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HESIOD, ODYSSEUS, AND THE INSTRUCTION
OF PRINCES
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Princeton University

It should no longer be necessary to point out the futility of any attempt
to determine, from the texts alone, which passage was composed first:
the lines of the Theogony proem which concern the Muse’s gifts to kings
(Th. 79-93) or Odysseus’ reply to the inhospitable taunt of the Phaeacian
youth Euryalos (Od. 8.166-77). Priority-hunting, based on subjective
notions of what is artful in archaic Greek poetry, has failed to answer
the dilemma. New methods of approach are needed.!
The two passages in question are the following:
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1 For the most complete bibliography on the problem, see H. Neitzel, “Zum zeitlichen
Verhiltnis von Theogonie (80-93) und Odyssee (8, 166-77),” Philologus 121 (1977) 24-44, to
which add B. K. Braswell, “Odyssey 8.166-77 and Theogony 79-93,” CQ 31 (1981) 237-39.
On the problems of “borrowing” and “imitation” in an oral tradition, see R. Janko, Homer,
Hesiod, and the Hymns (Cambridge 1982) 225.
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The passages share two and one-half verses. If we rule out the chance
occurrence of such similar diction and the notion of borrowing, one possi-
bility remains: parallel inheritance from a single common source. There is
a way to agree with the Analysts that the resemblances here are not coinci-
dental, while avoiding the critical traps of “imitation,” “adaptation,” or
“borrowing.” As G. P. Edwards concludes, “We can never rule out the exis-
tence of an older place X, which provided a common source for both A and
B at the lines in question, so making their chronological relationship impos-
sible to determine.”2 I cannot claim to have discovered a poem which
serves as the common source for the Theogony and Odyssey passages, but 1
can go beyond Edwards’s essentially negative conclusion: the two passages
under consideration can be said to share a common genre, which generates
the similar phrases in each place. By analyzing Greek and Old Irish texts, [
propose to pinpoint the genre from which both Homer and Hesiod draw.
The generic elements to which I refer are best understood as belonging
to “genres of discourse,” to use the phrase of the critic Tzvetan Todorov.3
He insists, first, that a genre is an institution of society, and so should inter-
est historians and anthropologists as well as literary critics; the link between
genre and social life will be important for the problem at hand.* Second,
Todorov points out that genre is simply the “historically attested codifica-
tion of discursive properties” such as setting, addressee, speaker, diction,
rhythm, and theme, the variables of any speech-act; in literature, these

2 G. P. Edwards, The Language of Hesiod in its Traditional Context (Oxford 1971)
189. Several scholars are careful to point out the possibility of common borrowing from
tradition as regards these two passages: cf. J. Duban, “Poets and Kings in the Theogony
Invocation,” QUCC n.s. 4 (1980) 12, note 11; P. Walcot, “Hesiod and the Law,” SO 38
(1963) 11f. and Hesiod and the Near East (Cardiff 1966) 124f.; M. L. West, Hesiod:
Theogony (Oxford 1966) 183; the tradition involved is not specified by them. Concerning
the Theogony passage, Edwards, while not denying the possibility of common inheri-
tance, accepts earlier arguments for Homeric priority: see p. 168f.

3 T. Todorov applies the notion to a range of modern works in Les Genres du discours
(Paris 1978): see p. 51 for his definition of the term; and, for further comparison of rules
of discourse with those of genre, see Todorov, “La Notion de littérature,” in Langue,
discours, société, ed. ]. Kristeva (Paris 1975) 362f. Other useful work might be done,
using Todorov’s notion, to recover the themes and diction appropriate to an archaic Greek
system of genres. For a working model in one genre, see C. O. Pavese, La Lirica corale
greca (Rome 1979).

4 Todorov (above, note 3) 49. On genre as convention and institution, see the analysis of
W. Raible, “Was sind Gattungen?,” Poetica 12 (1980) 326.
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variables happen to be more rigidly defined and selected than they are in
ordinary discourse. It is useful to think of genre, then, as a type of selective
coding.? I will return to this notion later in this paper. Suffice it to say for
now that genre, because it is related to discourse, is implicit in any literary
production: behind the words of a poem lie unspoken assumptions regard-
ing the context and manner of communication proper to a given location,
occasion, and interlocutors.

