt. 4.71,
Thphr. fr. 168) modified by a term specifying the type of wood the wicker-work is made
of (Od. 5.256 podte d¢ piv gimeoot duxpmegic oiovivijoy, Hdt. 296 éom éx pupiknc

nenompévn 80gn, kategpapévn Ourti kaAdpwv, on which see How & Wells ad loc.,

Nonn. 40.461 ¢inteot oiovivaig).
80. Adoaot’ d’ avénra: ddeaotog (‘unheard-of or perhaps ‘unutterable’) not
in Homer, but cf. Hes. fr. 239.4 and Hdt. 5.92. &vénrog occurs only here in early Epic,

and its meaning (‘unthought-of’) approaches the sense found in philosophical authors

(cf. the examples listed in LS] s.v. A 2). For the combination of two adjectives
compounded with the privative &-, see Fehling (1969) 235-41; cf. also h.Herm. 168,
| Richardson on h.Dem. 200, and Fraenkel on Aesch. Ag. 412.
diémAexe: the verb only here and in Pindar (P. 2.82 and 12.8) in archaic poetry.
Bavpara Egva: cf. 440. Bavpatog is not found in Homer; but cf. Hes. fr. 204.45
: , and Pind. Ol. 1.28 (1) Bavpatd moAA&, where however some editors prefer N Badpa T
TOAA& instead).

81. Editors usually compare II. 10.467 (cuppdoypag ddvaxag pugikng T
geBnAéag 6Loug). pugorvoedéag was suspected by Baumeister as prosaic. Neither this
adjective nor pigowvog appear in Homer or Hesiod (the latter occurs in Stesich, fr. 10.2),

‘j and prueowvoewdris here it is equivalent to pvgatvog. On its formation by analogy to
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i0£dnig, cf. Zumbach (1955) 19 and Bader (1965) 148-9 (§122); for the suffix —eidrc, see

Schwyzer I 426. The word reappears in later medical writers.

The myrtle was sacred to Aphrodite, but the plant was associated also with
Hermes; cf. Pausanias (1.27) who refers to Hermes' statue in the temple of Athena Polias
as being VIO KAGdWV pVECivIg OV CVVOTTTOV.

82. veoBnAog aykaddv VAnG: cf. dyraAideg EDAwV, Ar. Ra. 418. The phrase
has been emended in various ways: AS proposed veoBnAéog dyxaiov UANg (ie. the
reading of ¥ with a change in the accent of dykaAév), while AHS (based on M's
veoBnAéav ayraAwenv) offer veoBnAéav dykdAw denv (scanning veoOnAéav
presumably with synizesis). Their parallels, however, for both d&)onv and veoBnAéav are
problematic: in Xen. Hell. 2.1.1 (&m6...tiig doag étpédovto) the word means ‘the
fruits/produce of the season,’ clearly inappropriate here; in Eur. Phoen. 786 (ovk éri
KaAALx6goL; otedavoloL veavidog oag) it simply means ‘youth’ (see Mastronarde ad
loc.); AHS themselves, finally, are not sure of the value of Aesch. Eum. 109 as a parallel.
Aesch. fr. 44.6 also does not provide a good parallel, since doa (if indeed the correct
reading, cf. the apparatus in Radt's edition, who in fact prints 6ntc@pav) must mean
“fruits.” As for the metaplasm from 3~ to 1+t declension of veoBnArig, the parallels in AHS
are either late (Galen i 624 peAdveov for péAav) or not helpful: of those, in Aesch. Eum.
453 (450 in West's Teubner edition) veoBnAob is itself an emendation (by Turnebus) for
M's kaBarpa&ovov 08nAob [sic] Botod—and a bad one, since it introduced a novelty

into the text—which was changed into v<e>00nAoi<¢> already by Abresch (1832) II 309.
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Radermacher, on the other hand, suggested veoOnA¢’ av’ cyxadov wone (‘er band

von deren Schénheit je einen frischgesproiten Armvoll zusammen’), but such a
transferred epithet is unparalleled in the Hymn. Shelmerdine 112 prints veoBnAéav
ayxvAog UAny (but on 113 she has &ykvAoc), i.e. ‘Hermes craftily binds together the
fresh wood of the tamarisk and myrtle so that the leaves form part of the sandals.” The
position of avtoigwv netdAoion is strange indeed, but one need not assume with
Shelmerdine that ‘it refers to the sandals themselves rather than the attached “bundle”.’
The oavdaAa xoUda should, of course, not be understood as real, already woven,
sandals, to which the divine babe attaches wood, but as Hermes’ bricolage. avtolowv
TieTAowot is in emphatic, enjambed position and it serves two purposes: the resulting
sandals obviously leave strange traces behind, and at the same time their construction
manifests Hermes’ hurry. The reading offered by AS produces the best sense in the
context (‘having then fastened together an armful of fresh-blooming wood...foliage and
all’). The term dryxaAog ‘armful’ occurs only here in archaic literature, but
&ykaAn/dykaAis as a measure of quantity is found later in the papyri (cf. Preisigke,
5.0.).

83. aBAaBéwc: ‘abilmente’ (Cassola), but this is not the meaning of aBAaprig
(‘without harm,’ ‘secure’). Shelmerdine takes it to mean ‘with no harm to his feet (from
walking).” This word too did not escape editors’ emendations: Hermann proposed
aodaréws (‘safely’), while Schneidewin suggested evAaBéws (‘carefully’), which misses

the point, since the idea is not that Hermes is doing a careful job, but that he puts these

Reproducedwith permission of the copyright owner. Further reproduction prohibited without permission.

name oot



187
sandals together so quickly that he does not even remove the branches’ foliage. The

situation is complicated by the fact that this is the first occurrence of aBAapric before the
classical era (it is then found in Pi. O. 13.27 and P. 8.54, while &BAafin appears later in
393, cf. note ad loc.). Emendation here seems unnecessary, as the adverb makes sense in
the context if it is understood as ‘securely.” The image of baby Hermes fastening his
sandals calls to mind II. 24.341 and O4d. 5.44-5 (adrix’ Emel’ vnd moootv édrigato kaAk
TédAa appedowx xovoewa), where Hermes does the same thing before embarking on a
mission, and —assuming that this reminiscence is purposeful —one may be justified in
detecting irony and humor in this verse. The adverb again in Th. 5.47 etc.

84. avtolgly meTdAougy: for the sense, see above, note on 82. This runover
phrase reproduces the effect of &ppoéowux xgvoewx in the Homeric passages; in both
cases the runover is followed by a relative.

84-85. Td xVdoC...dAecivwv: there is no reason to consider this phrase as an
interpolation by someone who wanted to explain whence Hermes got the branches that
he used to construct his sandals (so Matthiae, Baumeister). Cassola’s punctuation,
separating éomaoe from ITieginBev, solves this ‘problem.’

85. Egmage: the verb is often used of drawing a sword et sim. The closest parallel
for its sense here is Od. 10.166 (avtiQ éyw omaghunv OOTAS Te AUyoug Te). kUdLpOg
AgyeupoévTng is unique.

6bownoginv dAegivwv: Herwerden (1876) and (1888) first proposed that the

meaning of this phrase is ‘ut iter suum celaret.’ &Aeeivewv occurs with the same meaning
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in 237; cf. also Hesychius’ gloss dAealewv. kgomtewv. Thus, we should not

understand it with Allen as ‘avoiding the toil of wayfaring’ (cf. AS and AHS ad loc.), on
the assumption that the sandals would help Hermes walk more easily (how did he come
to Pieria in the first place?), but ‘attempting to hide his walking/ journey.” A different—
but no less attractive—interpretation is to render cAeeivwv as ‘avoiding’ and
6dowrtoginy as ‘(regular) road;’ for this sense of 6dotmopin, cf. Hdt. 8.118; see also
McDaniel (1900) 79, and Clay (1989) 113. There is no need for Windisch’s emendation
aAeyvvwv (cf. 361).

86. oid T’ éneryduevog: for the use of old t(e), cf. Ruijgh (1971) 532-3 (§433) and
910 (§743): with the participle it has its causal meaning, a construction not found in
Homer, but attested from Herodotus on. The participial phrase explains the following
avToTEOTIIOAG.

doAixr)v 636v: the phrase is Odyssean (cf. 4.393, 483; 17.426). In the Iliad doALxdg
exclusively describe§ spears.

*awrorponnoac: this participle presupposes a verb *avrtotponéw, which
however is unattested. On the analogy with dAAolotgoméw (Hp. Int. 37 ‘change color,’
lit. ‘turn/become dAAoiog’) and kaxotgoméw (Hp. Mul. 1.38 ‘become malignant’, lit.
‘turn/ become kad’) the verb should mean ‘become avroc, i.e. oneself, perhaps ‘resort
to one’s own powers,” hence even ‘improvise.” LSJ s.v. avtotgomrjoag ‘be like oneself,
Le. unique’ is not to the point, because -tgoméw implies change, not simply a state of

existence. Cf. also Kahn (1978) 45, who renders ‘avec de moyens tout personels’ and her

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




189
n. 12 on the same page: “autotropésas peut aussi s’entendre dans le sens d’un

movement, d'un geste d’'Hermes, ‘se retournant sur lui-méme’ .” The sense is: ‘Hermes
securely put on the sandals that he had made of myrtle and tamarisk-wood, foliage and

all, improvising, as he was hastening to hide his journey.’

87-93. Hermes at Onchestus

Hermes arrives at Onchestus in Boeotia and addresses in a rather cryptic way an
old man who is working in his vineyard; the relation between 90-1 and 92-3 is not easily
discernible because of the abruptness of the construction. Most editors since Groddeck
assumed a lacuna between 91 and 92, and supplements have been suggested (e.g. Agar
[1916]: podleo vOV kal pvijoar édetpic fiv EntéAdw! uf Alav dydoaobat évi ¢doeoi
TavTa vorjoag; or Evelyn-White [commended by AHS): &i ke 7tifrn), udAa TEQ
Hepvnuévog ev peat ofjou). The problem of this passage arises from the assumption
that Hermes must be warning the Old Man in some way or other, as is the case in some
of the other versions, where Battus is mentioned (see above, p. 84-5); but there is no need
to assume the existence of such a warning in our Hymn. The poet is obviously working
with a different tradition or changing the story (cf. the reversal of the order between
cattle-theft and the construction of the lyre), and thus we are not justified to import other
versions of the story into the Hymn. The Hymn does not contain (or allude to) a testing
scene, in which Hermes attempts to discover whether the Old Man is trustworthy or not.

It is perhaps better to treat Battus and the Old Man at Onchestus as separate mythical
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figures, as Holland (1926) 179 suggests. In our story Hermes wants to be discovered:

he makes sure that he leaves traces (albeit confusing ones), and he has formed his plan
of reconciliation even before he steals the cows. Thus a warning to the Old Man is
unnecessary.

By omitting the informant’s punishment, the poet transforms a local aition (how a
place in the Peloponnese received its name —Bdttov oxomuai), centering on the Old
Man'’s punishment and subsequent metamorphosis, into a story of Pan-Hellenic interest.
Hermes’ passing through Onchestus has a further effect: the Old Man, who is speechless
and appears simply to mind his own business in his vineyard, eventually becomes
garrulous and endowed with a particular kind of speech that resembles Hermes’
riddling way of communicating through proverbial wisdom (already observed in his
address to the tortoise, 30-8); see Tzifopoulos (2000) esp. 154-8; on Hermes’ second
speech in general, see van Nortwick (1975) 121-3.

87. dépwv dvBovgav aAwrv: =M, déuwv aifovoav dAwnv W; M's reading
was adopted by most editors with the exception of Gemoll who changed it to kapwv
ava youvov aAwiig; his arguments, however, are refuted in Allen (1895) 285. dépw in
Homer does not simply mean ‘working on something vel sim.,” as it is used of building
edifices; Herodotus (2.124, 7.200) uses it of building roads; thus, the phrase probably
does not mean ‘un vecchio che lavorava alla sua vigna fiorita’ (Cassola), but ‘an old man
who was building/fencing his blooming vineyard.’ For the phrase avBotoav dAwy, cf.

the metrically equivalent BoiBovoav aAwnv (Il. 18.561); the substitution of BeiBovoav
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by dvBoboav may be purposeful, since the vineyard has not yielded any produce yet

(cf. 91).

88. & Oyxnorov Aexemoinv: Onchestus is mentioned in Homer (I1. 2.506),
h.Apol. 230, Pind. I. 1.33-3, 3/4.37 with reference to Poseidon; cf. 186-7 of our Hymn. For
the cult of Poseidon at Onchestus, see Schachter (1986) 207-21. Our poet does not
explicitly state why Hermes decided to pass through Onchestus, but he may have
included this detail under the influence of h.Apol.; in no other version of the story do we
hear about Onchestus; see above, p. 54ff. For an interpretaﬁon of the Onchestus episode,
see Clay (1989) 114-6.

89. 1OV 6TEQQG...vibG: The formula ‘tév/tiv...noooédn X’ resembles a
frequent speech introduction in Homer (tév/tiv ngétegoc moooéeune....). This phrase is
repeated (with the substitution of Antobg for Maing) in 189, when Apollo addresses the

Old Man of Onchestus.

90-4. Hermes’ address to the Old Man
90. © yéQov...wuovg: The description of the Old Man of Onchestus has been
likened to that of Laertes in Od. 24.226-31; see Shelmerdine (1986) 59-60, who considers
the odyssean reminiscences in the Hymn as a way for the poet to underscore Hermes’
resemblance to Odysseus.
oxantew does not occur in Homer or Hesiod, but OKADOG...0tvEwY (‘hoeing of

vines’) is found in Op. 572. For the end of the line most editors follow W (erueaptoAog
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@WHOULG); M transmits the unmetrical énapmvAa EbAq, where E0Aa might be a gloss

for k&Aa (this was already suggested by AS). érukapmnora kaAa (possibly a variant
ending), adopted by Radermacher and Clay (1989) 115 n. 69, is found once more in
Hesiod (Op. 427, the only other occurrence of érucapntoAog), while kdrykava kdAa
occurs later in 112. Accepting énwapmvAa kdAa, however, is problematic because
xaAa primarily means ‘logs for burning’ (cf. also 112 and Frisk, s.v. k@Aov for the
etymology from *kaf-aAov; later it can also mean ‘timber’ ). We should either have to

assume that kaAa is used in two different ways in the Hymn (i.e. ‘the woody part of the

vines’—so AHS on this verse—and ‘logs for burning’ in 112) or change &g t¢ into dore,
as Clay loc.cit. does (followed by Tzifopoulos) and interpret Hermes’ first address to the
Old Man as ironic (‘Old man, you dig curved logs as if they were plants; you'll have lots
of wine when all these bear (i.e. never)). The latter interpretation is preferable since it
relieves us from taking the same word in a completely different sense within 20 lines;
but, just as W's reading, it does not create an easy connection between the first and the
second part of the speech. The poet must have intended this abruptness and ambiguity
in Hermes’ address to the Old Man; cf. Hermes’ first speech to the tortoise, which is also

cryptic in some points. Alternatively, if ¥'s reading is adopted, it would seem that

Hermes is promising the Old Man a great vintage if he does not reveal what he just saw.
The problem with this interpretation is that, although he does reveal to Apollo what he
saw, the Old Man is essentially forgotten later in the Hymn (contrary to the other

versions where Battus is tested and punished).
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Lines 90-3 should be rendered: ‘Old Man, you are digging (those) logs as if

they were plants; indeed you will acquire lots of wine when they produce (i.e. never)!
Although seeing be someone who does not see, and deaf despite having heard, and
mute whenever you are not harmed as to your own affairs.’ The Old Man is toiling in
vain and is unable to see that the vines he is digging are worthless logs; he is urged to
continue being blind (although physically able to see), deaf or dull-witted (although he
is able to hear), mute, and mind his own business. Lines 90-1 establish that the Old
Man'’s work is pointless while lines 92-3 urge him to continue living in the same way.
Thus there is a connection between the two parts of Hermes’ address, and despite its
abruptness no lacuna should be posited here. Finally, the address is a oxwpua directed
at the Old Man, and has parallels in the story about Archilochos in the Mnesiepes
inscription and Hesiod’s encounter with the Muses; see above, p. 176.

91. *noAvowngeis: Iigen's emendation for M’s oAb oivrjoeic. The verb is not
attested elsewhere (for its formation, cf. MoAvyaAaicteiv), but we do find moAvowvog
(Xen. Vect. 5.3), moAvowia (both ‘abundance in wine’ Gp. 4.1.14, and ‘excess in wine’,
Arist. fr. 597.3, Str. 16.2, Plut. 295e and later); cf. also the Homeric mtoAvotadvAog (1.
2.507, 537).

92. xai te...cxcovoac: see Fraenkel on Ag. 1623 for parallels to this proverb. On

these verses as representing the human state before Prometheus or Hermes’ arrival, cf.
Aesch. Pr. 447-8 and Clay (1989) 116-7.

kad T€: concessive; see Ruijgh (1971) 914 (§746).
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e idbwv: we do not have to assume hiatus between t¢ idwv (as AHS do) on

the grounds that the digamma is not observed in pr) idwv; such metrical variation in the
Homeric Kunstsprache is not unique; cf. the distantly parallel Ageg Ageg (II. 5.31=455).
glvaw: the infinitive is imperatival.

kwdoc: ‘deaf’; kwog occurs thrice in the Iliad with the meaning ‘dumb, blunt,
noiseless’ (cf. Il. 11.390, 14.16, 24.51 with kOpa, BéAoc et al.) while the meaning ‘deaf’ is
found again in Hdt. 1.34 .

93. 6te pn): for Gte (un) with the subjunctive, see Monro 263 (§ 289.2a), who
remarks that this construction is common in maxims, and Chantraine, GH Il 256 (§ 377);
such clauses express indefinite ﬁme. The phrase approaches a conditional in sense and
may be translated ‘whenever’ or ‘unless.” Radermacher took 6te ur| Tt as an equivalent
of i d¢ ur} ye and rendered ‘sonst leidest du Schaden an deinem Eigentum’; this
interpretation, however, suggests that Hermes is threatening the Old Man. Hermes is
speaking quite generally, just as the Old Man does in part of his reply to Apollo.

kataBAdmn: 2™ sing. passive; the verb occurs again in Aristotle and later
writers. For the genitive in apposition to the possessive pronoun, see Schwyzer 11 177, to

whose examples add Pindar, fr. 97.1.

94-104. Hermes'’ journey to the Alpheios
94. 6000V ddc: a unique way of indicating the end of a speech, not found in

Homer or Hesiod. The Homeric equivalent ¢g einchv could have been used here; the
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poet could also have employed ¢ &g’ Epn (with slight modification of the verse).

T0ooov clearly emphasizes the fact that Hermes’ speech is quite short, and the poet’s
choice of this unusual expression indicates a particular understanding of the formulaic
system.

ovvégeve: the verb is found only here and in [Orph]. A. 982; but cf. cuvijAacoev
twice in the Hymn (106, 240). cuvéoeve is a conjecture of Chalcocondyles’, which is
closer to the codd. paoiv £o(o)eve than Cobet's dpag Eooeve that West (2003a) adopts.

Bowv idOpa kdonva: once more at Il. 23.260. For the meaning of ipOyog, see

Pagliaro (1971) 22 n. 13 and the thorough analysis in Athanassakis (1971), with
references to earlier attempts to explain the adjective. He suggests ‘highly valuable,
precious’ as its basic sense.

95. 80n;: for this contracted form, cf. kayd (173), Oattov (255), PLAd (382), dpiog
(402), fpeto (404), édVvw (405).

avAwvag kedadewvovc: the first occurrence of avAdv (also found in Hdt. 7.128).
In Homer xeAadetvds is used of Artemis and Zephyrus, and the Scholiast on II. 16.183
explains it as dux Tag &v Taig Orjpaig éxBorioeis, which accounts for the adjective’s
linkage with Artemis. The meaning here should be ‘echoing/ resounding’; cf. A.R. 3.532
TOTAMOL KEAQDELVA QEOVTEG.

96. diAad(g): found in Homer, but it usually means ‘to drive/thrust something
through somebody/ something’; (cf. Il. 10.564, 13.161 etc. and LS] s.v.); here it is used in

the sense of ‘to go through a place’.
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97-8. These two lines were omitted by Gemoll 210 in order to make the

temporal progression smoother. If the cattle-theft takes place early at night and Hermes
needs almost the entire night to walk from Pieria to the Alpheios, not much time is left
for stabling the cows, killing two of them, sacrificing them etc. in view of the temporal
indications provided by the text. Furthermore, in 97 it is stated that soon dawn would
approach; in 143 we learn that Hermes arrived at Cyllene 6e6otog, but in 155-6 Maia
asks tinte 00, Mok opijta, TéBev T6dE vuKTOC EV @on, £0XT).... But this is an overly
rationalistic analysis of the temporal progression in the Hymn; scholars who look for
inconsistencies in the Hymn on the basis of the temporal indications provided by the
poet seem to disregard the fairy-tale nature of the story and Hermes’ rapidity in
accomplishing whatever he devises. We have already seen how Hermes passes quickly
from thought into action (cf. 43-6; also 65 and 86). It is then not against the Hymn's
internal logic that Hermes could accomplish the remaining deeds before dawn. Strictly
rational analysis of time in the Hymn is unjustified, as it is equally impossible for
anybody to walk accompanied by fifty backwards marching cows from Pieria to the
Peloponnese in one night—something that does not seem to bother editors. Hence, there
is no need for expunging any lines on these grounds: Hermes miraculously journeys
from Pieria to the ford of the Alpheios in less than a night; he then shuts the animals in
the stall, kills two of them, prepares his dais, and erases all traces until just before dawn,

at which point he returns to his cave.
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Radermacher 87-8 proposed that véov in 99 should be understood as

‘neuerdings,” ‘again,’ a meaning attested at II. 2.87 (where Cunliffe renders ‘freshly,’
‘anew’) and 8.427 (add Op. 569), instead of ‘recently.’ In this case we are faced with a
miracle, on which the poet does not dwell, since it is not that uncommon; cf. Od. 23.243
for the prolongation of the night on which Hercules was conceived, and Frazer on
Apollodorus I 1'74 n. 1. Further references to the motif of the night’s magical
prolongation may be found in Thompson, D 2146.2.2; for another instance of divine
manipulation of time (Hera ending the day earlier by sending Helios to Oceanus), cf. II.
18.239-42. Thus, while 60600c was in the process of coming (98), it was delayed by the
lingering of Selene. Radermacher’s suggestion is attractive, although not strictly
necessary as the moon may sometimes rise later at night.

97. 6odvain...vHE: this unique phrase may be a modification of the Homeric
vUkTa O oedvainv (found in 578); see Jones (1978) 165. The fact that night is qualified
by three words was considered a sign of emphatic speech. (‘betonte Rede’) by
Radermacher ad loc., comparing with II. 2.235 and 9.63 (an insult and a curse
respectively). Two out of the three attributes of night are unusual: the adjective
dap6viog is normally used as a form of address, on which see Brunius-Nilsson (1955),
and it may have been employed instead of the (here unmetrical) auBoooin voE. Night is
also émixovgog, Hermes’ ally (cf. Op. 605, on the 1} HEQOKOLTOS GvT)g, :;md h.Herm. 66-7).

98. ) mAsiwy: usually compared to II. 10.251-3, but there more than two-thirdé of

the night have passed, whereas here the expression is not as precise.
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60000¢...dnuoenydg: dnuioeEyds is normally used of people whose skill is

placed at the service of the community (cf. Od. 17.383-5, 19.35). For the semantic field of
dnuioeyodg, see Oudenrijn (1951) and Bader (1965) 137-41, who does not, however,
examine our passage. The basic meaning according to Bader is ‘he who performs the
dnuoowx’ —the first member being drptog instead of dfjpog as is sometimes assumed.
But here the poet must have understood it as ‘he who sends the people (dfjiog) to work.’
For the idea compare Op. 580-1. For the association of temporal designations with
human activities, cf. also Od. 9.58 (fjuog &’ 1jéAw0c petevioeto BovAutdvde).

99. axomunv: cf. Od. 8.302, where the sun is said to have OKOTUNV.

npogePrigaro: also in Hesiod (Sc. 33=fr. 195.33) in the same metrical position
and in a context that could be considered formulaic: a divinity, occupying the final part
of the line after mgooeprioato, approaches a look-out place that is mentioned at the
beginning of the verse. Verb-forms ending in —¢frjoeto were preferred by Aristarchus,
while the ancient grammarians treated them as imperfects; see Monro 43 (§41) and
Schwyzer 1.2, 788, who consider these forms as old augmented futures corresponding to
the Latin forms in -urus eram, and Leumann (1952-53) esp. 206-10 for a thorough
examination of these forms’ origin (sometimes also called ‘mixt aorists’). ¢Brjoeto is
found in h.Apol. 49 with éBrjoato as v.l. The same variation occurs in other Homeric
passages, where this aorist form is transmitted (e.g. Il. 1.428, 2.35 etc.). The —ato forms
seem to represent a later attempt at normalizing the —&to forms (so Leumann, loc. cit.

206), and the original form in our verse (as in the Hesiod passage quoted at the
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beginning of the note) may have been mgooefrioeto, which was regularized very

early in the transmission of the Hymn without leaving any trace of its existence.

oia XeAnyvn: only here and in h.Hom. 32, possibly with its full force, i.e.
‘heavenly’ instead of simply ‘noble’ or ‘excellent’; cf. LfgrE, s.v. diog for detailed
discussion and bibliography.

100. IH&AAavtas....avaxtog: The line is traditional from a formulaic point of
view (X son/daughter of Y, [who was] the lord son of Z) but Selene’s genealogy, as
presented here, is unique. According to Cassola’s text, she is ‘the daughter of Pallas, the
lord of lofty thoughts’. The MSS, however transmit forms of Meyaueidng /
Meyaundeidrg, a character otherwise unknown in mythology. In Hesiod, Th. 371, Selene
is the daughter of Hyperion, while Pallas is the son of Kreios (hence cousin of Selene)
and father of Hecate. Gemoll 211 suggested that—based on the identification of Selene
with Hecate—there could have been a tradition in which Selene was the daughter of
Pallas. The two figures are clearly kept distinct in Hesiod (although mentioned in
adjacent sections of the Theogony), and there is no indication that Pallas was the father of
Selene elsewhere in Greek literature. Meyapeidjidao seems preferable as the lectio
difficilior and may have been coined by the poet to hint at Hermes’ cunning, as
Shelmerdine ad loc. remarks. See also Fiihrer (1978) 707 for a criticism of Cassola’s péya

pndopévoro.
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One should punctuate with a full-stop at the end of this line; otherwise one

would expect fjog (which is what Cassola in fact translates, although he retains the
MSS tipog).

101. Ato¢ dAkipog vide: elsewhere of Heracles (Hes. fr. 35.5, 43a.61, Sc. 320,
Pind. Ol. 10.44-5), and along with the next verse it may suggest an implicit comparison
of Hermes with Hercules as cattle-thieves. If so, it adds to the poem’s comedy since
Hermes is far from &Axkipog; in fact, he relies on pijtic while his argument later in the
defense-speeches is based on his lack of aAx.

102. Bovg NAacev evpuuetwnovg: cf. Th. 291, where it is employed of Heracles
stealing Geryon's cattle.

103. axcunrec: Iligen’s emendation for the MSS adunteg (based on h.Apol. 520
arunToL b¢ Addov nocéBav mooiv). The MSS reading should cause no offense. aduric/
adunn is used of (feminine animals) in the sense of ‘unbroken,” ‘not used for work,’
often in the same sedes as here; cf. II. 10.293=04d. 3.383, whgre a promise to sacrifice an
‘unbroken’ cow is expressed. The epithet means ‘virgin’ when applied to women; cf. the
formula tagBévog aduric (Od. 6.109, 6.228, Hes. fr.59.4, h.Dem. 145, h.Aphr. 82; further,
Bacch. 5.167). Judging by I1. 23.265-6 (irtrtov...é5éte’ aduny Boédog fuiovov
Kvéovoav), the epithet’s sexual connotation probably does not apply to animals. The
epithet may have been used here since unyoked animals were designated for sacrifice
(cf. the Iliad verse cited above, and Ant.Lib. 23 where we learn that Hermes abducted

Boug aluyag).
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£¢ avAov Onuédabgov: avAwov does not occur in Homer or Hesiod, but cf.

avAw (Il 9.232, Od. 22.470 and 71 of our Hymn). Its meaning is not ‘country-house,”
cottage’ as LIJ gloss it, but ‘cave.’ For a cave as stable for cattle, cf. Paus. 4.36.3. Miiller
(1833) identified this cave with “Nestor’s cave” near Coryphasion, but the poet suggests
that Hermes' cave is located at the Alpheios, near Olympia.

The adjective béAaBgov (‘high-built’) occurs twice more in late authors
(Orph. Hymn 5.1 and Nonn., Paraphr. 14.110), and its conjunction with avAwov is
comically incongruous.

104. Anvovc: ‘watering troughs,” only here in archaic hexameter; it reappears in
Theocritus, 25.28 and much later authors.

AOLMEETEOG AELU@VOC: AQITQeTC is another non-traditional epithet for Agucv

(cf. 72 axnoaaious, égatetvovc), and incongruous, just as adAiov vipuéAaBoov.

105-29. Hermes and the fire-sticks; the killing of two cows
In this section Hermes leads the cattle into the cave and creates fire by means of
fire-sticks (108-15); then, he drags two of the animals out of the cave, kills and cooks
them, and divides their meat into twelve equal portions to each of which headds a
TéAeov véQag; these portions are distributed by lot (kAngomaAeic).
105. Botdvng émed6oBer: Botdvn can be either ‘pasture’ (as in II. 13.493) or
‘fodder’ (as here and in Od. 10.411). For the genitive with pégBetv, see h.Hom. 30.4, but

cf. Op. 377 (with West ad loc.) for a different construction and meaning (‘increase’).
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106. kai Tag puév ouvEAados: kai coordinates 105 with 106 (so AHS,

disagreeing with AS). Hence, 5(¢) in 108 is apodotic. For the coordination of the
pluperfect (értepogBet) with the aorist (cuvéAraoaev), cf. Od. 22.274-7; for ovveAavOvew
in the sense ‘drive (animals) together,” cf. Hes. fr. 204.51.

&40p6ag ovaac: The phrase has met with the editors’ disapproval, because of
both the scansion of &Bgoag and the “Attic” form of the participle. Thus, Herwerden
(1888) accepted Stadtmiiller's abgevOeioag, Shackle (1920) proposed &6goio8eioag,
while Agar (1921) suggested &pouxovoag (‘flecked with foam’!). There is no need for
emendation here. For such forms of the participle in early hexameter, compare Od. 7.94,
Hes. fr. 204.91, h.Apol. 330, h.Hom. 19.32, Thgn. 98 (=1164b), Xenoph., fr. 22.4. For the
quantity of &800ag, see Rzach (1876) 400-1, Edwards (1971) 141-65, Pavese (1974) 93-4,
(who considers this as evidence for the existence of a mainland rhapsodic tradition), and
Janko (1982) 58-62 and 144-5. Such forms should not be considered ‘Hesiodic,’ as they
occur in Alcman, Tyrtaios, and Stesichorus; hence ‘Boeotiap’ influence on our poet is not
the only possible explanation. For such accusatives in Doric, see Morsbach (1878) 4-6.

107. For other occurrences of Awtdg and kVUmtergov in the same context, cf. II.

14.348, 21.351, Od. 4.603. x¥OTelgov is neuter elsewhere in Homer, but our poet uses it
here as masculine. For these plants, see Lembach (1970) 43-4, 181-3.

108. mupdg &’ énepaiero Téxvnv: cf. 511. The line was bracketed by Matthiae,
Animadversiones 236 as a marginal comment. paieo@at is generally construed with the

genitive when it means ‘strive,’ but with the accusative when it means ‘grasp, touch etc.’
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Here it is used metaphorically, in the sense of ‘inventing’. See Belardi (1949) 279-81

who, following Bechtel, distinguishes two roots, one yielding the meaning ‘touch’ and

another meaning ‘desire’; over time the two roots were confused and this also led to a

confusion in their respective constructions. The arrangement of the words, however,
suggests that the poet may be exploiting both meanings and constructions of paieocOay;
that is, Hermes desired or thought of fire and immediately ‘grasped,’ i.e. created it. For

the idea of mental grasping, cf. A.R. 3.816 vow énepaied’ é&xaota.

109-114. The creation of fire through the fire-sticks
According to D.S. 5.67.2, Prometheus was the inventor of the fire-sticks. For the

rwefu, cf. Plato, Resp. 435a, Theoc. 22.33, Thphr. HP 5.9, Ign. 64, Schol. A.R. 1.1184,

: Seneca, Quaest. Nat. 2.22, Pliny, NH 16.40. Two pieces of wood are needed, the

* tovmavov and the otogevc or éoxdga. The former is also termed moutikdy, the latter
na@nrucov. Fire is produced by rubbing or turning the tevmavov into the OTOQEVG.

| Theophrastus explicitly states that the Tnavov should be made of laurel wood, which
is the wood that Hermes is using in our Hymn. The transmitted text in the second
hemistich of 109 (éviaAAe [M)/ énéAee [W] 01drjow) does not say anything about the
second piece of wood necessary for this operation, and editors either assume a lacuna
after 109—so already Kuhn (1886) 36—in which the otogevc was mentioned, or emend

the latter part of the line so as to restore the missing information (Cassola’s version is a

combination of Radermacher’s év & iAAe and Ludwich’s odeic). The problem with
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introducing oide1ov (pomegranate) into our text is that none of the sources mentions

it as material for the otogets; Radermacher 92 considers it possible on account of the
poet’s supposed association with Boeotia, where the plant gidn grew in abundance (cf.
Nic. Ther. 887 with Schol. ad loc.). This does not justify the insertion of oweiw in our text,
and once removed, Radermacher’s év & iAAe becomes unnecessary. Of the two
transmitted verbs, M’s éviaAAe does not yield good sense since it means ‘to put or send
forth.” ¥’s éméAee, on the other hand, gives satisfactory sense. Hermes picks a branch
that fits into his (little) hand (cf. 110) and strips it of its foliage and twigs. We need not
assume a lacuna, either. Hermes operates with great speed and his actions are presented
in a compressed fashion without reference to each stage; cf. the creation of the pan-pipes
at 511-2, where neither Hermes’ finding the material nor his construction of the
instrument are mentioned. In fact, every invention of Hermes is described with less
detail as the poem progresses and, just as with the creation of the lyre, not every part of
the process is mentioned. Render: ‘Having taken a splendid branch of laurel fitting into
his palm, he peeled it with an iron(-knife?), and the warm stream (of fire) breathed
forth.’

109. dadvne dyradv 6Lov éAwv: reminiscent of Hes. Th. 30 (d&dvng otBnAéoc
0Cov). The laurel-tree was sacred to Apollo and thus, in order to create the fire that is
necessary for cooking the meat, Hermes makes use of another object that belongs to

Apollo.
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£v O’ iAAe 01d¢iw: if we adopt W's reading with AHS (értéAee od1ow), this

would be the first occurrence of émiAénw in literature; for the meaning, cf. meguUAénw (Il.
1.236, Hdt., 8.115). Nordheider (in LfgrE, s.v. Aétw) also mentions the conjecture
améAepe, which is unnecessary. Although elsewhere unattested, *¢tAémewv yields
perfect sense (to peel the surface’), while a&moAémnewv, used in Homer in threats (e.g. II.
21.455 o'moz\eqiép.ev oVvata xaAx@), can mean ‘peel’ in later texts (cf. LSJ, s.v.).

110. apuevov év maAdun: a modified formula elsewhere used of tools (IL.
18.600, Od. 5.234). Richardson (1977) 174 suggests that H;ermes peels the branch to make
it fit his hand; I think, however, that Hermes has picked a branch that already fits his
hand and this line is a reminder to the audience of Hermes’ extremely young age. Once
the TgUTavov has been prepared and sharpened, one would need both palms to turn it
unless a ipag is used (cf. Od. 9.382-6).

Oeouog avtun: cf. Th. 696 and Od. 12.369.

111. Eoung to1 mpwtiota tuorjia g T avédwke: cf. 25 for the first

hemistich. Hermes is presented not as the absolute inventor of fire, but as the inventor of
fire-sticks and culinary fire. The second hamistich is in effect a hendiadys.

rtwerjlov first here, then Soph. Ph. 36, Thphr. HP 5.3.4 etc.; dvadidévar does not
occur in Homer or Hesiod, but it is used elsewhere in hexameter poetry (Antlm fr.32.4-
5, Asius fr. 8.1.2; further Hdt. 3.18.7) of Gaia giving birth.

112. xazovdaiw évi B6Bpw: katovdaiog appears only here in early poetry and

Hesiod (as a proper name). For 366gog (also called 66vvog or éoxéoa and used in
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sacrifices to chthonic deities and hero-cult), cf. Robert (1939) 185-9, Stengel (1920) 16-

7, Yavis (1949) esp. 91-5, and Burkert (1984) 837.

113. oDAa: this adjective has often been misunderstood, and Gemoll proposed

ava (‘dry’) instead; the sense of ada, however, is already expressed by kayxava. In
Homer it is used of wool or hair (‘curly’) and is never employed of wood. Buttmann
(1860) 175 expiains it here as ‘entire,” while AS suggest that it may mean ‘bushy’, i.e. logs
with leaves and twigs. The adjective, which is often found in Theophrastus as an
attribute of wood (‘compact, tough, close-grained,’ cf. LSj s.v. oDAog (B) 3), should be
construed predicatively and in a metaphorical sense, as equivalent to rvrvag; for this
meaning, see McKenzie (1925) 208-10. Hermes, then, takes many dry logs in a bundle,
which he deposits in the pit énnetava, i.e. in abundance. For the scansion of énnetava,
cf. Op. 607.

114. dvoav: D'Orville’s pdoav for E's pvoav (conjectured also by Clarke and
Hemsterhuys) is certain. The word is used in Homer of Hephaestus’ bellows, but it can
also refer to a blast or a stream, here a stream of fire (or perhaps smoke); ¢pvoag TLEOS
occurs again in A.R. 4.763 but the word there has its Homeric meaning (‘bellows’). AHS
suggested that the MSS’ ¢pvlav may be a dialect (perhaps Cretan) form—without
adopting it into their text—but there is no reason why a Cretan word should exist in the

Hymn; cf. also Zumbach (1955) 44-5. Notice the alliteration of 0.

115. Bin kAvtot Hoaiororo: The verse-end is traditional in its components (Bin |

with the genitive; kAvtod ‘Hoaiorow is found in the same metrical position in Sc. 244), %
1
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but it is not found elsewhere. The line may contain a certain degree of humor, since it

is Hermes who just kindled the fire, and not the might of glorious Hephaestus.

116-41. Hermes kills two cows, divides their meat into twelve equal portions, and
attempts to partake of the meat
Scholars have approached Hermes’ actions in this passage in terms of a sacrifice

constituting the foundation of the cult of the Twelve Gods at Olympia (traditionally
ascribed to Heracles, cf. Pindar, Ol. 10.43-50), where Herrrlles and Apollo shared an altar.
This, however, is a problematic sacrifice (for a brief overview of Homeric sacrifice, see
Vermeule [1974] 95-7); thus Kahn (1978) 41-73 treats the event at the Alpheios as a
pseudo-sacrifice. On the linguistic level, none of the formulaic expressions commonly
used in Homeric sacrifices is to be found here, although the poet seems to be aware of
them (see notes on individual verses). Moreover, this ‘ritual’ is significantly aberrant
from anything we know about Greek sacrificial customs. To begin with, Hermes
sacrifices at night and in a placé that is not consecrated. He slaughters two animals that
he stole, rather than animals designated for sacrificial purposes. In addition, instead of
an altar, he sacrifices in a pit (katovdaiw évi f660w), normally reserved for chthonic
offerings (cf. the Nekyia). Nor does the way in which Hermes kills the two animals
correspond to the usual Homeric manner; it actually recalls the killing of the tortoise: in
both cases the animals may be turned over and their aicv is pierced (¢£etéonoev 42 ~

du(c)...tetoprioas 119). Furthermore, neither action seem to require much effort on
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Hermes’ part: the tortoise is carried into the cave as a mere plaything (&Bvoua 40),

while the baby-god easily drags the two cows, since—as we are told —he has great force
(dVvapug B¢ ol EmAeto oAAT 117)! Moreover, nothing is said of flaying the animals or
cutting their meat into pieces. In addition, whereas normally efforts are made to ensure
that the victim assents to its own killing (e.g. by throwing barley so that it lowers its
head), here we have a complete reversal: the cows are panting, presumably protesting
against their treatment. Not even a single mention of bones wrapped in fat, the usual
share of the gods—although by no means the only one—is‘ made here. Instead, the gods
receive the same share of the victim as humans do, and the portions offered to the gods
are not burned (initially, at least) but served as if they were destined for human
consumption. Burkert (1984), esp. 837-8, however, points out some parallels from actual
cult for most of Hermes’ actions in this scene, even for those the;t seem most unusual.
These parallels are not attested in any single ritual, but are found independently in a
variety of contexts, which led Burkert to assume the existence of an unknown festival for

Hermes, during which the Hymn—and perhaps the ritual?—would have been

performed. Be that as it may, the unparalleled coexistence of these disparate ritual
elements is indeed striking.
Clay (1989) 119-22 explains the events at the Alpheios as a feast, a dais. Special

emphasis is laid on the distribution of the meat, which is the essence of the dais: each of

e vy A e e

the twelve gods receives one portion by lot, which suggest their equal status; and to each

portion a TéAeov yégag (normally reserved for the most distinguished among the
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banqueteers) is added. Feasting and sacrificing were, of course, connected in ancient

practice, and there is no reason to separate them here, even though Hermes' ‘sacrifice’ is
indeed unparalleled. Hermes seems to create a particular type of commensality, the so-
called theoxeny or trapezoma, i.e. a feast in which a god assumes the role of the xenos; see
Gill (1991) 11-5, 19-23 and Bruit (1999) 170-2. In such a cultic event, the god is the
recipient of both the smoke from the burned bones and fat (cviom) and the meat
normally reserved for humans. Thus humans share their table with the gods, and the
gods come closer to them. Hermes, of course, does not make any burned offerings but
simply cooks the meat and lays the portions on a flat stone that functions as a Teamnela
or cult table (for a parallel, cf. Eumaios’ sacrifice in Od. 14.418-38, where one portion is
set aside for Hermes and the Nymphs); cf. Leduc (2005), esp. 158-9.

Hermes’ feast at the Alpheios, then, operates on several levels simultaneously:
By dividing the meat so as to emphasize the equality of the participants, he inserts
himself into the Olympian ranks as an equal among equals. Through the trapezoma he

consecrates the cows that he stole and invites the rest of the gods (including Apollo,

whose cattle Hermes had stolen) to have a share; see also Weinreich (1937) 828-9, who
emphasizes the humor of the scene; for the consecration of the meat through the
trapezoma, cf. Plut. fr. 95= Schol. Hes. Op. 748-9. In his capacity as the administrator of the

sacrifice (usurping the role of the iegevc), Hermes would receive the divine portions as

his own prerogative, as several Sacred Laws explicitly state; see Gill (1991) 15-9 for

references. In other words, Hermes offers to the rest of the Olympians the meat that
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according to ritual prescriptions he would end up keeping for himself. At the same

time, this feast is also a test for Hermes since it resuits in revealing his divine identity.
He attempts to consume the meat (as the host of a theoxeny would normally do) but he
fails: gods do not eat meat. Thereafter, he burns it, since this is the only way the gods
receive offerings. Hermes thus plays two roles at the same time: the host of the theoxeny /
trapezoma (normaily a mortal) and its recipient (a god). Georgoudi (1996) 68-70, while
relating Hermes’ action to a trapezoma, suggests that the young god'’s status is not at
stake at any moment since both his parents are divine and hé is called so in the poem.
Thus, his abstinence from eating the meat is not to be attributed to the difference
between human and divine diet, but to the fact that he already is one of the Twelve
Gods, who function as a group in an organized fashion. Accordingly, Hermes could not
start eating alone, before the others. It should be noted, however, that Hermes is referred
to by the poet as a divine entity only after his inability to partake of the meat.

Finally, in this section Hermes performs one of his (future) traditional functions:
while dividing the meat he acts as a kfjgué, the attendant to a sacrifice; cf. Simon (1953)
7,94 n. 2 and passim, Mondi (1978), and Zeus’ comment in 331.

116. T6doa d(£): another instance of apodotic d¢; cf. 108.

vnoBovxove EAtkag Bove: boBUxovs is Ludwich’s emendation for the MSS’
vmoPouxing, which if scanned with a short v should mean ‘underwater,’ clearly

inappropriate in our context. An alternative explanation (proposed by AHS) treats the

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

o rESnEis TS ieenai,



211
—v- long and scans the adjective with synizesis of —a~; on this kind of synizesis,

which in Homer appears to be confined to proper names, see Kiihner I'1, 227 and
Radermacher (1928-29) 257-9. No emendation is necessary here. The prefix Uro- does
not contradict the previous éguuikoug (105), as Shackle (1915) assumed, and we do not
for that reason need to change the epithet to £0tBo0xovus (Barnes, Gemoll) or
vTtepBovxiovg (lj’Orville). As for the sense’under the surface, deep’ of Utopguxiag, see
LS] s.v. I1 1 for further examples; West's (2003b) vtwpodiag is thus unnecessary.

Buvpadle: for OVga as a cave's entrance, cf. &’ av/\e.inot Bvonot (26) and BVENPLV
(in the particular context of 36).

118. dvadwoag: in Homer it is used (in the same sedes) of tired horses in battle
(I1. 4.227, 16.506); here it implies that the cows do not willingly submit to their sacrifice.
But cf. van Straten (1995) 100-2 who discusses depictions in which sacrificial animals are
dragged to the altar by means of ropes.

119. #yxcAivwv: ‘leaning upon them,’ intransitive (cf. LfgrE, s.v. kAtvw col. 1449).

Herwerden (1888) changed the participle into &ykAivwv to reflect the normal sacrificial

practice of lifting and slitting the victim’s throat. The animal (or the animal’s head) was

lifted to cut its throat (see van Straten [1995] 107-14, who cites evidence from literature
and the visual arts for the lifting of the animal from the é* c. BC ~but this practice may
be older), and in Athens it was the ephebes’ duty to lift the bull while its throat was cut.
However, there is no allusion to this procedure here, and Herwerden’s emendation is

unnecessary. Hermes is not cutting the animal’s throats; rather, he pierces their
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backbones. Thus normal sacrificial procedure cannot provide any strong parallel for

emendation.

120. £0yw &’ Egyov 6male: cf. Op. 382. There, Hesiod is admonishing his brother
to work hard (lit. to accomplish one task after the other) so that he may increase his
wealth. Here the expression is employed in a different context with émaZew (normally
accompanied by kdog or 6ABog, i.e. the two things that Hermes is after); see also
Fernandez Delgado (1990) 213.

121. 6BeAoigt...dovoatéoio: the only other occun;ences of this epithet in archaic
poetry refer to the Trojan Horse (Od. 8.492-3, 512, both at line beginning). The poet in
this and the following lines seems to vary the Homeric formula for cooking the
sacrificed meat as for instance in II. 1.465-6. Normally spits (6BeAoi) were made of metal;
cf. Bruns (1970) 31-4, 47, and this line is the only instance where wooden spits are
mentioned. This verse is another example of Hermes' skills at improvisation: since there
are no metal spits available, he uses wooden ones. Roasting the pieces of meat on the

0BeAog took place after the chpoBeteiv and the eating of the entrails. Here, however,

Hermes roasts both the flesh and the entrails on the spits.
122. varta yepdoa: the adjective here for the first time (then in [Orph.] A. 626);
Zumbach (1955) 15 calls it a ‘Reimbildung’ on ép&opog. The vérta were regarded as an
1 honorific portion (yépac), see Meuli (1946) 223 with n. 3 for references. Cf. 129.
uéAav aipa: In a (Homeric) sacrifice, the victim’s blood is allowed to flow from

the altar and clearly belongs to the gods; cf. Od. 3.455 and Meuli (1946) 221. Notice that
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no mention of the entrails (ctAdyxva, éykata) is made. During a sacrifice the

entrails were cooked before the rest of the animal and consumed on the spot; see Lupu
(2000) 141-2.

123. avTov...£ni Xwong: ‘there. .. on the ground.’

124-6. ‘and he stretched out the cow-hides on a rugged rock, as they exist
thereafter, even now, for many years, a long and incalculable time after these events.”

124. pwvovg &' éerdvvaas: in Homer extaviewy occurs of laying low an
opponent in battle. On stretching the victim’s hide, cf. Hdt.' 7.26, Xen. Anab. 1.2.8 (both
on Marsyas' skin flayed by Apollo); further, Burkert (1972) 14 (with n. 29) and 18, idem
(1984) 837, Meuli (1946) 220. Miiller (1833) 1915 implausibly identifies these stretched
hides with stalactite formations: Hermes performs his actions outside not inside the cave.
The hide was often given to priests or sold; see Lupu (2000) 71 and van Straten (1995)
154-5. Hunters would hang the victims” hides in a sacred grove, if the sacrifice took place
nearby. A local aition (i.e. a strange rock formation) has been assumed by scholars here
(see AHS ad loc.), but what kind of rock formation would resemble stretched ox-hides?
The verse is more likely to reflect the practice of hanging (or stretching) the victims’
hides, which would be periodically replaced with new ones. While Hermes’ action here
may be the aition for a later practice, the young god seems once again to anticipate his
upcoming confrontation with Apollo. These hides are the only indication for Hermes’
actions in this scene that are left for Apollo to see (cf. 403-04, where Apollo admires

Hermes' strength in killing the cows).
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The poet’s comment regarding the ox-hides momentarily transposes us from

the narrative’s (mythic) time to his own and may also have a metapoetic significance: it
implies that the poet has seen these ancient ox-hides hanging outside the cave, which in
turn would give the impression that his account of the god'’s story is true and
authoritative.

125. Ta gétaaoaz Miiller’s (1833) 314 suggestion for M’s & pétaca or ¥'s ta
pet (thpet’) dooa (kooa), of. pétacoal (Od. 9.221) ‘those born later.” The word is
explained as an analogical formation to émi- émiooa, see Cr.amer (1835-7) 1 280. Notice
the accumulation of temporal markers in this and the following line.

moAvxpdviot: also in Hdt. 1.55, lit. ‘having many years,” hence ‘lasting for long.’

126. dxorrov: ‘unceasing, continual’ (LSJ, s.v. A.12), but ‘impossible to judge or
calculate’ (sc. how much time has elapsed since then).

127. Eounc xaouddowv: *xaouddpowv, ‘of joyous mind,” occurs only here and
in Hesychius, whence Stephanus imported it into our text for the MSS’ xaguodépwv or
xa&opa dégwv. Lexicographers seem to have ignored the Homeric Hymns in their works,
but xauodewv (if rightly imported into our text) is one of the rare exceptions.

eipvogoato miova gya: for égVecBat in the context of sacrifice, cf. Il. 1.466 et al.

(¢0Voavtd te mavra, of taking the meat off the spits); miova égya is elsewhere

employed of rich, fertile land, the adjective being used metaphorically (e.g. Il. 12.283).

Here, however, mtiwv retains its proper meaning ‘fat,” as it refers to the meat. The use of

goya for the cows’ meat can be distantly paralleled by the employment of xorjpuata in i
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400 to signify the cattle. It is also possible that the formula is meant to recall the

kAvta €gya of 16; see Fernandez Delgado (1990) 210.

128. Asiw émi mMAatau@ve: mAatapwv here for the first time, and the phrase

recurs in A.R. 1.365, in the same sedes. Hermes uses this smooth, flat stone as a primitive
cult table, on which see Gill (1991).

ddexa poipac: the twelve portions have been rightly associated with the
Twelve Gods, and the fact that the ‘sacrifice’ takes place near Olympia contributs to this
identification. The sacrifice to the Twelve Gods at Olympia; however, did not contain
any meat offerings according to Paus. 5.15.10. Incense, wheat, honey, wine, and olive-
branches were used instead.

Radermacher thought that the poet worked with a tradition that did not include
Hermes among the Twelve Gods. Cassola, on the other hand, suggests that Hermes had
not been accepted into the Olympian ranks yet. While the number of the gods was fixed
in twelve, some cities included different gods in this group; see Georgoudi (1996). There
is also evidence that some gods were celebrated in the same festival both individually
and as members of the Twelve-God pantheon; see Jameson (1994) 42. Since Hermes is
both the conductor and the receiver of a sacrifice (cf. p. 206-10), he must belong to the
Twelve.

129. *,cAnoomnalsic: cf. I1. 3.316, 7.171, 23.353 for KATjoog with maAAew, and

icontadric. The distribution of the portions by lot points to the equal status of the

i
!
i
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( participants in the feast. In Athens the meat from a sacrifice would be distributed by

| lot to the common people, as Kahn (1978) 62 points out.

xéAgov b yégag mEooéBnkev Exdaty: the addition of a téAeov YéQag to every
portion indicates again that none of the participants at this dais has a more privileged
status than the others. Homer uses téAetoc (cf. h.Herm. 526), but téAeog is found in
Herodotus (6.57 fegr']Lov TéAeov). The epithet occurs in sacrificial contexts (cf. I1. 1.66,
24.34 and is also found in Sacred Laws; cf. Lupu (2000) 29-30.

130. 60ing keedwv: The use of doin here has puzzled scholars: Herwerden
(1876) proposed to change it to aiomg, comparing it to the Homeric Anidog aion (Il.
18.327) and understanding it as “portions of meat,” while Wilamowitz (1984) I, 15-6, n. 2
remarked: ‘ Aber seltsam ist alles, und das Schweigen der Erklérer ist es auch.’ He
interpreted it as referring to a ‘gesteigerte Tyur),” a meaning more appropriate in 173 than
here. 60in does not occur in the Iliad but is found twice in the Odyssey (16.423, 22.412);
see Richardson on h.Dem. 211 for earlier attempts to define the term; also Pagliaro (1953)
esp. 93 and 95-6 n. 6 (drawing a distinction with iegdc); Benveniste (1969) II, 199-202,
Ries (1986) 165-9; Chadwick (1996) 221-6. Georgoudi (1996) 69 relates doin to the
| equitable distribution of the meats and the word can indicate the lawful share (cf. L]

s.v. 6oia I); thus one may render: ‘then glorious Hermes desired his (lawful) share of the

' meats.’
For the form of kgedwv (unique in Epic), see Zumbach (1955) 3 and Janko (1982)

137.
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131. 6dun) ydo puv Exere: for the idea of a smell reaching a god's nostrils, cf.

Hdt. 1.47 (an oracle). teigewv is used of the hunger tormenting Odysseus’ crew in Od.
12.331 and of a (bad) smell in 4.441-2. This usage along with 60in, both of which refer to
elements belonging to the human sphere, point to the fact that Hermes is still unaware
of his divine status (cf. aBdvatév eg é6via, and tephg kata deIQTG).

132. GAA’ 00®’ Gc oi meiBeTo Buuog ayrvwe: all manuscripts transmit this,
except for M which has dAA’ 00d’ dg énemeiBeto 8.4. It is possible, as AHS suggest, that
M'’s reading was a scribe’s conjecture under the influence of £he formula énemeiBeto
Buuoc dyrivwo (occurring ten times, only in the Odyssey) to make up for the loss of oi.
Although from the paleographical point of view it is easy to lose ént- through
haplography, the dative always accompanies the formula, and ot éneiBeto as more
unusual is more likely to be changed.

133. meoav: Barne’s emendation for the transmitted mefv (M), néenv’ (6, T) vel
sim. TeQfV’ (=meQn)V’, from megaivetv) was rejected by editors on the grounds that

elision of infinitives in —vau is not admissible according to Homeric grammars (see for

| instance Monro §376). Hence, Gemoll and AS considered the passage corrupt beyond
remedy, Allen (1897) thought that tegaiveiv was ‘out of the question,” but AHS offered
regnv’ (Clarke’s emendation, also accepted by Radermacher, who suggested the
possibility of a colloquial effect) despite the strictures of the grammars. Barnes’ neQav
(adopted by Cassola) is the best solution here; for the sense ‘drive right through', see

LSJ, s.v. megdw I 1. The present infinitive, having durative aspect, emphasizes Hermes’
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i struggle to devour his portion of the meat. The corruption must be old, as it is

represented in all MSS in one way or the other, and may have arisen froma
misunderstanding of mtegav for tégav (Whence the varia;lt énv).

The fact that Hermes cannot make himself eat the meat manifests his divine
identity. At the same time, the entire affair at the Alpheios presupposes the division of
sacrifice as instituted by Prometheus at Mekoné (Th. 535-7); cf. Clay (1989) 124.

ieong kata de1png: deior] only here in the context of eating,.

135. yeooa &’ ai’ avaswps: This is usually taker.1 to mean that Hermes lifts
up the portions of meat, in order for them to be a manifestation of his theft in the future
that people presumably recognized in some strange rock-formation inside the cave
(although, again, it is hard to envision what kind of rock-formation would resemble
portions of meat). I think that Hermes does something much simpler: after realizing his
divine status he decides to remove every trace of this sacrifice; cf. Clay (1989) 123. Thus,
he first carries the meat into the cave, but then changes his mind, picks it up again and
takes it outside, where he burns it along with the cows’ heads and feet. avaeigewv does
not mean ‘appendere,” as Cassola renders it, but simply ‘lift up’ or ‘carry off;’ Il. 23.614
suggests that both meanings may be present simultaneously.

136. gnua véng Gwong: the entire line is omitted by M, while W has ¢wvijc

(dweris was conjectured by Hermann based on 385). Following the interpretation of the
previous verse, I would take this phrase as appositive to dnuov kai kgéa TOAAQ, instead

of predicative (‘to be the token of his recent theft’) and would render: ‘But those things
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he brought into the high-roofed stable and placed them on the ground, i.e. the fat

and the many pieces of meat, but then suddenly he lifted them —the token of his recent
theft—up high (and carried them off).’

aeigac: for the simplex resuming the preceding compound verb (an IE idiom),
see Watkins (1967); émti 8¢ should be taken absolutely (‘in addition’); Ilgen’s &yeipag
(adopted by Wesf [2003a]) is unnecessary.

137. *o0vA6mod’ ovAoKAONVA: 0VAOKAQN VOGS occurs once in at Od. 19.246 in the
sense ‘curly-haired,” and then later in Nonnus. As observed already by Baumeister ad
loc., these words cannot be taken as substantives; see also Risch §68b, who treats
OVAOKAQNVOG as a bahuvrihi, i.e. possessive, compound. The meaning here would be:
‘having lifted many dry logs, he subdued [sc. the cows], whose feet and head were entire
(00A0g=0A0c), by means of the breath of the fire’. Although it is not certain that these
two adjectives are technical terms, as Gemoll ad loc. suggests, they are reminiscent of the
OA6kavtoc Buoia. Hermes, then, burns the two animals whose heads and feet were

entire, as opposed to the meat that had been previously cut into portions. For the

i treatment of the victim’s head, see Stengel (1910) 85-8 and Meuli (1946) 261-2.

*)karedapvat(o): Normally it is the fire that ‘overcomes’ or ‘destroys’

|

E something; cf. II. 21. 401 (v [sc. aiyida] oUdE Atdg dapvnot kepavvdg) and Od. 11.221

| (tox pév [sc. odprag kai 60Téa] TLEOS KEATEQOV pévos aiBopévolo dapva). Hesiod, Th.
|

864-5 (oidneog...dapalopevos mupl knAéw) is closer in construction to our verse.
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138. kaa x0fog: compared by LSJ (s.v. xoéog I11.2) with A.R. 3.189 and Arat.

343, but these are not exactly parallel. At Od. 11.479 the phrase is used as an equivalent
to xgnoopevog (of consulting Teiresias). AHS interpret it as ironic, taking the affair at
the Alpheios as a sacrifice in which Hermes does not follow the usual procedures of the
ritual. But the phrase can mean ‘according to what is needed’ (sc. by Hermes): Hermes
initially stages a theoxeny for the entire group of the Olympians, so he cooks dinner in
the proper way; when he realizes that he as a god cannot eat meat but only enjoy its
savor, he burns everything, since that is what Hermes (anci the other gods) need.

daiuwy: this is the first time in which Hermes is called divine. Cf. 154, where he
is referred to as O¢ed¢, and 551.

140. avBoarcinyv 8’ épdpave: for éudoave, cf. 1. 21.347 (ccyEnoavny). This line is
somewhat reminiscent of II. 9.212, which occurs, however, before the cooking.

141. ravvoxiog: ‘in the depth of night’; we would expect it to mean ‘all night
long’ (cf. mavvuxi etc.), but the context suggests here an instantaneous action. Gemoll’s

‘den Rest der Nacht’ (comparing with II. 1.472) will not work considering 142 (aly’

avTg).
gnédaumne: W's reading adopted by AS; M has katéAapne, which AHS
preferred. érAdpmewy is found in I1. 17.650 used of the sun, whereas KOTOAGUTIELY iS

not found in poetry until Euripides. M’s unusual katéAaumne may be the original.
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142-54: Hermes returns to his cave

Having completed his dais by the Alpheios and removed all traces, Hermes
returns to Cyllene and enters his cave in a miraculous way.

142. KvAAnvne... dia kaonva: the peaks of Cyllene, now proven to be the
dwelling-place of a god, are qualified as divine. dix k&gnva is a novel combination, but
for the idea, cf. Tgoing iegov mroAieBpov and kat’ OVAVUTIO0 KaQVWV.

aiy’ admig: twice in Hesiod in speech introductions (Th. 169, 654). Radermacher
considers this expression important, as it points to a tender.my in fairy-tales for things to
occur fast. It is certainly characteristic of Hermes’ swiftness.

143. 6p0010¢: not in Homer/ Hesiod; cf. Thgn. 863, Hdt. 2.173. Zumbach (1955)
13 translates ‘am Morgen,” which is incorrect. For the meaning, see Wallace (1989), who
emphasizes that ‘the term refers to a period of darkness (or the start of a period of
darkness) preceding daybreak, where torches were needed in order to see, and when
most people were asleep.” Thus there is no inconsistency with the fact that the moon was
shining at that time, as earlier scholars contended.

doAixrjg 6000: ‘during his long journey,’ a genitive of time.

144-45. ovte Oe@v.../ 6VOE xOveg AeAdxovTo: cf. h.Dem. 44-6, where neither
gods nor humans, nor even a bird was able to inform Demeter of Persephone’s

kidnapping. For Hermes’ power over watch-dogs, cf. his by-name xuvéyxng (Hippon.

fr. 3a).
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Aog &’ é010Vvi0¢ Epuneg: although the phrase does not occur anywhere else,

its construction is formulaic, and editors often point to the verse-end at Il. 2.527 OwAijog
taxVs Alag for the combination ‘gen. of father’s name + epithet + name in the
nominative.’

146-49. Hermann (1806) lix-1xi thought that these lines present some
inconsistencies which he attributed to interpolation: it seems that Hermes is looking for
a house when entering the cave; furthermore, although he transforms himself into mist,
we are not told that he assumes his original form afterwarcis; and if he enters the cave as
a cloud, there is no need for the poet to mention that Hermes did not make any noise.
Baumeister accepted these criticisms and went so far as to delete 148-9. Such over-logical
interpretation of a fairy tale-like passage like this is unnecessary. We have already had
the opportunity to observe that Hermes’ cave is described in different ways throughout
the Hymn, depending on the rhetorical needs of the moment. Hermes has just
discovered his divine identity; hence it is logical for the poet to refer to his dwelling
place as a péyagov and even a miwv vnég. Furthermore, nothing in the text forces us to
think that Hermes actually transforms himself into mist (cf. AHS ad loc.). é&vaAiykiog and
n)Ute point to similarity rather than identification. The point of the simile seems to be
Hermes' stealth (i.e. unseen and unnoticed, just as a breeze or mist) and not his form.
For the motif of entering through the key-hole, cf. Bolte-Polivka (1963) II 416 (the devil

entering through the key-hole).
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146. doxuwOeig: occurs once more in the pseudo-Hesiodic Scutum (389),

where Russo (1965) renders ‘oblique inflexus.’ There, it is used of a wild boar turning his
neck aside to whet his teeth presumably on the rocks. The verb occurs once more in Od.
9.372 as a compound (anodoxpuwoag), of the Cyclops lying asleep on his back and with
his neck turned sideways. It is difficult to envision exactly what Hermes is doing here.
LS]J offer ‘turning himself to dart through the key-hole’; Beck in LfgrE, s.v. doxu(éw),
suggests that ‘Hermes (who naturally stood directly in front of the door) turned toward
the side (of the door), where he passed through’ and consiaers the possibility that
KANBQov may mean a ‘chink’ between the door and the jamb; Cassola ad loc. translates
‘rannicchiandosi’ (<'gathering himself so as to occupy the least possible space’), which is
what Hermes actually does in 240, while West translates ‘twisted sideways.” ‘Turn’ or
‘twist sideways’ will not do here because Hermes is entering through the keyhole (n.b.
HEYAQOLO ... kKATLO0oV). Hermes turns himself towards the side of the door (where the
keyhole is located) and enters. Cf. the distantly parallel Od. 4.838-9, where an ¢idwAov,
which had entered Penelope’s bed-chamber nagi kAnidog ipdvta, leaves in the
following manner: otaBuoio maed kANda AukoBn é¢ Vo avépwv.

dra...Edvve: ‘slipped through.” One would expect dux kAni@ov; when construed
with the accusative, dtadVvelv means ‘evade, shirk’; cf. LSJ s.v. 2.

kA118g0v: the word occurs only here in early Epic in the sense of ‘key-hole’
(=xAeBgia sc. 0rry). From Aeschylus on (e.g. Sept. 396), it is used of the door bar. For an

overview of locking mechanisms and key-holes in antiquity, see Diels (1914) 34-49, Hug
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(1921), and NP 11, 186-8 with fig. 1; for a full bibliography on the subject, see LfgrE,

s.v. kAnic. It seems more likely that the mechanism implied here is the one in which the
door bar would be drawn from the outside by means of a strap and thus the door would
be locked; to unlock the door, one had to insert a crank-like ‘key’ through an opening of
the door that -would reach the bar’s indentations and push the bar back.

147. aon) dmwoELv :0lixAny: cf. Od. 6.20 (Athena entering Nausica’s bed-
chamber as a gust of wind). A.R. 4.877 (altn) 8¢, mtvoui) ixéAn dépag, ot Sveipoc) may
be imitating our Hymn. |

148. iBvoac...migva vidv: Gvreov may depend either on iBvoac (cf. II. 6.2,
15.693) or on miova vov. The phrase miova vnév ought not to surprise us: the cave is
now the dwelling of a god, hence vndc is appropriate; later (247) the cave is revealed to
have three adytoi.

149. N mogi EofiBav: nEoBBav is used in the Iliad of warriors (13.158, 807,
16.609) and once of Poseidon (13.18) and there may be an implicit (and humorous)
comparison of Hermes to the epic warriors; cf. n. on 150 and 237.

QU yap kromev @¢ mep én’ obdew: ‘for he did not make any noise, as (someone
who walks) on the ground (does).’

Homer uses xtuneliv (Il 8.75, 170, 15.377, 17.595, Od. 21.413, cf. also Adc xtoTOV
atyidxow II. 15.379) of Zeus thundering. The incongruous comparison between Zeus’
thunder (or the noise produced on the battle field, which xtuneiv can also mean) and

the patter of the baby god's feet certainly adds to the comical character of the verse.
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150. Aixvov énwxeto: énoixeoBad is often employed in a military context

(e.g. a warlord marshalling troops), and its use here reinforces the comic incongruity of
the scene. The same may be said of the concluding formula k0dipog ‘Egpfic.

151. gndpyavov aud’ duoig eidvuévog. The asyndeton is not an isolated
phenomenon in the Hymn; cf. 17, 25, 111, 237, 438, 478, 482, and 512.

Elsewhgré, gods’ shoulders are wrapped with mist (cf. II. 5.185-86 dAAG Tig &yt
gomx’ abavatwv vedéAn eilvpévos dpovg); here, ‘glorious Hermes’ wraps himself
with his swaddling clothes. omdigyavov does not appear eisewhere in archaic poetry
apart from this Hymn, but cf. Hes. Th. 485 (onagyavioaoa). While Apollo permanently
rids himself of his swaddling clothes as soon as he partakes of ambrosia and nectar (cf.
h.Apol. 127-9), Hermes puts them on and off according to the need of the moment. On
anagyava, see van Hoorn (1909) 6-16.

152. viymov: this term normally appears as here in line-beginning but is used in
a metaphorical sense (‘infantile’, ‘foolish’); here, of course, it must mean ‘infant’. On

vijnog, see Edmunds (1990).

nepi yvuoi: Forssmann's (1964) emendation for @'s meg’ iyvoot (M has
neQryvooy, while p offers nag’ tyvioy, probably an early emendation), since forms of
tyvig appear only in late authors (in some MSS of Aristotle, in Agatharchides, Nicander,
and Galen), and elision of ntegl is not attested in the Homeric Hymns. It is found,

however, in compounds in Hesiod (Th. 678 negiaxe —an Aeolism according to West, Th.

p- 83— while some MSS (k) have megoixeta in 733), Aeschylus (Agam. 1147 megéBaiov

{
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with Fraenkel ad loc., Eum. 634 megeoxrjvwoe), and in the Attic form nepuav (for

rieguwv). el (as a separate word) is found elided in Pindar (Ol. 6.38, Pyth. 4.265) and
Theocritus (Id. 25.242); see also Korzeniewski (1968) 26. Tt is twice elided in Empedocles
fr. 17.30; cf. Maas (1962) 73 §120. The fact that iyvig (‘hollow of the knee’, ‘ham’, formed
on the analogy of other body-parts in ~vg, -vog) occurs again much later is not a
sufficient argurhent to eliminate the word from our text. No form of the Ablaut *yvv-
(except for the adverb yviE) occurs in early Epic and admitting yvvoi without any
manuscript support would amount to introducing a novei form into the text through
conjecture. I would keep the manuscript reading and consider this another (rare)
instance of megt’s elision.

Aaidog: here, a bed-cover or blanket of some sort; elsewhere it means ‘rags’ (Od.
13.399, 20.206), ‘sail’ (Apol. 406, A]caegs fr. 326.7, Antim. fr. 68.1), or Pan’s ‘lynx-skin’
(h.Hom 19.23).

&8vpwv: Matthiae, Animadversiones 245, thoughf that this and the last word of
153 had switched places and proposed to read Aaidog &égywv and xéAvv...&800wv,
respectively. Usually what one plays with appears in the dative. But cf. Pi. N. 3.44, I.
3/4.57.

154. Qeav Bedc: cf. Od. 5.97 and West on Th. 380 for similar collocations.

{
¢
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155-84. Hermes’ first confrontation

This is the first of three confrontations that Hermes has to face in the course of
the Hymn. As Clay (1989) 127 has rightly observed, these confrontations are clearly
arranged in an ascending order (Maia, Apollo, and Zeus—with an accompanying
change of scene from Maia’s cave to Olympus). It has been suggested, e.g. Radermacher
p. 105, that the éxchange between Hermes and his mother has no bearing whatsoever on -
the development of the poem’s plot; it merely serves to characterize the young god
through his speech. Although a section serving just this purpose in a hymn devoted to
Hermes would not be unexpected or out of place, these lines do more, as becomes clear
if we consider them in relation to the other two confrontation scenes. In those scenes
Hermes’ argument relies on the idea that as a newly-born child he is unlikely to have
stolen the cows—an argument kata to eik6g, for which see Gérgemanns (1976) 113-28;
here, on the other hand, Hermes explicitly denies his status as an infant and reveals his
plan to acquire the divine honors to which he feels himself entitled. Hermes changes his
argument depending on his audience and goals, a tactic certainly appropriate for the
god of rhetoric and deception. It seems, moreover, that Hermes needs to ascertain his
position in the narrower circle of his dwelling (vis-a-vis his mother, cf. Beav 6edg) first,
before he can claim his rightful position in the world of the Olympians. Furthermore,
Hermes' reply to Maia is a clear statement of his Lebensprogram, as Kuiper (1910) 45 put
it, which has already been put in action from the beginning of the Hymn. Finally, there

is a certain amount of comedy in this scene that arises from the gods’ presentation in an
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everyday human scene, where a mother chastises her son who is envious of his older

Half-brother’s privileges. It is also tempting to draw a comparison between Maia, who
receives Hermes in her home with words of reproach, and Leto who proudly welcomes
Apollo on Olympus in the first scene of h.Apol.

155. timte...m00ev TOOE: a variation of the common Homeric motif Tic mé0ev eic
avdoav (e.g. II. 21.150, Od. 1.170, 7.238 et al.); t6d¢ is Wolf's emendation for the MSS
tade and has locative sense (‘hither’; cf. LS] s.v. 6d¢ IV 2). tintte is often found with
verbs of arriving (e.g. Il. 6.254, 7.24 et al.) and néBev T6de ;c,eems to be a favorite
collocation of our poet; it appears thrice in the Hymn (32, 269 in addition to this verse,
but not in locative sense) but nowhere else in early Epic. Contrast Hermes’ welcome at
Calypso’s cave in Od. 5.87ff.

mowctdounta: elsewhere almost always of Odysseus (e.g. II. 11.482, Od. 3.163,
13.293; of Zeus only in h.Apol. 322). The epithet contributes to the implicit comparison of
Hermes and Odysseus, on which see above, p. 49-50.

156. avaudeinyv émueiuéve: the expression is Homeric (11 1.149, 9.372), and

Radermacher ad loc. considered it to derive from popular usage; for the idea, cf. Hp.

| Decent. 4.11-2 (310 amoyvpvoUuEvoL TV TAOAV GpLéVVLVTAaL kakiny kai dtuyinv), PL
Rep. 457a (agetnv avri iuatiov audiévvuvtar), and further the expressions
apdprévvuabar Adwvov xit@va/ yijv. For avaudein, which the Hymn celebrates, see
Cairns (1993) 159-60. The expression here acquires a humorous tone if compared with

151 (ontagyavov aud’ wpolg eiAvpévog).
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156-9. ‘I now believe that you will soon pass through this doorway under the

hands of Leto’s son with unmanageable bonds around your flanks, instead of living in
the future as a thief (by) plundering in valleys.’

157. 1} tdx(a): most editors print the disjunctive conjunction following Barnes,
but 159 would be strange as a threat (cf. AS ad loc.; AHS, however, print two disjunctive
1§’s). W has 7}, preferred by Cassola (‘surely....rather than’), whereas M offers the
unmetrical d0oax(a). Considering W’s reading a scribal correction, Radermacher
slightly changed M’s version and printed d0opax’ dpr']xa.va deopa. The accumulation
of the epithets modifying deoud would not be unusual for the Hymn's style (cf. 171), but
dvopaxos does not occur elsewhere in extant archaic poetry (duvopaxnrog is found in
Bacch. fr. 55.2; d0opaxos is later and mainly used of people, e.g. D.S. 2.48.2, Ael.Arist.,
Pros Plat. 243.32, D.L. 4.63, or of walls, rivers etc.; cf. Isoc. 11.13, Str. 11.3.5). It seems best
to follow Cassola’s text (1} taxa) and take the 1j of 159 as ‘rather than.” § Taxa occurs in
the Odyssey preceding a threat or a prediction of some evil (18.73, 338, 389), while 7j can
mean ‘rather than’ even if not preceded by a comparative (cf. LS], s.v. 1} B1).

aunxava deapud: Homer also has deopoi (II. 18.379) or déopata (Il 22.468).
Bonds were frequently thought of as a punish;rlent for gods, cf. II. 1.401, 5.386, Th. 521-2,
618, 718. Note, however, that at this point Hermes already has deopa around his flanks,
i.e. his swaddling-clothes (for deoua in the sense of ontdgyava, cf. h.Apol. 129, just

before the newly-born Apollo announces his Lebensprogram). Apollo will attempt to
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accomplish Maia’s threat later in the poem (see 409-14 with the relevant notes, and

Yalouris [1953-4]), but to no avail.

158. Antoidov: the metronymic does not occur in Homer, but it appears in Hes.
fr- 51.3 (of Asclepius), Sc. 479, Simon. (AP 6.212.2), Theogn. 1120, Pi. (P. 1.12, 3.67, 4.3,
4.259,9.5, N. 9.53 et al.), Bacch. 3.39, and some verse inscriptions (e.g.IG II (2) 4514.3,
4533.3, IDidym.558.5). Anroidao (an archaism?) is found in A.R. 1.439, 484, 4.612, Orph.
Lith. 762, Q.S. 10.165, and AP 9.357.3. Both Maia and (later) Hermes do not refer to
Apollo by name, but by his metronymic or the phrase ’soﬁ of (Zeus and) Leto.’

159. dégovra: pégovta (‘plundering’) is M's reading; ¥’'s Aaévta may be a
gloss. pégewv need not be preceded by dyewv in order to mean ‘plunder,” as the examples
in LYJ, s.v. péow VI 2 show (add Ar. Eq. 205), and the participle denotes ‘subsidiary’
rather than ‘unrestrained action,” as LSJ s.v. X 2b suggest.

uérale: Cassola for the MSS dpégovta/AaBévia petald (uétale was already
proposed by Schmitt (1871) who also changed the preceding participle into kaov td).
peta&d would mean ‘in the meantime’ (although Radermacher ad loc. understood it
locally with ka1’ &yicea), and it only acquires the sense ‘afterwards,’ ‘in the future,” in
later authors; cf. LSJ 5.v. I. 2 b and Renehan (1982) 137. uétale is a variant for peta&v in
Zo in Hes. Op. 394, where it is used with the article, meaning ‘the subsequent events.’ See
also Wackernagel (1950) I, 226.

*otAnzevgewy: for its spelling, see note on 67. West (2003a) renders ‘or else you'll

give him the slip when he’s in the middle of carrying you through the glens.’ It is
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unlikely, however, that ¢prAnteverv can have this sense, since ptArjTng means ‘thief’

and not ‘deceiver’ as the ancient dictionaries maintain (Hdn. Epim. 143.10, Zonar. 1084.4,
Et.Gud. s.v.), associating it with ¢$nAéw (probably falsely).

160. £g0oe maAwv: Agar (1924) and Radermacher ad loc. take it to mean ‘go back
where you came from, i.e. into the womb,’” and Radermacher compares it with Soph. OC
1224-7 (un q)f)vai OV &navia vikd Adyov. 10 &', émeil davi), frivat ketBev 68ev Tep
fjkeL, TOAD devtegov, G Taxiota), but the sentiment there is different. Maia is just
telling Hermes to leave the cave and never to return again, since he is a cause of trouble
for both gods and humans; perhaps she can foresee Apollo’s imminent invasion and
investigation of the cave.

UEYAANV gf...uéotuvav: on péguuva, see note on 44; for putevewy used of evils
(with kaxdv, pdvov, kija), cf. II. 15.134, Od. 2.165, 5.340, 14.110, 17.27 et al. The verb
functions here both on a literal and a metaphorical level simultaneously: Hermes is
begotten by Zeus as well as sown as an evil (cf. esp. Od. 14.110 and 218).

161. xai &0avdrorot Beoiot: for Hermes as a pest even to the immortals, cf.
Luc. DDeor. 11, where he is said to have stolen Poseidon’s trident, Ares’ sword, Apollo’s
bow and arrows, Hephaestus'’ fire-tongs, Aphrodite’s girdle, and Zeus’ scepter. For the
polar expression, see Kemmer (1903) 77-9.

162. tr)v &’ Eounc...kepdaAéorot: This introductory phrase, repeated twice
more in the poem (260, 463), is unique to the Hymn, although its components are found

in Homer (cf. Il. 13.823; Il. 3.71; Od. 8.548).
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keEdaAéog is elsewhere used of Odysseus (Od. 6.148 with po6og, 13.291) and

is usually rendered as ‘crafty’ or ‘cunning.” Hermes, however, is not using any wiles in
speaking to his mother—in fact he is quite frank—hence the sense ‘crafty’ is not
appropriate here. In the speeches introduced by this phrase, Hermes seeks to achieve a
profit of some sort: here, he aims at establishing his status in his own house and states
his plans; later (260) he wants Apollo to bring him before Zeus and the company of the
immortals; in the speech introduced at 463, he asks for the tutelage over the animals of
pasture and the gift of prophecy. Thus, the sense of Kégéoé must have been felt, and
keQdaxAéog should be understood here as ‘intending to obtain a profit’ of some kind; cf.
LfgrE, s.v.

163-64. These lines resemble II. 20.200-2 and 431-3 (TTnA&id), pr) 1) énéeooi pe
wniTiov a EAmeo dedileoBay, Emel cadd olda kai adTG NEY KeQTOping 1D’
aiovAa pvBroaaBat), which our poet has varied and introduced into a different context
where the speaker, far from being a warrior as in the Iliad, is truly a virotioc.

dedioweau: Pierson’s emendation for the MSS titvoxeat, a reduplicated form of
TevXew (“to prepare’ or more often ‘to aim’). While words can be aimed at somebody,
the double accusative construction does not allow this sense. Radermacher’s parallel for
Titvokeat (Soph. Phil. 1188-9: & movg, movg, ti o’ éti év Biw tevéw...) is not adequate,
since Tevxewv is used there as a synonym of dav. Humbert in his edition keeps the MSS
reading and renders ‘pourquoi vouloir m’atteindre en ces paroles’ for which, however,

we would expect a genitive and dative construction (cf. LS] s.v. I 1). de()diokeoBau is
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used instead of dewdicoeagBat (“to scare’) in Homer, while tagfaAéov and

vnaudeidokev in 165 lend support to this emendation; notice, however, that
dediokeaBau can also be used for dewdiokeoBar ‘to greet’ (cf. Forssman [1978]), hence the
verse could be rendered —with a touch of irony—as: ‘mother, why are you greeting me
with these words...’

164. The verse is transmitted in two versions: ¥ has &c MAAQ TLADQX HETR
$eaiv aiovAa olde (‘'who knows very few unseemly things in his mind’ —adopted by
Cassola), while M offers ¢ pdAa moAAQ évi dpoeoiv dggeva oid¢ (‘who knows many
fitting things in his mind’, doueva sc. vrrie). AHS suggest that both versions mean the
same thing and opt for W’s reading on the grounds that the negative formulation is more
effective. Only Radermacher introduced M’s version into his text and rendered moAA&
&opeva oide as ‘wohlerzogen,” which is out of place here. The parallel from II. 20.200ff.
suggests that aiouAa may have been the ‘original’ reading; dgueva could have arisen as
an attempt to restore the sense after pudAa nadga was changed into pdAa TOAAG.

165. rapBaAfov: formed on the analogy to 8agoaiéog (‘Kontrirbildung’); cf.
Zumbach (1955) 16. Adjectives in —aAéog become all the more frequent in hexameter
poetry after Homer because of metrical convenience, the suffix usually preceded by a
long syllable and forming a choriamb (cf. Debrunner [1909]). TagBaAéov, which looks
back to Téikcvov vijrov, interrupts the two relative clauses; render: ‘just like an infant
child, who knows very few unseemly things in his mind—a fearful one—and cowers

before his mothers rebukes.” For this type of collocation, cf. 208-10 below and Od. 9.25-7.
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Unoudeidorkev: the verb only here for the Homeric 0rt0d6-.

166. Téxvng ¢rBrigoua: cf. Th. 396, where érBaivew is used transitively of
Zeus allotting divine honors (cf. West ad loc. for parallels); Hermes, however, is
determined to allot to himself the honors that he sees fit. Cf. also II. 8.285, Od. 23.13.

167. BovkoAéwv ut xkai oé: BovkoAéwv was proposed by Ludwich (1908) 103
for the MSS BouAevwv. It means ‘to tend cattle’ and from Aeschylus on it also acquires
the sense of ‘to beguile’; cf. LSJ s.v. I For its meaning here, cf. mowpaivewv in Pi. L. 5.12,
Aesch. Eum. 91, Anacr. fr. 3.8 and Hesychius’ gloss ﬁovtcoz\ﬁoopsv- peopuvrioopev. This
conjecture accounts for the MSS reading better than other suggestions (0ABiCewv,
nAovtiCely, ayAaidv, kudevew, kudaivwv), while a papyrus at Il. 14.445 (Allen’s PY)
has Bov'ko’Aéovry, i.e. the same omission as our verse corrected supralinearly by the
scribe. It is also a clever metaphor that points to the means (or Téxvn) by which Hermes
is going to look after himself and his mother, i.e. by tending stolen cattle. éué (emphatic)
is in keeping with Hermes’ effort to assert his position although the first person
regularly precedes the second.

draumepéc: ‘continually’ and perhaps also ‘completely’; lit. ‘piercing through,’
often of wounded warriors (II. 5.112, 284, 658, 12.429, 13.547, 16.640); see Schmitt (1967)
231-2, §476-7.

168. adwonrot kai &Argror: Most MSS have &naotol for aAwotot, some offer
&mnaotol with Avsuperscript, and 2 (A, Q) have &Aooy, a vox nihili. dAlotol (the

reading of E and T) was rightly adopted by Schneidewin, since &naotog (‘not having
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eaten/ tasted’) is out of place in this context; LSJ s.v. gloss it ‘inexorable,’ but here it

should be rendered ‘unprayed to.” Both adjectives occur here for the first time.
adagnro, for whose formation see Risch §10b, 19-20, appears next in Eur. Hec. 42 and
Theoc. 16.7. &Awotog recurs in Aesch. Ag. 413; but cf. ToIAALoTOG, TOAVAAOTOC In
Homer and &AAw0tog in Euph. fr. 98.4.

169. avToD Tijde: contemptuous in view of 172,

171. mAovarov, adveldv, toAvAniov: a tricolon crescens. The accumulation of
these three epithets particularly stresses Hermes’ intention ‘to acquire material goods.

172. audi d¢ Tipng: ‘as for honor,’ cf. h.Dem. 85 with Richardson ad loc. The
dative is also used with dudt in this sense (cf. LfgrE, s.v. apdt C HI 4). This phrase
should be taken as a colon by itself, separated from the following T 6oing. Ty is used
of a god’s sphere of influence (cf. Th. 74, 112 [with West on both verses], 203, 393, 399 et
al.). As the combination of Tuur} with dpa, cdevog, and YéQa reveals, it may also be
understood in a material sense (i.e. honor which consists of or is measured in goods),
and this is probably the way it should be understood here (cf. also Hermes’ complaint
about his being adagnroc in 168, his desire to be mAovotoc, adveldg, and moAvAnog in
. 171, and his intention to steal Apollo’s goods in Pytho in 178-81).

173. x&yw Ti¢ 60ing émBrigouar: Homer has always kai ¢y (although some

| MSS have karyd at Il. 21.108) and a few instances of crasis of kad exist (cf. I. 2.238, 6.260,

13.734, Od. 3.255, 6.282 [kavtéc, xavt, xnuek); cf. further Th. 284, h.Dem. 227 [xov),

Theogn. 1349 [kayc]). For the definition of 6oin), see note on 130. It is clear that in this
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passage 00ing and Tiurg are to be understood as related to each other; if tiur has a

predominantly material sense (goods one possesses), 6oin should refer to the various
offerings and honors due a god to which Hermes lays claims in this passage. Whereas
gods normally receive their Tiuai from Zeus—as Hermes himself suggests in the next
line—or distribute them among themselves (cf. Il. 15.187-93 and the references to T
quoted earlier), Hermes intends to acquire them on his own; the parallelism with atég
gy téxvng éruprioopat a few lines earlier suggests how: through téxvn and wile. For
this passage, see the analysis in Clay (1989) 128-31, who interprets 60in as worship in
form of sacrifice and prayer and detects Hermes’ ignorance of the Olympian system, viz.

that a god’s 6oin depends on his having Tiat (spheres of influence).

)

174-5. Two ways of punctuating are possible here: either 7 oL #ywye mewpfiow—
duvauat—puintéwv Soxapos elvay, taking dvvapau as parenthetical (so AS, remarking
on the Hymn's ‘staccato’ style, and AHS); or: j tot &ywye meQiow: dovapal prAntéwv
6oxapog etvar. The asyndeton is admissible due to the 'explicative function of the clause
beginning with d0vapai; see West on Th. 533. Although parentheses are not unusual in
this Hymn (cf. Radermacher [1931] 236-9), it is preferable to punctuate after newpriow;
the sense would be: ‘If my father does not give me (tiuai), I shall try [to acquire them)];
[for] I can be the Leader of the Thieves.” Hermes will not attempt to become the leader of
thieves; his actions up to this point have already shown that he is capable of assuming
this function. For Hermes as the leader of thieves, cf. Eur. Rh. 216-7 (@AX’ €0 0’ 6 Maiag

naic...mépdeiev EQuis, 8¢ ye pnAntav dva&) and Epigr.Gr. 1108 (Eguiv tov kAémTnv
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TG Upeideto- Begpog O kAETTNg O TV PUinTéwv Qxet avarta dpégwv, Chios,

date unknown).

176. Radermacher suggested that the line echoes h.Apol. 182f. (cf. the identical
verse-end and the mention of Pytho in the following lines), but this is not the only
possible explangtion of the similarity. Hermes is ¢ptAoArjiog, and an attack against
Apollo’s temple at Delphi would be an obvious source of material goods. On possible

links between h.Herm. and h.Apol., see above, p. 54ff.

gosvvnjost: ‘if Apollo searches for me,” or even ‘tracks me down’; cf. II. 18.321
(ToAAG BE T dryke’ EmMNABE [sc. Aig] pet’ avégog ixv éoevvav) and Od. 19.436 (ixvi

EQELVAVTEG KUVEG TIloav).

178. avuitogrigwv: denominative from *a&vtitogog (so LfgrE, s.v.). The process
referred to here was known in classical times as TOoLXWEVXELV, and ToLxweUXoG is used in
Comedy as a term of abuse (cf. Arist. PI. 909, 1141, Amips. fr. 24.1, Antiph., fr. 206.5,

Men., Dysc. 44, 588, fr. 853.1). cf. below, 283.

179-81. The oracle at Delphi was famous for the wealth of its dedications; see
Parke & Wormell (1956) 126-31, 150. For the collocation of tginodeg and AéBntec cf. 61,

and Il. 23.259, 24.233, Od. 13.217-8.

182. A unique variant for the Homeric formula cg ol HEV ToDTA TIROG

aAANAovg aydevov.
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184-212. Apollo at Onchestus

The second day begins. Apollo realizes that his cattle have been stolen and starts
searching for the animals. His investigation leads him to Onchestus where he meets the
same Old Man whom Hermes had encountered on the previous day. The poet does not
actually narrate how Apollo discovered that his cows were missing or where he went to
look for them pi'ior to his arrival at Onchestus. This led Matthiae, Animadversiones 252, to
suggest that some lines must have dropped before this section, in which Apollo noticed
the theft and went on to search for his cattle. However, it .is not necessary to posit any
lacuna here. The poet is speeding up the pace at this point because he is interested in
representing the conflict between the two brothers that will occupy the greatest part of
the poem. Furthermore, this text is not a historical account and one should not expect
the poet to provide every piece of information, especially if it can be gathered from the
context. Besides, a brief account of the theft is given by Apollo later in the Olympus
scene (340ff.).

Shelmerdine (1986) 59-60, who suggests that the episode of the Old Man is not
necessary for the plot, notes some similarities between the Old Man at Onchestus and
Laertes in Od. 24.226ff., to whom she contends our poet is alluding. Some of these
similarities, however, may be merely conventional. The fact that the Old Men are
addressed by Hermes, Apollo, and Odysseus as & y£gov is not strong enough to
support an allusion, as Shelmerdine herself acknowledges (p. 60 n. 38), nor does the fact

that both old men are bent with age. The only possible parallel is the building of the

hl
4
1

{
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fence (if indeed the Old Man is building a fence, on which see below). There are

verbal similarities between this passage and Od. 24, since both men are working in a
vineyard (Od. 24.224 dAwfic...€gkoc~ 188) but these need not mean that our poet is
constructing the Old Man’s character on the basis of Laertes. It is, furthermore, unclear
why such a comparison should be inserted here. Shelmerdine, loc. cit., notes that it ‘does
at the least add a further implicit comparison of Hermes with Odysseus,’ but the poet
has made this comparison clear already; and if we are really to understand an implicit
comparison between the Old Man and Laertes, why should the Old Man be
characterized as a kvwdaAov, as Shelmerdine and others accept?

184-85. Hawe...8aBvpoéov: Another example of a phrase that resembles a
Homeric formula closely enough to suggest that the poet knew it but preferred to coin
his own. Both 'Hdc and @EVLT(0) are in their traditional position (cf. Od. 5.1-2; Tithonos’
bed, however, is replaced by Oceanos’ streams), but the formula seems suppressed:
notyévewx is always accompanied by gododdictvAoc, and the bringing of the light is

introduced as a dependent clause (here a participial phrase). Closer is II. 19.1-2, where

Eos is said to rise from the streams of Oceanos. Earlier (68) we were told that it is the Sun
who goes to Oceanos. For this introduction of Dawn, see van Nortwick (1975) 42-3. The
similarity to the Homeric formula suggests that conscious variation is more likely here

rather than a different tradition, However, no firm conclusion may be reached due to the

scantiness of our evidence.

i
!
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186. adirave kiwv: cf. 70 where ddixave Oéwv is said of Hermes. The

repetiton of a phrase consisting of place-name + adixave + participle of the v— shape in
the same metrical position may be deliberate. Hermes appears to have a firm purpose,
for whose fulfillment he is rushing and running, whereas Apollo wanders about, not
knowing where his cows are; for (ad)ikave v, see Kurz (1966) 120.

186-87. Ovxnotévd(s)...noAvrparov...l anodxov: for Onchestos and its
association with Poseidon, cf. h.Apol. 229ff. and my note on 88. The accumulation of
epithets accompanying dAococ is particularly striking. In h.Apol., Onchestus is one of the
places that Apollo visits in search of an oracle; here he visits the same place in search of
his lost cattle and receives an omen from a bird. If the Hermes poet has h.Apol. in mind,
it would be ironical: Apollo is represented as following the same route (from Pieria to
Onchestus), but perplexed and in a state of apnxavia for having lost his cattle, instead
of having a clear purpose (i.e. the foundation of an oracle) as in h.Apol. For the
possibility that our poet may have known h.Apol., see above, p. 54ff.

égtogagdxov: the epithet occurs here for the first time and then in Bacch. 5.20;
Hesiod (Th. 815) has €QopdQayog of Zeus, while Pi. I. 8.22 uses BaBuodagayog of
Poseidon. Homer too does not use the epithet, but cf. odpagayeiv (Od. 9.390, 440), and
odagayiletv in Hes. Th. 706. See also Zumbach (1955) 24.

187-78. &vOa yégovra...£oKoc AaAwneg: a highly troublesome passage, for which
no adequate solution has been yet proposed. xvwdaAov (a wild animal of the earth or

the sea, or a beast of burden, cf. Aesch. P. 462, Pi. P. 10.36) has caused difficulties to
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critics. Some took it to modify yégovta (= ‘an ugly old man’); see also Radermacher

ad loc. who compares aAwnné Bneiov in Apollod. 2.57.9 for the construction. The
attribution of kvwdaAov to the Old Man is not only harsh on him, as Richardson (1977)
74 observes, but also seems out of place here: this is not the first time the Old Man
appears in the Hymn, and it would be strange if our poet noticed his ugliness only now
and did not allude to it elsewhere in the text.

The various emendations proposed for kvadaAov (vwxaAdv ‘sluggish’
Hermann, kapmoAov Schmitt, oxdwAouvg ‘pointed stakes’ (;r ‘thorns’ McDaniel) which
only reveal what critics would like to see here without really healing the problem.
Furthermore, as Gemoll ad loc. rightly observes, it is unlikely that some other word was
altered to the unusual kv@daAov, which appears only once in Od. 17.317 and Th. 582,

i and later as a term of abuse in Comedy. As Cassola points out, kv@daAov in Comedy
does not refer to someone’s physical appearance but to his character (cf. Arist. Ve. 4, Lys.
476, Cratin fr. 251, Soph. fr. 905 Radt). He therefore takes kvddaAov as modifying
Yégovta and translates ‘il vecchio briccone’ (‘the old rascal’), assuming that the poet
thought the old man was going to betray Hermes. But why would the poet charazterize
the Old Man in this way, all the more since he disappears from the narrative, and
Hermes is neither testing nor punishing him?

If kvawdaAov is understood in its proper meaning (‘animal’) and rendered ‘he
found an old man foddering his animal,” then &pkog &Awrjc is impossible to interpret;

besides, one would expect something more precise than simply ‘animal.’ AS (also AHS
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| with more parallels for the phrase) suggested taking £égkog dAwr|g metaphorically in

apposition to kvadaAov and translated ‘he let his “beast,” the stay of his vineyard graze
(=véuovta) by the roadside,” considering it a parody on éorog Axauwv (Ajax) and €gkog
OAvumov (Ares). Although there are parallels for vépewv = ‘let one’s cattle graze,” (cf.
Od. 9.233 and Laroche [1949] 23-4), it is difficult, however, to see how a parody of a
phrase used of Ares would work here (AHS resort to miova égya of 127 as a parallel, but
that is a case of a metaphor’s re-literalization), and I wonder whether the idea of parody
on £€gkog Axau@v derives from our idea of ‘asinine’ obstin.acy. The closest to this idea is
the simile in Il. 17.742-6 (ol &’ d)g 6 fjuiovot kQaTEQOV p.évbg apdpBardvreg EAkwo’ €€
6Qe0g KT MALAAGedTav ATAQTOV 1) dOKOV 1€ dGPU péya vijov- év dé te Bupdg
Te{QED’ OOV KapATY Te KAl DG oTeEVdOVTESTLV B¢ Ol Y’ EUHEHA@TE VEKUVY BEQOV),
but even there the point is not so much obstinacy as physical and psychological exertion.
Another approach was to change the MSS vépovta into déuovia (so Barnes—
comparing to 87— followed by Cassola). The sense would then be ‘an old man who was

building along the road a fence for his vineyard’ (rather than Cassola’s ‘che lavorava alla

siepe’; cf. above, note on 87). Although this makes sense by itself, it does not accord with
what follows, viz. Batodgdme in 190. However one understands the noun (see below for
possible explanations), it does not denote anything related to fence-building: in Od.
24.224, the £gQrog dAwg is constructed from aipaowxi (‘dry stones’).

The only attempt to defend the transmitted text was made by Gemoll, who

understood the line to mean ‘he found an old man who was grazing his animal at the
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vineyard’s fence’, assuming that the vineyard’s enclosure was made of thorny

bushes. This is both odd syntax and an odd concept because it would represent the Old
Man in effect destroying his vineyard’s hedge.

I tentatively suggest to change 6500 to 6d6v and understand nmagéE with both
606V and égrog &Awric. The sense would be ‘there he found an old man, grazing his
animal alongsicie the road, (along) the vineyard’s fence,” although as noted above one
would expect something more than ‘beast.’ For nagé& (‘along the side of') with the acc.,
see LS, s.v. nagéx A Il 1 and Schwyzer II 429; for the omission of the same preposition
with the second noun in asyndeton, see Kiihner 1549 (§ 451), citing Theoc. 1.38 and 117.
The above suggestion is far from certain and perhaps it would be more prudent to
obelize.

It should be mentioned as a point of curiosity that already Voss had proposed to
take kvadaAov with yégovta, which met Hermann's ironic scathing and ironic rebuke;
cf. Hermann (1806) cxxi = epistle to Ilgen (‘conquestus est enim nuper Io. Henr. Vossius,
quod quidam, quae in epistolis mythologicis scripsisset, nescire se simularent, et paene
pro non scriptis habere. Id ne mihi nunc quoque vitio vertatur, profiteor, me
legisse...quum in eo hymno [sc. in Mercuriumj] évroomiag fascias, petjopa aras, pwvijv
fnactationem, BovAevew Tiva aliquem consilio adiuvare, kKvidaAov trucem adspectu
interpretatur; legisse etiam alia huiusmodi, ad quae medicum eius attendere oportet.’).

189. Tov mpbTeQOC...£0UcVdE0C Vide: in this introductory line instead of

mQooédr) mooéeLne is normally used, which the poet could have used coupled with
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Ao xai AnToiG vide, a phrase confined to i.Herm. and h.Apol.; cf. van Nortwick

(1975) p. 31-2.

190-200. Apollo’s speech to the Old Man
Apollo’s speech consists of a mock-dignified address to the Old Man, followed by a
narrative section in ring-composition (191-3 [¢£ ayéAnc] cows; 193-5 [6uédgovec] dogs
and bull; 195-6 [tétvkTay] dogs and bull; 197-8 [vopoto] cows), and concludes with a
request for information. There are instances of anaphora (192, 196) and alliteration (198,
199). In Apollodorus’ version (III 113), Apollo interrogates the inhabifants of Pylos, who
reveal to him that a boy was driving his cattle but do not know where he led them
because of the absence of traces. Our poet, however, presents Apollo asking the Old
Man’s help instead of interrogating him, while later the god is unable to find his cows
despite the fact that there are traces. Thus, the relation between Apollo as a god and the
Old Man as a human is inverted (cf. also the manner in which they address each other),
and the god again appears unnoticed by a human.

190. *Barodgéme: some critics assume that the Old Man is cutting bramble-
bushes to use them in building his fence (so already Matthiae, Animadversiones 254), but
it is hard to imagine how one could build a fence with such material; see also note on
188 above. The problem with a derivation from (1) Batos and doémerv is that the verb is
used for plucking leaves, flowers or fruits (cf. West on Th. 31 and Sappho's

MaAodedéTES), and not of mowing bushes, as Cassola understands it. Thus, the
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‘Q alternative derivation from Batov (‘berry-picker’) seems more likely; cf. Clay (1989)

115-6, who sees in the Old Man a sign of the brutish state of humankind before the
advent of Hermes.

192. mtagacg ..raoac: for the repetition, cf. Call. Dian. 14, CA 186.9.2, Theoc. 15.6,

and Fehling (1969) 200-2.

KepAaeaaty éAuctdg: the epithet occurs here for the first time and this phrase

may be an interpretation of the Homeric £éAtkag Botg, which in antiquity was also
understood as ‘black’; cf. Schol. Od. 1.92, 4.320, Hesych. éAtkwyr peAavodBapiog,
Leumann HW 125 n. 126, and Leaf on Il. 9.466. The same cattle that are said to have
twisted horns are called 6g06xpatgat in 220; such discrepancy is not unparalleled; cf.
the Cattle of the Sun in Od. 12.348 (Bo@v 6pBokpapdwv), as opposed to 12.136 and 355
(éAwcec). See also Richter (1968) 44-5, 48.
194. xvaveoc: only here of a living animal in archaic Epic. Otherwise, it refers to

serpents (dpdrovteg) depicted on a cuirass (1. 11.26, 39) or a shield (Sc. 167).

- xagomoi: normally used of lions, ‘fierce’ (cf. also 569 of our Hymn, Od. 11.611,
Th. 321, Sc. 177, h.Aphr. 70, Hymn 14.4). The adjective was perhaps chosen to convey

irony, as the dogs did not attack the thief; cf. further Philostr. Her. 35.2 de Lannoy

(BAémovtog Te xaQomois Tois 0pBaApOis UTO TV KOQMV, OloV o AéovTeg év avafoAn

ToU 6gufjoat). Later it was used to denote the color of the eyes (bluish-grey). For the

various attempts to explain the adjective, see Latacz (1966) 38-42, who renders it as

? ‘gierdugig, gierig blickend’.
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195. kovec...0u6boovec: the application of duddewv ‘of the same spirit,

‘agreeing’ to the dogs suggests that not even one of them tried to oppose the thief. The
only other time this epithet is used of animals is Il. 22.263 (on the impossibility of a pact
between wolves and lambs). For Hermes’ influence on dogs, cf. Hippon. fr. 3a.

EAerdBev: this form appears only here and in A R. 1.1325, but see Chantraine GH
1401-2 (§193) for other such aorists.

196. 5 br)...tétvretaw: cf. Il. 18.549 where a similar phrase is used of Hephaestus’
accoﬁplisMent (the Shield of Achilles), and note on 49 above.

197. fgdioto véov xaradvouévoro: a novel phrase for the sun; s setting (cf. &pa
NeAiy rataddvr and &g RéAov katadivra); see van Nortwick (1975) 41-2. Schulze QE
136 notes that the quantity of dvetv in the present and imperfect forms is always short
and considers our katadvopévolo either a case of lengthening metri gratia or an
indication of the Hymn's late date; cf. A.R. 1.924-5 (véov ye pev figAioo dvopévov)
which may depend on our Hymn.

200. avépa Taiod’ émi Bovagi: Apollo has not yet discovered who the thief was,
hence the use of avéga. For 1aiod’ &ni Bovoi (‘in charge of these cows’), cf. Od. 20.209,

221 and Schwyzer I 467.

201-11. The Old Man’s reply
The formerly speechless Old Man has by now become quite talkative. His reply

to Apollo consists of a short address (& dpiAog), followed by a gnomic and generalizing
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section (202-5), and a shorter section that describes his work at the vineyard during

the previous day (206-7); the actual answer to Apollo’s question comes in 208-11. The
generalizing section of this speech, moreover, begins and ends in a similar fashion
(xaAeTdv...apyaAéov). Although old people are proverbially proverbial, the Old Man’s
use of proverbial expressions in our ontext can be attributed to Hermes’ passage, since
in his address to the Old Man Hermes used such proverbial phraseology himself. The
Old Man'’s language reveals thus the effects of Hermes’ “instruction.” The use of gnomic
statements by elderly characters is a common theme later in tragedy. The first part of the
Old Man's reply complies with what Arist. Rh. 1415b 22-4 remarks on slaves’ answers in
drama (navtaxod yap BéAtiov duxtpifewv 1) év T@ mEdypartt, 010 ot dobAoL 0V T
¢Qutpeva Aéyovov dAAX T kKUKAQ, kal eootpklovtad). In the final part of his
reply, the Old Man mentions the backwards walking of the cows but does not say
anything about Hermes’ address to him or his strange sandals. Apollo realizes the
identity of the thief only later when he receives the omen (213-4).

202. @ diAog: a form of address appropriate when an older person is speaking to
someone younger (Nestor, when addressing Telemachus in Od. 3.344; Odysseus
addressing Telemachus in 17.19; and by Herakles, when addressing Iolaos in Sc. 95). Its
use here, while in keeping with the age relation of the two parties, is anomalous since
the addressee is not anyone of lower or equal status, but a god (but the Old Man does

not know it, of course; the issue is further complicated by the lack of epiphany). Cf. West
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! (1967) 139-44 for this form of address; this verse should be added to the examples of

¢idoc accompanied by @ that he cites on p. 143.

202-203: aoyaAéov..mavra Aéyewv: dowto is ¥'s reading, which should be
preferred to M’s idowput and the various emendations. For the omission of Tic in a
generalizing statement, cf. I. 13.287(with Janko ad loc.), Th. 741, Op. 12 (v.l.), 291, Theoc.
17.41, X. Smp. 1.3, Ath. 1.10; Schwyzer I, 216 (A) and 621-2 (Zusatz 2), and Chantraine,
GH I1 8 (§ 10). For the idea of meeting travelers with differgnt intentions, cf. Il. 24.375,
Od. 13.229.

205. portwary: ¥'s reading; M has neriooovotv which may have arisen through
the influence of 203.

207. meoi xovvév..pivonébomo: this phrase is used (with a slight change, viz.
ava/kara for mei) only of Laertes in Od. 1.193 and 11.193. On the assumed similarities
between the Old Man at Onchestos and Laertes, see above p. 237.

208. This verse presents a curious construction. oo@ég 0’ ok olda is best taken
as parenthetical, and we should punctuate with a full-stop after vonjoat with Herwerden
(1876). The sense is: ‘It seemed to me—1I don’t know for sure—that I saw a boy. Whoever
the boy was, who followed with the well-horned cows, [he was] an infant, was holding a
staff etc...” This jagged syntax may be due to the Old Man's confusion caused by
Hermes' strange way of walking the cattle, as well as his remembering Hermes’

instructions to mind his business.

£d0&a: not in Homer or Hesiod:; cf. doxnoe twice in the Odyssey (10.415, 20.93).
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gadéc: again, not in Homer or Hesiod; o&da appears in Homer instead. For

the idea, cf. Pi O. 13.45-6 (@ puav oadés ovk &v eideiny Aéyew).

vongau: ¥; Radermacher, however, unnecessarily preferred M's vorjoac and
saw an anacolouthon in €do&a, which would thus have no infinitive.

209. 6¢ 716 6 maig: for 6g Tig = whoever, cf. later 277 and h.Dem. 119 with
Richardson ad lbc.; also Chantraine, GH I, 242 (§355). Further, I. 5.175, Od. 5.445, h.Aphr.
92.

£vkpaipoigry: Radermacher and AHS print M and ©'s evkQaignow, which is
preferable to Cassola’s ebkgaigotaty, as the parallel with 00B06kpatos suggests.
ébrQagog does not appear anywhere else in archaic poetry, but is then found in Aesch.
Suppl. 300 and much later authors (Nonnus, Oppianus), all of whom have it as a two-
termination adjective. 6p86kpaipog, however, is found as a three-termination adjective
in early Epic (cf. the formula Bo@v 6gBoxgaidwv I1. 8.231, 18.573, Od. 12.348, h.Herm.
220, and veav 6Bokoaipdwv II. 18.3, 19.344) and may have influenced EVKQQiQNOLV.
For the formation of compounds in —kgaiga (originally meaning ‘headgear’), see
Nussbaum (1986) I, 220-35.

210. yrjruog: the epithet is found in its traditional sedes but is used in its proper

meaning instead of the usual metaphorical sense (‘foolish’); on vijruog, see Edmunds

? (1990), who thinks that the epithet’s originally meant ‘disconnected,’ mentally or

socially. The strong association of this word with children, however (cf. the formula
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v tékva), and its application to Hermes point to the meaning ‘infant’ for this

passage.

£moroodadny &' EBadilev: émiotgodddny ‘turning in different directions’
(although Hsch. also glosses ioxvpdc and évegyds) is found in Homer (and later
authors imitating Homer) in battle-scenes (e.g. xteive &' émotgodadnv [I1. 10.483, Od.
24.184], tomte o' éruotgodadnv [Il. 21.20, Od. 22.308]). Hermes is walking from one side
of the road to the other (cf. Apollo’s words in 226 and 357), partly to remove some of the
cows’ traces and partly to confuse Apollo by his sandals’ imprmts, which would thus
point in different directions. £B&dev only here and in 320 in archaic Epic (cf. Badnv
amévrog Il. 13.516).

211. Deleted by Matthiae, Animadversiones 256, on the grounds that it resembled
‘allucinantis et balbutientis oratio.’ But we have already seen that the Old Man’s
language is peculiar (cf. 208-9). Matthiae also posited a lacuna at this point, in which
Apollo presumably found out that his cows were led off to Pylos. This is not necessary,
however, as the omen that Apollo receives a few lines later could supply him with this
information. Baumeister, too, posited a lacuna after this line, believing that Apollo
learned that Hermes had led the cows off to Pylos from the Old Man; he uses 342 and
355 as evidence, but these lines do not necessarily support this thesis.

gomiow &’ avéegye: of. II. 17.752 avéegyov dmioow, of the Ajaces repelling the
Trojans’ attack. Hermes action does not simply have the purpose of driving the cattle

backwards (¢é£onioow); he also trying to keep them together and prevent the animals
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from becoming scattered, an additional reason for his movement to and fro; cf. Luc.

DJud. 5 (&veipyovta pn medow daokidvaocBar v &yEAnv).

xdon d’ éxev avriov avt: cf. 77 and 345.

Radermacher takes kagn as singular and paraphrases: ‘riicklings schreitend hatte
er das Gesicht (=kaen) ihm (sc. Hermes himself) entgegengesetzt’; in other words:
Hermes walks backwards and his head is turned backwards as well! This seems rather
improbable. Hermes made the cows walk backwards, but he himself walked normally;
Apollo’s confusion arises in part from the fact that whereas the cows’ tracks (or
whatever remains of them) face backwards, Hermes’ lead forward. It would be,
furthermore, rather strange if the Old Man mentioned this grotesque way of Hermes’
walking so cursorily. xagn could be taken as a plural (cf. i.Dem. 12 [waoa or xao, see
Schwyzer I 2, 583]) unless we choose to consider it a collective noun. ké&gn would then
be the result of a contraction (from *kdoa[o]a) and subsequent hyperionism; see
Chantraine, GH ], 231 (§102) and Hoekstra (1969) 57. Hermann emended &xev to &xov,
thus changing the subject, but this is not necessary as att@ may function as a reflexive.
The tradition in this line seems to be uniform (judging by Cassola’s apparatus), and there
is no need for any change. The dative with &vtiov is not Homeric (the genitive is used
instead), but Hesiod has both constructions (Th. 631, Op. 594). Render: ‘and he had their
heads facing him(self).’

212. uvBov dxovgac: this appears in M and in the margin of x, instead of the far

commoner line-ending ®oifog AnéAAwv (¥).
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213-26. Apollo at Pylos

213. Matthiae, Animadversiones 257, considered this and the next verse an
interpolation on the grounds that the omen is passed over rather quickly. However, this
is not necessary. As mentioned earlier (introductory note on 184-212), the poet seems
here more interested in Hermes’ and Apollo’s confrontation; therefore, he speeds up the
action by omitting information that can be easily supplied.

oiwvov ¥ évéer Ttavvaintegov: it has been debated whether by oiwvév an
actual bird of omen is meant or the Old Man's cryptic wc;rds, which Apollo (or the poet)
interprets as an omen. Baumeister and Gemoll argue against a real bird of omen and
treat TavuointeQog as a mere ‘epitheton ornans.” Gemoll, furthermore, asks why Apollo
would consult a bird after questioning the Old Man. But Apollo is not consulting the
bird; instead, the bird appears to him. This bird may be a raven, traditionally associated
with Apollo; cf. Hesiod, fr. 60 (tfjpuog co’ dyyeAos AABE xdpa iegfic amd dartdc ITubw
&g NyaBénv xai ¢’ époaoev &gy’ aidnAa PoiBw drepaéxdun...), Aesop. 323 (also 125,
236), Ovid, Met. 2.531-632, and Thompson B.147.2.1.1, ] 821.1 for the raven’s prophetic
abilities; also, Bouché-Leclercq [1879] I 133 on the raven’s use in ornithomancy and its
relation to Apollo).

Tavuaintegogs only here with oiwvdg, which should be understood as a bird.
Receiving information from a bird is a common folk-tale motif; cf. Radermacher ad loc.

for references to the tales of the brothers Grimm; Apul. Met. 5.28; also Thompson B.291.1

(Bird as helper) and H.1233.6.3 (Bird as helper [adviser] on quest); also Hopf (1888) 110-

1
]
i
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27. Despite the information provided to him by the bird of omen, Apollo does not

entirely realize what has happened; he only understands that ‘a thief had been born who
was the son of Zeus Cronides,” and he somehow surmises that his cows had been led off
to the area of Pylos. When he arrives there, however, he is still at a loss because he
cannot interpret the footprints. His fraternal relation to the thief is, furthermore,
emphasized by the similar ending of 214-5. Note also that in Apollodorus’ account (II
114) Apollo discovers the thief’s identity éx Tfic pavtuciic without further specification.

214. drAnnv: for the spelling, see above, note on 67.

217. mooduén)...apove: on gods ‘dressed’ in mist, cf. 1. 5.186, 14.350-1, 15.308,
16.390, 790, 20.150. Gods are said to be wrapped in mist which prevents mortals from
seeing them; see Roeger (1924) 28-38. On mogdugén vedéA, cf. Il. 17.551, where the

image is associated with the rainbow (with Edwards ad loc.).

218. ixvix v’ lgevongev: on the form of iyvix (used alongside with ixvn), see
above, note on 76. Homer employs ¢iovoeiv (again in the aorist) with a personal object

(I1. 24.700, Od. 11.572, 601).

Footprints function sometimes as a means of recognition. For the motif, cf. II.
13.71-2 with Janko's note (Ajax, son of Oileus, recognizes Poseidon from his footsteps);
recognition by one’s feet occurs in Od. 4.149, 19.381, Aesch. Ch. 209; see also Sowa (1984)
247-50 for the motif in general. Here, Apollo notices the footprints but does not

understand them; hence he is unable to locate his cattle. We may detect a pointed irony
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in eioevonoev: whereas mortals are able to recognize the gods through their

footprints, Apollo—the god of mantic—is at a loss at the sight of another god'’s

footprints.

219. 1) uéya Bavya...00wuar: Apollo is continually in a state of Oavpagewy; cf.
also 196 (¢ T££Q‘L‘ Bavpa tétuktar). The phrase is used by mortals and may be applied to
situations that are the result of divine action (cf. Il. 15.286, 20.344, Od. 19.36). For 8adpa,
see Prier (1989). Whereas other speeches beginning with this verse are introduced as
addresses to one’s thymos (Il. 20.344, 21.544; cf. also Od. 5. 286), this one is not; cf.

Pelliccia (1995) 273.
220. Bowv 600okoapdwV: on 6pBoKkEaRGwWY, see notes on 192 and 209 above.

221. £ 0d0odedov Astu@va: the phrase occurs three times in the Odyssey
(11.539, 573, 24.13) referring to the meadow in the Underworld. For the asphodel in
general, see Wagler (1896) with references to its use as fdod for humans; the plant was
used as medicine (cf. Dioscor. II. 169); for the meadow of asphodel, see Amigues (2001-
2002) who also treats the plant’s etymology and its association with chthonic deities and
the Underworld; cf. also Baumann (1993) 63 and 65-8, who observes that sheep and
goats tend to avoid the plant on account of the needle-like crystals it contains. In 72 the
divine cattle are said to graze Aeyu@vag dxmpaciovg gatelvoig, but the designation of
the meadow as dopodeAdv Aewp@va need not cause offense here. The plant was also

associated with the golden age and the divine realm, and our poet may have intended to
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| evoke these links, since he refers to divine cattle. For the relation of the asphodel to

the golden age, see Brout (2003).

222-4, For the anaphora of ovte...oUte...etc., cf. Il. 6.383-4, 451-2, 17.20-1, 21.317-8
(three times), 24.156-7 (four times). Apollo shows his surprise by comparing the
footprints to those of a series of progressively wilder creatures: he begins with human

beings, then proceeds to wild animals, and ends with Centaurs.

222, Brjuaza: only here and in 345 does Brjua appear in archaic hexameter;

Sappho fr. 16.17 is the only other occurrence in archaic poetry.

223. For the collocation of bears and wolves, cf. Od. 11.611; for wolves and lions,

Od. 10.212, 218, 433, Hymn 14.4; for wolves, bears, and lions, h.Aphr. 70.

224. kevTaveov Aagravxevag: Aaowxvxny occurs here for the first time; it
appears in h.Hom. 7.46 (of a bear) and Soph. Ant. 350 (of a horse); Theocritus uses it of a
cave (Aaoavxevos dvrtoov in AP 9.433.5). For the Centaurs in general (with the modern
bibliography), see NP 6, coll. 413-5; for their representation in art, see LIMC 8 (Suppl.)

,; with further bibliography. The earliest depictions represent the Centaurs as having two
human and two equine legs, whereas later only their upper body appears to be human.
They almost always appear long-haired and bearded. Apollo’s words do not reveal
which of the two types of Centaurs is meant. The attribute Aacuxtxevog, at any rate,

points to the Centaurs’ wild nature.

i
{
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EAmopau givau: the reading of M, 4, and in the margin of L and I'l, which is

certainly preferable, as L and IT preserve variants that appear in the text of M and seem
to have been present in the archetype (see Cassola [1975] 601); the remainder of the
manuscripts have &otv 6poia —or in the case of L and IT1jotv opoia. The sense of the

passage is ‘nor do I suppose [the traces] to be of a shaggy-necked Centaur..

225, 6¢ tic: for the relative, see above, note on 209.

néAwoa BiBa: Homer uses this verb in the participial form; it occurs as a finite
verb in h.Apol. 133 (¢BiBaokev). éAwoa P& seems to be a variant of the formulaic

pattern paid/ Ut BiBdg etc. Hermes' traces are méAwga also at 342 and 349.

noagi kapnadipowgiy: the formula regularly expresses swiftness (cf. Il. 16.342,
809, 20.190, 22.160 etc.). Here, however, it refers not so much to Hermes’ speed as to the

size and bulkiness of his footprints.

226. aivd...EvOev 6doio: For the repetition, see Fehling (1969) 322. aivdg,

normally ‘terrible, horrible,” means here ‘strange’, as in Od. 19.568 (aivov 6vewov),

which some scholia (B) gloss as T10v Bavuaotov 1j pofegov; cf. also Eustathius’ comment
ad loc. (vol. 2. 219): aivov 8¢ Gvelgov 1) TOV OKOTEWOV....T} TOV aiviypatwdn naga 1o

alvog, 8¢ dnAot moTe Kai O atviypa...
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227-321: Hermes’ confrontation with Apollo

Apollo finally arrives at Cyllene and finds Hermes, who pretends to be sleeping.
After investigating thoroughly Maia’s cave, he demands that Hermes reveal the place

where the cattle were hidden. An exchange of speeches ensues in which Hermes denies

any knowledge of the animals’ whereabouts. Finally, the two brothers end up on

Olympus where the dispute is to be settled by Zeus.

227-54: Apollo at Maia’s cav.e

This section is introduced with a line resembling 215 ().&ev avag Adg viog
ATOAAwV). Together, these two verses frame the preceding section (215-26), where
Apollo’s helplessness is prominent. Line 215 follows the omen that Apollo receives
while 226 is preceded by his observation of the divine footprints.

The description of the cave changes once more; cf. the remarks earlier on 23. It
has been pointed out that the description of Maia’s cave resembles that of Calypso’s in
Od. 5.55-77; see Shelmerdine (1986) 55-7. In both cases, a pleasant fragrance is said to
emanate (cf. 231-2~Od. 5.59-61; note that Maia’s cave is called ev@deg already in 65);
both caves contain nectar and ambrosia (248); both nymphs are évmtAékapot and have
maids, while their caves are surrounded by animals (birds in the Od., sheep in the
Hymn—perhaps a hint to Hermes’ association with small animals). In addition, Maia’s
cave is described here in terms which further suggest that it has acquired the status of a

temple or at least the dwelling of a deity (cf. 233 Adtvov 0UdOV, 247 advtoug, 251 Bedv

E
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



258
Hak&QwV Legoi ddpoy; see also the notes on the individual verses). Thus, by

presenting Apollo breaking iﬁto Hermes’ dwelling, the poet reverses Hermes’ threat at
178-81 where the young god stated his intention to invade Apollo’s temple in Pytho.
Finally, throughout this section, the poet makes use of vocabulary traditionally
associated with trickery, and seduction in particular (&uBgooin, daewvn, Burjeg, as well
as the presence of gold and silver), on which see van Nortwick (1975) 112-3 and (1980),
who compares this passage with the Dios apate in II. 14 and h.Aphr. (5) 60-5.

Homer concludes his description of Calypso’s cav;.e by remarking that even a god
would marvel at the cave and its surroundings, but such a comment would be out of
place here. Apollo does wonder, but for a different reason: his cattle have literally
disappeared. Hermes' ability to make the animals vanish is paralleled by Autolycus’
(Hermes’ son in some accounts); cf. Hes. fr. 67a.5 étti ke xeooti AaBeoke aeideAa navra
ti@eowe an above, p. 49-50.

228. KuAAvne 8'...0An: for the general structural pattern, cf. above 70 where
Iteping adivave Béwv dgea oxidevta is said of Hermes. Both gods’ arrivals are
described in similar terms; they are after all both looking for the same cattle.

229. métong eic kevBumva BaBvakiov: BaBiokioc here for the first time, then
in Theoc. 4.19, Nonn. D. 13.332, 40.298, 41.5, 42.131 etc. In the beginning of the Hymn the
cave was called naAioxiov. For a similar turn of phrase, cf. Luc. Trag. 3 xevBu@Ow év
BabBuokiol; for métgng eic kevOu@va, of. Od. 13.367 kevBuwvag ava onéog, and

Stesich. fr. 7.3 &v kevBudvt nétoag.
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229-30. voudn appoogin: Homer uses apufBgooiog only of things; for gods,

aupgorog is used (e.g. I1. 20.358, 22.9, 24.460, Od. 24.445). For the epithet, see Leumann
HW 125 n. 95 and the introductory note to 227-54 above.

£A6xevoe: Aoxevelv nowhere else in archaic poetry. It recurs in tragedy referring
to the midwife’s duties; the verb is a denominative from Adxog (‘childbirth’) which in
Homer always has the sense of ‘ambush’; see Fraenkel’s note on Aesch. Ag. 137, and
O’Bryhim (1997) for the pun between the two meanings of A6xoc in Th. 174 and 178.

230. 68un) &’ ipepdegaa: for the motif of divine ﬁagrance, see note on 65. The
phrasing of this passage strongly reminds of h.Dem. 277-8, on which see Richardson’s
comment. To his references add Pi. O. 7.59, Ar. Av. 1715, Plu. Alex. 4=Quaest.Convi 623¢;
see also Schmid, (1922-23) 179. The idea that the gods emit a pleasant fragrance may be
related to the habit of anointing their statues, on which see Petrovic (2003) 183 with n.
22; most statues underwent a process of k6ounoig upon completion, which included
also annointing with perfume. In Od. 5.59-61 the pleasant fragrance derives from
burning wood, whereas the Hymn poet does not give a specific reason for the smell,
which suggests that it may be related to the divine presence of Hermes and Maia, and
not to the cave’s surrounding,.

O’ obosoc fyyabéoio: fydOeog only here of a mountain (normally with a place-
name, e.g. Il. 1.252, Od. 4.599, Th. 499); the epithet’s application to the mountain may be
another way of acknowledging it as the dwelling of a god. The adjective (and its

synonym C&B¢og) often describes holy or religious places; cf. Defradas (1955) esp. 211-2.
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Cf. also Od. 8.80 (ITuBoi &v rjyaBén), 68’ UrtégPn Adivov ovdSV, of Agamemnon

receiving an oracle at Delphi); the epithet is used of Pytho also in Hesiod (Th. 499, fr.
60.2) and h.Hom. 24.2.

232, xidvaro: Homer uses both oxidvacBat and xidvaodat (Hesiod only the
former), but only the ox- form at verse-beginning.

233. kateBrioato Adivov ovdév: compare Od. 4.680 (kat’ 0UdOD Bavra).
Usually dnepBaivewy is found with ovd6c. The choice of the verb may depend here on
Apollo’s entering a cave, although there is no such implic.:ation in the Odyssean passage
quoted above. On possible religious associations of Adwov ovd6v, cf. II. 9.404, h.Apol.
296; see further, Defradas (1954) 30, who believes that it alludes to the rich temples that
the Greeks started to build around the 7 ¢. BC and cf. Berve (1956) 174.

234. avToov & Nepdey: the cave has suddenly become ‘gloomy’ again; for the
expression, cf. &vtew év fjegdevt in 172 and 359 (but nowhere else in archaic
hexameter).

ExatnBoAoc avtoc AréAAwv: a combination of éxatnBoAog AméAAwv and
avtog AméAAwv (11 17.322), cf. h.Aphr. 151. For this emphasis on Apollo, cf. van
Nortwick (1975) 31.

237. gndoyav’ 0w katéduve Bunevra: Burjevta may be intended to pick up

the divine fragrance motif of 231 and thus to function as yet another sign of Hermes’

divine status.

i
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Homer sometimes uses katadvveLv of a warrior putting on his armor (1L

6.504, 7.103) or entering the battle (II. 3.241, 10.231, 517). Are we perhaps to understand
the omdoyava as Hermes’ armor? For other mock-heroic expressions in the Hymn, cf.

301 (pun on acTOLOTA).

238, mEéuvwv...apdikadvnres: eéuvwy ‘logs’ appears once more in archaic

poetry in Pi. fr.' 33d. 6 (‘the foundations of a pillar’); cf. LS] and Frisk, s.v. meéuvov, for
the various etymologies, and Stromberg (1937) 98-9 for the meaning. The sources have it
both as masculine and neuter, but it is impossible to tell };lOW our poet understood it.
AHS compare the simile to Od. 5.488ff. and Cuypers LfgrE, s.v. mpéuv(ov), considers our
passage to be an ‘inexpert reworking of [the] simile,” but his rendering of the verse (‘just
as ashes cover a heap of embers from logs’) is not accurate since it does not translate

UAnG. In our simile oagyava seem to correspond to omoddg and avOpakin (‘hot

embers’) to Hermes. AHS cite many examples from classical literature involving the
preservation of fire, but this is not the point of the simile. Hermes tried to hide and not
save or preserve anything. Although AHS believe that 0Ang om0d6g gives good sense
(not all of their parallels are relevant, however), perhaps Hermann's oUAn deserves
some consideration (however, not in the sense of ‘mollis,’ as Hermann proposed, but
‘thick,’ cf. LS] s.v. B). If we accept o0An), then we may render ‘just as thick ash covers hot
embers (that consist) of (burning) logs.” Alternatively, if UAng is retained, it could be
taken with mpéuvwv, i.e. ‘logs from the forest.” The simile performs two functions: by

recalling the Od. passage, it once more links Hermes with Odysseus; at the same time it
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calls attention to the fact that throughout the Hymn Hermes is related to fire (he

creates it in 108 and 111; cf. dixmugraAdunoev in 357 and his fiery look in 415).

239. aAéewvev & avtév: Allen (1898) adopted a simple transposition (&véeidev),
proposed by Lohsee, to cope with the problem of the meaning of dAceivetv in this verse
(followed by both AS and AHS). The verb normally means ‘to avoid,’ a sense not
appropriate in this context. Based on a gloss in Hesychius, Herwerden (1882) proposed
understanding the verb as ‘to hide,” and his suggestion is corroborated by the consistent
use of dAeeiverv in this sense by our poet; see also the n<.)te on 85. Cf. Gigliotti (1991) 59-
63, who without accepting Herwerden'’s rendering takes dA¢eivery in its usual meaning
and remarks that the pronoun & avtév (spelt divisim) is not reflexive but emphatic; she
understands that Hermes tried to avoid him, i.e. Apollo. But see Chantraine GH I, 264
(§124). For reflexive & avtdv, cf. Od. 17.387; further, (already) Hermann (1827) 319-22
and Schwyzer II, 195 y 1. &Aeeivewy in the sense of ‘to hide’ corresponds to the simile’s
apdkaAvree better than avéedev.

240. £v ®’ OAiyc: the phrase in Pi. P. 8.72 has temporal sense (‘quickly,’
‘rapidly’), which is plausible here instead of the usual rendering ‘in a small space’ vel
sim. (already conveyed by cuvéAaaooe).

guvéAdagae: Gemoll's cuvéeAoe is unnecessary. Hermes drew himself together
to occupy as little space as possible. This meaning occurs here for the first time.

Elsewhere it is used of driving cattle away (see also note on 106 above). Render: ‘...thus
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Hermes, having seen the Far-Shooter, was trying to conceal himself; and quickly he

drew his head, hands, and feet together.’

241-2. 1) 0 ve6AAovToG...£tedV Ye: ‘just as (an infant) who newly-washed
invites sweet sleep.” ¢1} ¢a is Hermann’s emendation for the MSS 1) a. This change
had already been proposed by Barnes who accented ¢ij. For ¢ (='just as’), cf. II. 2.144,
14.499, Hes. fr. 138, 204, Antim. fr. 156, Callim. Hec. 74.17 Hollis (with his note ad loc.), fr.
737.1. The Homeric usage of this word was contested in antiquity; cf. Schol. II. 2.144 and
esp. on 14.499 and Janko's note ad loc. In all cases, when c.pr'] occurs in verse-initial
position in Homer, it is the verb-form and not the particle. The corruption may have
arisen here from the reminiscence of the more common &1} ¢a, which subsequently also
caused the change to 81jga, attested in x™ and adopted by Radermacher. Both AS and
AHS took vedAAovtog to mean ‘newly-born,’ citing ample evidence for the habit of
washing newly-born babies, but this need not be the implication here. Babies are
normally washed before being put to sleep and not every newly-washed baby need also
be newly-born.

£YQNOoowV &tedv ye is again Hermann's emendation for the incomprehensible
readings that the MSS offer (see Cassola’s apparatus).

For 1jdupov Bmevov, see LfgrE, s.v. vijdupog for the etymologies and relevant
bibliography. The form #jdupog appears also later in 449, and in both cases it is
guaranfeed by the metre. Homer has vijdupiog though not all examples thereof are

certain: Il. 2.2 &xe vrjdupog Umvo, for instance, may well have arisen from &xev 1dupog
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UTtvog; but this need not be attributed to scribal error: the reinterpretation may have

occurred at any phase of the oral transmission of the poems; see Dihle (1970) 1-2 against
Leumann HW 44-5, who interpreted this phenomenon as a mis-division in writing. Be
that as it may, it is interesting that a poem which is generally held to be of a late period
preserves what appears to be the original form of the epithet.

XEAVV...EixE: paoxdAT only here in archaic hexameter; it occurs later in Arist.
Ach. 852, Eccl. 60, Lysias fr. 369.6 and in medical writers. For hiding items underneath
the armpit (sometimes a weapon), cf. X. HG 3.23, Plu. Bru.t. 1.5, Mor. 967¢, Paus. 5.27,
Hld. 2.6.2, Ath. 11.100.31 et al.

243. yvw 3’ o0d’ npyvoings: this phrase is used in Th. 551 of Zeus seeing through

Prometheus’ trick; see also van Nortwick (1975) 28.; see above, p. 51-4.

244. voudnyv T’ oveeinv neptkadAéa: cf. Simon. fr. 50.1.2 (Mawkdog ovgeiag
éAucoBAeddgov). For ovgeinv, see Zumbach (1955) 13.

245. naid’ 6Aiyov: on the use of 0Aiyoc here, cf. Moorhouse (1947) 31-45, esp. 35-
6. 0Atyog does not have the emotional sense that ptkdg has. It is applied to people also
in Il. 5.800 and Od. 9.515.

boAing eilvuévov évrponinao: évtponin occurs only here in archaic poetry
(also in Hp. Decent. 2). évtpéteoBat from Homer onwards is found in the sense of
‘respect,’ ‘reverence’ (cf. LSJ, s.v. évtoénw I 2), and it also acquires the meaning of ‘to
feel shame’ (ibid. Il 3b). ‘Respect’ would be completely out of place here, while one

should certainly not attach any idea of ‘shame’ to this word, as the poet does not
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anywhere seem to disapprove of Hermes’ actions. Porzig (1942) 174 derives

¢évroomnin from a hypothetical *evrgomog (cf. Evvuxos, &vvopoc) ‘devious,” which is not
to be associated with évtoéneaBai and the later évrgorin (‘respect’, ‘shame’). van
Bennekom (LfgrE s.v.), rejecting Porzig's interpretation as well as Gemoll's emendation
(ergominot), suggests that we should understand in ‘~tgorunot’ some lost word for
‘swaddling clothes’; he, furthermore, unpersuasively proposes év otgo¢ujot comparing
with h.Apol. 122 and 128 (otedcoc). But why would Hermes' diapers be d6Awx1?

The poet is playing with both the literal and figufative meaning of eiAvpévog.
Earlier in 151, Hermes was represented as 0taQyavov...eiAvpévog, and this is how he
appears in front of Apollo; the participle, while hinting at Hermes’ appearance, is
simultaneously used in a metaphorical sense (cf. dvawdeinv érmenévog, and éAvoBeis in
Archil. fr. 191.1). Hermes is indeed wrapped up in his swaddling clothes (cf. 237) and
curled up like a baby, but he is also a god of many twists and turns (cf. 13 moAvteomnov
and 86 avtotQomiong). évrgorin thus may refer to Hermes' mind and personality, as
doAing suggests, and the -tpom- words just mentioned reveal its metaphorical sense.
Porzig's interpretation (‘Verschlagenhiet,” ‘trickiness’) seems attractive. Notice that
already Matthiae, Animadversiones 262, who considered the expression too contrived for
an early poet, rendered it ‘fraudulenda, dolosa consilia.’

246. ranmyvac 8’ ava ndvra puxov: for mantaivew with avd, cf. Il. 12.333

and A.R. 3.1248.
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247. xoeic adutovg: the gender of adutog/ov is unclear in Homer, h.Apol.,

and Pindar; in Hdt. 5.72 and later literature it is neuter. &dvtog may be a cultic term, and
there are references to cave-adyta (e.g. of Pan); cf. Hollinshead (1999) esp. 191-4.

kAnida paewvryv: for keys and door-mechanisms in antiquity, see Diels (1914)
34-49, and above, note on 146. The ‘shining key’ is another fairy tale motif; cf. Thompson
D 1552.12 (‘magic key opens treasure mountain’) and F 886.1 (‘Golden key’).

248. fumAsiovg: M's reading (Cassola lists it as an emendation of Barnes). The
rest of the MSS offer ékntAeioug, which does not occur elso;ewhere in archaic poetry (it is
found in Eur. Cyc. 247, 416 [both times referring to food], and Xenophon [e.g. HG 3.2.11,
Cyr. 1.6.7 et al.] as éxmAewc). Our Hymn, however, contains a fair number of words that
appear here for the first time and do not occur elsewhere in archaic hexameter poetry;
ékmAgiovg may be yet another example of the Hymn's peculiar vocabulary. Note also
that Matthiae, Animaduversiones 261, kept the word but changed it to the genitive
(éxmtAeiov). On ambrosia and nectar as divine nourishment, see Roscher (1883) 22-33, 51-
5,67-9. Apollo was offered divine food immediately after he was born (cf. h.Apol. 124),
but Hermes craved meat. Hermes’ earlier desire for human food should be related to the
ambiguity regarding his own divine nature and suggests that he left Maia’s cave before
he could be offered nectar and ambrosia (cf. 20-2).

Normally, when a god visits another god’s dwelling there is a formal welcoming
scene in which the visitor is invited for xenia; cf. Il. 18.384-90, Od. 5.85-96. Nothing of this

occurs here, and Apollo’s rudeness to Maia, whom he does not even address, is
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noteworthy; in other versions of the story Apollo converses with Hermes’ mother;

see above, p. 77, 83-4.

249-50. TOAAOC OE XOVOOG...EinaTa VO : for gold, silver, and clothes
deposited in a sanctuary, cf. Hdt. 9.116 (in the temenos of Protesilaos). For the anaphora
of ToAAAG...ToAAG, see Fehling (1969) 199-200.

250. Qoﬁmcésv*:a: dpowikdes of clothing (a xAaiva) in both the I1. (10.133) and
the Od. (14.500, 21.118).

aoyvoa sipara: &oyvdog is used in Homer of aI;imals (61, pnAa), but
aoyvdeog with clothing (¢pioos). Hesiod also maintains the same distinction (cf. Th. 574,
fr. 43a.73, 198.11). The usage in this line is, then, against formulaic convention, as far as
we can tell based on the available evidence.

251. oia: best taken with all the items mentioned in 248-50 rather than only with

elpata, as Radermacher proposed; cf. the Herodotus passage just mentioned (in 249-50).
Qs@v isgoi déuor: probably ‘temples’; cf. Hsch. legoio 86010+ vaob- peydAov
oixov. Notice that Circe’s palace is referred to as legk dcpata (Od. 10.426, 554, iegoto”
év dcopaot, a unique phrase in archaic Epic). In the Hymn iegéc is used of Hermes’
cradle and throat, and now his dwelling is described as a temple (note also &dutovg
earlier in 247 and the divine fragrance-motif, which suggests divine presence). For 8ewv

d6poy, cf. also h.Hom. 22.2, Eur. EI. 1000.
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252, ¢&epéerve: for the sense of éEepeceivelv in this verse, cf. Od. 12.259

(‘search,’ ‘investigate’). The verb seems to be a favorite of this poet who uses it also in
483 and 547 in a different sense; see notes ad loc.

253. AnToidng. see note on 158.

uvBboiot mpoonvda: a somewhat rare speech-introduction (Il. 6.343 and Th. 169),
instead of the somewhat commoner értéeoot neoomvda (once in the II. and 4x in the

0d.).

254-77. Hermes and Apollo’s first exchange of speeches

In this subsection, Apollo threatens Hermes, but does not seem to inspire fear in
the young god, as his reply reveals. Apollo’s words depict him as a representative of
Bin, which Hermes counters with his pfjtig; Detienne & Vernant (1974) 18 n. 3. On
Apollo’s threats, see Vox (1981) and Harrell (1991). Although the god of prophecy,
Apollo demands that baby Hermes (whom he underestimates, at least in the beginning
of their encounter) reveal to him the location where the cows were hidden. In addition,
Apollo appears to confuse Tartarus (traditionally a place of punishment for those gods
who challenge Zeus’ supremacy) and Hades, where Hermes is said to function as the
leader of ‘feeble men,” as Vox (1981) 109 points out. Moreover, by pronouncing his
threats, Apollo attempts to assume Zeus’ position, since only the father of gods and men
can hurl another god down from Olympus. Our passage, then, acquires a theogonic

dimension, as a new god, Hermes, attempts to challenge Apollo’s authority; cf. also

¢
¥
i
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Holmberg (1990) 94 who compares Hermes to Prometheus. The comedy of the scene

is further enhanced by the consideration (underscored by both Vox and Harrell) that
Apollo himself almost suffered the very punishment he threatens to inflict on Hermes at
the hands of Zeus when he killed the Cyclopes. He was saved only through the
intervention of his mother; this detail gives 257-8 an additional point; for the story, see
Hes. fr. 54a+57 M.-W, Apollod. 3.10.4, and Phld., Piet. 3¢ Gomperz. For a survey of the
occurrences of the ‘hurling somebody into Hades'- motif, see Harrell (1991) 309-17. For
Apollo’s speech in general, see van Nortwick (1975) 92-3. |

254. & mai: the address only here in early hexameter poetry. It is found again in

Pindar, Bacchylides, Anacreon (to a slave-boy), and the second book of the Theognidea.
If mad is genuine at 473, Hermes may return the ‘compliment’ to Apollo); see note ad loc.
Apollo’s addresses to Hermes in this and the next speech (282-3) are rather impersonal,
consist of appellatives, and do not use any term that would acknowledge the young
god’s divine status or even simply his parentage. It is only after Hermes’ “omens” that
Apollo acknowledges Hermes as the son of Zeus and Maia (301). Notice also that

| nowhere in the Hymn does either god call the other by his proper name.

rkatdicerar: for the form, see Schulze QE 443, Janko (1982) 138, and above, p. 26-

7.
urjvue: the verb only here in archaic poetry. It is next found in Herodotus (also
kata-) 1.23, 2.121, 6.29, 7.31.
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255. Baagaov: the MSS have the Attic Oattov here, which Allen retained and

used as an indication of the Hymn’s Athenian/Boeotian provenance (see above, p. 29-
30). But Battov may not have been the original reading; the epic form is attested in the
MSS at 212. On the accentuation (8&ooov), see West, Ilias I xx, s.v. dogov. The
comparative stands here for the positive; cf. LSJ s.v. taxog C12.

¢mei: ‘for otherwise’; cf. LSJ, s.v. B 1.

d1o1o6ued’: ‘dispute,’ ‘quarrel’; the verb here for the first time, then in Heracﬁt.
fr. 72, Herodotus etc. |

256. Aapwv: Ilgen’s emendation for the MSS’ BaAdv which duplicates the sense
of 0iYw. The confusion between AaBwv/BaAdv is common in the manuscripts; see West
(1973) 21; cf. also II. 8.12-3 (éAav).

257. L6dov aivéuopov kai aurjxavov: the entire phrase is a novel
combination. aivépogog (‘having a terrible doom”) normally of people; Lodog is
properly qualified as 1jeoeig, and aivépogog should be understood as having active
sense here (‘causing a terrible doom’).

aurxavog is a favorite word with the poet (cf. 157, 346, 434, 447). Of course, the
only one who experiences aunxavia is Apollo himself.

257-58: 00dE...&AAQ: for this construction in the context of a threat, cf. II. 21.123-5
and h.Apol. 365-9.

258. avaAvgetar avaAveagbat in the sense of ‘release,” ‘set free’ does not occur

in the Iliad; but cf. Od. 12.200. For the sense, see Vox (1981) 109-10. The verb also appears
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! incurse tablets in the formula: kaxtad® kai ovk avaAvow Tov...; see Jordan (1985)

158 (no. 18) and Lépez Jimeno (1999) 208-9.

259. ¢ponosic: cf. Maia’s £goe maA Ly in 160. The verb could be understood both
as ‘wandering’ (cf. Od. 4.367) and as ‘go or come to one’s own harm’ (so LS] s.v. IL.1).

OAiyowor pet’ avdodaowv: what are these 0Atyot dvdgeg exactly? AS suggest that
they are infants like Hermes and compare 245 and 456, where the epithet is indeed used
of a child. This is not likely as their own parallels (AP 7.632.1 0Aiyov Beédog and Theoc.
1.47 0Atyog 15 kwEog) show: there 0Alyog modifies words that refer to the young (so
also 245 of h.Herm.), whereas here we are dealing with c&vdgpeg; AHS prefer ‘little men,”
instead. It is more plausible to understand them as weak men, i.e. apevnvoi, such as the
souls of the dead (e.g. Od. 11.29); see also Moorhouse (1947) 36. The Homeric
OoAryodoavéwv (‘feeble,’ used of heroes about to die in II. 16.843 and 22.337) and
Horace's ‘levem turbam’ (Carm. 1.10.18) may also be relevant here. Note finally that the
souls of the dead are sometimes represented as little (winged) men; cf. LIMC V (Hermes)
622 (500-480 BC), in which Hermes, holding a scale on which two souls are “weighed,”
stands between two hoplites who are about to engage in a duel.

nyspovevwy: usually without a preposition, but cf. II. 21.258 (ava) and 461 of

the Hymn (v, also transmitted by W in this verse). Perhaps, Hermes is seen here in his
| future capacity as Psychopomp; cf. also 392 where a pun with d.axtogog may be
intended. As Vox (1981) 111 remarks, Hermes will be the leader of Apollo in the Hymn.

260. cf. on 162.
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261-77. Hermes’ reply

Hermes' response to Apollo’s threats seems to be rhetorically organized, as
Radermacher 127-8, already observed, but does not correspond to any particular
apology-structure; cf. Gérgemanns (1976) 115. The tricky child expresses his surprise at
the accusation and then denies any knowledge of the deed. He attempts to reinforce his
claim to innocence through an argument from probability (katéx T6 €ixdc), on which see
Gorgemanns (1976) 116-7. Kennedy (1994) 14 considers this ‘the earliest specific example
of argument from probability...in Greek.” No one is likely to b.elieve that a newly-born
baby could have stolen the cows, and Apollo would run the risk of appearing ridiculous.
This type of argument was associated with Corax and Teisias, but any attempt to date
the Hymn on these grounds must be inconclusive. Gérgemanns’ idea that the Hymn
was composed under the influence of sophistic rhetoric is not persuasive, as rhetoric—
albeit not codified —exists already in Homer (see above, p. 20-1).

As a final step in his defense, Hermes declares himself willing to swear an oath.
For the use of the oath as a means for the accused party to prove his innocence, see Jones
(1956) 136-9. Hermes’ oath displays some of the typical features found in Homeric oath-
scenes. It has an Introduction, i.e. the offering of the oath ( 274), and a Tenor ( 275-6), i.e.
the content of the oath. For the typology and terminology of Homeric oath scenes, see
Arend (1975) 122-3; Callaway (1990), Introduction—with a survey of modern
scholarship on oath—and ch. 1-2; and eadem (1993), esp. 22-4. Callaway incorrectly

claims that Hermes does not swear the oath. Although the oath is offered in the future
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(274 opodpar) and an Execution and/or Confirmation section are absent (contrast

518-23), and despite the parallels to Hera’s truly unsworn oath in I1. 15 (both culprits
relying on their craftiness, the addressee of the oath reacts with a. smile or laughter),
Hermes does swear his oath. His words in 275-6 are simultaneously the oath’s Tenor and
Execution. The divine babe, however, does not perjure himself because his words are
very carefully chosen. This ability of Hermes to swear false oaths without perjuring
himself is reminiscent of Autolycus, Odysseus’ grandfather, who was given by Hermes
kAemtoovvn and 6gkog (Od. 19.395-7). |

261. gzrnac: the form only here; Homer uses either elnag or Eeumeg.

262. xai: for xai in questions denoting strong surprise or indignation (=
‘actually’), see Denniston 311 ii. Some editors, following Matthiae (who later changed his
view), emended to 1}; Gemoll accepted the transmitted text but did not punctuate before
xai, thus rendering ‘Warum sprichst du so unfreundlich und suchst Rinder....," but there
is no particle ‘why’ in the text nor can it be implied from tiva.

263. a tricolon crescens. For other instances of one line occupied by three members,
see Fehling (1969) 312, to whose examples this verse should be added.

For the first hemistich, cf. Od. 23.40; for the entire line, cf. Thphr. Char. 1.5 and
Andrisano (1988-89) 45. By replying that he did not see or hear anything, Hermes

behaves exactly as he had instructed the Old Man in 92-3.
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264. ur)vutEov agoiunv: prjvuteov only here in archaic hexameter poetry;

later it appears regularly in the plural (Hippon. fr. 102, Thuc. 6.27, Phrynich. fr. 58.5,
! Andok. De myst. 40.2). Perhaps formed by analogy to kAéog agéoBar?
265. For the anaphora of the negations concluding with ovtg, cf. Denniston 509;
we need not change to o0dé with Baumeister. For koatau® dpwri, cf. Bacch. 18.18-9.
266. Editors égain wished to change ovk into o’ (Gemoll) or ovd’ (Allen),
without strong punctuation preceding, but this does not seem necessary, as the
asyndeton is not unusual in this Hymn; cf. on 17.

nAE0G...uéunlev: for magog with the perfect, see Schwyzer II 273-4, 287; it

normally refers to a situation that has been true in the past and continues to be so in the
speaker’s (present) time. If taken as strictly temporal, ndoog would add to the humor of
the scene as it may imply that Hermes may become interested in cattle-theft in the
future. However, nagog could mean ‘rather,” (cf. LS] s.v. A 6, contra van der Mije in
LfgrE s.v., esp. col. 990, who concedes, however, that this verse may be the only example
of maog ‘rather’).

267. for the collocation of food, clothes, warm bath, and sleep, cf. Od. 8.248-9, aiei
O’ Nuiv daric te PiAn kiBapis Te xopol TE elpata T’ éEnpoBa AoeTod e Bepua kal

evvadi, all of which are dear to the Phaeacians.

fuetépng: perhaps an indication of Hermes’ (mock) dignity; cf. also Gemoll ad

loc. and later 370 (QABev &g fjpetégov); also 276 and 310.
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268. an instance of syllepsis, on which see Trask (1993), s.v. zeugma 2; he

suggests that this trope has a ‘result [that ranges] from the comical to the ill-formed.’

Osoud Aoetpd: the phrase may generally refer to just one bath, as in Il. 22.444;

the context here suggests plurality, since Hermes is enumerating things in which he is
interested habitually.

271. naiba.;..'r:egn' gau: Hermes chooses his words so cleverly that strictly
speaking he is not lying; he can deny that he traversed the cave’s entrance with the cows
because he actually hid them elsewhere. And after all, he did .not go through the
entrance, but entered through the keyhole.

272. Bovai uet’ aygavAoior: peta with the dative implies a group or

community; hence it is normally used mostly of humans (or the gods); cf. Chantraine,
GH I, 117 (§165), and 270 pet’ aBavartolot.

angenéwe: neither dmpems nor anpenric appear elsewhere in archaic poetry.
Radermacher 127, associates it with the theory of T0 meémnov in rhetoric (words chosen
so as to correspond to the speaker’s character), on which see Ernesti (1962) 284-5. It is
also possible that angeméwg refers to the manner in which Apollo asks for his cattle, viz.
his rude behavior.

273-7. These lines were omitted by Hermann on the grounds that (a) 276-7 equal
310-11; and (b) Hermes' oath is not mentioned by Apollo later in the Olympian scene.
However, the repetition (a) should not cause any problem (cf. 364ff.). As for the oath (b),

the reason it is not mentioned later is not because Hermes does not actually swear it, but
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because, although sworn, it has no practical significance. Hermes simply does not

profess to be guilty; he is not explicitly denying his guilt (see also below, note on 275).
In his reply to Apollo in the Olympian scene, Hermes uses a line of defense similar to his
first speech to Apollo: an argument from probability and a crafty oath. On the subject, cf.
also Gemoll ad loc.

273. xOéc: 6nly here in archaic literature. It is next found in Hdt. 2.53; the verse is
yet another tricolon crescens.

274. 1 &’ €0¢éAs1c: Ilgen’s correction of the MSS &i d¢ BéAewc. For 8éAw, cf. Od.
15.317 (although it could be &t ‘BéAotev, as in II. 1.277); also h.Dem. 160 with
Richardson’s comment ad loc. 8éAw is guaranteed in h.Apol. 46, which suggests that the
MSS may preserve the correct reading here, and Ilgen’s emendation is unnecessary.

nateog kedpaAnv: i.e. Zeus, who is represented in epic poetry as assenting by
nodding his head. kedaAr can also be used as a form of address (e.g. Il. 8.281 Tevkpe
iAn kepaAn, and Od. 1.343, 11.557). The appeal to Zeus here has an ulterior purpose: it
is part of Hermes' strategy to take the whole issue to Zeus's court and prepare his arrival
on Olympus. Hera too swears (among other things) on Zeus' ‘sacred head’ in II. 15.39 in
the aftermath of her seduction of Zeus. For the identification of the head with the person

in early Greek thought, see Onians (1988) 95-100. For a similar oath, cf. h.Aphr. 27, Eur.

[ Hel. 835; also Juv. 13.84 (oath on the son’s head), with Courtney ad loc.
uéyav 8orov: when applied to the gods the phrase is normally used of Styx’

waters; cf. Od. 5.178, Th. 784, h.Apol. 79, h.Herm. 518, Hirzel (1979) 171-5, and Callaway
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(1990) 36-8; in addition, gods also swear by cosmic powers (e.g. Il. 14.273-4). For

péyag 6pxog of humans, cf. II. 1.233, 9.132 et al. At h.Herm. 383 the uéyag 6okog is
sworn on the mgoBvgawx.

275. un pév...aitiog givat: an ‘evidentiary oath,’ on which see Bonner & Smith
(1938) 146. Render: ‘I do not profess either that I myself am guilty..."; obviously, Hermes’
words here (as elséWhere) allow plenty of room for ambiguity, as they could also be
rendered ‘I profess not to be guilty..." For vmioxveioBal with the present infinitive ‘to
profess,’ cf. L], s.v. 2; for the oath formula ur) + indic., cf. II. 16.330, 15.41, and Hdt.
2.118, 179, 5.106. 1) + indicative expresses solemn or impassionate denial; cf. Goodwin
GMT 271 (§686, who offers no explanation for this construction) and Chantraine GH II
321 (§483) who speaks of a ‘dénegation emphatique.’ Omioxopat should not be taken as
parenthetical as Schneidewin and Agar (1926) suggested.

276. kAom6v: only here and Opp. C. 1.517 (kA6mog). Homer has kAénng (IL.
3.11).

vueTepdwy: the plural does not simply stand for cawv; although he has not
been accused of stealing all the gods’ cows, in his attempt to avoid perjury, Hermes does
not simply deny to have stolen Apollo’s cattle, but all the gods’ (cf. 71 8e@v...0ec).

277. ai tivee...axovw: Hermes denies here any knowledge of cows (‘whatever

these cows are..."), and the first hemistich may suggest that he does not even know what
the word ‘cows’ means. He claims to know them only by rumor or hearsay (xAéog). If

this interpretation is correct, it would be another indication of our poet’s attempt to
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make Hermes speak as a child, which is the line of defense the young god will also

follow in the Olympian scene. For the verse-end, cf. Il. 2.486 (introducing the ‘Catalogue
of Ships’), where it emphasizes.the contrast between human knowledge (which derives
from hearsay) and the Muses’ (who are eye-witnesses to the events they relate). Hermes,
too, claims to know of the cows only from hearing, instead of being an eye-witness to
their theft. The re-application of a phrase used earlier to designate lack of accurate
knowledge of the xAéa cvdeiv to such lowly matters as stolen cattle may be

understood as a parodic allusion.

278-312. Second exchange of speeches

278-9. mukvov... Oinrdleaxey: the passage is variously rendered: ‘he wagged his

eyebrows up and down’ (Richardson = LS] 5.2.), ‘muoveva su e gilt le sopracciglia’
(Cassola), ‘wackelt mit den Augen’ (Radermacher), ‘he tossed about with his eyebrows,
L.e. wagged his head from side to side’ (AHS), and ‘kept lifting his eyebrows’ (AS), while

Gemoll adopted Hermann's 0¢ig utaleowev. It is generally assumed that Hermes is

making signals with his eyebrows. But what kind of signals are these supposed to be?

Od. 12.194 (0¢uot vevatalwv), to which editors often refer, is different. omtalewy,
furthermore, is not associated with looking; it is found in II. 14.257 (of Zeus hurling the
| gods about on Olympus) and in medical writers in the sense of ‘tossing in bed’; cf. e.g.
Hp. Morb. 2.17, Epid. 4.1.31, Acut. 18, Gal. 15.816 Kiihn, and metaphorically (‘worrying’

and possibly with double entendre) in Ar. Lys. 27. Our passage bears close resemblance
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to Hes. Th. 826-7 (¢k 6¢ oi 6oowv [pace West] Beoneaing kepaAfow v’ 0povaL o

auauoaoev), to which it may in fact allude. Hesiod’s éx...000wv is equivalent to aro
BAeddowv in our passage, and a simple dative is used instead of O’ 6oV Tears are
said to be shed v7" 6¢ovot (II. 13.88, Od. 4.153, 8.86, 531) and Typhoeus’ eyes flash fire
U’ ddpevot as well. A parodic allusion to Typhoeus may be intended here: both he and
Hermes are presentéd as having flashing eyes and pose a threat to the balance of divine
honors as it exists up to that point; Typhoeus is thrown into Tartarus (cf. Hes. Th. 869),
and Apollo threatens Hermes with the same punishment in 256-7; furthermore, both
Hermes and Typhoeus produce sibilant sounds (&moovgiCwv h.Herm. 280~ QoL éox’
Hes. Th. 835). opovoy, furthermore, should be separated from what follows by a comma;
cf. West (2003a). Render: ‘thus he said, and darting quick glances from his eyes (lit. eye-
lids) [underneath] his eyebrows, he was turning, looking now here, now there.’

Notice, finally, that both Hermes’ decéptive speeches (to Apollo and to Zeus) are
accompanied by non verbal action related to Hermes' eyes that causes the addressee to

laugh (cf. 387).

oowuevog évBa kai EvBa: cf. Hes. fr. 294.2 (of Argus). The fact that Hermes
avoids to meet Apollo’s gaze can be interpreted as manifestation of his guilt.

280. udxp’ amogvilwv: the compound only here, then in Lucian, VH 2.5 (with
different meaning); the simplex in Aesch. Sept. 463. For whistling as a sign of contempt
or lack of interest, cf. Dem. 18.265 (¢£érunteg, éyw &’ éovoittov). Hermes’ whistling

may be a means of bolstering his own confidence.
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aAov we uvBov drovwv: M has ag, the rest of the MSS oscillate between

Tov or combinations of Tév and @wg; Radermacher and Humbert proposed twg, which in
Homer is used as a demonstrative and normally functions as a correlative. AHS prefer
Tov and consider wg a gloss that was added to explicate the construction. Their parallel
for the construction (xaigw o¢ éAnAvB6ta cited by EM and Suida s.v. xaigw as Oropian;
Cf. Eur. Hipp. 1339) is not satisfactory. Hermes, furthermore, is not listening to a
pointless speech (Apollo actually seizes Hermes later at 293; cf. also on 308) but pretends
he is listening to one. Hence, @ (to be taken with the particiéle) seems preferable here.
T6v may be influenced by II. 5.715. The modification of the aforementioned Iliadic
phrase may explain the scansion of &Awov whose ultima is irregularly lengthened; cf. 371
where véov is scanned v—, probably formula modified from 197.

Pelliccia (1995) 74 suggests that dmooveilwv implies that Hermes is too young to
speak, while the phrase dAiov Tov ubBov drovwv ‘designates not contempt for Apollo,
but feigned incomprehension.’ However, &moougiCwv does not have the connotation
that Pelliccia proposes; normally toavAiZewv or YpeAAiewv are used for infantile speech;
cf. Kotzia (2007). Moreover, despite Hermes’ self-presentation himself as an ignorant
infant (cf. on 277), nowhere in the Hymn does he claim not to understand, not even in
his defense speech in front of Zeus. The young god pretends here to be indifferent to
Apollo’s accusations (cf. also his actions later in 305-6), and his feigned indifference can

be supported by his whistling and avoiding to look directly at Apollo.
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| 282. (O mémov...0oAodpadés: mémov is normally a term of endearment (see

Kirk on I1. 6.55), but cf. Th. 544 (with West’s comment) and 560 where Zeus addresses
Prometheus, perhaps ironically.

fniegomevtd elsewhere only of Paris. doAodadris (only here in archaic
hexameter, then in Pi. N. 8.33, and Nonn. D. 2.27) is formed by analogy to xaxodoadric
(1. 23.483). cf. Od. 11.364 (fyeeQomic T Epev kai émixAomov of Odysseus).

283. avritopovvra: cf. note on 178 (&vtitogrowv).

284. &vvuxov: only once in Homer; normally éwéxtdg is used instead.

ol x’ éva ...caBicgoar: For sitting on the ground as a sign of despair, see
Richardson on h.Dem. 200. For the scansion of oUdei (elsewhere disyllabic) as a ‘recent’

development in the Homeric dialect, cf. Meister (1966) 133. The phrase may be

proverbial. Cf. also Od. 4.718-9 ¢’ ovdoD ILe...olktQ” dAopugopév (of Penelope).
285. grevalovra: perhaps also in Arch. fr. 140.2; normally it means ‘to prepare’
or ‘make ready,” but cf. Men. Sam. 599 where it means ‘to deceive’ or ‘mock.” Here

probably a euphemism for ‘stealing’; LSJ I 3 render ‘collect gkevn.’ This sense is

probable in Lys. fr. 352, and possible (though not certain) in Din. fr. 35 = Poll. 10.16 (both .
in the middle).

xat’ oikov: for the neglect of the digamma, cf. Archil. fr. 297.1, Semon. fr. 7.104
(both iambic), and Pi. P. 1.72. Homer has only kata olkov/oixoug, as does our poet in

61.
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286. unAoBotigac: only here and II. 18.529. For the combination, cf.

riowuéveg aypawAol (I1. 18.162, Th. 26).

287. koswv Eoatilwv: this is the same motive that the poet attributed to

Hermes’ cattle theft earlier in the poem (64). Apollo appears thus to share with the poet
the knowledge of Hermes' initial motif for stealing the cows.

288. This verse is transmitted in all manuscripts. The sub-family x offers also
avTijg BoukoAiolot kai eigomokolg dieoowv in the margin (288a in Cassola’s edition).
West (1962) 178 argued that fovkoAiolot was substituted by iés gloss (ayéAnot Bowv)
and then the line was adapted to accommodate this substitution; but cf. his (2003)
edition. If genuine, this verse would be the only occurrence of BouvkdAiov before Xen.
HG 4.6.6. But it does not seem likely that a text as understudied in antiquity as h.Herm.
was glossed so early in the tradition that the gloss supplanted the genuine reading in all
MSS. Perhaps avtrioetg, a short vowel subjunctive (just like iavboets in the following
line; cf. nt. on 43), was not properly understood and was subsequently changed into

avtniomng (perhaps already in majuscule ANTHCHC?) which then underwent

| haplography.
291. ToDT0 YA ovv: for yaQ ovv, see Denniston 445-6, who notes that in

Homeric Greek oUv always has a backward reference, which in this case would be

| Mmegomevtd and doAopoadéc.
292, apxoc...navra: Matthiae wished to expunge this verse and take totto to

refer to vuktog étaige; but Apollo’s pronouncement is in keeping with his attempt to
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assumw Zeus's role. He confers on Hermes part of his divine honors, which are the

prerogative of Zeus alone to confer. Note also that Hermes has claimed this honor
already in 175.

294-306. Matthiae, Animadversiones 41-3, contended that the entire passage had
been composed ‘ab inepto homine’ in order to make up for lost verses and proposed to
supply tov & ‘Equiig uoBoiotv apeiBeto kegdaAéolov between 293 and 307, omitting
everything in between. His first objection is that Hermes’ wind is called tArjpuova
yaotog éQuBov. He also wonders why Hermes emits this “or.nen” in the first place and
for whom is it intended. And what is the purpose of Hermes' sneezing immediately
after he produces his first “omen”? In addition to these particulars, the whole sequence
of events in Matthiae’s view lacks logic: Apollo first lifts Hermes, who emits his “omen”
presumably to force Apollo to drop him. Apollo then sits in front of Hermes while the
young god gets up and starts walking; then, however, Hermes asks Apollo where he is
carrying him. The final objection is against 305-6, since the reasons for Hermes’ action in
those lines are not clear and the construction awkward. These objections are not

justified. Hermes’ first “omen” directly follows Apollo’s statement whereby he bestows

. upon the divine babe one of his most important timai; thus, it functions as a

confirmatory omen. Furthermore, the humor of 296 lies partly in the fact that something

that babies normally do is presented as an omen and, what is more, in a mock-heroic
. style; see nt. ad loc. The second omen (sneezing) is confirmatory as well. As for the

question why Hermes protests at being carried off by Apollo, the answer may lie in
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. Apollo’s words at 303, oU &’ ad 600V fyyepovevoets. The future can be understood as

a minatory one, and we can imagine Apollo attempting to seize the divine babe who
tries to escape his older brother. Lines 320-1, furthermore, describe what is referred to in
303. On particular issues, see notes on individual verses. See also Pelliccia (1990) 72-4,
who connects this passage with the éyyaotouudvreig and the Callimachean attribution
of speech to speechless entities (e.g. the unborn Apollo, statues etc.). As a point of
curiosity, it should be noted that 296 was dismissed by Agar (1926) as ‘certainly
spurious, even if Hermes did what is supposed, as is quite lii<ely,’ adding that it ‘should
be removed, full-stop and all'.

294. gOv &’ doa...AQyerdovng: the participle indicates that Hermes’ “omens”
are intentional. AS suggest that this may be a parody of the omen of Zeiig UpiBgepétng;
cf. also Ar. Nu. 394. It may be significant that this is the first time that Hermes is called
kQatUg in the Hymn.

296. TAnjuova yagtoog £gtBov: For the breaking of wind as a parody of an

omen, cf. Ar. Eg. 639, 1019, 1177. On the verse, see Katz (1999) who suggests that
TANuwv would prompt an association with Bupdg (cf. his parallels on p. 318 with n. 19),
Le. the lofty spirit, while yaotgog €i80ov would deflate the image and cause the
audience’s amusement. For a similar circ@locuﬁon that parodies epic and tragic style,

cf. the riddle in Eup. fr. 107.1-9, with Hunter (1983) 200-3.
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y

ayyehany: cf. domudidrng (Il 2.554, 16.167), aygoiwrng, elgaduitng and
Risch § 14e. The noun is found again in Call. Jov. 68 and Nonn. D. 13.36, who may be
alluding to lines 295-6 (TQoénKeVv...ayYeALWTNV).

297. ¢govuévwe...Enéntaos: For a survey of ancient referencgs to sneezing as an
omen, see Pease (1911) and Wimmel (1971) esp. 157-61 with n. 3; further, Bouché-
Leclercq, I, 162-6 and Pritchett (1979) 126-7. At Od. 17.545, Telemachos’ sneeze when
hearing of his father’s imminent return is a confirmatory omen. Hermes then appears to
confirm Apollo’s description “leader of thieves.”

010 &’ AmoAAwv ExAvev: cf. Il. 1.43-4 etc., a phrase often used of a god listening

to somebody’s prayer. Normally, when hearing someone sneeze, by-standers would

exclaim Zeb odoov, i.e. ‘Gesundheit’ (cf. AP 11.268.3).

298. xVd1uov Egunyv: Notice the humorous contrast between ‘glorious Hermes'
in 298 (where Matddog viov could have been used instead) and the divine babe’s ‘omen’
in 296.

299, £Le10: Apollo suffers what he predicted a few lines earlier (284). Gemoll, ad

loc., suggests that Apollo sits in his capacity as an interpreter of signs (‘Zeichendeuter’),
but this is not necessary. Apollo has already perceived the omens and does not need to
explain them.

£oovpevoc neg Gdoio: for the genitive, cf. Od. 4.733 and I1. 13.315 (xai
€00UUEVOV TTOAELOL0).

300. xeptouéwyv: see above, note on 51.
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301. *grapyavi@ta: certainly a humorous noun (cf. Zumbach [1955] 7 and

aoTudLwng); also the analogy between Hermes' swaddling clothes and a warrior’s
armor suggested above, note on 237.

Atdc...vié: Apollo acknowledges Hermes’ status as the son of Zeus (already
stated by the poet in 214 after receiving the bird-omen).

302. xai Enerra: ‘in the end’ or ‘after all’; cf. II. 8.357, 15.140, Od. 8.520.

303. Tovtoic oiwvoiot: this comment adds to the comedy; Apollo was unable to

find the stolen cows with the help of the bird omen he received, but he claims that he
will find them with Hermes' frivolous ones.

304. KvAAnwviog Eoung: cf. Od. 24.1, where Aristarchus considered it post-
Homeric.

306. onagyavov...éeApévov: the manuscripts offer nominative forms: éeApévog
(M) and éAvypévog (©), EArypévog (p); the last two appear only in rather late sources
([Zonar.] s.v. néwog, Gr.Pal. Hom. 53.56, and EM s.v. éAéBac). EeApévov, adopted by
Cassola, is Schneidewin’s emendation. For an overview of earlier attempts to emend and
explain this passage, see Andrisano (1988-89) 34-6; her suggestion that II. 21.489-91 is the
precedent for h.Herm. 305 seems improbable. AS proposed (among other things) to take
geApévog absolutely and rendered ‘pushed with his hands the clothes up to his ears,
round his shoulders, huddled up.’ Although the sense ‘huddled up’ is attested for
éeApévog (cf. LSJ s.v. eidw B 1), it is not appropriate here: Hermes is said to have risen

from his cradle and he is moving (&vogovoe Bodx, omovd] iov). AHS, on the other
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hand, construed nagedBet xepoi té odata ‘pushed his ears back’ and understood it

as ‘a more vigorous equivalent of amoudgEato avyag or maeuks,” which also seems
awkward. The sense of the participle causes the main problem here: éeApat (from
eiAewv) means ‘constrain’ or ‘shut in’ (cf. LSJ s.v. eiAw A), and only forms of eiA€iv or
iAAew yield the sense ‘wind, turn round, roll up tight.” Taken in its proper sense,
éeApévog cannot accommodate the accusative (omaoyavov). I believe that the poet has
conflated here the meanings of iAerv and eiAeiv; both verbs derive from the same root,
and ‘confine’ may in some cases be the logical consequence of ‘winding up.’ One could
imagine that Hermes was wound up so tightly in his swaddling-clothes that he was
confined in them. The purpose of Hermes’ actions is not to avoid listening to Apollo’s
threats (the threats have already been uttered). Rather, the tightly wound swaddling-
clothes prevent the divine babe from running away from Apollo (cf. omtovdr] idv);
therefore, he pushes them with his hands (which presumably were also enwrapped)
towards his ears (i.e. upwards) so that he can free himself from them. I would not
separate 305 from 306 (as Radermacher and AHS do), would adopt M’s nominative

form, and render: ‘tightly wrapped around his shoulders with his swaddling-clothes he

. was pushing them with his hands towards his ears.’ The regular construction would

. require an accusative indicating the body part and a dative indicating the thing
wrapped; see the examples cited in Andrisano (1988-89) 41; but the poet already
deviates from this construction in 151 (c&gyavov aud’ dpow eilvpévag), and there

may be a good reason for his choice: dud’ dpoic is regularly employed in Homer in the
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context of putting on one’s weapon (e.g. Il. 3.328, 10.34, 11.527, 15.479, Od. 8.416,

23.366; notice too that in Od. 4.245, 17.197[=18.108] it is Odysseus putting on his
disguise); if so, apud’ duows would pick up the metaphor already suggested by
kataduvew in 237. For nag’ obata, cf. I1. 21.491.

307. Lapsvéorate: ‘strongest;’ the adjective also in Pindar (P. 4.10, 9.38 et al).
Hesiod, Th. 928 has Capévnoe, which presumes the existence of the epithet. It has been
wrongly assumed that the epithet may connote prophetic skills; see Braswell (1979).

308. 6ggoAomneverc: from Gooog (‘rump,” Attic 5pgoc) and Aémewv; explained by
Phot. as Aowdogeiv and moAepetv. Cognates are found in Anacr. fr. 48 (6gooAdmog pév
AQnc PrAet pevaixunv), Aesch. Pers. 10 (dpooAomeiton Bupdc) for which the Scholia
offer diamoAepeitat, Tagaooetar, Bogupeitay, and in Max. 5. 107 (GAA’ Gv ke
TavT|eQOV 0gooAomevol WHByw Ovedein kai te TANYiowV idmtol); see Frisk, s.v.
0Q008ven and LfgrE, s.v. dpooAomedw. The literal meaning seems to be ‘6 Aémv tov
0oV (e.g. T0D PpuydvTog oAepiov), as Schwyzer (1923) 22 notes, but nothing in the
text, not even 295, forces us to understand it in this way; but cf. Pernée (1985) 169 who
remarks that the verb ‘semble décrire avec une précision admirable I'action du chien au
moment o, apres avoir pourchassé sa proie sans relache, il Iatteint enfin: il I'attaque
par derriére (8Q00-), lui déchirant (-Aomeiv) de ses crocs les reins et les flancs.’
Accordingly, we could render it as ‘pursue’ or even ‘chase,’ which would also be in

keeping with Apollo’s examining and following the tracks earlier in the poem. But is
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Apollo perhaps spanking Hermes? This could find support from 373 (unless Hermes

Lis exaggerating his treatment at the hands of Apollo).
309-11. see note on 275-7.

312. dog O¢ diknv kai dé&o: diknv diddvat also in Hdt. 1.155 et al.; the

combination of diknv dwovaL kai déExaBat occurs again in Th. 1. 140.2, 5.59.5.

313-96 Hermes and Apollo on Olympus
313-65 The two gods arrive at Olympus; Apollo’s speech to Zeus
Lines 313-21, a summary of the recent events, link the previous scene (Hermes’
and Apollo’s confrontation) with what follows, viz. their appearance in front of Zeus’
court. They also introduce the motif of a new god’s arrival at Olympus from a comic
perspective, since Hermes enters Olympus not in a triumphant manner (cf. Apollo’s
appearance in the beginning of h.Apol. or Aphrodite’s arrival at Olympus in Hymn 6),
but as a defendant in a trial that causes a great uproar in the company of the gods (if

Cassola’s ouAAaA) in 325 is correct; see the relevant note). The comic effect is enhanced

since the dispute between the two gods is presented as a quarrel between an older and a
younger brother that their father has to settle. The construction in this small section

, breaks off in 315; 315 (6 uév vnuegtéa pwvav—so Cassola; see below) - 318 are in effect
a large parenthesis explaining audic Bupov £xovrec. Line 319 resumes the narrative by

picking up atag énei from 313. Note also the neat chiastic structure in the order the

|
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




290
two gods are referred to: 314 = Hermes-Apollo; 315 = Apollo, 316 = Hermes; 318 =

Hermes-Apollo.

313. & ékaora: cf. LfgrE, s.v. ékaatog 2bP for other examples of ta(de) / tadta
ékaota, ‘each of these issues’; in the Iliad it is usually accompanied by a compound verb
with dux-, to which our duxpEr|dnv corresponds.

Stapondnyv: ‘expressly,” ‘explicitly’ (LSJ), first here, the only instance of this
adverb in early hexameter. It recurs in Attic prose, esp. in oratory and legal prohibitions
(e.g. Isoc. 18.20; Demosth. 9.27 Is. 3. 68, 10.10, Aeschin. 2. 60, 105, 137); see van Nortwick
(1975) 45. Since duxAéyecBat can also mean ‘argue’ (cf. LS], s.v. B.1 [Aristotle]),
dux@EndnVv here may imply this notion of ‘arguing,” and the entire phrase could mean
‘questioning each issue argumentatively.’

£00éstvov: p’s reading, adopted by Cassola (already in Hermann), instead of
¢géetvev, which however could be kept; cf. Il. 18.398. As AS note, the verb should not be
questioned: both parties address questions to each other in the preceding section.

¢Qeeivelv seems to be a favorite with the poet, who uses it in different meanings (cf. 252,

483 [both €&-], 487, 533, 547 &&-, 564).
; 314. oiomtdAog: the adjective could mean either ‘solitary’ (since Hermes dwelled

apart from the rest of the gods) or ‘shepherd,” perhaps looking ahead to his future role

as the protector of animals of pasture; cf. 570 audinoAeve...ufiAoowv. Schol. Od. 11.574,
Schol. A.R. 4.1322, and the entry in Hsch. suggest that a connection with 61 was felt by

the ancients, and Q.S. 8.371 uses it in this sense (&gvag 6mws araBuoioty év oiomdAoot
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vourtjeg); but in Pi. P. 4.28 and fr. 70b.19 (dithyramb) it refers to solitary deities. '

Which meaning the poet intended here cannot be determined with certainty; perhaps
i both senses are present.

316. £ni Bovgaiv: ‘on account of the (stolen) cows’, indicating the charge; cf. LS],
sv. BII1L

£Adlvro: Homer has Aalopat (only in the forms [é]JA&leTo, Aalointo, see Risch
§109a); Aalvpat reappears in the Hippocratic corpus, Euripides, and Theocritus. The
verb was taken as a synonym of kaBanteoOat (értéeaot) by Ludwich (1908) 118 who
also changed 315 to vnpepTéL pwvi) to match the dative construction of kaBantecBar.
Furthermore, by adopting the sense of ‘reproaching, upbraiding,’ Richardson proposed
to keep the MSS ¢wvrjv of 315 as an internal accusative (comparing with Soph. Aj. 1107-
8, kaita gépv’ énn kOAal ékeivoug). However, the meaning ‘upbraid’ and the
construction with the dative or an internal accusative is unparalleled for AdfvoBat
Wolf’s dwvév (adopted by Cassola) is the best solution, as it involves only a slight
change of the MSS reading; the transmitted ¢wwvijv may have arisen from the parallel
vnuegtéa BovArv (Od. 1.86, h.Apol. 132, 252, 292) and the homoeoteleuton of the next
verse. No lacuna should be posited after 315 with AS (who kept the MSS reading), and

the verb should be understood literally (cf. 293), perhaps even with a conative force.

i Apollo is pursuing Hermes with the intention to seize him, while the young god is

moving swiftly towards Olympus (cf. 321).

i
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317. aipwAiowdt A6yorowv: a traditional property of Hermes; cf. Op. 78, where

he endows Pandora with ‘lies and wily words.’

319. moAvunTic éwv moAvunxavov ebgev: perhaps proverbial ‘of a trickster
meeting his match’ as Richardson observes. moAvurixavog is used only here of Apollo;
normally it is a characteristic of Odysseus (except Od. 23.321). Apollo, however, has not
so far shown any signs of moAvurnxavin, and in fact he has already confessed his
apnxavin more than once. Note also the effective repetition oAv-...toAv- in this line,
which Matthiae, Animadversiones 270, compares with II. 22.480 (6 &’ #1oede TLTOOV
€6vta AvoHOoQOG aivépogov). For parallels on the repetition of oAv-, see Fehling (1969)
to whose examples our verse should be added.

322. 1épB0ov {icovTo: a rare word, found here for the first time. Some
manuscripts offer ikovto kagnva, which should be rejected as a gloss. It generally
means ‘extremity,’ tégua, cf. Emp. fr. 100.4 (0wvav Eoxata Té0B0a), Apollod.Lyr. fr. 701
(tic NABev....&ni té@Boov Bugdwv;), a crisis of a disease (in medical texts) or even death;
it is also used as a nautical term (‘the end of the sail-yard’); cf. Gal. 19.145.

323. Ato¢ nepucarAéa tékva: the phrase only in this Hymn (here and in 504,

! before their second ascension to Olympus); it frames the trial scene, and its use here
looks forward to the two gods’ reconciliation.

324. dixne...tdAavta: in the ‘Shield of Achilles’ (II. 18.507-8) we hear of two
talents which are the money deposited with the judges as a trial fee to be given to the

one who pronounces the most just verdict. This meaning may be supported here by
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katéierto which can function as the passive of kartatiOnp ‘to deposit money,’

although no trial fee is mentioned anywhere in the text, and there is only one judge (van
Nortwick [1975] 45, takes it that each god deposits a talent) whose correct judgment is
beyond doubt. On the other hand, in the Iliad we also meet Zeus’ TéAavta, i.e. the scales
with which he weighs the fates of men (8.69, 16.658, 22.209; also in Archil. fr. 91.30).

Understanding ta@Aavta as money would contribute to the comic effect, as it
would implicitly equate Zeus’ court to a human one. However, dikng tdAavta here may
be a conflation of the two images. On the scales of Justice, cf. Bacch. 4.12 (with Maehler
ad loc.), 17.25-6; also Aesch. Ag. 250-51 with Fraenkel’s comment, and AP 6.267.4
(Diotimus).

325. guAAaAu): Cassola’s conjecture for eDuvAin ¥, edpidin M. The former was
defended by Radermacher who derived it from pvAn (‘mill’) and compared with
evnpegin/fuéoa, evtvxin/ Toxn. He understood it as indicating an abundance of food
(although gods are supposed to eat only ambrosia) and his interpretation elicited Allen’s
irony. Humbert related it to ud uo (Aristoph. Eg. 10), pvAwbwvreg (Op. 530) et sim.
suggesting the pleasant noise of the gods chatting in the morning. West (2003b) 150
suggests ebwyin and adopts it in his edition (unmertrical, unless scanned with synizesis;
but see n. on 116), while Fiihrer (2004) proposes eddooovv); the context, however,
suggests a gathering of the gods in early morning, not a banquet scene. Neither EVHUVAIN
nor eVpuAin occurs anywhere, and Cassola’s ouAAaAu fits best the context while

explaining the corruption from the paleographical point of view. The word occurs in a
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late dictionary (Corpus Glossariorum Latinorum II, p. 41, cited by Cassola); cf. also the

remarks of Eust. 4.717: onueiwoar 8¢ 16 uadog ovk Emi amaudevtov fxov éviavba
ANGBév, dg év Oduooeia émi pvnotewy, AL’ &TAGG £l owdQovog Ouob avdig fjtot
OVAAGALAG, T) TAVTWG YiveTal, OTe TVEG doAéeg T)yepeBdvTaL... eDUVAIN points to a
corruption already in majuscule (AA > M).

326. ddOrrou the adjective should not be emended to aBgdot as Groddeck
proposed. aBa&vartol in the preceding line can be understood as a substantive, and the
usage may be paralleled by Ovntog Bootde (Od. 3.3, 7.210, 12.386, 16.212, Th. 223 etc.), as
Gemoll already suggested.

uetd xovgdéBoovov fw: The situation is similar to that in Od. 5.1-2 where the

gods gather after Dawn. peta here does not indicate rank but simply temporal
sequence, and xouodBgovov suggests that perhaps Hw should be written.

The manuscripts are divided between this line-end and moti mtuxég
OvAvumnow. The latter would unnecessarily repeat Olympus from the previous line and

would not give satisfactory sense, as the gods are already on Olympus. I suspect that

ch_rti mrtuxag OVAVpTO must have been an alternative ending for 322 (where it fits the
| metre and gives good sense) that for some reason ended up in 326.

331. dunv knovkog éxovra: not ‘having the stature of a herald,” as it is unlikely

to refer to Hermes’ appearance, pace Agar (1927) who thought ¢punv krjoukog to imply
that Hermes arrived at Olympus as an exaggerated 0\pilwvog, having his swaddling

clothes girded up to his ears (cf. my note on 305-6). v can refer to someone’s nature
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(cf. LS]J, s.v. II). The phrase may perhaps anticipate Hermes’ future role as the

messenger of the gods, as AS suggest comparing it with oiortéAog (314); cf. also Cassola
ad loc., who suggests adds that Hermes has now only the appearance of the keryx but
later he will receive the caduceus as well. But notice that Hermes has already performed
the duty of a k1jov€ when he divided the meat by the Alpheios.

332. gnovdaiov Tdde xofua: omovdaios ‘weighty, of serious interest’ first here,
then in Theognis, Herodotus etc. For the turn of the phrase, cf. Thgn. 70, 116 omtovdaiov
TENYHA. Xofjua does not occur in the Iliad, while in the Odyssey it appears only in the

plural; the singular, first in Hes. Op. 344; its application here is certainly ironical.

334-64. Apollo’s speech

334. uvBov ovk adanradvov: aranadvis does not occur elsewhere as an
attribute of po6og, but its opposite kpateeds does, hence the phrase is not as bold as
Radermacher thought. It may have been formed by analogy to 0d8évog oUk dAamadvév.

335. *drroAog: Unlike moAvArjiog which derives from Afjiov ‘crops,” (cf. IL.
5.613, Hes. fr. 134, and earlier 171—Ilater it can also mean ‘cornfield’), ¢piAoArjiog here
should be related to Anjic ‘booty,” ‘spoils’ often in the form of cattle. If so, the epithet
suggests that Hermes may not be the only one interested in (foreign) cattle.
Furthermore, it certainly looks back to Zeus’ comment at 330.

336. naida...xepaioTnv: maida tuv(a) is likely to be deprecatory (‘some child’).

duamQuotog is used most often of sounds (‘piercing’); whether one chooses the
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derivation from duxme6 with aeolic vocalism or from duare ipewv (see Frisk s.v. for an

overview of the different opinions), the adjective is apt, given Hermes’ association with
the blurring of boundaries and penetrating (cf. also dvtitogobvta).

Kkegaiotric only here, but xeaiCetv (‘plunder’) is found in Homer, in Pindar (P.
9.21 in the sense of ‘slay’), and Hdt. 1.159 (‘carry off as booty’). For its derivation, see
Nussbaum (1986) 66-71. Hsch. glosses it as ‘baneful comet.’

338. kégropov: Homer has kegrdpiog (11.1.539, 4.6, 5.419; Od. 9.474, 20.177,
24.240), but cf. Op. 788. For hyperbaton of this kind, cf. 208.’

339. *Angiufoorou: The compound is similar to ¢pBioipBoroc, ¢daeoiufotog,
BeAtipBootog; cf. also the proper names AivnowBesta, KAnowBeora, TipaowBedta
in Aleman, and Knecht (1946) 38. There is no reason to change to AnwiuBgorol, as
Herwerden (1876) suggested, to obtain the sense ‘thief’. It means ‘escaping notice of, or
deceiving men’, hence thief; cf. Hesiod’s 1) MeQoKoLTog Gviie and ¢nArying from dnAde
(0¢paAAewv). Ruhnken already compared with BootédnAog (in Hesychius).

342, £000: not in Homer (who has i60¢ instead), but it is found in Hes. fr. 43a 63.

néAwoa: Hermes' footprints are méAwpa also in 225 and 349.

344. Tow uév yape Bovgoiv: ‘in the case of the cows; as far as the cows are

, concerned’; the dative (ethical) is only loosely connected to the rest of the sentence and
should not be taken with é&vtia (‘facing’, to be connected with éc aododeAdV Aetpudva

on which see above note on 221). Cf. 77.

345. £xovoa...avépauve: ‘kept revealing’; on this sense of #xew, cf. LSJBIV 2.
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346. &uktog: Hermann’s emendation, adopted by Cassola, for the codd.

odektoc. Various solutions have been proposed for this troublesome passage (ct.
Cassola’s app. crit.), but none of them satisfactory. AHS proposed adexrtog relying on
two glosses in Hesychius (ddektov- &ruotov and &letov- dmuotov ZikeAoi). Edmonds
(1937) 50 suggested 650D "ktog with prodelision, a phenomenon with meager support in
Homer (cf. II. 1.277); perhaps the true reading was 6800 éxtdg scanned with
synecphonesis (on which see West [1982] 13). At some stage it might have been
mistakenly thought of as suffering epic correption, hence containing an extra short
syllable which was then dropped to restore the metre. This resulted in the
incomprehensible phrase that we have in the codd. dux Yapabodea xwoov would then
clarify 6dob éxtds.

348. diétoiBe wéAevBa: in Homer -tg- normally make position in duxtoiBerv.
The verb should be understood in its literal sense (‘rub hard’), as Gemoll suggested; the
phrase at hand is not a synonym for (dux)nieriooewy lcé}\epeov/-a ("to accomplish a
journey’) but refers to Hermes’ ‘furrowing’ deep and strange tracks or paths on the sand

by means of his sandals.

349. oot dovgi: AS's (and AHS) ‘young trees’ is curious and Cassola’s
‘come uno che camminasse su arbusti (=‘shrubs, bushes’)’ is not quite to the point. It
should mean ‘slender pieces of wood’ (not necessarily oak, cf. Schol. Il. 11.86) since, as
we know (but Apollo curiously does not) Hermes had used branches of myrtle and

tamarisk (cf. 81) to construct his sandals.

|
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350. £diwiev: used as a synonym of éAavvery; on the semantic development

of dudketv, see Moorhouse (1952).

351. diémoemneyv: first here; then in Pindar (Ol 1.2).

352. griBov: the only occurrence in archaic epic. The repetition in the following
line should not cause any offense, and it would not be unusual for the Hymn's style;
hence, there is no need for Matthiae’s péyav toiffov. Here otiBov means ‘path’, whereas
in the next line it should be understood as ‘tracks, traces.”

353. adpaoroc;: it occurred earlier (80) in a different sense (‘unthought-of’); here
it should mean ‘imperceptible.’

354. x@OOV &va koatendv: kQateQods (‘hard’) only here of the ground.

Bootoc aviyo: Nowhere in the Old Man’s speech do we hear that Hermes led the
cows towards Pylos. This is something that Apollo may have learned from the bird-
omen. His description of the events becomes shorter, and his sources of information
(Old Man and the omen, the latter not mentioned at all) are collapsed into one. The

compression of Apollo’s summary of the earlier events allows a more rapid transition to

Hermes' reply to his brother’s accusations, which is the main focus of this scene. Because
; of the rapid pace, along with the hapax legomena in this section Matthiae, Animaduversiones
272, suggested that Apollo’s speech had been both truncated and interpolated.

356. £v ryovyin: ‘at leisure’; cf. ka®’ fjovxinv Hdt. 1.9, 7.208, Aristoph. Lys. 1244,

i Thuc. 3.48.
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xatéeptev: ‘shut them in,’ first here, then in Hdt. 5.63. M and © have

] xatéoe&e(v) i.e. sacrificed, but this reading is not in keeping with Apollo’s amazement
later in 405-8, where he seems to have just realized that Hermes had slaughtered two of
the animals. Hence p’s reading seems preferable.

357. *dramvonaddunasv: ‘accomplished his tricks quickly.” ligen for M’s
duxmtbo maAdunoev (M) or dux moE HAA' AUNOEV (¥). The compound occurs only here
but uendAapiog appears in Pindar (ruenaAapiov BéAog in 0. 10.80 of the thunderbolt)
and the lexicographers: it is glossed by Photius and Suetonius as 6 TAXEWG TL ETUVOWV
kai naAapdpevos ioa ugi. For the formation and meaning, see Stolz (1903) esp. 251-3,
who on the basis of II. 20.371-2 (&t ol xeloag otkev) explains TtvETMAA&UNG as
"Flammenhand.’ In his view, the primary meaning of the compound must have been
‘swift’ (cf. the lexicographers’ interpretations). At a later stage, through the influence of
naAapaobay, it acquired that sense found in Hesychius: Toug dux Taxoug TL
unxavacati duvapévoug, which gave rise to the third meaning, i.e. ToUg motkiAovg TO
fj00c. The force of dux- must be ‘from end to end, throughout, completely’. A folk-tale
motif may lie behind this word; cf. Thompson F.683.1 (sparks come from man’s hands).

i 0000...£vOa: cf. 226.

358, peAaivr) vuieti tolk@c: suggesting concealment and stealth. This line-

ending may be a parodic echo of Il 1.47 where vuxrti éoucd is used of Apollo

approaching the Greek camp, as Gemoll ad loc. already suggested.
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360. aieToc 8EV Adwv: Adwv only here (and as L. in Il. 13.344); for the

formation see Leumann HW 233-6. Two manuscripts gloss it as BAénwv supralinearly.
Cf. also Hesychius’ Adete: oxonette, BAémete. For the eagle as endowed with extremely
sharp eyesight, cf. Il. 17.674-5.

361. avyac audpyale: avyai first here in the sense of ‘eyes,” but frequent in
tragedy. *dudoyale is ligen’s emendation following Ernesti’s abstergebat lumina (cf. Od.
18.200) instead of the codd. wp&otale (wy-), a vox nihili.

doAodooguvnv dAeyvvwy: doAopgooivvr elsewhere only at Il. 19.97 and 112 in
archaic Epic (Hera deceiving Zeus at the birth of Heracles; in 19.97 doAodgooUvr seems
to be particularly linked with Hera’s female nature; cf. Holmberg [1990] 53-72); notice
also that Apollo addressed Hermes as doAopoadéc in 282.

aAeyvvewy, ‘preparing, being busy with,” is used in Od. only of preparing a meal.
It is preferable to both M's dAeyilwv (used only with a negative) and p’s aAeeivawv
which may be due to an error of pronunciation.

363-64: cf. above 263-4.

365. jroL ao(a)...kat’ &’ éLeto: for the frequent repetition of dga, cf.

Denniston 33 and Od. 16.213, from which our passage may have been influenced.
366-86 Hermes’ speech in Zeus’ court

Hermes’ speech is carefully structured and repeats themes that we have already

‘ met in his first defense speech to Apollo. He begins with an attempt to establish his
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trustworthiness by stating that he does not know how to lie (368-9); then, he gives an

account of Apollo’s invasion of his cave and his threats against him (370-6); he repeats
the argument from probability that he had presented to Apollo earlier and offers an oath
again (though different from the one he swore for Apollo); he concludes his speech with
a threat of revenge and a plea to Zeus to aid the young and weak (385-6). The speech
thus begins and ends with an address to Zeus. There are, furthermore, verbal
correspondences with the defense speech to Apollo (see below on individual notes). In
addition, in both speeches Hermes' oath is intended to further the action: the first oath
(on Zeus’ head) aims to suggest that he and Apollo ought to turn to Zeus for settling
their dispute; with the second (invoking the front-door of the gods’ palace, which he
actually touches), Hermes wants to enter into the palace.

Gorgemanns (1976) 117-9—contra Kennedy (1963) 41 —sees in this speech the
parts of an oratorical speech in rudimentary form: 368-9 constitute a proem; 370-6 could
be characterized as a diegesis; 376-7 repeat the argument from probability (pistis); while

378-86 contain an emotional appeal characteristic of epilogues. Hermes’ insistence on the

absence of witnesses in the diegesis may corroborate Gorgemanns’ view that this speech
is a miniature specimen of forensic oratory; however, his conclusions on the Hymn’s

date based on this speech’s organization is far from certain, see above, p. 18-23.

366. Eourngc &’ aAAov ubBov év aBavdroigwy Eeuev: Some codd. offer the
variant verse ‘EQurj¢ &’ a8’ étégwBev apeBopevos émog nvda (listed as 366a in

Cassola), which was adopted by Gemoll. Both verses contain formulaic components:
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GAAov pvBov (‘another speech,” in this case Hermes' version of the story, 366) occurs

twice in the same sedes, but as a part of a formulaic reply (II. 7.358=12.232, both time a
rebuke); ¢v aBavérotow followed by a verb also has parallels in the same position (e.g.
11.24.107). On the other hand, #tog NUda (366a) although found elsewhere at line-end is
never combined with aueBopevos. étégwBev would indicate that Hermes addresses
Zeus from another quarter, i.e. he does not stand next to Apollo (cf. 365). There can be
no absolute certainty as to which of the two was the original verse, but the variant must
have been present already in the archetype, since it is found in both M and some codd.
of the W recension. 366a is slightly more in keeping with the Hymn’s unconventional
style and should perhaps be preferred. For other examples of such variants see Allen
(1895) 302.

367. deifato & eig Kpoviwva: Hermes pointing to Zeus was interpreted by
Gemoll ad loc. as expressing Hermes’ boldness and naiveté at the same time. This
gesture, however, could be seen as an oratorical one: Hermes is making an appearance
as a defendant in front of Zeus, who is acting as the judge and replies to Apollo’s
accusations. As the god of rhetoric, Hermes appropriately delivers a speech that is
rhetorically well organized (cf. the introductory remarks) and uses non-verbal language
as well: he points to his addressee with a gesture while apostrophizing him.

368-69. Hermes begins his speech with a statement about his veracity. Although
this statement is manifestly false, as 379-80 show (cf. also the poet's comment in 390),

strictly speaking Hermes does not lie anywhere in his speech, not even when he denies
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l Apollo’s accusations. False tales are often introduced by a statement that the speaker

is going to tell the truth, as Hiibner (1986) 171 points out (cf. Od. 14.192, 16.61, Dem. 120-
1), and Hermes’ only lie in this speech is his contention that he does not know how to
I lie

368. Zev ateQ: this appears tobe a somewhat bold form of address, since Zeus
has not yet acknowledged Hermes’ paternity; cf. also 378. Hermes’ arrival to Olympus,
however, has an additional function besides settling the dispute between him and
Apollo: the young god is introduced into the divine community and his paternity is
implicitly acknowledged; for this variation of the motif of a new god’s ascension to
Olympus, cf. h.Apol. 1ff., h.Aphr. (6).15.

369. ynueotc: ‘unerring,” ‘infallible,’ ‘truthful’. Of persons it is used only of
Nereus and Proteus.

370. Radermacher compares the part of Hermes’ speech that summarizes the
previous events with Dem. 21.78-9, where the speaker refers to the opponent’s invasion
into his house when he was very young,.

fAGev: Hermes does not mention Apollo’s name at all in this speech; cf. I1. 9.115-
| 61 where Agamemnon avoids mentioning Achilles’ name. This has been interpreted as a
sign of his naiveté (Gemoll) or discourtesy (AS). Is he perhaps pointing to Apollo
i through a gesture? On the subject of (implied) gestures in general, see Boegehold (1999).
¢ uetépou: by analogy to &g Awdov efc.; Hdt. 1.35 and 7.8 has év fjuetégov; cf.

Chantraine GH II 105 (§149) and Schwyzer II 120.
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371. neAioro véov émreAdouévoro: an unhomeric phrase for the sun’s rising,

formed on the analogy of rjeAiowo véov katadvopévoro ( 197, where véov is long by
position). érutéAAetv is used of a star’s rising, cf. Hes. Op. 383 and LS], s.v. B.

372. oLBE...udpTVOAG 0VOE kaToTTAc: On witnesses in Homer, see Nenci
(1958) esp. 227-8, with bibliography on the subject. Nenci distinguishes between the
paQTugog, who has a moral responsibility to preserve the account of what happened,
and the avténng who has witnessed the facts but is by no means morally obliged to
report them. Homer has only the form pagrugoc; uagrug appears first in Hes. Op. 371
and Arch. fr. 248. katénng (‘spy’, ‘scout’) first here. For the turn of the phrase, cf. II.
22.255 pagrugag kai émiokomnous; cf. also Feyel (1946) 18 who associates katéntag with
Boeotian magistrates.

373. unvoewv: cf. 254, where the v is short; see Schulze QF 340 and Zumbach
(1955) 52.

avayiaing Vo moAAnG: dvaykain has a wider semantic field than avaykn,
see LfgrE, s.v. Schreckenberg (1964) 45. From Herodotus on (e.g. 1.116) avaykrn) can
mean ‘torture’ (used for revealing the truth); Hermes may be exaggerating Apollo’s
treatment of him in 293.

374. moAAd...Baleiv: for the anaphora of oAAf...moAAG (with change from
attributive to adverbial, cf. Il. 9.464-66), see Fehling (1969) 199. Hermes refers to Apollo’s

threats in 256-9.
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375. Téoev_avOoc...1Png: the phrase may be based on Hes. Th. 988, where

tépev avOog is used in a metaphorical sense (normally of moin or omtwea); cf. also
kovgrjtov &vBog, h.Dem. 108 (with Richardson ad loc. and on 279). For the original
meaning of &vBog (‘growth’), see Aitchinson (1963). ¢prAoxvdric appears only in this
Hymn (also in 481) and here it helps avoid the hiatus that egucvdéog (of the Hesiodic
formula) would cause; later as a proper name, iAokvdng, in Athens (5t -2nd ¢. BC),
Euboea, and Keos (both 4t-3 ¢. BC); cf. LGPN, vol. I and II, s.v.; see also Papadoyannaki
(2001).

376. T B€...avtdc: parenthetic, as already suggested by Matthiae.

377. ab 11...£01kwg: the participle was emended into £owka by Barnes, comparing
with 265, but this is not necessary: the clause is interrupted by the parenthetic t& d¢ '
oide xai avtoég, and Hermes is combining two elements that he used earlier in his first
speech to Apollo by subordinating one to the other; the logical relation between the
participle and the finite verb is reversed, however. One wguld expect “Having been
born yesterday, I do not resemble a driver of oxen, a mighty man;” for such reversal, cf.
Kiihner II §490.

378. kai yao...elvau: another parenthetic phrase; kai refers to éueio, as was

noted by Radermacher (i.e. ‘you are also my father, not just Apollo’s). Hermes’ words

; are rather bold: normally, it is the son who prides himself in his father. natro éuog
ebxetay/edxeal elvai occurs in Od. 9. 519 and 529 (spoken by Polyphemus), but in both

instances the second half of the verse repeats the sense of the first. Humbert in his note
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ad loc. (followed by Corlu [1966] 42 nt. 1) speaks of Hermes’ impudence; cf. my note

on 368.

379. wg ovk...0ac: this statement, just as the one in the following line (oUd’
UTEQ 0UdOV €PN V) are strictly speaking true: Hermes can claim that he did not drive the
cattle to his home because he led them into a different cave; he also did not cross the
threshold, since he entered his cave through the key-hole. Thus, once again Hermes does
not commit perjury when he offers to swear an oath.

w¢ 6AB1og ginv: can be taken parenthetically, ‘so may I prosper’. Hermes’
exclamation serves the purpose of affirming his claim that he did not steal the cattle;
however, 6ABog is what Hermes has been desiring throughout the poem.

380. 10 &¢...ayooevw: looks back to 272 (16 & angeméws dyogevels).

381. HéAtov...aidéouar: Helios was invoked in oaths in his capacity as the
overseer of everything that occurred in the world, and often he functioned as the
informer, cf. Od. 8.302 and Richardson on h.Dem. 24-6. This phrase too has a double
meaning, as Gemoll points out. It can mean ‘I respect Helios,” but also ‘I shun light,’ cf.
5-6 (on aidoin Maia avoiding the company of the gods); in the latter interpretation
Hermes would function as a juegékortog dvrjo. He can freely invoke Helios, since his
thievery takes place at night.

382. xai Tovrov énilouar: note the differentiation between aideioBat, piAeiv
and omileoBar The latter is normally used of a mortal dreading divine vengeance; cf.

Cairns (1993) 136-7, 159.
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383. péyav ' émuaiopat 6pkov: the phrase is parenthetic and the ov at 384 i

! picks up the ovk of 382. For the phrase, cf. 274 where the ‘reat oath’ is Zeus’ head. In
Hes. Th. 400 the péyag 6pkog is by Styx’s waters (although it may not have been the
great oath originally; cf. Leuamann HW 81-2), and the phrase here might have prompted
this association to the audience. The actual oath that appears in the next line, then,
comically deflates the listeners’ expectations. émuaiopat (‘grasp’) is Herweden'’s
emendation (in RhM 43 [1888] 81-2; however, later he renounced it) for émdaiopat
‘distribute’ (W) or érudevopat ‘be in need of’ (M), both of which do not give satisfactory
sense. émipaiopat has the advantage of being very close to the MSS readings and is
attractive because it suggests that Hermes is actually touching the mpo8tpata, perhaps
with the intention to penetrate them as is suggested by Clay (1989) 136 with n. 129. The
whole scene, then, takes place in front of Zeus’ palace. For the idea of 8gkog as a
concrete object that the swearing party touches, see Benveniste (1969) II 168 and Hirzel
(1979) 12-22. The choice of Hermes’ oath may also reflect the fact that he belongs to the

category of gods called tgoBvVpatot vel sim.; see Farnell (1977) I1 431, IV 45 for Agrtepig

NgomvAaia, 11 517 for Agtepis ITooBupain, V 19 and Paus. 1.22.8 for ‘Eguric
[MgomAaiog/ ITuAaiog). Thuc. 6.27 mentions Herms placed in front of houses (éguadi
AiBwvor ¢v idiow teoBvoLs). Cf. also muAnddkov in 15.

384. guxcogunra: the epithet here for the first time, then only in Eustathius, but
ebkOopwe occurs in Od. 21.123 and Op. 628; cf. also the phrase &0 xaté xéopov found

four times in the Iliad.
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noBVpaua: only here; Homer has 1tpé8ugov. For the oath cf. also

Menander, fr. 801.1-2 pagrtogopay, / <vai pé> t1ov AéAAW TovTov<i> Kai a6 Bvpas.

385. Tigw moti vnAéa dworv: moti may be taken either as in tmesis and
anastrophe with tiow in the sense of ‘I shall pay him back with interest’ (so AHS who
compare with 7gootiuav for the sense of mpdc) or with vnAéa pwerjv, in which case
mtoti would mean ‘in accordance with,’ cf. LS}, s.v. nedg C III 2; the latter seems
preferable, since ngootietv is unattested. Hermes'’s revenge will be proportionate to
Apollo’é actions as opposed to Apollo, who overreacted.

The manuscripts offer dxoonv (M, mistakenly reported by AS in their apparatus as
having dwerv) and pwvijv (W) ¢dwenv was accepted by Hermann; for the word, cf.
Hesychius’ statement 5.v. pwoav that ¢aen is a synonym for Zgevva. The noun is found
with this accentuation in the codd. of Nic. AL 273 (not mentioned in the apparatus of
Gow and Schofield’s edition), and in view of Hesychius’ gloss M’s accentuation should

be adopted here.

387-96. Zeus’ verdict
387. ¢mAAilwv: the verb appears once more in Od. 18.11 (‘make signs by
winking’) and is used later by A.R. 1.483, 3.791, 4.389 in the sense of ‘winking’ or

‘looking mockingly’ (in the first two examples it is accompanied by xegropin), cf. G.

Pompella, Apollonii Rhodii Lexicon (Hildesheim 2001), sv.. Is it perhaps meant as an

impudent invitation to Zeus to become Hermes’ accomplice in the theft?
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388. em’ wAévny: wAévn only here in archaic epic, but cf. énwAéviov in 433,

E 389. ¢&evédaggev: the verb only here and Od. 16.354, 18.35, both times in the
phrase 1100 &’ &g’ éxyeAdoag, followed by a direct address.

*raoundéa: in Homer compounds in -undng appear as proper names
(Aroundng, Ggacupridng, Avicouidng etal.); Pi. N. 9.13, fr. 52£.76, and Bacch. 16.15 have

adjectival Boacvundng; but cf. mukiundéog at Od. 1.438 and doAoundéog at Simon.

70.1.1.
390. agvevuevov auodi Béeoguy: for the construction, see Schwyzer II 438 and
Chantraine I 88 (§123).

392. draxToQoV ryyepovevELy: the precise meaning of dukktogog was unknown
already in antiquity, as Schol. D on B 103 and EM 268.18 indicate. Nevertheless, most
ancient interpretations saw a connection with duyewv and if our poet understood it in
this way, then a pun between duixtogov and fjyepovevery, ‘leading’, may be intended
here; cf. n. on 30.

393. eén’ aBAaBinci véoio: aPAapin does not occur anywhere else, but cf. Aesch.
Ag. 1024 e’ aPAaeia with Fraenkel’s note ad loc. The phrase is reminiscent of ‘anti-
deceit clauses’ found in treaties, cf. Th. 5.18,47, IGI (3) 29 fr.a 7 (aBAafix kai adOAWG),
37 fr. bc 18 (ad0Awg kai &BAaBG), 53.14 (Evppaxot éodueba ool kai dixatot kai
ioxvool kai dBAaBELS...), 54 fr. a-d 23.27, 83.3, 86 fr. a-d, g 3, 89 fr. a-h 29 (adOAws kai
apAafa), ICIV (Gortyna) 75 A 9-10, 81.12 (&BAomia ducaiws). On the subject of such

clauses, see Wheeler (1984).

|
i
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394. avte: normally found in direct questions expressing indignation; cf.

LfgrE, s.v. 12 b who list this as the only instance of avte in indirect question.
396. Atdc véog aiyioxoto: with this phrase Zeus’ noos, introduced at the
beginning of the poem (10), is completed; Hermes is admitted on Olympus and the

reconciliation between him and Apollo follows in the next lines.

397-502. Exchange of gifts and final reconciliation
Hermes and Apollo leave Olympus for Pylos, wher'e the cows had been hidden.
The divine babe reveals the cattle to Apollo who makes an attempt to tie him up; this
results in the miraculous binding of the cattle. Hermes produces the lyre and performs
an enchanting song for Apollo who admires Hermes’ skill in music and song. A lengthy
speech of Hermes ensues, in which he explains the use of the lyre, followed by the

exchange of the instrument for the cattle, after which the two gods return to Olympus.

397-408. Hermes reveals the cows to Apollo
397. Awog mepicaAA éa tékva: cf. note on 323. The phrase occurs only in this
Hymn, when Hermes and Apollo travel to or from Olympus. In 504, the last occurrence
of the phrase, the two gods return to Olympus.
399. DUnpéAaBoov: cf. note on 103. In early literature, the epithet appears only in
our hymn; then in Orph. H. 5.1 (0Y1uéAaBgov...keatog) and Nonn. Par. 14.110 (néAov

v éAaBoov).
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400. fyxov: Fick’s restoration for nx’ ov (¥) separated and accented in

different ways in the manuscripts. This would be the only occurrence of 1xo0 in extant
literature (cf. Hsch. fjxov [sic] é&vBade, bracketed by Latte). Homer has fjx. (e.g. II. 1.607,
3.326, 5.774), while 1jxoL is attested in a sacred law from Oropos (IG VII 235.16; see
Schwyzer I 621; Bechtel [1921] III 236 §279, and Buck [1961] 103 §132.3); however, no
conclusion can be drawn from this form regarding the Hymn'’s provenance despite AS’
and Radermacher’s claim; see above, p. 29-30. For the form of 1jxo0, cf. mavtaxod,
&AAaxov etc. M’s unmetrical 6xov 8¢ seems to be a conflation of 1)xo0 and 6mov, i.e. its
gloss.

Ta xonuat dtaAdero: xofua can be used of material goods in general (cf. Od.
2.78, 203, 13.203). Here it must refer to the animals (as probably in Xen. An. 5.2.4 and
7.8.12), a unique usage in early poetry; cf. also Hsch. xtrjvea- xonjpuata, and xonpata:
olg Tig dvvatan xefobal kTiuata. Booxnuata.

xonpat’ atdAAeto is Chalcocondyles’ emendatioq for the unmetrical xorjpat’
atrtaAreto (W) and xorjpata titaAAeto (M). atitaAAew is used in Homer of tending
animals, nourishing, or fostering (e.g. Il. 5.271, Od. 15.174); at&AAewv is found in this
) sense in S. Aj. 559 and Pi. fr. 214 (cf. LS], s.v. II); cf. Leumann (1927) and Debrunner
(1907) 90 who remarks that the two verbs were confused in post-homeric literature. In
this verse, a more general meaning ‘being taken care of’ or ‘being sheltered’ seems likely,

rather than LS]’s ‘grow up, wax.” Notice, finally, that while West on Op. 131 proposed to

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




312
keep dtitdAAeto and replace T xerjpart’ with ktijvea, in his 2003 edition he prints

the verse as Cassola has it.

401. mapa Adivov &vrgov: nagd is W's reading and should mean ‘alongside of,’
clearly inappropriate in our context: Hermes must go into the cave in order to bring the
cows back ‘out into the light.” 7oti, proposed by Herwerden (1876) 75, ‘towards,” should
probably be adopted; M’s ég may be an early attempt to heal the corrupt oQA.

The combination Adwvov &vtgov is novel.

402. gic dac eENAavve: cf. 12 (¢ic te Powe dryaye): pic should not cause any
offense, since epic and ‘Attic’ forms coexist in the Hymn; cf. note on 76. ¢p6we occurs in
12, 141, and 258 (cf. Hes. fr. 204); but 258 has ¢pdog. The phrase is reminiscent of
childbirth; cf. I1. 19.118 and the note on 12.

Boawv idOa kdonva: see note o 94.

403. anareoBev: M has &ndvevBev; for such substitution, see LfgrE, s.v.
anateBe(v). The meaning should be ‘from afar’ (cf. Thgr}. 1059, amtatepBev Gp@vTL)
instead of ‘looking askance’ as AS/AHS maintain, comparing with véoduv idcv (AS).
Apollo has already seen the two ox-hides stretched out on the rocks before he arrives at
the cave.

405. £dVvVw: the form only here in early literature. It is then found in X. An. 1.6.7

and 7.5.5; dVvw is cited as Attic by Moer.Att. (see Hansen [1998] 106).
dewporourigar: in Homer degotopietv—simple or compound with ané— is

used of killing humans (II. 18.336) or animals (Od. 11.35), lit. ‘slit the throat,” sometimes
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in a ritual context (sacrifice); see Fernandez-Galiano on Od. 22.328-9 for the different

meanings, and Schulze QE 57 for deigotoyeiv in the sacrificial process. Apollo does not
know how Hermes had treated the two cows, and thus the verb may have a ritual
overtone here, especially when we consider that priests conducting sacrifices would
sometimes receive the hides; cf. note on 124. Edwards on Il. 18.336-7 claims that
detgotouely was later associated with dégocg ‘skin’ and was understood as ‘flay,’
although his reference to LSJ does not yield any examples of this usage; the only
example I was able to find is Schol.Il. 18.336 b(BC)Til. I am, hence, reluctant to attribute
this sense to our verse although it would yield plausible sense. See also West on Th. 280.

406. wde veoyvog v Kai vimiog: a hendiadys. veoyvdc appears only here and
in h.Dem. 141 in archaic poetry, then in Aesch. Ag. 1163. For the formation, see Zumbach
(1955) 23. Apollo here cites the same characteristics that Hermes used in his defense. The
young god had predicted (270-2) that no one would believe that he as an infant was
capable of accomplishing what he was accused of, and it is ironic that even Apollo, his
accuser, is led to a similar reaction.

407. Bavpaivw: see Schulze QF 236 for the form; on the concept of Bavualew in

general, see Mette (1961) esp. 49-54 for its use in Homer, Hesiod, and the Hymns. The
poet has Bavpdalw in 455 (in the same metrical position). Stephanus, followed by most
editors until Gemoll, emended to dewpaivew on the grounds that the transmitted
Bavpaivw does not accord well with katomoBe. However, the unanimous tradition,

which favors Oavpaivw, and the fact that Apollo is constantly presented in the Hymn as
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marveling at Hermes, render this unnecessary. As the god of prophecy, he is

certainly able to ‘see’ into the future and admire Hermes’ KQAToG in anticipation.

409-14. Apollo tries to bind Hermes by means of withies, but his attempt fails.
This highly problematic passage has elicited various interpretations. Scholars are not in
agreement as to exactly what or whom Apollo is trying to bind, and the opinions are, as
usual, contradictory. Thus, Matthiae Animadversiones 285 suggested that Apollo was
trying to undo the withies with which Hermes had tied the legs of the cows. He took
neQioTede to mean ‘flectere,’ ‘bend,” for which I cannot find parallels. AS thought it
‘most improbable’ in our context that Apollo may have been trying to tie the cattle and
proposed the supplement évdijoat pepaws EQuiv koategaiot Avyowot (before 410).
AHS, on the other hand, suggested that Apollo intended to tie the cattle so that they
might not disappear again and gave abundant references to ancient authorities for tying
cattle’s tails; see also Allen (1933) for cattle tying. In addition to the problem of the
antecedent of Tai 8(€) in 410 (see below), the fact that the text does not explicitly
mention who is being tied led scholars to posit a lacuna between 409 and 410. AS filler
has been already mentioned; AHS, on the other hand, supplied Botg éAkag dfjoat
UEHaWS KQXTEQALTL AUYOLT, a variation of their previous suggestion.

A further problem is posed by xeooti: it could be instrumental (i.e. with his—sc.
Apollo’s—hands), but also locative (i.e. around Hermes’ hands). Baudy (1989) maintains
that Apollo is trying to bind Hermes, but then goes on to suggest that Hermes responds

by creating a hedge (‘ein Zaun aus Keuschlamm-Zweigen,’ p. 9) around the cows; this

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

T e e s



315
(in her opinion) signals Hermes as a shepherd-god since he can protect the animals

both inside the stable and outdoors. Baudy seeks support from references in ancient
sources that mention the separation of the cows from the bulls at certain intervals (p. 10-
11). I cannot, however, see any reference to a hedge in the text (note that the withies
grow on, not around the cows, naanow én’ dygavAowat oecowv), hence Baudy’s
reading is not entirely sound. In my view, Apollo intends to bind Hermes, not the cattle;
xeooi should be taken as instrumental (certainly not as object as Baudy, 1 nt. 1 claims;
nor is Apollo only trying to tie Hermes’ hands, as Kahn [1978] 81 suggests); the
understood indirect object of nepiotoede is Hermes. Attempting to bind a god (no
matter whether the perpetrator knows that the victim is divine or not) is a familiar motif,
e.g. h.Hom.7 (already pointed out by Kuiper [1910] 43-4), Zeus in II. 1.399f,, Ares in IL.
5.385f.; for the binding of Bacchus and the Apostles, see Rudberg (1929). The parallel to
the Hymn to Dionysus is suggestive, since in that story too the god’s bonds are
metamorphosed into vegetation. Apollo’s action in this scene may also be an implicit
acknowledgment of Hermes’ divine nature: due to their immortality, gods can only be
controlled by being bound and restrained. A somewhat remote parallel from ritual
(which should not be pressed too far) is the binding of Ares’ statuettes, attested in
Boeotia, Thrace, and Syedna; see Faraone (1991a). The idea of Hermes being bound by
Apollo has been building up throughout the Hymn Maia, in her angry reproach to
Hermes, has threatened him with the possibility of Apollo putting him in fetters (157-9);

when Apollo arrives at the cave, he attempts to seize Hermes, who escapes only through
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his belly-message (293-6). This is the final and most concrete attempt to restrain the

divine babe and the last attempt at domination. This scene is made even more
interesting after all the references to Hermes’ ‘self-binding’ with his swaddling clothes.

Hermes does have an association with vegetation; one of his cult-epithets was
TOAVY106 (attested in Paus. 2.31.100), on which see Eitrem (1909) who derives it from
ToAV-A¥ye06. Finally, the whole scene acquires special interest in light of Hermes’ role
as xatoxo6 in the curse tablets (tabulae defixionis or katadéoeic); see Brown (1969) 13 n.
19 and Faraone (1991b) 6, 14. Hermes k&toxog replies to Apollo’s attempt to bind him
with a double counter-binding: he first binds Apollo’s cows, then Apollo himself by
means of the song.

410. &yvou: the plant is mentioned for the first time here in literature with this
name; see Baumann (1993) 64 (and 60, no. 95 for a picture); elsewhere it is called Avyog
(I1. 11.105, Od. 9.427, 10.166). On the plant’s name and association with ayvdg and
chastity due to folk-etymologizing, see Frisk, s.v., and Borgngésser (1998). It was
considered ideal for creating fetters, as Baudy (1998) 2 nt. 5 points out (with references).

zal 5(£): the antecedent being dyvov (kart& ovveow) instead of deopa, as we
would expect. The sense of the entire passage: ‘and they (sc. the withies) were growing
underneath his feet, planting [themselves] into the ground of their own accord, twisted
into each other, quickly and easily, and even upon all the field-dwelling cows, by the
will of Hermes who steals (men’s) mind’. For the rendering of individual words and

phrases, see the subsequent notes.
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411. avrdBev: for avtdBev in the sense of ‘of one’s own accord,’ ‘sua sponte,’

see L], s.v. 12, and for more parallels Adrados, s.v. I. The earliest attestation of this
meaning after our Hymn is PL. Soph. 220b.

£uBoAAdNV: i.e. in the manner of an éuBoAdg shoot. éppaAdewy and cognates
may be used of grafting (see LSJ, 5.v. £éuBdAAw A.8), but it means “to plant’ in IG 12 (7)
62.20ff. (xagmogoping), Thphr. CP 3.11.5 (shoots), 3.23.1 (seed), and probably
€BoAadNv here has a similar meaning. The adverb occurs only here in literature and is
formed by analogy to the more frequent aupoAddnv, which in fact is a I. (M) here. But
M’s reading may have been influenced by 426 (note the same metrical position of the
adverbs). éuBoAddnyv then suggests that the withies turned downwards towards the
ground, where they took root.

412. geid ¢ wai ndorjowv: Hermann emended the passage to 9&i’ dryvot because
the connection of g¢ia (an adverb) and ndonowv (an adjective) seemed problematic to
him; note, however, that néonow is part of an adverbial phrase (with &’ aygavAoiot
Boeoowv). Gemoll defended the transmitted text by comparing it with Hes. Th. 87, which
however was emended by Schoemann to alyé 1 kai péya veixog...caténavoe (this
emendation was confirmed by a MS.; see West ad loc.); xai is adverbial (‘even n all the
field-dwelling cows’). Unless corrupt, g¢id T may be connected with alpa in 410 (i.e.
the withies took root quickly and easily), and kai refers to ndonaw én’ aypavAoiot

Béeoowv.
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413. xAspidoovog: ie. ‘stealing someone’s ¢ppéveg;’ the epithet occurs here

for the first time and does not reappear until Manetho and Gregory of Nazianzus.
Zumbach (1955) 21 posits a formation by false analogy to xkAeivoog.

415. btoPANONV: the adverb’s derivation from voBdAAeLy suggests ‘looking
downwards,” cf. Ot6da, katndris. The same word means ‘interrupting’ at II. 1.292, and
‘inreply’ at AR ‘1.699, 3.400. LSJ, s.v., A III offer ‘askance’ here.

o auagvagov: all the manuscripts have apagvoowv which cannot be correct
since the verb is normally intransitive. Hence, the participle was emended by Lohsee
(1872) 48 to agree with mvp. Lohsee’s suggestion also has the advantage of providing an
object for £yiginpat. Alternatively, one would have three options: a.) supply Avgav from

what follows, which would be against the sense of the passage (why would Hermes

want to hide the lyre when he is about to perform on it?); b.) take xépov with pepads
(Richardson, unpublished commentary) and assume that Hermes intended to hide the
entire place under the withies, which although syntactically possible, is not justified by
the text; or c.) posit a lacuna after 415 with Baumeister, Radermacher, AHS. The latter

also suggested B66ow &vi keéa MOAAX Bo@v kail miova drudv as a possible filler,

thinking that Hermes wanted to hide the cow meat (which, however, they argue he had
placed up high inside the cave in their note on 135!). West (2003a) posits a lacuna of
several lines after 416, in which Apollo angrily exclaims: ‘Oh! You have captured my
cows after all. Now you will have to pay me heavy compensation if you want to placate

me.’ Thereafter Hermes produces the lyre that he had been concealing in his swaddling
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clothes all along. It is preferable to dispense with the lacuna and assume that Hermes

strives to hide the ‘sparkling fire.’ But which fire is meant? Clay (1989) 137 nt. 133 takes
the phrase to refer to the fire that Hermes had kindled earlier when he was roasting the
meat: Hermes is trying to hide the fire out of embarrassment that Apollo may find out
about his previous doubt concerning his own divine nature. Hermes, however, does not
seem to be doing anything that would extinguish any remains of the fire; he merely
xX@gov VoPANdNV éoxépato; besides, earlier he extinguished and covered the fire with
earth (cf. 140). The idea that Hermes was trying to conceal his glance makes more seems
preferable here; cf. Ludwich (1908) 128. Cassola (note ad loc.) attributes this suggestion to
ligen; but Ilgen (1796) 451 where he adopts kv’ apagVoowv. The reason Hermes

might want to hide his glance may be related to the fact that a fiery look is associated

with taking immediate action (cf. the simile in 41ff.; Hermes’ eyes are said to flash in
278). Hermes is, then, trying to prevent Apollo from suspecting that he is up to
something new. For a survey of all the proposed solutions to this passage’s problems,

see Gemoll and Cassola ad loc.

417. gsiax paA” émprjuvev éxknBoAov: i.e. with the song that follows.

we EBeA’ avt6c: this implies that Hermes' actions follow a premeditated plan.

418-35: Hermes performs his second song, which is divided into two sections, a
cosmogonic and a theogonic, while its organization resembles Hesiod’s Theogony. He
begins from the Muses and Mnemosyne, then sings of the earth (cosmic element), and

finally of the gods’ birth and their acquisition of honors (divine element). Everything is
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presented in order of seniority, which suggests that Hermes’ performance must

culminate with his own birth, as Shelmerdine (1984) 205 and Clay (1989) 139-40 observe.
Apollo is already enchanted before Hermes begins to sing (cf. 422-3; Hermes does not
sing before 426, yngvet'), but the lyre’s sound is described in terms reminiscent of song
rather than instrumental music; the poet, furthermore, dwells more on the themes of the
song than on instrumental music; see Kaimio (1974). The vocabulary used to describe
Hermes’ music and song, as well as its effect on Apollo, is highly erotic, which is not
unusual considering the Muses’ names— probably Hesiod's invention; cf. West on Th.
32—and {uegog -related words in Th. 8, 104; “Tpegog is said to dwell besi_de the Muses in
Th. 64. Note in particular in our Hymn 421 éoatj (cf. Il. 3.64, where the epithet is
associated with Aphrodite’s gifts), 422 yAvkic ipegog (cf. II. 18,570, Od. 23.144), 423
oatov kiBagilwv, 426 éoartry...pwvr), 434 #og...apnxavoc; see also Gorgemanns
(1976) 122 and Kaimio (1977) 106-8. There is a clear progression from the yAvkig {puegog
that the lyre’s novel sound exerts on Apollo’s mind to the &gog aunxavog that seizes
him once he hears the actual song.

418. AVpnyv &’ én’ doLaTEOA X£1006: the manuscripts offer AaBdv instead of
f Abenv (the latter suggested by Stephanus), but the object of AaBcv is necessary as it
cannot be supplied from the context. The alternative would be to posit with Hermann
yet another lacuna after this verse containing the object of Aafcv or assume West's
lacuna after 416. This, however, does not seem necessary, and AaBcv may be due to the

influence of 499 (kiBagtv 8¢ AaBav én’ &ouotegd xeQdg). Avgn, which does not occur in
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Homer, Hesiod, or any of the other Hymns, is used only here to designate the

instrument. From this point on, xi@agis will be employed. Earlier, the poet used xéAvg

(242), exploiting the ambiguity between the animal and the musical instrument made of
its shell (cf. also on &Bvgpa 32 and 52). Some ancient sources (Luc. DDeor. 7, Bion, Id.

H 5.8, Paus. 5.14.8) draw a distinction between Avga and kiBagi on the grounds that the
former was invepted by Hermes, the latter by Apollo; Maas & Snyder (1989) 36 point out
that the instrument Hermes creates is called xéAvc (and once in 423 Avga), but pdouryE,
or kiBagL; when it is associated with Apollo, a distinction already observed by Matthiae,
Animadversiones 288; however no association with Apollo seems to be present at 64
(dpoguiyya yAaduerv).

419-20. cf. on 53-4. At 419 (as in 501) the manuscripts have péAoc. Cassola
(following Barnes) prints pégoc and understands ‘one string after the other.” All three
instances imply the testing of the instrument’s tuning before the performance; hence
pégog should be read in all three verses; see also Kaimio (1974) 31-2. 420 is strongly
reminiscent of Od. 17.542.

421-2. iwn...evomng: cf. iwr) pooutyyos (Od. 17.261); and Boéapa Avoag in
Lyr.Adesp. 30.1. On iwr) used of the lyre’s clear and loud sound, see Kaimio (1977) 44 n.

91. évormy is used later of the sound of the pan-pipe ( 512; cf. II. 10.13 where the évorn of

the auloi and pan-pipes is contrasted with the Spadog of humans), but it can also be used

of a stringed instrument (e.g. Eur. Ion 882), as here. Elsewhere, it may signify battle din
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(1. 12.35, 16.246), the battle itself, the cries of an attacking host (Il. 3.2), the cries of

lament (Il. 24.160), or voice in general (Od. 10.147).

422 is transmitted only by M, but this does not mean that the verse should be
considered spurious; in fact, it is necessary for construing axovalovta. The omission
may have occurred because of the repetition of égatr)/ éoatév (421 and 423), as AHS
suggest.

422-3. xai pv yAvieve iugpog fjoet Bupdv: the manuscripts have Gup; Bupév
is West's emendation, see West (1966b) 149. The emendation restores the usual epic
construction, for which see Chantraine GH II 42 b (§52 B). However, the construction
with the double accusative is not absolute: the accusative of the body-part affected may
be replaced by a prepositional phrase (II. 15.250, 19.125), while a dative may substitute
for the accusative of the person (Il 5.493, 8.452, Od. 18.88). Despite the parallels and the
usage of 434 (Tov &’ £gog...aivuto Bup6V), the emendation is not strictly necessary, given
the Hymn’s unusual and ‘inconsistent’ style.

424. ¢’ doroTegd: i.e. Apollo is on the right hand-side, a place of honor. The
repetition of én’ dQioTegd from 418 should not be deemed a sign of the author’s
carelessness, as AS suggested. In the first instance we are dealing with a technical detail
(i.e. the lyre is held in the left hand); in the second we learn about Hermes’ position in
relation to Apollo.

425. Ayéwe wt@apilwv: Aty and cognates very often designate song or voice

in general (cf. I. 1.248, Alc. fr. 347b.2, Alem. fr. 28.1.1), but cf. Il. 9.186 (pdopryyL Avyein),
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Sapph. fr. 58.12 (ptAaodov Atyvoav xeAvvvav), and Bacch. 5.73 (vevgav...

AryvkAayyn).

K1BaQilewv is a generic term for ‘performing on a stringed instrument’; it is
elsewhere coupled with ¢poguiy€ (Il. 18.569, h.Apol. 525, Sc. 202-3) and may also be used
absolutely (h.Apol. 202 [éyx-], h.Herm. 17).

426. aupoAadnyv: In Il. 21.364 and Hdt. 4.181 appoAadnyv is used of water
boiling in a cauldron. Here it means ‘in the manner of an avaBoAr)’; cf. auBAndnv in II.
22.476 glossed avaBoAadnv, amno mootpiov by Apollon. avafoAr) is not found
elsewhere before Pindar (P. 1; N. 10.33 has apBoAadav, which troubled the scholiast ad
loc.), but Homer has avaBaArecBatin Od. 1.155 =~ 8.266 and 17.262. In thé first two
Odyssean examples aveBaAAeto is qualified by poguiCwv, suggesting that striking up
the phorminx is an essential component of &vapoAr). In later dithyramb avafoAr)
appears to be a type of instrumental prelude preceding the soloist’s or chorus’ song or
even musical interludes lacking responsion; see the discussion in Comotti (1989), West
(1992) 205, and Dunbar on Ar. A 1383-5. Arist. Rhet. 1409 .24-6 associates dithyrambic
avafoAr) with the Aé&is eigopévn, and long avaBoAai were attributed to Melanippides
(cf. Arist. Rhet. 1409v29). The bulk of our information on avaBoAn derives from later
dithyramb and may not necessarily apply to (earlier) rhapsodic poetry. Here
AapBoA&dNVv qualifies ynovet(o), which implies that Hermes’ &vaBoAr] consisted also of
song and not just the sound of the lyre. A hint of its meaning may be found in Apollon.

(cited above): if apuBoAddnv is to be associated with a proem, then it may look forward
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to Hermes’ beginning of his song (i.e. his proem) from Mnemosyne and the Muses, 4

la mode d"Hésiode.

goatn)...0wvn): parenthetical. West (1966b) 150 emended to éntAeto, comparing
with Od. 17.57, h.Aphr. 130, and II. 14.400 for the verse end; however, this is unnecessary
in view of Od. 20. 237; he prints éometo in his 2003 edition.

427. mgaiywv: the usage of the verb here is unusual, as also in 559. Hsch. glosses
xQaiverv as Tipav, and the meaning kAeiewv or deiderv was already suggested by
Maurophrydes (1858) 346 and subsequently adopted by AS; although here the verb
could mean ‘honor through song’ or ‘sing with divine authority,” as LfgrE, s.v.
Koayai)vw suggests, there are no parallels for such usage. Since Hermes’ song ends with
his own birth and divine prerogatives, it essentially completes the divine world, and
kQaivwv ‘bringing to completion, fulfilling’ points to this. Hermes relates each god's
birth and the distribution of the various honors, and thus by singing he is creating, as it
were, the divine universe. kgaivwv is here also an example of an idiom in which the
poet is said to be doing what he describes as being done; see Juv. 1.62 with Courtney’s
note, Cairns (1972) 252 n. 6 for more examples, and Henderson on Ar. Lys. 188. This
poetic technique is treated in Lieberg (1982) who points out (p. 2) that it is not merely a
rhetorical topos but the ‘Ausdruck eines vielleicht teilweise unbewufiten Wissens um
eine wichtige ontologische Funktion des poetischen Tuns, ...eine Funktion, die sich auch
aus dem urspriinglich magischen Charakter der Dichtung erklirt.” For kpaivewv as

reflecting the Indo-European background of Greek poetry, when poet, seer, and herald
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were one and the same person, see Nagy (1990) 59-61; for the use of the Bee-oracle

(559) and its implications for the author’s concept of poetry, see above, p- 103-10.

429-30. Mvnuogvvnv.../ unrépa Movadwv: Mnemosyne, Memory, is the
mother of the Muses already in Hesiod (Th. 53-4, 915-7).

430. 1} Y40 ...vi6v: the clause is parenthetical and éyégaipev is resumed again in
432. On parentheses in the Hymn, see Radermacher (1931) 236-7. For Aayxavew, cf, II.
23.79 and Theoc. 4.40. Acixe suggests that Hermes rightfully belonged to Mnemosyne,
who appears to be his patron deity as a singer; see Perpillou (1996) 167-93 (who,
unfortunately, does not mention this passage). For the idea, see Hes. Th. 94-5, where it is
said that singers derive their abilities from Apollo and the Muses; also Call. Ap. 43
(xetvog dlotevtnv EAay’ avépa, ketvog aoddv); here, however, Apollo is presented as
essentially a ‘disciple’ of Hermes in the art of the Iyre.

Brown (1969) 96 with n. 43 interprets the verse as ‘she drew the son of Maia as
her lot’ and arguing against a tradition (attested in Eumel. fr. 17) that Apollo was the
father of three Muses suggests that the poet implied Hern%es to be Mnemosyne's
consort. The tradition that Apollo had fathered three of the Muses was not widespread
and Movonow OAvpungdeoowv in 450 points rather to the Hesiodic Zeus-born Muses;
cf. also Eumelus, fr. 16 where he mentions the Hesiodic genealogy of the Muses.

Interestingly, on Sophilus’ dinos (British Museum, 6% c. BC), depicting gods and

nymphs arriving at Peleus’ and Thetis’ wedding, Hermes and Apollo (holding the lyre)
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share the same chariot, while the Muses appear near them. See also Brown (1969) 129

n. 31 for further references to Hermes’ association with the Muses.

431. xata nEEgBuv: ‘in order of seniority.” Matthiae’s correction for the MSS
mQéaPnv. The noun first here, and the phrase is found again in prose (P1. Lg. 885d and
924c). For the idea, cf. Th. 45 and 115 ¢£ agxiic.

433. événwy: not simply ‘singing’, but ‘narrating in a celebratory fashion’; see

Risch (1985).

kot k6guov: ‘according to the proper order’; cf. Kerschensteiner (1962) 4-10,
Diller (1971) esp. 83 who renders ‘der Wahrheit gemaf’, and Finkelberg (1998) 124-5
with references to earlier literature. At Od. 8.491, Demodocus’ singing kata kéopov is
compared to the knowledge of an eyewitness. Here such knowledge is, of course,
excluded, and its lack is made up by the aid of Mnemosyne (cf. Od. 8.488).

enwAéviov: first here (and 510 in a similar line-ending); then, in A.R. 1.557. For
the formation, cf. 383 én’ Aévr) and Zumbach (1955) 25.

434. £0oc....aunxavog: for apnxavos in the sense of ‘irresistible,’ see Martin

(1983) 11 and 21-3.

436-63. Apollo’s response to Hermes’ song
Apollo expresses his admiration for Hermes' abilities as a bard and obliquely
asks to obtain the lyre. At 437 he seems to propose the exchange of his fifty cows (now

48) for the instrument and thus points forward to 495ff. The passage, furthermore,
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functions as a meta-textual mise en abime, in that it suggests to the audience how to

receive Hermes’ (embedded) song as well as the poem as a whole; for the term, see
Dallenbach (1989) esp. 96-7, and above, p. 94 n. 221. In fact, one could say that Apollo’s
questions in 440-1, 447-8 and perhaps also his marveling in 455 could be equally
addressed to our poet by his own (external) audience. In addition, if the symposium was
indeed the performative context of the Hymn to Hermes, then 454 would render such a
mise en abime even more pointed (note that the other reference to a sympotic setting in
our poem also appears when Hermes performs on the lyre, 55-6).

436. ‘Killer of cows, trickster, busy fellow, companion of the feast.” Apollo
addresses Hermes with a string of unconnected vocatives in a style that is reminiscent of
the so-called Orphic Hymns, as Radermacher ad loc. points out. Note especially the
collocation of a participle among epithets (cf. Orph. H. 14.8, 51.7; Nonn. D. 2.570).
Compare also with (the late) h.Hom. 8 (to Ares).

Bovdgdve: the noun only here in Epic, but Homer has Bovddveov in II. 7.466. It
occurs later as title of a priest (Paus. 1.24.4, 1.28.10) and as an attribute of Dionysus in an

epigram attributed to Simonides in Athen. 10.84. No allusion to the Bovp6via ritual is

‘; intended here.
*unxaviwta: For the formation compare &ombduwtng or ayyeAwwng ( 296). The
meaning should be ‘busy with unxavai,’ i.e. ‘trickster’; cf. Zumbach (1955) 7.
novevueve: the participle can be understood with adjectival force, i.e. ‘busy.’ Its

function, however, i.e. whether it should be taken with what precedes (unxaviwrta
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movevpeve), with what follows (rovetpeve dawtdg étaige), or absolutely, is not

clear. Gemoll considered the end of this verse corrupt beyond remedy; AS took the
participle absolutely, whereas AHS did not use any punctuation in the line, and thus
their interpretation remains obscure. West (2003a) emends to movedueve dartde étaignv
‘busy with the lyre’ (cf. already Matthiae, Animadversiones 291); although 31 (datoc
étaign of the tortoise) and 478 (Arydpwvov étaignv) afford parallels for the verse-end,
no emendation is necessary. da1t0g étaige may be understood as another way that
Apollo acknowledges Hermes’ divine status, viz. by accepting him as a participant of
equal status at divine banquets; it would be especially pointed if we take the events at
the Alpheios to be a dais; cf. my note on 116-41. Previously (290) Apollo addressed
Hermes as vuktog étaige. The divine daiteg are implied in k. Apol. 188ff. but specifically
mentioned in Th. 802.

437. revinkovia Bodv dvrdéia: the cows are mentioned here as a way of
evaluating objects or a form of currency; cf. Il. 2.449 (ExatopPoiog), 6. 235 (éxatoufor
gvveapoiwv), 21.79 (ékatépuPorog), 23.703 (duwdexaPorog), 23.705 (teocoagdPoiog). The
music has enchanted Apollo who hints at the exchange of the cattle for the lyre.Cf. (in a
different context) Schol. Nic.Alex. 560a:...60ev Kai Avga £xAnOn, olovei Avtpa Tig oloa
U7téQ v Bodv (sc. Admetus’ cows that were stolen by Hermes while Apollo was
guarding them).

MéunAac: uéAew with the accusative is unparalleled. Our poet has péAew in its

usual construction thrice in the Hymn (268, 451, 453). LS], s.v. IB2 gloss it as ‘invented’
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and suggest uéundag instead, which West (2003a) adopts and lists as an emendation

of Page’s. The form, however, is unattested (cf. also LSJ, s.v. pndouat). Anacr. 52.2-3
(MéAopat 96dov TéQewvov ouvétaigov OED uéAmery), which is sometimes cited for the
construction of uéAw with the accusative, is not a sufficient parallel both because of
textual uncertainties of the verses in question (see Campbell [1988] 232, app. crit.] and
because gddov is most likely the object of péAmnew rather than péAopar. In view of the
hymn'’s stylistic peculiarities (cf. also Aaichoc aBvowv, 153), I suggest leaving the
manuscript reading unchanged. Apollo’s words amount to ‘these cares with which you
have been busy are worth fifty cows,’ perhaps with a pun on péAoc.

438. novyiwe: occurs first here, then PL.Th. 179e; the adjective, however, is found
in Il. 21.598.

draxpivéeaBau: ‘to part,’ often used of combatants; cf. LSJ, s.v. duxkgivw A 1,
also 255 diot06ue0a.

440-1. This is not a mere polar expression; cf. Kemmer (1903) 79-80 who remarks
‘wir kommen...der urspriinglichen Auffassung des Dichters niher, wenn wir die
einzelnen Glieder in wortlichem Sinn nehmen, und uns daraus die Vorstellung der
Gesamtheit der thatsiichlich in Betracht kommenden Wesen bilden, als wenn wir die
Verbindung des Ganzes mit der abstrakten Vorstellung einer grosseren oder grossten
Allgemeinheit iiberhaupt begleiten.” Apollo’s question, then, is problematic. The last part
implies that a mortal could have taught Hermes how to play the lyre and sing, which

would be unparalleled: it is normally the gods who give or teach mortals an art; see
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Finkelberg (1998) 41-8. The second possibility, i.e. that a god had taught Hermes, is

prima facie reasonable, but it is rendered impossible when one considers that the god(s)
implied would have to be the Muses and Apollo himself. Hence only the first option (¢k
yeveTiig) is possible here. If so, Hermes would be a true avtodidaxtos. Our poet
appears to dissociate avtodidaktog from the influence of the gods, whereas in Od.
22.347 avrodidaktog does not preclude divine aid; this difference may be related to the
fact that the word is used of a mortal bard in the Odyssey; see Finkelberg (1998) 54-6.

442. dwgov dyavdv: dayavos only of people in Epic, just as earlier in 434. Pind.
Pae. 2.52 uses it of sound (Bpdov) and Arat. 469 of the stars.

443. *vendarov: formed by analogy to maAaidatog (Od. 9.507= 13.172 and
19.163); see Zumbach (1955) 26 and Solmsen (1901) 31-3. For the lengthening, cf. also
Wackernagel (1889) 10.

6ggav: not only the lyre’s sound, but Hermes’ song as well. 3ooa is used of the

Muses’ and Graces’ song in the Theogony, while in Homer (II. 2.93-4, Od. 1.282-3 = 2.216)
it means ‘rumour,’ sent by Zeus. See also Collins (1999) esp. 247-8, who stresses the

divine nature of dooa.

447. yovaa aunxavéwv ueAedwvwyv: not ‘song against insurmountable cares’

but a song that arouses them, as Cassola ad loc. argues. Apollo is not relieved from any

cares; instead he experiences new ones (cf. 449). For povoa in the sense of ‘song,’ cf.
h.Hom. 19.15 and perhaps Od. 24.62 (with Heubeck ad loc.); further examples from both

prose and poetry in LS], s.v. II. 1.
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aunxavéwv may be a genitive of aunxavr|g, elsewhere unattested; adjectives

] in -1 are sometimes formed from presents in —¢w, see Schwyzer I 513. Alternatively, it
could be taken as a feminine three-termination form of aunxavog (cf. &uforog,
aewcéAlog, aBavarog arid other examples cited by AHS). The hiatus at the trochaic
caesura is admissible. For aunxavéwv peAedwvwy, cf. Mimn. fr. 6.1W (&gyaréwv
HEAEDWVWV). psx\sbcbv or peAedwvn (so h.Apol 532 and in the Hippocratic Corpus) is the
curae amoris (cf. Op. 66 and below 449).

448. Toifog: most likely used instead of T, i.e. ‘practice,” ‘exercise’. TQiBog
otherwise means ‘path’, and one may think of the ‘path of song’. But this would not
yield satisfactory sense here; there seems to be a progression from the general to the
particular in Apollo’s questions: what is the art (in general)? What is this song that
arouses cares in me? What sort of practice is needed to learn it? This last question is
another manifestation of Apollo’s oblique request for the instrument.

toia mdvra: for mag with numerals, implying completeness, cf. II. 19.247; see
LfgrE, s.v. 1 ¢ B 2. It is frequent in Herodotus, cf. LSJ s.v. nag 1 HI C.

449. ebdgoavvnv: points to a sympotic context; cf. Od. 9.6ff.

£owra: this form of accusative first here; see Janko (1982) 135 (cf. #gwTog in
Sappho fr. 23.1). Homer has égov while &pog is twice varia lectio (Il. 3.442, 14.294).

Nndvuov bnvov: see note on 241-2.

450. 61Nnd6¢: not in Homer, who has 0n&wv and 6mndeiv. For the idea, cf.

Oegdamovteg Agnog (1. 2.110), Archil. fr. 1.1, and Pind. fr. 95.3 (uatoos peydAas onadé,
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of Pan). Hesiod has cuvonnddc in fr. 26.10. Apollo claims here to be the follower of

the Muses, whereas in Th. 94 he appears to be of equal (if not superior) status to them;
elsewhere he is said to be their leader, the Movonyétag; his statement is more
appropriate to a human bard, who is the Movoéawv 8egarwv (Th. 100 et al.).

451. oipog dotdng: ‘path of song’ (W's reading); M and x (in margine) have Guvog

aodng, which occurs in Od. 8.429. oipog aotdijg does not have exact parallels, but Pind.
0.947 (énéwv...;aipov), Phil. fr. 10.4 (uUBwv...olpov), and Call. Jo 78 (AVgEng... olpoug)
are close; for more parallels see Spanoudakis (2002) 326-7. olpog is Homeric (II. 11.24), ‘
but in the sense of ‘path of song’ oiun) is normally used; see Thalmann (1984) 124, and |
Becker (1937) 68-85, esp. 69 on this passage. Although absolute certainty is impossible,
¥’s olpog aoldrjg—as more unusual—is more likely to be the original reading. M may
have been influenced by the Odyssey passage. See also Lanata (1963) 11-2 and Finkelberg
(1998) 52.

452. poAnn): the word sometimes means song, dance, or song-and-dance; see
Fitton (1973) 259, LfgrE, s.v., and Janko on II. 13.636. Here.it should be taken as the
combination of song and dance: the Muses are said to be fond of dances (xogot), song
(olpog aowdrig), aulos-music (Bedpog avA@V), and the combination of all those three
(HoATT).

ipneeoets Boduoc avA@v: from this phrase it appears that up to now Apollo

knew only of aulos-music. This contrasts with h.Apol 131, where the new-born Apollo

claims the lyre as his prerogative. Our poet may be working within a different tradition
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in which Apollo was not originally the lyre god. Paus. 9.30.1 mentions a bronze

statue of Apollo and Hermes fighting over the lyre, which suggests that in some
accounts Apollo did not acquire the lyre as easily as is implied in h.Apol, or that Hermes
stole Apollo’s lyre as well (as is implied later in 515). Our poet, then, may be reconciling
the various claims on the instrument by presenting Hermes as its inventor and Apollo as
having acquired it through exchange.

Boopog i; used in Homer of the sound created by the burning fire (Il. 14.396), but
Boopelv is used of a swarm of flies (II. 16.642). The association of Boopoc with music
appears first in the Hymns (h.Hom. 14.3, 26.10).

454. véwv...£oya: Gemoll and Herwerden (1888) wished to change véwv to Bewv
on the grounds that Apollo had so far been referring to divine celebrations; hence, in
their view, a mention of humans would not be appropriate here. I think, however, that a
reference to human banquets is certainly admissible and throws the mise en abime into
greater prominence (see introductory note, and note on 56). For Apollo’s association
with young men, cf. Th. 347 with West ad loc.; young meﬁ are said to sing a paian in his
honor at Il. 1.472-4.

£vdé&ia: two meanings are possible: ‘from left to right’, or “able, clever’ (‘prove
di bravura,’ Cassola). In Homer évdéEux has a spatial sense (‘from left to right’ or ‘on the
right side,’ Il. 1.597, 7.184, 9.236; Od. 17.365). If the meaning ‘clever’ is admitted here, it
would be the only instance in archaic poetry; this sense is more common with érbdé&iog

from the 4t ¢, B.C. on (cf. LS] s.v. émdé&og II 2). It seems more reasonable and closer to
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symposiastic practice to adopt the sense ‘from right to left’ here; cf. PL. Smp. 177d 3

and Reitzenstein (1893) 31 with nt.1 and 40 (referring to the synonym émidé€wx); further,
Manuwald (2002) 161.

456. xAvta undea: the phrase occurs only here in archaic poetry, but cf.
xAvtéuntig, used of Hephaestus in h.Hom. 20.1. kAvté urjdea refer not only to Hermes’
abilities as a bard but also to his technical skill and intelligence as well.

otdag: an'Ionic form; cf. Chantraine GH I 469 (§223) and Janko (1982) 148.

457-8. These two lines are transmitted only by M, , which, however, should not
cast any doubt on their authenticity.

457. This verse has met with editors’ dissatisfaction: Matthiae, Animadversiones
293, considered it a non sequitur. The construction of émaweiv with a dative and an
accusative is problematic: énatveiv may be construed with a dative in the sense of ‘agree
with someone’ (e.g. Il. 18.312) or with an accusative, ‘approve’ (Il. 2.335), but a
combination of the two constructions is not attested. Thus, Gemoll changed Quuév to
Buu@. AS suggested éruaivew (cf. Il. 24.119), which ~in addition to being otherwise
unattested — is further away from the MS reading and involves the synizesis of —tat-,
attested in Homer only in proper names. Ruhnken’s po6ov for Bupdv (as an accusative
of respect) may offer a possible solution to the problem, i.e. ‘agree with your elders in
respect to their speech (or perhaps even ‘request’).” The conflation of the two
cons&ucﬁons of émavelv is not unique in the Hymn; cf. the conflation of the meanings

of eiAewv and eiAeitv at 306 and similarly the image of dixng TdAavta as scales of justice
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and money deposited with the judges at 324. Apollo again implicitly asks for the lyre

(cf. 437 and especially Hermes’ words in 464 eiowtag... meQupoadéc), and Hermes is
supposed to acknowledge Apollo’s veiled request.

460. vai pua T6de kpavaivov dxeovriov: Cassola’s koavdivov for the codd.
koavaiov is the most reasonable solution; cf. his note ad loc., against Allen’s attribution
of kgavéivov to A At and I'. kgavéuvov appears also in Gal. 18b.576, 581, 582 and in
some manuscriptls of Str. 12.7.3; cf. Radt’s edition, vol. 3 p. 502. Paus. 3.13.5 mentions a
grove of cornelian cherry sacred to Apollo on Mt. Ida; see Baumann (1993) 37 (with p.
33, image 53) for the ancient references to this tree. Hermes also had the epithet
Koavaiog in Crete; cf. Farnell (1977) V 11.

akoévriov, (not in Homer, but cf. II. 11.364, Od. 13.225 et al. for dxwv) is a spear in
Hdt. (e.g. 1.34) and Th. (e.g. 4.32). There is no sense of a diminutive here (contra
Zumbach [1955] 9), and it should be understood as the cowherd's staff, to be
distinguished from both the p&otrya pagwviv of 497 and the @&Bdov of 529ff.
Athanassakis (1989) 38 suggests that originally Hermes’ By-name KvAAnviog may not
have been associated with Mt. Cyllene, but rather that a word kvAArjvn =‘crooked staff’
(i.e. the shepherds’ crook) existed (subsequently lost) from which kvAArjviog derives.

For the habit of swearing an oath by touching an object, see above n. on 383.

461. yyepovengw: most editors consider the end of this verse corrupt on the
grounds that fjyepoveveLy is not transitive. Emendations have been proposed, most

notably Agar’s ffyeuév’ éoow, adopted by Cassola (see also his comment ad loc.), and
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Tyrell’s ffyepéVv’ elow. Hermes had the by-name 1]yepdviog (i.e. leader of the souls or

guide of wayfarers) but this of course is not related to his role among his fellow
Olympians. Although it is conceivable that the homoeoteleuton with 459 may have caused
a corruption, I wonder whether it would not be best to choose éywye (the reading in E,
L, T) at 460 and change xvde6v and SABLov to the dative. The sense would be: ‘Indeed, I
shall lead the way (for you, sc. to Olympus), honored and blessed among the immortals,
and I shall give éifts to you...." For ffyepoveverv with the dat., cf. Od. 3.386, 8.4, Hes. Th.
387.

462. £¢ TéAoc: ‘altogether,” ‘completely,’ cf. LS, s.v. 11 2 b.

463-95. Hermes’ reply: instructions to Apollo on how to handle the lyre

Hermes' reply to Apollo falls into three sections. The central part ( 475-88) is
concerned with the way one should ‘question’ the lyre. Hermes’ language when
referring to the chelys is ambiguous: it is described both as a musical instrument and in
anthropomorphic terms as if it were a hetaira who is to be .brought to a banquet; this
language is in keeping with the erotic vocabulary that Apollo used in the previous
section. The lyre’s personification is not unique; cf. the poet’s address in Sapph. fr. 118,
Pi. P. 1.1, N. 4.44, and Bacch. fr. 20 b/d. This central section is framed by 474 and 489 (oot
" avtayeTov Eoti darjueval 6ttt uevowvag); this framing of Hermes' instructions has
the effect of setting them apart from the rest of the narrative and consequently of

bringing them into greater prominence. Furthermore, although prima facie 474 and 489
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may seem to praise Apollo for the ease with which he is able to learn whatever his

RO RIS TN .. S TR

heart desires, it is legitimate to read Hermes’ statement with a hint of irony towards his
elder brother, whom he instructs concerning the instrument that, according to another
tradition, Apollo claims as soon as he is born (h.Apol. 131).

475-88 are introduced by a section that takes into account Apollo’s implicit
proposition in 436-8, commends him for his omniscience (467), and focuses on his
mantic abilities. Coming from Hermes’ mouth and directed towards a god who was
unable to locate his cattle without the aid of the divine babe, it is yet another ironic
statement. Hermes' insistence on prophecy, however, also points to a theme that will
return later in the poem (533ff.) and may already have been hinted at in Hermes’
theogony, where he sang of the apportionment of divine timai. At the end of his reply
the divine babe reconfirms the conditions of the exchange (i.e. the lyre for the cows), set
out by Apollo earlier, and adds to them the tutelage over the animals’ reproduction;
being the god in charge of énaxpoiBiua #gya, as Apollo will acknowledge in 516, and by
uttering these words, Hermes ‘seals’ the agreement. |

464. negidpoadéc: Homer has megupoadéws, which is used only in the context of
roasting meat, (cf. II. 1.466 et al. dntnody te neQupoadéwe, EgvoavTd Te mhvTR); in
Hes. fr. 316.1, neQipoadéws qualifies égvoavto (i.e. drawing the meat from the fire) in
the same context. TeQupeadég can be construed here in two different ways: either
adverbially, referring to eigwtdc (‘you ask me in a skilful manner, Apollo’; so AS and

Cassola, who translates ‘con molta eloquenza’); or as a vocative modifying ‘Exdegye
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phrase could be read as a question, (cf. Od. 9.364-5).

166.

with the general spirit of the speech, as it implies the speaker’s superiority.

467. £V oidac: on oldac, see above on 456,

PLAeL
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(you ask me, skillful/cunning Apollo; so AHS, Zumbach (1955) 40, and Richardson,

Apollo’s hidden request to obtain the lyre is hinted at and implicitly understood. The

Zeus addresses Athena; Dornseiff (1938) 80 considered this phrase to be a parodic

The punctuation of this and the next line has been the subject of debate. AS

placed a colon after dga and took the rest of the phrase as a unit, treating 8éodata

instead of ye (W), and considered it as the earliest example of separated xai 5, for

which see Denniston 199-203. Their reason for not taking Atc... TévTa as a gnomic

338

unpublished commentary). Both constructions yield acceptable sense, and in both cases

465. téxvnc Nuetéong émBrjuevau: music is presented once more as the domain

of Hermes, of which Apollo is about to receive a share. On émBnjuevay, see above on
466. £€0¢Aw B¢ Toi fjmiog eivan: the phrase occurs twice in II. 8.40=22.184, where

citation by which Hermes imitates his father. Such a playful reference would accord well

470. g&x TAan¢ o00ing: for doin, see above on 130; the sense here is: ‘according to

all divine law’; for this meaning of £k, see LS], s.v. IIl 7. The phrase should be taken with

Tiava as an apposition. AHS followed the same punctuation but printed 8¢ (M) in 471

statement was that it would be inappropriately pompous to be uttered by Hermes. This
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argument, however, is not compelling given the speech’s overall tone: Hermes

presents himself as the benefactor of his older brother. This punctuation, furthermore,
would make Tyudg an object of darjpevar, which is troublesome, since Tipai are
normally given or obtained, but not learned. Cf. West (2003a) who punctuates after
dpa and takes pavrteing as a genitive depending on Twég; but as far as one can judge
by the meager parallels, this construction occurs only with the singular of Ty (h.Dem.
311-2: yehwv...turjv kai Buowwv), whereas plurals appear coordinated with Tuur (cf.
Th. 396 TipfG Kail Yepawv éruPnoépev; 426-7 éupoge Tiung kai yegawv). Gemoll and
Cassola follow Matthiae’s punctuation (i.e. colon after Tiudg in 471 and after "Excegye in
472, with 0’ deleted after pavteing; see Matthiae Animadversiones 295), which gives more
satisfactory sense and dispenses with the problem of 8¢ being in the fourth position in
its clause.

471. muuéec: the plural is found also in Hesiod; for the coordination of ‘gifts’ and
‘honors’, see h.Dem. 328 with Richardson ad loc.

dagi: general statements like this one are found m Epic when mortals refer to
the divine world or to a distant past that they know by way of tradition (e.g. Il. 2.783,
5.638, Th. 306, Op. 803, Ibyc. fr. 17.1-3). Hermes’ use of ¢aot is consistent with the
presentation of the gods in human terms throughout the Hymn and with his function as
a bard who would reasonably have access to such remote knowledge. This and the next
verse form the culmination the first section of Hermes’ speech and indicate what the

young god is hinting at: the gift of divination.
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oudng: divine, oracular voice; cf. 566 (Hermes’ voice as communicated

through the bee-oracle), Thgn. 807f. (the Pythia’s voice coming from the temple’s
adyton), and A.R. 3.393 (a bird omen). Although its etymology is not absolutely certain, it
may go back to *sonk“'- ‘sing, praise’; see Meier-Briigger (1989).

472. yavreiag: the noun first here instead of the Homeric pavtoouvn, which

would fit the meter; it occurs four times in the Hymn and also in Tyrt. fr. 42; cf. Janko
(1982) 136.

@’ (or ') which appears in the MSS. after pavteiag is impossible if Matthiae’s
punctuation is adopted.

Awoc oo Béopata mdvra: an epexegetic asyndeton referring to éx Aldg

opdns. Oéodarta are ‘divine ordinances’; see Benveniste (1969) 140-2.

473. 1@V VOV avtog Eyw ae, mad, ddvetdv deddmrea: a highly problematic
verse, for which various emendations have been proposed. The verse is transmitted as:
TOV/Kal VOV adtos Eywye maid’ adveldv dedanka. AS and AHS suggest that the
beginning and the end of the line are sound. The collocati;m £y o€ oD’ is unmetrical
and Allen (1896) proposed the simple emendation mai; one could reasonably assume
that & had been inserted to cure the apparent hiatus. AHS suggested medaidveiov (naid’
would thus be a corruption for Aeolic éd’=peta) and translated ‘recently’; the meaning
of petaidviog, however, is ‘suddenly,’ as a gloss in Hesychius (the only attestation of
this x-/vord) indicates. This suggestion was repeated in Pavese (1974) 93 subsequently

accepted by Janko (1982) 148. West (1966) 150 proposed maga dadvéwv or magai
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dapvng (cf. also Janko [1982] 267, n. 87), but in his 2003 edition he prints Evelyn-

White’s u&A’ adveidv. The most plausible solution is Allen’s nai; addressing Apollo as
it fits with the general ironic tone of the speech (cf. 490, xobge, and 466, £8éAw d¢ tot
fjmiog elva). The sense: ‘I have now learned (hence: I know) that you, child, are rich in

i these things (sc. pavreiag, dwga, Tpag).”

474. goi &’ avtaypetéV 0T darjuevar STt uevowvig: recurs in 489 and
frames the instructions on lyre-playing. avtdygetog appears only here and Od. 16.148 in
archaic Epic; then in A.R. 2.326, 4.231, Opp. H. 5.588, and Nonn. Par. 7.125, 10.65, 19.50. It
is Aeolic for avBaigetos (dyQéw=aigéw), although it may have been formed on the basis
of naAwv-dygetog. The sense: ‘it is in your hands to learn whatever you desire.”

475. Bupog emBuet: note the word-play. In érubveL —v- is long metri gratia, which
Schulze, QE 340 considered an indication of the Hymn’s lateness (unjustly in light of II.
18.175). Bupée may be picking up 457.

476. uéAmeo: on uéAmewy/ poAr), see above on 452.

ayAaiac dAéyvve: note the alliteration. dyAaia, génerally ‘splendor,’ refers here
to ‘festivities’; so LS] 5.v. 2; LfgrE 5.v. I e gloss ayAaia in our passage alone as ‘glanzvolle
Werke,” ‘deeds of splendor’; however, given the overall sympotic tone of the context, the
phrase would fit very well under their category I d ‘festlicher Glanz,” where they cite the
same passages as LS] (Hes. Sc. 272, 276, 285) and Panyas. fr. 16.14
aAeybvewy occurs elsewhere in archaic Epic only in the Od. of preparing the meal (1.374,

2.139, 8.38, 11.186, 13.23, with daitac); but cf. h.Aphr. 11 (with ayAaa éoya).

1
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477. déyuevog: present athematic participle; see Chantraine GH I 296 (§ 137).

478. *ebudAmner: Aesch. fr. 355.19 has ebpoAnog, which occurs as a proper name
in h.Dem. 154 (see Richardson ad loc); a poem entitled EvpoAmia was attributed to
Musaeus (cf. Paus. 10.5.6).

graionv: cf. above 31, dattdg étaign. From this point on the lyre is presented
simultaneously as an instrumént and as a woman, in fact a hetaira attending an
aristocratic banciuet. Matthiae, Animadversiones 298, regards this as an indication of the
Hymn'’s late literary compositioh (on such criteria for establishing the poem’s date and
composition see above, p. 9-13). The first attestation of the sense ‘prostitute’ for hetaira is
commor.lly held to be Hdt. 2.134, but this may not be true if the Hymn antedates Hdt.
Such a double entendre would suit our poet’s playful wit; cf. the way the tortoise is
greeted. On hetairai, see Reinsberg (1989) and Kurke (1997).

479. émotapévnv: Barnes, ¢ruotapévag codd., which Allen (1898) and
AS/AHS, following Gemol], changed to émotdpevos. The short —oc could have been
changed to —wg for metrical reasons (although —oc is admi.ssible here), but the feminine
gives better sense. It is not a question of how well Apollo knows how to sing, as Allen
maintains (note that dyogevewv is used and not ‘sing’), but of the ‘companion’s’ abilities.
The corruption may have arisen due to &0 kai éruotapévac (390). Note the
accumulation of positive characterizations in this verse.

480. ebknAoc...pépetv: Baumeister already compared the construction with Hes.

Op. 671. Herwerden'’s change of pév to pwv is not necessary as the object of $pégetv can be
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easily inferred. For the idea, cf. the sympotic song 900 PMG (Carm. Con 17): €iB¢

AVQa xaAT) Yevoipuny éAedavtiv kai pe kaAol naideg hégotev Aovdaotov €g XoQov.
481. prAoxvdéa kwuov: on prAokvdrig, see above on 375. kdpog first here in
Epic, although Sc. 281 has kwpalov (see Russo ad loc.). It recurs in Thgn. 829, 940, and
quite often in Pindar. On the etymology and meaning (related to sanskr. $amsa- ‘praise’),
see Durante (1974) with references to earlier attempts.
482. evdooavvny: appositional to daita, xoedv, and kwpov, rather than the lyre
(or Herwerden’s v, as suggested by Richardson); evdooaivn is not a specific object,

but rather a pleasant atmosphere of good cheer produced by the combination of feast

and song (cf. Od. 9.6ff.). The following asyndeton; it is a characteristic of our poet’s style;
cf. above on 151. Radermacher remarks that from this point on, the poet, not Hermes, is
the actual speaker; one could go a step further and suggest that the poet identifies his
voice with Hermes’; on this device, found also in the other longer Homeric Hymns, see
above, p. 100-1. The two following sentences describing the bard’s treatment of the
instrument are especially well-balanced. |

483. ¢&epeeivy: (£€)epeceivery is relatively frequent in our Hymn (cf. on 252) and
is used in a variety of meanings. LS]J, s.v. II, offer ‘try its tones, tune it’ for our verse,

which is manifestly wrong in this context, as is AHS's ‘invites.’ The primary meaning is

‘to question’ or “to inquire,” and it is used of consulting an oracle (cf. LfgrE, s.v. 4 and
below, 547). The song is described as a process of question-and-answer between the

bard and the lyre, and we are invited to understand an implied comparison between
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questioning the lyre and questioning an oracle. Both may give good or pleasant

answers ( 484-85~ 543-45, 560-61), but also unpleasant or deceitful ones ( 486-88~ 546-48,
562-63). Cf. also Hesiod’s Muses (Th. 27-8) whose utterances may also be ambiguous;
note, however, the important difference: the Muses’ veracity depends on their will (01’
£8éAwpev), while the lyre’s responses are the result of the bard’s ability and skill. The
Muses speak from a divine perspective, Hermes from a human one.

TEXVT) Kai godia: codia only once in Homer (1. 15.412) and in Hes. fr. 306; cf.
Op. 649 cecodropévos with West ad loc. It is especially frequent in Pindar in the sense of
‘poetic skill’; see Slater, Lexicon Pindaricum, ss. ooddg/ codia b for relevant references.
These terms need not be limited to song or poetry; cf. Arch. fr. 211.1 (xkvBegvnng

00¢6c), Soph. Aj. 783 (el KaAxag 0odds, sc. HavTic).

484. vow xapievra: for the construction with xapietc, cf. Thgn. 477.

485. guvnBeinowv...uadakfow: cuvijBewx does not occur in Homer or Hesiod,
but the latter has cuvrifng, Th. 230 (‘neighbor’); it is frequent in classical and later prose.
The word has a wide range of meanings, from ‘custom’ or ‘habit’, perhaps ‘practice’ in
the context of playing an instrument, to ‘sexual intercourse’, which would fit with the

presentation of the lyre as hetaira.

dBvgopévry: it can be understood either as passive or middle, as suggested by
Passow s.v., and Agar (1929) 22, who renders ‘airily playful with gentle familiar ways.’
The passive sense ‘played’ would be appropriate to an instrument (cf. above on 52,

aBvgpay); if taken with middle force, it would refer to a hetaira.
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486. éoyaginv devyovaa duvnnabov: égyaain appears first here, then

Pindar, Ol. 8.42; *6urimaBov is a hapax; later Epic has dunna6nig (A.R. 4.1165, Opp. H.
2.436, Nonn. D. 41.411), which would be possible here, as Zumbach (1955) 3 points out
(dunnaBé’). pevyovoa is M’s reading, certainly preferable to W’'s $p8éyyovoa, which
may be due to 484, pOeyyopuévr. Again a double meaning is possible: the lyre may
yield no (good) response to bad practice (for égyaoin of practicing arts and crafts, see
the examples cited by AHS and LS], s.v. I 4); or, as a hetaira, she may avoid toilsome,
banausic work (or even intercourse, cf. Hdt. 2.135, Dem. 18.129 with Wankel, ad loc.).
maculate muse?

487. émilladeAdac: ‘violently, vehemently’. The etymology is unclear, see Frisk,

s.v. In Homer it is used of anger (Il. 9.156, 525; Od. 6.330).

488. uetnood te OovAAilor: petrjopa should be taken adverbially, as it is

coordinated with pdi; it appears first here. Radermacher suggested ‘aufgeblasen,’
‘pompous’, but most editors rightly take it to refer to a shrill, high-pitched tone (AHS),
more appropriate to the aulos than the lyre.

The MSS have 6gvaAiow which has been interpreted as a possible corruption for
-AA- in majuscule. The stem 8guA- appears sometimes as OQuAA- (which Frisk, s.v.
B0VAog, considers a possible expressive germination); the suffix ~A1-/-Ao- often appears
in verbal derivatives indicating defective pronunciation (see Tichy [1983] 162). The lyre
thus, if played violently by a novice, ‘utters false sounds’; 8guAryuds is used of an

unmusical sound (éxpéAewx) produced by the aulos; see D.H. Comp. 11 (cf. also Porph. in
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Harm. 1.20.2). Hermes is perhaps explaining to Apollo the handling of the lyre in

terms that he will understand (note that Apollo admits knowing only the aulos so far, cf.
452). Kaimio (1977) 107 is against a literal reading of this phrase, given the overall
metaphorical description and proposes ‘wavering, inconstant’ for petrioga; the entire
phrase would thus mean ‘babble idly.” But, throughout this section, literal and
metaphorical descriptions are combined.
491-92. nueic...vopsdgouev: i.e. Hermes.
492. vougvgouev: the verb elsewhere appears always with pijAa as its object
(Od. 9.217, 336, 10.85, h.Homer. 19.32); for the construction and meaning, ‘to graze one’s

cattle on...,’ cf. depasco, OLD, s.v. 2.

493. Béec Tavpoiar prysigat: earlier (192) we were told that Hermes stole only
cows and that the bull was left behind. The divine cattle will henceforth mingle with a
mortal one. On the status change of the divine cattle, see above on 131.

494. piydmv: first here for piyda.

495. xs0daréov mep E6via: usually interpreted as; ‘clever’ (cf. Fithrer in LfgrE,
5.0. keQdaA€og, who considers the adjective as Hermes’ compliment towards Apollo
before their reconciliation). It may at the same time be intended also as an ironic hint at
Apollo’s avariciousness; cf. 335. But notice also that all of Hermes’ speeches are

KepdaAéot.

neolapuevac: only here and in Hes. fr. 204.126 (-4) in archaic Epic, but cf.

Capévnoe in Th. 928 and Capeviis in Pindar, and nt. on 307 (Capevéotate); La- is aeolic
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for dua-, and normally has intensifying force, cf. Schwyzer Il 449, Chantraine GH I

169 (§ 65); further bibliography in Risch (1946) 255 with nt. 3.

497. &xcwv: Martin’s emendation adopted by Cassola; the codd. have &xwv, while
Matthiae proposed &xewv comparing with I1. 7.351. For éyyvdAiLev...ékwv editors
compare A.R. 2.55-6. £xwv, however, is not impossible (i.e. ‘he gave him the whip,
which he had.. .’){ and AS/AHS point to 345 éxovoa for a parallel; hence, no emendation
is necessary.

uaotiya dasvnv: paoti is used in Epic for driving horses but not in the
context of cattle. Its employment here is related to the fact that Hermes is about to
receive the tutelage over a variety of animals, among which horses and donkeys, in
addition to BovkoAiat. dpaewvés should be taken to mean ‘far-sounding’, rather than
‘shining’ (cf. Pind. P. 4.283 [paevvag 6ndc] and II. 11.532 [pdoteyt Acyvoi)).

498. BovkoAiac: ‘care of cattle’; not in Homer, who however has BouvkdAog and
BoukoAéw, but see Hes. Th. 445 (‘herds of cattle’); cf. West (1962) 178; it then appears in
Hdt. 1.114 (‘pastures’ or ‘herdsmen’s quarters’) and A.R. 1.627 (same meaning as here).

499-502. These lines resemble 53-4 and 418-20. In 502 opegdaAéov is M's reading,
while W has ij1egdev, accepted by Cantilena (1993) 123-4, who argues that whereas
earlier the lyre’s sound was novel, hence opegdaAéov, by this point it is familiar to
Apollo’s ears; hence it has a pleasant effect, iuggdev. This interpretation would require
us to assume that the novelty of the lyre’s sound in 54 frightened Hermes, for which

there is no indication in the text; the same is true also for 420, in which according to
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Cantilena the lyre’s sound is termed opepdaAéov as perceived by Apollo, but this is

contradicted by the second hemistich: yéAaooe & Poipog AndAAwv. There is, then, no
compelling reason to adopt ijtegdev. Notice, finally, that Apollo’s performance on the
lyre receives only a quick comment by the poet, while the effect of Hermes’ second song
was described in very elaborate terms. The repetition of 501-02 suggests that Apollo is
following the exact same steps that Hermes did when playing the lyre; thus he appears

as Hermes' disciple in the art of the lyre.

503-80. Return to Olympus; discussion on divination; end of the Hymn

In this final section the two divine half-brothers return to Olympus. Zeus is
pleased with their reconciliation, which continues to the present as the poet tells us.
Hermes creates on the spot another musical instrument, the pan-pipes, after which
Apollo asks for a solemn oath to guarantee the safety of his possessions. Mutual
promises of eternal friendship ensue. Apollo then declares that he is unable to give a
share of prophecy to anyone, since it was entrusted to him l;y Zeus, and he had
promised by oath not to reveal it. He is willing, however, to give Hermes a lesser form of
divination, the oracle of the three sisters on Parnassus, which he himself had practiced
when younger. After recapitulating of Hermes's role as the patron of animals, the poet
mentions his function as messenger to Hades, and finally stresses once more the strong

bonds of friendship between the two gods.
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The arrival on Olympus is a typical hymnic motif; cf. h.Dem. 484 (with

Richardson ad loc.), h.Apol. 186ff., h.Hom. 6.15ff., 15.7, 19.42ff. In our Hymn it is more
fitting to speak of a return to Olympus, since Hermes had been there earlier when he
appeared at Zeus's court (322ff.). This motif generally indicates closure (note the

exception of h.Apol. 14) and is usually accompanied by a switch of tenses marking the

return from the mythical past to the present time. The Hymn to Hermes, however,
continues for some seventy lines after the return to Olympus, which runs contrary to
audience expectations.

This problem is related to the authenticity of 503-78, a major issue in the
scholarship on this poem. Editors from Groddeck on assumed this part to be an
interpolation. Radermacher 218, went so far as to call it an appendix (Anhang). For a
brief summary of the arguments against the authenticity of 503-78, see Cassola (1975)
172-3, who reluctantly sides with those denying authenticity; cf. also Matthiae 302,
Gemoll 190-1, Radermacher (1933) 156-7, Brown (1969) 148-55. The problems are: (1) the
mention of divination as a request of Hermes (533, fiv éoeeiveig), although no such
request has been made in the preceding lines; (2) an (implied) attempt to stress Apollo’s
superiority. Radermacher attributed the last part of the poem to an Apolline revisionist;
(3) 507-12 seem to point to the end of the Hymn, since the conflict has been resolved,
which renders the following lines superfluous. Brown (1969) 149 adds (4) that 574-5

duplicate 506-8; (5) 506-08 are ‘rudely ignored’ in 514-5, and (6) Apollo’s fear that he
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may lose the lyre is incoherent; Brown takes the magic wand of 529 to be the same as

the staff that Hermes had in 210; and 567 repeats 498.

AHS argued against interpolation on the grounds that we do not know much
about the unity of poems of the 7* c., but their answer does not really address the
problem (even if one assumes that the Hymn dates from the 7* c.). We may address the
first three issues brieﬂy. (1) Although an explicit request for a share in prophecy has not
been made by Hermes, an implicit one was made in 471-2 and perhaps also in his
theogonic song where he describes each god’s allotment of timai. Notice that Apollo’s
request for the lyre is also implicit. I discuss this in detail below on 533. (2) one should
observe that Apollo’s superiority is not denied anywhere in the Hymn; it is actually
acknowledged by Hermes himself (see 172ff.). Hermes does not wish to diminish
Apollo’s status, but to acquire a position equal to his. Furthermore, no one wishing to
promote Apollo’s superiority would show him frightened of his younger brother (513).
(3) It is true that at 507ff. the Hymn seems to head towards an end. However, although
the matter of the cattle-theft has been settled, nothing ensﬁres that conflict will not occur
again. With 521ff. Hermes assures Apollo that he will not use his craftiness against him
in the future, while Apollo promises more gifts. Hermes's character remains ambiguous,
but his deceitfulness is now directed towards human beings rather than his fellow
Olympians (cf. 577-8). Notice, finally, that 507-8 (Hermes’ friendship for Apollo) and

574-5 (Apollo’s friendship for Hermes) do not repeat but answer each other.
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Scholars who question the authenticity of 503-78 also attempted to find

abnormal linguistic usages to justify their belief, but given the Hymn’s peculiar style
overall, these cannot provide cogent arguments; see notes on individual lines.

503. The verse is transmitted in two forms: M has kai ga Boag pév émerta katx
L&0eov Aeu@va, while W offers &vOa Boeg pév Enerta noti Labeov Aetudva. Cassola
prints a combination of the two, viz. kai a Béag pév énerta ntoti... His choice may
imply that the two gods together drive the cattle towards the field, as was suggested by
Brown (1969) 151. This interpretation, however, ignores the fact that the two gods’
spheres of influence are now separated. For the Hymn's poet, Apollo is no longer the
protector of cattle, just as Hermes is no longer the god of the lyre. ¥’s reading should be
adopted. It offers a more unusual (though not unparalleled, cf. h.Apol. 456 and
Chantraine GH II 28-9, §36) construction, a plural subject with dual verb, and évBa may
function as a quasi -connective, see LfgrE, s.v. 1aabb.

504. Aog mepikaAAéa Tékva: see above, on 397.

507. ki i pév...: The construction of the sentence changes and the pév is left
unanswered. The d(¢) of 510 is best taken with the pév of 509. For such pév solitarium,
see Denniston 380.

508. e &1L kai viv: = ‘et nunc’ (cf. Courtney [2003] 293, on Aemilius Macer), an

aetiological reference, possibly referring to the joined cult of Hermes and Apollo at

Olympia; in Megalopolis, furthermore, there was a temple of Hermes, Apollo, and the
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Muses (Farnell, V 28), while in Olympia he and Apollo shared a common altar. Cf.

125 (wg &tt viv), another aetiological reference.

509. onuat’: W has ofjua v'. AHS interpret it as orjpat() (a dative of cause or
attendant circumstances; see Monro § 144) and render ‘with a token’; Radermacher
printed ofjua d” and took it as the equivalent of the prose onueiov dé- kiBagwv yao...;
Cassola punctuates before it and renders ‘ne € prova il fatto che dons...’; West (2003a)
conjectures a verse Antoidng d¢ kaotyvrjtov PrtAdTnTos dvéyvw between 508 and 509.
But an easier solution that involves no change in the text or lacuna and yields a smoother
sense and construction would take orjpat’ as a nominative, part of the preceding -
clause; the sense would thus be: ‘Hermes loved Apollo continually, just as there are
(supply £ot) tokens (sc. of their friendship) even today; for, he gave the lyre..." (which
Apollo still possesses).

510. dedawg: to be taken with 6 &’ énwAéviov kiBagle (so AS/AHS and
Cassola) instead of with what precedes, as Gemoll (‘nachdem er sie als lieblich erkannt’),
Richardson (‘expert that he was’), and Fiihrer in LfgrE, s.v. 6m']vm; oédaa (‘als
Erfinder’). There are no parallels for dedacs ‘inventor,” while Gemoll’s translation
would require an aorist participle. Apollo quickly learns the new instrument in 501-2,
and we have been told twice already that he can easily learn whatever he desires (cf. 474
and 489).

énwAéviov: ligen’s emendation for the manuscripts’ OUmwAéviov; cf. 433.
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511-12. Hermes's new invention is presented quickly and without any

particulars, almost as a parenthesis to the rest of the story; contrast the abundant details
in the invention of the lyre. The creation of the pan-pipes here may be justified as the
shepherd’s instrument par excellence, given that at this point Hermes has become
essentially a shepherd-god. It also functions as a reminder to Apollo (and the audience)
that Hermes's nature has not changed; he is still able to invent new things whenever he
wishes. In our sources Hermes almost always appears as the inventor of the pan-pipes,
but they are usually played by his son, Pan. On the instrument, see West (1992) 109-12.
In Apollodorus 3.10.2 Apollo offers the caduceus in exchange for the pan-pipes.

511. *éxpdoaaro: cf. 108 mueog &' Emepaieto Téxvny; énepaisto/ émypudocato
would fit the metre here.

00oing...téxvnv: cf. above, on 483 where the two are coordinated; the sense: ‘he
invented the art of another (musical) skill.’

512. The asyndeton is explicative, just as earlier, 472,

axovgTnv: first here; then Hp. Insomn. 86, Soph. OT 1312, PL, Tim. 33c etc.

515. dua kAéync: M’s reading, adopted by Cassola; ¥ has avaxAéymg, which
should be preferred. The compound is attested in Theoc. 5.9, and possibly on
inscriptions; SEG 34 (1984) 267 no. 1019 (Salerno, 520-10 BC, avaxAetétd, text uncertain)

and GDIII, 124-5, no. 1586 (Dodona, supplement). Adrados and LSJ gloss ‘robar’ and

‘steal’ respectively, thus drawing no distinction between the compound and the simplex.

LfgrE, s.v. ava (col. 757, 1. 71) renders ‘wieder stehlen’ and understands it as ‘to steal

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

e et i T 1w



354
back what had been given as a present.” The meaning ‘again’ for ava- does not suit

our context (Hermes had not stolen the lyre or the bow before), and the sense of the
prefix may be gathered by comparing with avagmnéaletv, ‘snatch away,’ an action that
gods perform sometimes in Epic (cf. Il. 9. 564, 16. 437, 22.276; Od. 4.515 et al.).

The poet hints at another version of the story in which Hermes did steal Apollo’s
quiver (or bow and quiver) but does not relate it in detail (see Schol. D Il. 15.256, Hor.
Carm. 110, Luc. DDeor. 11.1, Philostr. Imag. 1.26). While T6£a may refer also to the
arrows, kapumOAa makes it plain here that Apollo fears for his bow. Alcaeus is said to
have told the story in his Hymn to Hermes, but it is unclear whether he was influenced by
our Hymn, whether the Homeric Hymn was influenced by Alcaeus, or whether perhaps
both were drawing on a comunon source; see Page (1955) 252-8 and Cairns (1983). The
combination ki6agiv xai kapmAx T6Ea may be a reference to h.Apol. 131, as suggested
by Dornseiff (1938) 82.

516-7. ‘For you have (obtained) from Zeus the privilege to establish (in the
future) the deeds of exchange for humans in the much-nou‘rishing earth.” Hermes is
going to establish in the human world the deeds of exchange, which he and Apollo have
already enacted. These involve both commercial exchange as well as thievery.

516. mao Znvée: Radermacher, who argues against the authenticity of 503ff.,
points out that Od. 11.302 —~which he considers the model of our verse — has mdg
instead of map, the latter being the only instance of apocope in the entire poem; he further

objects that nowhere in the Hymn has it been said that Hermes was given the ‘deeds of

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

e g T



355
exchange as an honor from Zeus.’ His argument is not compelling, however: Apollo

as the god of prophecy could foresee that Hermes would obtain this honor since he
performed deeds of exchange in the poem already, and he may also know this from
Hermes's theogonic song in which he described the allotment of divine tima; cf. also
213-4.

*¢mapoifipa: cf. Zumbach (1955) 14-5; cf. also I1. 6.339 (énapeiBeobar) and Od.
5.481 (¢ napoPadic). These ‘deeds of exchange’ are not limited to commercial exchange
but also include stealing (cf. below, 522).

518. Be@v uéyav doxov: at Od. 2.377 it is an oath in the name of the gods that
humans swear, but at Th. 784 (an oath sworn by the gods) it is the water of the river Styx
that Iris is sent to fetch. Radermacher ad loc. and Dornseiff (1938) argue for a
reminiscence of k.Apol. 79, but the line may well derive from Od. 5.178 (=10.434). Notice

that the content of the oath is not stated expressis verbis.

519. xedbaAi} vevoac: elsewhere not a form of oath. In Epic it is only Zeus who
confirms a promise with the nod of his head; see Il. 1.528 and Schwabl (1976) for other
occurrences of this motif. In Call. LaPall. 131-3, only Athena shares this prerogative with
Zeus. Our poet seems to be using the motif without any special reference to Zeus: both
Hermes and Apollo reconfirm their promises to each other by nodding their heads (521,

524).
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émi Etuyog 6foov 1dwe: opvoval with émti does not occur elsewhere in

archaic Epic; cf. II. 23.585. But it is often construed with a preposition in prose; see LS],
s.v. III; but cf. émogketv mEdg Tivog at Il. 19.188.

521-26. The mutual promises which the two gods exchange are presented in
balanced clauses; cf. 482-8 for another example of such parallelism. This oath scene
appears as yet another enactment of the ‘deeds of exchange.’

523. undé mot’ éunedaocey mukive d6uw: éuneAalew also in Od. 10. 404, 424,
Sc. 109. For this promise of Hermes, cf. his earlier threat to break into the Apollo’s
temple at Pytho (178ff.).

524. ¢’ apBu® kai drAdéTnT: the combination also in [Aesch.] PV 191 eig
apBuov éuot kai prrotta; cf. also Il. 7.302, Thgn. 326 and 1312, Call. fr. 497a.

526. Allen (1897) 266, AS and AHS posited a lacuna after this verse. There are
two major problems between 526-7: the switch from indirect to direct speech and the
meaning of aUpBoAov. The change from indirect to direct speech is documented for
Homer (Il. 4.301-4, 15.346-51, 23.854-8) and was already noticed by Longin. 27. AS are
not justified in rejecting the Iliadic passages as parallels on the grounds that the direct
speech is preceded by a verb of command; the idea of speaking is implied in katévevoe
as well. Allen (1897) proposed <ék d¢ TéAelov/ aieTov flke mate, 6 O’ énwpooev 1 o
HAA” otov>/ oOpuBoAov..., while later AHS proposed <prov mémAnkev: pdato ' ad tdde
KaAov aBvgua>/ ovupoAov.... Both supplements bear witness to the editors’

imagination but are completely unnecessary.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

Rt e ativaikedve ™IS Amaanas



357
£k OE: best taken with mowoopal in tmesi, in the sense ‘complete, finish off,’

attested elsewhere in Herodotus 2.125 etc., although the absolute use of prepositions is
paralleled in Homer (e.g. Il. 18.480); cf. Chantraine GH II 83-4 (§116).

avdpa Aidg yovov: i.e. a mortal, son of Zeus, as for example Heracles.

527. avuBolAov: The exact meaning of this term has been the subject of
controversy: AS and AHS thought it to be the lyre, which earlier in their opinion was
described as a ofjpa ( 509); others (Allen [1897], Evelyn-White, Humbert) took it to refer
to an understood o, i.e. Hermes. For the problems with Humbert's and AHS's
interpretations, see Feyel (1946) 19-22, who rightly takes oVpupoAov to mean ‘convention,

accord entre deux parties, attested in the inscriptional record and Thgn. 1150; cf. earlier

on the language of treaties, 393; for this sense, see also LSJ, s.v. II. 4 and Gauthier (1972)
69-70.

aBavatwv: commonly rendered as ‘(a pact) between immortals’, but perhaps
we should read &Bavarov, ie. ‘I shall complete the pact so as to be perfect and immortal
(i.e. long-lasting).’

Qo' dua ndvrwy: sc. oupBOAwY, adopting Hermann's punctuation; ‘and trusted
and esteemed more than any other (pact) in my heart.” The sense is otherwise
problematic, since navtwv would include also human beings, who have nothing to do
with Hermes's and Apollo’s agreement, as e.g. AHS's rendering, ‘a token for immortals

and everyone together,” which in addition should require a dative.
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528. miatov: for the turn of phrase, cf. Isocr. 4.49 (cOpPoAov TuoTéTATOV),

where however cUpfoAov means ‘guarantee.’

529-30. The rod is the gift that renders the two gods’ agreement téAciov. Its
function differs from the whip that Hermes received earlier (497) and from the staff that
he was said to have in 210; it seems to be identified with the xnoUkelov, and its role will
be to protect Hermes as a herald and messenger of the gods. Pherecydes of Athens,
FGrH 3 F 131, took it to be the shepherd’s staff: tabtnv (sc. 0aBdov) atrt® (sc. ‘Eoun)

dédwikev, wg tag Bodg éBoukoAeL Adurjtov. Elsewhere Hermes uses his golden wand to

put people to sleep and wake them up and to lead the souls into the Underworld (cf. II.
24. 343-4; Od. 5.47-8, 24.1-10). It is usually represented in visual arts as a staff of varying
length whose lower end is often pointed and whose tip has an open 8-shaped figure;
sometimes (e.g. LIMC 2 192; 510-500 BC) its top consists of two twigs twice intertwined
with each other. On the knpUxKeLlov, see Boetzkes (1921), de Waele (1927) esp. 33-79 with
abundant references, and Diez de Valasco (1988). Hermes appears once with both the
knevketov and a regular staff (lekythos from Jena, in de W.aele, fig. 3; see also p. 57-61).
The knpvxelov is sometimes depicted on Herms (cf. LIMC V 2 (Hermes) nos. 78, 79, 114,

123 etc.); on the different positions in which the knUkelov is held, see LIMC V 1, p. 380-

2.
530. xovgeinv: cf. Hermes's by-name xguodpgams in the Odyssey and the
Hymns (see below, 539).
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roiétnAov: by analogy to UimétnAog, see Zumbach (1955) 18. It is found

again in later sources, (Call. Del. 165, Nic. Th. 522, where it means ‘clover’). On a
Corinthian ntiva& Hermes holds a krjpvketov which has a three-leaf point, see Roscher,
s.v. Hermes, col. 2401, and the discussion in de Waele (1927) 48-50. Note that Apollo does
not mention any snakes intertwined on the wand that he gives to Hermes. The

decoration with snakes seems to have developed from the figure 8-shape type and, as de

Waele (1927) 78 maintains, must have occurred in the middle of the 6% c. BC. This fact
may be a terminus ante quem for the Hymn’s date, although it is possible that the poet
may be archaizing or that this development has not yet taken place in his area; see also
above, p. 27.

axnowov_ 1) oe dvAdéet: for the collocation, cf. Od. 20.47 duxpumegés 1 o€
dvA&oow. The heralds’ immunity is implied here; cf. Mondi (1978) esp. 67-71, who sees
the kngvkelov as a development from the king's oxfmtgov.

531. Oepovic: a necessary correction for the MSS’ Oeovg; attested only here and
glossed in Hesychius as dux8éoelg, magawvéges. Hermes" s role will be to fulfill Zeus's
ordinances that Apollo learns directly from Zeus. For 8¢po0g, cf. Bepotv Od. 9.486, 542.
The role of Hermes as fulfilling Zeus’s orders can be paralleled by II. 24.333-45 and Od.

5.43-9 (notice that he seizes his wand in both cases).

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




‘ 360
533-80 The discussion on manteié

i For the importance of this section that establishes a parallelism between poetry
and divination, see my discussion above, p. 101-10.

533. pavteinv: see on 472.

drotoedéc: ®; M has duxpmepés, adopted by Radermacher who thought that
dlotpedpéc was conjectured by someone who had noticed the contradiction caused by
éoeeivewv and the lack of a direct request. diote¢ris is normally used of human beings
(mostly kings), and is found once of Skamander (Il. 21.223); if adopted here, it would be
the first and only instance of dotoerig referring to a god in archaic Epic. Besides,
déplote is not coupled anywhere with another epithet, except for Orph. H. 13.9, 64.13
(but the Orphic Hymns are characterized by an extreme accumulation of epithets).
duxpmegéc, ‘continually,” on the other hand, gives satisfactory sense here in view of
Hermes's emphasis on Apollo’s divination, especially in 471-3, which—as already
mentioned —amounts to an implicit request and should be preferred here; cf. also
Hermes's use of the language of divination in his descriptio'n of the lyre’s treatment. The
adverb is found in the same metrical position earlier (167 and 508); for its placement
outside the relative clause, cf. Od. 20.47 (duxpmegéc 1) oe puAdoow) and earlier (530
axrjotov 1} o€ GUAGEEL).

AV pseiveic: ‘which you ask about’. The meaning of this phrase is controversial.
Some editors (Gemoll, AHS, Richardson- forthcoming) take £pzeivery to mean “ask

about, mention,” while others (AS, Radermacher) render it as ‘ask for, demand’.
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Cassola’s position is not clear: on p. 541 he renders ‘chiedere per avere,” but in his

translation he has ‘di cui tu mi chiedi’ and claims that this phrase contradicts the rest of
the account in which Hermes does not express any request. AS suggested that Hermes's
request for divination occurred in the lacuna after 526. Hermann tried to solve the
problem by emending to fjv égeeivng, but this is not necessary. The meaning of
épeeivewy ranges from ‘say, speak’ (e.g. Theop. Com. fr. 30, a hexameter) to ‘ask about’
(e.g. Il. 6.145) or ‘search after’ (Batr. 52); cf. also the use of ¢&epéetve earlier in 252.
Asking repeatedly about something suggests, of course, coveting that thing, and Apollo
understands Hermes's innuendos.

538. muxivodpova BovAnv: on mukivodpowv, which recurs in Hes. fr. 253.1, see
Zumbach (1955) 21. Equivalent to mvkivd/ moka poovéwv (II. 9.554, 14.217, Od. 9.445), it
describes individuals (Hes. fr. 253.1), even in its post-classical occurrences (Greg.Naz.
Carm. 1512.13, Q.S. 5.98, with the exception of AP 11.350.3). Elsewhere BovAr} may be
nwkwvr] (e.g. Il 2.55). For Apollo as the mouthpiece of Zeus’s will, cf. Aesch. Eum. 616-8.

540. mibavokerv: the reduplicated syllable may be iong or short in epic (cf. II.
10.202, 12.208, 15.97 etc., as opposed to Il. 10.478, 502); in tragedy it is short (Aesch. Pers.
662, Agam. 23, Choe. 279, Eum. 620); Schulze (1966) 332 attributes the lengthening to the
following aspirated; cf. also McLennan (1975) 68 on Call. Jo36. For mubatokewy in
Homer, see Knebel (1949) 65-72. For the relation between ‘light’ and ‘speech’, see Bremer

(1974) 192-4.
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541-9. Matthiae, Animadversiones 309, assigned these verses to Hermes

because of their resemblance to the young god’s attitude described in 577-8, also noting
that the futures dnArjoopat and éviiow suggest someone who had just received the gift
of prophecy (comparing with i.Apol. 131 and Call. Dian.). Alternatively, he suggested
removing 538-9 and assume a switch from ipdirect (Tubavoxewv) to direct (bnArjoopad,
ovijow) speech; 541-2 would thas be part of Apollo’s promise to Zeus when he was
given the gift of prophecy. However, there is no indication of speaker change. Apollo
here declares that the responsibility for the oracle’s ‘errors’ lies with humans since their
interpretation of the preliminary omens is mistaken. The futures express the speaker’s
intention—(cf. Magnien [1912] II 154-6).

542. moAAa megrrponéwy: cf. Od. 9.465, where the phrase is used (in the same
metrical position) of driving Polyphemus’s flock. The poet perhaps implies that Apollo
confuses humans, driving them like sheep to one action or another. This would, of
course, hardly suit a devoté of Apollo and contrasts with the god’s statement in h.Apol.
252-3.

543ff. On the preliminaries to the consultation of the oracles, see Bouché-Leclercq
(1880) vol. 3, 82-3 with n. 5 and 99-100. Line 544 seems to suggest that ornithomancy was

among them. Pausan. 10.6.1 transmits the tradition that Parnassus, the son of Poseidon,

founded the first city in the area of Delphi and invented divination by means of birds’
flight; cf. Amandry (1950) 57-9. Ornithomancy was attributed to Apollo as well (cf.

above note on 213), but does not seem to have been one of the preliminary practices as
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Delphi. Plut. De def. orac. 435b-c mentions the sprinkling of the sacrificial victim; if

the animal trembled, the day would be considered aioia (cf. Eur. Ion 421). In any other
case, the Pythia would not pronounce an oracle. The preliminary omens a‘re not confined
to the Delphic oracle; cf. Hes. fr. 240.10-1 &g d1) k€i6t poAwv Beov &pﬁgdtov éEepeeivn
ddoa Ppéuwv <T'> EABTOL oLV oiwvoig dyaboiawv (of Dodona).

544. dwvn '1:’ ndé momo: Ruhnken’s emendation of M's pwvn T’ ndenotnoL.
W’s (kai) mreQUyeoot may be a gloss. moth occurs once in Od. 5.337 (the verse was
suspect, but apparently Aristarchus admitted it; see Heubeck-West-Hainsworth [1988]
ad loc.); then Alexander Trag. fr. 5.5 CA and Arat. 278. For omens based on the flight of
birds, cf. Call. Lav.Pall. 123-4 yvwoeital & dpvixas, 0¢ aiolog ol te métovat nABa kai
noiwv ovk dyaBai réguyeg, which suggests that Callimachus had W’s reading here;
also Od. 2.181-2. Apollo mentions here only the cries and the flight of the birds, but the
Greeks also observed their £0ga and évégyewuxy; see Bouché-Leclercq (1879) I 135-6 and
Stengel (1920) 57-9; cf. Soph. Antig. 1001-4.

reAnévrwv oiwv@v: the epithet is often used of sa;:rificial victims (cf. note on
129), but here it suggests that the omens speak the truth and bring about their own
accomplishment; for this usage one may compare kaivovow in 559 and Tyrt. fr. 4.2
pavteiog te 0eob kal teAéevt’ Emea.

545. Note the rhyming effect with 541.

546, *uaiAdyorat: ‘speaking falsely’; formed perhaps by analogy to oy, Ot~

teQY1-; see Wackernagel (1969) 771.
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547. maik voov: ‘senselessly’, ‘uneinsichtig’ (LfgrE, s.v. voog 3a); however,

since the preliminary omens indicate the god’s unwillingness to give an oracle, it may be
preferable to render ‘contrary to (my) intention.” In that case, mtAéov would suggest
hybris on the part of the humans. For the idea, cf. Soph. OT 281-2, Eur. Ion 374-7.

549. or)u’: parenthetic. Its meaning is not simply ‘I say’, as suggested by
Radermacher, who considered it a colloquialism, citing Herod. 3.34, 4.32, 4.50, but ‘I
proclaim.’

Eyw B¢ e dwpa dexoiunv: a reference to Apollo’s greed hinted at earlier (335)
and inappropriate to an Apolline revisionist. Apollo will accept the visitors’ gifts
whether he answers their questions or not. These gifts consisted of a sacrificial cake
(méAavog) that visitors offered before entering the temple and of sacrifices performed
when they entered the temple; on the expenses that one incurred when consulting the
oracle, see Parke & Wormell (1956) I 32 and 43 n. 66, citing two treaties regulating the
prices charged to citizens of Phaselis and Skiathos. The Delphic Oracle’s greed was
notorious; cf. the proverb &vev xaAkot Poifog ob pavrevetal cited by Treu (1889) 199.
Apollo was not the only god who could ignore his worshippers’ requests while

accepting their gifts; cf. Athena’s indifference on the Trojan women'’s prayers in II. 6.311.

550-65. The Bee-oracle
Hermes receives the Bee-oracle from Apollo, for which the former gives nothing

in exchange. In Apollo’s lengthy discussion on divination, it is striking that Delphi is not
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mentioned (but perhaps hinted at in 556). Crucial in this passage is the identification

of the three maiden sisters. Since Hermann’s emendation of 552 in 1806 -Oouwi (sic;
better ®giau) for oepvai (M) or poigat (¥) — many scholars have considered them to be
the Thriae who were deities involved in some type of cleromancy. They are mentioned
by Pherecydes of Athens, FGrH 3 F 49, who does not include them in his Hermes story
(frr. 130-1), Philochorus, FGrH 328 F 195 (cited by Zenob. Pro 5.5: moAAoi BgioBéAot,
mabQoL € Te uavTies avdes. PLAGX0QAS POty bTL VOpPAL KaTeiXxoV TOV [Magvaocodv,
TQOpoi ArtéAAwvog, Toels, kaAovpevat Opia, dd’ GV ol Te pavtkat YndoL Bouxi
kaAobvTat kal 0 pavrteveoBot BQuacbat. &AAoL b Aéyovat thv ABnvav evEELV TNV

O TV Yripwv pavtikiyv. fig eDdokLUOVONG HEAAOVY TV AeAducwv xenoudv, tov Aia

XXQILOpEVOV T ATIOAAWVL PeLdT) KaTaoTROAL THV duk TGV Ynpwv pavrtkryv), and
Call. Hec. fr. 74.9 (Hollis). Cf. the lexicographers’ entries, collected by Jacoby in his
commentary and notes on the aforementioned fragments, to which add Hsch.
evOgualewv: maganaisv, amod tv pavticwv Bouwv; the ancient testimonia are also
presented in Wilamowitz (1984) I 372-4, who links them wi‘th the ‘white maidens’
mentioned in Cic. De div. 1.81 (‘ego providebo rem istam et albae virgines,” on the
occasion of the Gauls’ attack on Delphi).

Hermann introduced the Thriae into the text based on Philochorus’s fragment in
combination with the account of the story preserved in Apollod. 3.115 (Eguig d¢

Tavtag [sc. wig Boids] vépwy ovpryya méAw mmEduevog govpilev. ATOAAwY O¢ Kkai

Tavny BovAdpevos AaBetv, Ty xQuoTiv 9&Bdov £didov fv ExéxTnTo BoukoAdv. ‘O ¢
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Kat TavTnv AaBelv avri Thg ovELYYos kal TV pavtiknv émeABelv. kai dovg

dudaoKeTan TV duk TV Yridwv pavtikrv). The first to express doubts about
Hermann’s emendation was Radermacher ad loc. followed by Feyel (1946) 8-9, who
discarded it altogether. Our text mentions an oracle whose prophecies depend on bees,
while the Thriae practiced divination by pebbles (Y7i¢or). Apollod., furthermore, may
have been using 9ther sources beside the Hymn: in the Hymn, Apollo’s golden wand is
not the same as the shepherd's staff, while Hermes invents the pan-pipes for his own
delight, not in order to exchange them for anything else. Cleromancy was of course
associated with Hermes (cf. kAtjog ‘EQuov), but it is not mentioned in our text. It was
also practised at Delphi, as an alternative to the consultation of the Pythia, whose
appearances would presumably be limited; see Amandry (1939) esp. 195-200, Parke &
Wormell (1956) I 18-9; contra Fontenrose (1978) 219-23. It must have been an extremely
old way of divination whose technical language survived in phrases such as &veidev 6
Beoc or e£émeoev xonoude.

Larson (1995) identifies the three sisters with the Corycian Nymphs on the
grounds that they have links to both Apollo and Hermes, are located under a ridge of
Parnassus, and a humble form of divination was practiced in their cave. This
explanation also presents problems: the Bee-sisters appear as teachers of Apollo, which
is nowhere said of the Corycian Nymphs; the form of divination practiced used
knucklebones and dice, of which a large number was found in the Corycian Cave; cf.

Larson (1995) 347 and 356 nt. 50 (on this type of divination, see Frazer on Paus. 7.25.10).
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The link with Hermes is tenuous: it is based on the affinity between these Nymphs

with Pan and on the assumption that at later times Pan supplanted Hermes in his role as
the companion of nympbhs; cf. however Amandry (1984) 398 who observes that the cult
of Pan in the Corycian Cave must have been introduced after the Persian Wars and that
it is very likely that the Nymphs were originally worshipped there alone. Finally, the
connection with bees and honey rests on the association of bees with caves (cf. the
presence of bee-hives in the cave of the Nymphs in Ithaca), from which Larson
hypothesizes that the visitors to the cave would offer a honey libation to Hermes and the
Nymphs prior to consulting the oracle; nothing of this sort is mentioned in the Hymn,
and her theory does not account for other details, such as their ‘barley-covered heads.’
Roscalla (1998) 32-3 sees in the Bee-oracle testimony for an earlier cult of a Magna Dea
whom Apollo succeeded at Pytho.

What is the connection between bees and divination? Certain priestesses or
attendants were called péAiooar: of Demeter (Call. Apol.llQ with Williams ad loc., Porph.
Antr. 18, Hsch. 5.v. uéAwooa, Schol. Theoc. 15.95), of Artemis (Ar. Ra. 1273); further, EM
577.40 and Pi. fr. 123. Pi. P. 4.59-60 calls the Pythia uéAooa AeAdis (cf. the teAeukdeg in
Dodona). Paus. 10.5.9 records the tradition that the second temple at Delphi was
constructed by beeswax and wings and that it was sent by Apollo to the Hyperboreans
(see Sourvinou-Inwood [1991] 192-216 and esp. 197 with nt. 26 for the association of
priestesses with bees; on this last subject also Cook [1895] 5). Although a bee-oracle is

not mentioned elsewhere, special powers have been ascribed to bees: the oracle of
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Trophonios was discovered with the aid of a swarm of bees (Paus. 9.40.1-2), while

the Muses in the form of bees guided the Athenian settlers in Ionia; see Philostr. Im.
2.8.5., Him. Or. 10.1, 28.7. On the basis of these stories it is possible that the bees do not
function as prophets themselves; rather, people’s chance encounter with them proves to
be beneficial. In other words, their role is that of an éguatov or copBoAov, like the
tortoise at the beginning of the hymn; cf. later 565 and Bouché-Leclercq (1963) I 148,

The description of the bee-oracle’s operation on Parnassus with its emphasis on
the bees’ sound and movement is reminiscent of the principles of ornithomancy (see
note on 544). On bees in general, see Robert-Tornow (1893), Olck (1897), and Kérner
(1930) 81-6. For the bee-oracle, see also Latte (1939) 832; for the prophetic beliefs
associated with bees in various cultures, see Radermacher (1931) 171, n. 1 and
Scheinberg (1979); also Hopf (1888) 204-8.

550-51. Maing...baipov: an honorific address, the longest in the poem,
somewhat resembling the beginning of our Hymn (parentage expanded; 8eév &owbvie
datpov ~ dyyeAov aBavatwv égiovviov, 3). The combma&on Oedv...daipov is striking.
In Homer daipwv may refer to a specific god or gods (even Olympians), to an unnamed
divine power, or one’s lot or destiny. Earlier in the Hymn (138, 343) it was used of
Hermes in the second sense, and here daipwv seems to be distinct from the rest of the
(Olympian) gods. Cassola tries to avoid the problem by rendering ‘demone veloce tra gli
dei,” while West renders ‘courser deity among the gods.’ daijiwv is commonly derived

from daiopat ‘distribute’ (see Frisk, 5.v.), and its original meaning must have been
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‘distributor’ or ‘dispenser.’ This sense may be present here; Hermes is characterized

as ‘the gods’ swift dispenser’ in his capacity as their messenger, and daipwv may
indicate an intermediary figure between gods and humans. To this one may compare
Hesiod’s men of the Golden Age who became daipoveg after their death (cf. also Pl. Cra.
398c). Cf. daipova diov in Hes. Th. 991 (with West ad loc.), which suggests that daipwv
may not be equivalent to a (higher) god. In Pl. Smp. 202e-203a, 6 daup6viov appears as
the intermediate between gods and humans. See Nilsson (1955) I 201-6, who points out
that unexpected and irrational events were attributed to the daipwv, and Burkert (1977)
278-82 with further bibliography; for a survey of the meanings of daipwv, Rexine (1986)
and Suarez de la Torre (2000). With Becv daipov, cf. Beodaipwv, an inferior deity, a
term that appears on an inscription from Amphipolis, BCH 22 (1898) 350 (Toténtt
Beodaipovi Hmve) and on P.Oxy. XLVIIL3396.

552, gepvai: M's reading; W has poipat, which is probably to be attributed to the
maidens’ number and points to an early corruption. On the problems with Hermann's
emendation, see note on 550-65. cepvai was changed to Zufjva by Feyel (1946) 11-5,
based on two glosses in Hesychius: iopfjvar 8fkat dxdAovBot and opfjvar téov
HeAloowV ol kroddXoL fiot at Bfjkat. He further hypothesized that opfjva / ioufvat
could have been used alsp as the name of the attendants of a Bee-goddess. The glosses,
however, do not support such an idea; it is also hard to explain why the priestesses
would be called ‘beehives’ or ‘honeycombs’ when the term ‘péAwoar’ was readily

available and actually used to designate female attendants (see note on 550-65). The text
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can stand as transmitted by M; Apollo simply does not tell us the name of these

sisters, just as he is not precise regarding their dwelling-place (they simply live Omno
nruxi Ilagvnooio). See also Amandry (1950) 62-4; further Latte (1939) 832 against the
introduction of the Thriae.

554. toeic: note the emphatic position. Nymphs and other divine figures often
appear in triads; see Usener (1903) for examples.

KATA KOATOC..AgvKcd: he heads of the three maiden-sisters are sprinkled with
white barley-flour. Based on this detail, Wilamowitz (see note on 550-65) associated
these figures with the ‘white maidens’ mentioned in Cic. De Di 1.81; it has been also
interpreted as a metaphor for white hair; others compare with the kavnddgot, who are
Aevkoiow aAditoow Evretouupéval (Hermipp. fr. 25 PCG), but such a comparison is
irrelevant in this context. Amandry (1950) 60-1 links this passage with alphitomancy, for
which see Ganschinietz (1918a) who gathers all the reference to this type of divination.
Hsch. transmits Apollo’s by-name dAevgopavtis (s.0.). Our text, however, makes clear
that honey is used as a means of divination. The ‘white barley’ should be taken as a
metaphor for pollen. The three maiden-sisters are then described as bees both in the
literal sense (hence the wings and the pollen-covered heads from visiting flowers) and in
the technical sense as priestesses (their number three and their status as taQOévou).

556. yavteing: see above, note on 472.

andvevBe: i.e. away from Delphi. By using the bee-oracle Hermes will stay ‘

away from the temple at Delphi, which was a concern for Apollo (cf. 523).
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odaokadot: first here. diddoraAog is used of Apollo later in Aesch. Eum.

279 and Soph. fr. 771, as he instructs humans on the appropriate course of action; here,
however, the three sisters appear as the teachers of their own art.
556-7: v éni Bovoi...ueAétnga: for émi Bovoi, see note on 200. peAetav first in

Hes. Op. 316. Apollo claims to have practiced this form of augury when he was young

while tending his cattle. This statement is important for a number of reasons: first, the
poet here (as well as earlier, 535-8) offers an account of Apollo’s history as a prophet
different from the one presented in h.Apol. There, Apollo claimed the right to reveal
Zeus's unerring will as soon as he was born; according to the poet of h.Herm., however,
Apollo acquires this privilege at a later stage after spending some years practising an
inferior form of divination. Second, Apollo’s initiation in divination by the three sisters
parallels the poet’s initiation into his art as in Hes. Th. 29-34: both occur in the
mountains, while the initiates are tending flocks; they are initiated by female figures,
who may lie or speak the truth. Finally, Apollo’s developmgnt as an oracular divinity
who, starting from a humbler form of divination, obtains the most prestigious oracle
may suggest the possibility of a similar development for Hermes who is beginning his
career as a diviner in the same way as Apollo did. One would hardly expect an Apolline
follower to suggest such a possibility.

natno...ovk dAéyilev: aAéywev is Hermann’s emendation for the MSS
aAéyvvev (aAéyewvev p). In early Epic dAeylvw is never negated; for negative contexts

aAeyiCw is used. Zeus did not care that Apollo was practicing divination through the
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bee-oracle. As a lesser form of augury which may say both true and false things, the

bee-oracle does not reveal Zeus's will; it is also possible that the Bee-oracle is viewed as
a form of divination appropriate for younger gods.
558. aAAote dAAxy: cf. Op. 713 with West ad loc. on the hiatus.
559. kngia: not in Homer but found in Hes. Th. 597 and Hdt. knpia was Zeus's
nourishment in Crete (by an attendant named MéAwooa) according to Call. Jo 49.
KQaivovgLv: the verb can mean ‘complete,’ ‘fulfill,’ ‘bring to conclusion’; see the
discussion of its meanings in Fraenkel on Aesch. Ag. 11193 and Benveniste (1969) II 35-
42.1t may seem bold that the bees’ pronouncements are presented as equivalent to their
own accomplishment, but cf. above 544 TeAnévtwv oiwvav; since they speak with
divine authority, their words constitute part of their fulfillment; cf. also Eur. Ion 461-4:
Poifniog EvBa...otia...uavtedpata koaiver The expression adds another parallel to
the comparison between poetry and divination; cf. the use of kQaivw earlier in 427
(Hermes’ theogony) and the discussion on p- 103-4.
560. 6t uév Buiwaoy: for 6te with the subjunctive (without &v/ kev), see
Chantraine, GH 1I 256 (§379).
Bu(Dw is properly used of raging natural forces (rivers, winds, cf. 0veAAa, Hes.
Th. 874) or of an intense emotional state (Il 1.342); on the spelling, see Schulze, QF 312-6
and Chantraine GH 1, 372 (§177). Here it refers to the mantic excitement caused by the

consumption of honey. Cf. also Buidg, i.e. ‘possessed woman, Bacchant.
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£dndvia uéA xAwEov: for the association of honey with (Bacchic) frenzy

and Dionysus, see Cook (1895) 6 and Roscalla (1998) 65-6. The frenzy induced in the
prophetic bees by honey is similar to that experienced by poets according to Plato’s Ion
533e-534d (with a pun on péAn and péArttay; see Murray [1996] ad loc.), who explicitly
compares the poets’ psychological state with that of the seer and the diviner; cf.
Scheinberg (1979)..For honey as a means for inspiring truthful pronouncements, see
Waszing (1974) 9-12.

XAwog is usually explained as ‘yellowish’, ‘pale’; but cf. Irwin (1974) 56-60 who
regards it as a conventional epithet that originally referred to the liquid state of honey

on the grounds that xAwdg is applied also to dew, tears, wine, and blood despite their

different colors.

562. anovoodioB@ot: the cpd. not in Homer (who has anévoodt), but cf.
h.Dem. 158.

Bsév Ndeiav £dwdnyv: for honey as the food of gods, cf. Call. Jo 49 and Porph.
Antr. 15-9; also Cook (1895) 7-8 and Olck (1897) 448-9 for fu.rther references.

563. The line is transmitted by the x family in the margin; all the MSS offer

newpwvtal dfrerta mapeE 6dOV Nyepovevewy (563a in Cassola’s edition), which was
discarded by Baumeister in favor of 563. Some scholars (Schneidewin, Hollander,
Ludwich) proposed retaining both. For other such variants, cf. 288, 326, 366 where it is
difficult to decide which should be retained. Although one cannot exclude the

possibility of their being real performative variants, both of which somehow found their
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way into the text, 563a may be derivative, as already suggested by Gemoll: its

beginning resembles that of 563 (evdovTaL dinerta~ newp@vtat dfnerta), while the
rest of its constituents occur elsewhere in the Hymn in the same metrical position
(mogEE 6d6V cf. 188 mapE 6dOU; Tyyepovevewy, cf. 392). A corruption may have occurred
early enough to be reflected in both branches of the tradition, and accordingly 563a may
be an attempt to heal such a corruption.

OU dAAAwV dovéovaau: for the dovelv in the context of bees, cf. Choeril,, fr.

318 megl d¢ xgrivag apeBovoag pugia GOA’ €doveito TOAVOUTVOLTL peEAioTaLS

<gixeAa..>. The phrase implies a disorderly flight and suggests that this form of
divination is based on both the bees’ movement and their buzzing; cf. Sourvinou-

Inwood (1991) 198; for doveiv of sound, cf. Pi. N. 7.81, P. 10.39, Theoc. 20.29.

565. £l BooTov avdpa daging: for ei with subj., see Chantraine GH II 279 (§ 410).
daeing poses difficulties. Its sense normally is ‘learn through practice or experience’ (cf.
also earlier 471); Cassola renders ‘incontri,’ ‘meet,” which is unparalleled, while West
(2003a) 159 suggests with some reservation ‘teach.” The seﬁse ‘teach’ in the rest of
archaic Epic appears only in the reduplicated aorist (see LfgrE, s.v. danjva, dédae B 1a).
dae, £dace is found as a causative in A.R. 1.724, 3.529, 4.989, however, and here we may

have its first attestation (cf. LS], RevSuppl., s.v. daw).

568-71. Editors since Wolf posit a lacuna after 568 because of the change in the
construction and (presumably also) the speaker (Apollo in 567-8, Zeus in 569-73).

Gemoll, in fact, suggested that the lost lines must have mentioned Zeus, and Allen
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(1898) proposed the supplement &¢ épat’- obgavobev (sic, despite the fact that they

are on Olympus) & mate Zebg avtds necow Bke TéAog: aowv & 6 év oiwvoiot
xéAevoe. ... West (2003a) 159 suggests that Zeus also appointed Hermes as the herald of
the gods in the missing lines. The change of speaker is considered necessary by many
scholars because Apollo cannot be bestowing timai on Hermes. However, Apollo had
promised honors to Hermes already at 460-2, and he attempted to usurp the role of Zeus
as a punisher in 254-9; in 291-2, furthermore, he acknowledges a geras that Hermes will
possess as leader of thieves. Furthermore, it is not clear why it is permissible for Apollo
to appoint Hermes in charge of cows, horses, and donkeys, while it would be
inappropriate in the case of the lions, boars, dogs, and sheep. There is thus no
compelling reason for Zeus to be the speaker of 569ff. avaooetv can be construed as an
infinitivg with the force of an imperative, and the change from imperative to infinitive is
documented in archaic inscriptions, as Brioso (1990) shows; cf. Wackernagel (1950) 1266
who points out that the infinitive may function as the equivalent of a second person
imperative. The use of the infinitive, furthermore, gives a special solemnity to Apollo’s
final words. Thus, no lacuna should be assumed here. For the accusative subject of the
infinitive, cf. Goodwin GMT, 313 (§ 784.2 and 785).

Hermes was considered the protector of small (domesticated) animals, especially
sheep. In this passage of h.Herm., however, he appears to have the tutelage over animals

in general. For Hermes' association with animals, see Chittenden (1947).
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572. In this and the following line, Hermes assumes the office of the

psychopomp. This role is familiar already from Od. 24.1ff,, but our poet mentions it only
cursorily after all the various honors that Hermes is to receive. If one accepts the
mythologem of the cows as the souls of the dead in the background of our story (see
above on 40-51), then Hermes has already enacted this function as well.

reteAeguévoy: ‘formally appointed,’ cf. LSJ, s.v. teAéw III 2 and Waanders
(1983) 47-8.

573. adotog: Zumbach (1955) 26 takes it in a passive sense (unbeschenkt, ochne
Gaben) comparing it with 8e60d0t0g in Hes. Op. 320, but it is preferable to understand
it in an active sense; cf. also Hades's by-name moAvdéktne and moAvdéypwv (h.Dem. 9,
17), referring to his receiving the dead. The adjective recurs in a passive sense much
later, in P.Oxy 898.11 and P.Ross.Georg. 2.20. 7 (2 c. AD) in the sense of ‘unpaid.’
Although Hades does not normally give back anything, nevertheless even he will
bestow an eternal gift on Hermes. This last sentence confirms Hermes's status as a god
who is free to move between the boundaries of the Upper- and Netherworld.

574-8. With these lines we move from the mythical time of the Hymn's events to
the present time of the poetic performance. This is a clausular device also found in other
divine narratives; cf. h.Dem. 483-9 (with Richardson’s comments), h.Hom 15.6-8, 20.5,
Hes. fr. 25.26, 229.6. Lines 574-5 repeat the sense of 506-8 (on this pseudo-ending see note
ad loc.); and lines 576-8 recapitulate Hermes’s essential features: he is the intermediary

between gods and men, and his actions may be beneficent or (more often) deceptive for
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the latter (cf. Il. 24.334-5). The validity of this characterization has been established by

Hermes’s actions throughout the Hymn.
577. ducorrov: ‘incalculably often,’ cf. 126; it may also suggest that it is difficult
for mortals to discern when Hermes's actions are beneficent and when deceitful.

578. vkt U 6odvainv: most of Hermes's thievish actions took place at night;

cf. above 67, 971f., and 290. It may also refer to his function as the fjyrjtwe oveigwv; on
this point, see also Greene (2005) 347.

579-80. The typical closure formula of the Homeric Hymns. Its standard form
consists of two lines, the first of which contains some form of xaigetv and the vocative
of the god’s name (or a periphrasis thereof or dva&), and the second either a promise to
remember the god(s) in a future song or the announcement of a new song (what
Richardson at h.Dem. 495 calls a ‘passage formula’). There are variations of this formula.
In h.Dem. and h.Hom. 20 xaige is substituted by mpd¢goves and {An0Oy, respectively; see
Race (1982) esp. 8-10 who rightly emphasizes that the concluding xaige means more
than a simple ‘farewell’ (note oltw): it marks the establishment of a reciprocal relation of
goodwill between the poet and the god who is asked to bestow blessing, happiness, or
success in song. Viewed under this perspective, the so-called ‘passage formula’ may not
actually introduce another (epic) song; rather, it may be part of the poet’s request for

pleasant song, with which he can praise the god in the future. This sentiment is found in

dedicatory epigrams; cf. IG II? 650: PapBéve, &v dicgondret TeAeoivog dyaAp’

avéBexkev Kétiog, hot xaigowoa didoieg &Ao avaBevay, discussed in Bremmer (1998).
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For xaige, see Bundy (1972) 49-54; further Day (2000) and Depew (2000) for the

establishment of charis -relations in dedications and verbal agalmata, respectively. The

notion of rejoicing has been building up throughout the Hymn; cf. 127, 506, 575,

Hermes's address to the chelys (xaige, 30), and the chelys’s uttering sounds full of x&o1s.

Notice also that the xaige- formula is a clausular device in the context of the
thapsodic Hymns; Alcaeus’s Hymn to Hermes began with xaige KvAAavag 6 uédeis.... On
the two types of xaipe (i.e. at the beginning and at the end of a Hymn), see the remarks
in Fraenkel (1957) 169. The switch to the second person (xaige) after a narrative in the
third person referring to the past and the passage into the present time (574-8) may point
to an epiphanic evocation of the god.

580. xai dAAANG uvigop’ aowdnjs: The comparison with h.Apol. 1 (uvijoopat
ovdE AdBwpat AToAAwvos ékatolo) suggests that pvrjoop(ad) is a subjunctive, and its
coupling with &owdnig renders it almost a synonym for ‘sing’; the Muses are daughters of
Mnemosyne and are evoked whenever the poet is about to Perform a feat of memory;
furthermore, examples such as Il: 6.112 pvijoacBe d¢& BovEidog aAkng suggest that
remembering has a re-enacting force in Homer; see Bakker (2002) 67-71.

The ‘passage formula’ has been taken as evidence for the proemic nature of the
Homeric Hymns, a theory that goes back to Wolf; see Bohme (1937) who gathers all the
testimonia on mpooiptov, and Thalmann (1984) 120-1. The Homeric Hymns may have
originated as introductions to epic poetry, but the longer pieces of the collection seem

too extensive and independent to function in this way. Bakker (2002) 72-3 suggests that
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the phrase means ‘But I will remember you as well as the rest of the song’ instead of

‘another song’ as it is commonly interpreted, and that it refers to ‘the epic story at hand.’
This rendering assumes that the longer Homeric Hymns are indeed prefaces to epic
recitation, which may or may not be true; and it also implies that together with the
subsequent (epic) song they form a single unit, which would be true only if the
following song is another hymn to the same deity. Furthermore, on the basis of the Lay
of Ares and Aphrodite in Od. 8, which resembles a Homeric Hymn in the way it is
introduced (cf. the opening of Hermes’s Hymn to himself at 52), poems such as h.Herm.
may not have been used as introductions to epic recitations, although this may have
been the case with the shorter hymns. Only (the late) h.Hom. 31 (to Helios) and 32 (to
Selene) clearly announce the content of the song that is to come, i.e. the deeds of the
demigods. In this respect they seem to confirm the proemic function of the Homeric
Hymns, but it is hazardo.us to generalize from these two short poems which may reflect
later practices. Of the long ﬁyms, only h.Aphr. announces another Opvog (=hymn? or
epic poem?), and h.Hom. 6 refers explicitly to an agonistic context. On this subject

certainty may not be attainable; like the Poet, fjj1eic d¢ kAéog olov akovopev.
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