At times, this generic affiliation might be marked out by diction or
syntax; the use of vocatives, for instance, is a traditional element in Greek
poetic paraenesis from Homer on. At other times, the dramatic context by
itself can mark a discourse as properly belonging to a certain genre, since
the presence of speakers with a particular status naturally arouses generic
expectations. The marking of a discourse as appropriate for a particular
genre can occur even though the discourse is embedded within a composi-
tion of an entirely different genre. Thus, in the medium of Homeric
poetry, where changes of speaker occur frequently, it is theoretically possi-
ble that each speaker’s discourse show signs of belonging to a particular
genre. Nestor and Phoenix, for instance, are not just advisors: they become
conduits for the genre of paraenetic poetry; Andromache, Hecuba, and
Helen are not just lamenting women, but speakers of lament poetry within
epic—poetry which has a long and old tradition outside epic as well, a
tradition most likely as old as epic, with its own conventions and styliza-
tions of language, as Alexiou has shown.® Although it may seem mechanical
to describe epic characters in terms of their poetic affiliations in this way,
such a view might help us to understand how such massive compositions as
the Iliad and Odyssey attained their bulk: by the introduction of pre-
existing or contemporary non-epic genres. This mode of composition is
exactly what gives both Homeric poems their convincingly realistic tone,
producing in the audience the sense that actual words are being reported
by the Muse (as the poet’s ideology would declare). Stylized discourse, be it
lament, advice, praise or blame, is incorporated and preserved in the
medium of Homeric hexameter verse.”

5 Raible (above, note 4) 325, 335-43 notes that genres, like texts and words themselves,
are characterized by selection and abbreviation of elements in a system. From the per-
spective of a semiotician, Raible defines genre as a set of distinctive marks drawn from as
many as six dimensions, including communication-situation.

6 M. Alexiou, The Ritual Lament in Greek Tradition (Cambridge 1974) 4-13, 161-84.
F. Mawet, “Epigrammes, thrénes et dithyrambes: les lamentations funébres de I'épopée,”
in Le Monde grec: Hommages & Claire Preaux, ed. J. Bingen et al. (Brussels 1975) 42ff.,
also traces elements of distinct genres within epic laments, raising the possibility that epic
evolved from laments.

7 On the versatility of Homeric poetry in integrating various traditions, see G. Nagy, The
Best of the Achaeans: Concepts of the Hero in Archaic Greek Poetry (Baltimore 1979) 6
(hereafter BA). D. Sinos, Achilles, Patroklos, and the Meaning of Philos (Innsbruck
1980) 75 and note 5, illustrates some ways in which the Iliad subsumes other traditional
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One more thing needs to be emphasized before I return to pinpoint
the genre of Od. 8.166ff. and Th. 79-93. It is a working principle of oral
poetics that theme creates diction and similar themes create similar
diction.® By attributing certain themes to genres of discourse, I am add-
ing another level to the hierarchy of traditional modes of expression in
archaic Greek poetry. The lowest level of this hierarchy—the word or
phrase—is often labeled formula, but one might call any one of these
levels of expression “formulaic.”

With reference to the problem with which we began, then, I would
claim that similar themes produce the resemblances. The themes are
generated by a common source, an ancient genre of discourse, which has
a basis in social fact of considerable antiquity, the discourse between a
king (or advisor) and a prince.

This genre has long been called “Instruction of Princes” (or specu-
lum principum); its wide attestation is surveyed by West in his edition of
the Works and Days, the best surviving reflection of the genre in Greek.
We know that similar compositions in Greek once existed, especially
from the fragments of a poem called the Instructions of Cheiron attrib-
uted to Hesiod (fr. 283-85 MW). The high status of the Kheironos
Hupothékai as a source for instruction-poetry is evident in Pindar’s “cita-
tion” of the poem at Pyth. 6.19-26:
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Both the extant Works and Days and the fragmentary Instructions of
Cheiron accord with other examples of this genre, in many literatures,
in their concern with transmitting the rules for proper legal, religious,

genres. Further on problems of genre-interaction in early Greek poetry: ]. Latacz,
Kampfparinese, Kampfdarstellung und Kampfwirklichkeit in der Ilias, bei Kallinos und
Tyrtaios (Munich 1977) 1-20; H. Diller, Die dichterische Form von Hesiods Erga (Mainz
1962) 44-46, 58; M. Puelma, “Sianger und Konig,” MH 29 (1972) 86f. (on genre ainos);
Nagy, BA 235-41.

8 See A. Lord, The Singer of Tales (Cambridge, Mass. 1960) 49: “Formulas are, after
all, the means of expressing the themes of the poetry.” Nagy, BA 1-6, is a concise state-
ment of the interworking of theme and diction in archaic Greek material. I have sketched
the relationship of theme to motif and phrase, within several European traditions, in “The
Oral Tradition” (forthcoming in Critical Survey of Poetry, ed. F. Magill). The shared
verses of the passages at hand are not “formulaic” in terms of phrase repetition (except for
Od. 8178 = Th. 91, a fairly frequent phrase: cf. F. Krafft, Vergleichende Unter-
suchungen zu Homer und Hesiod [Gottingen 1963] 69, note 1).
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political, and social behavior.® While the Works and Days, along with
similar poetry such as the elegiacs of Theognis, has long been recognized
as hupothékai, commentators on the Theogony have treated the poem as
a compendium of lore about myth and cosmology, rightly noting its links
with other theogonic texts but neglecting the frame-narrative, which
includes the proem.!® To my knowledge, the possibility of an embedded
genre of instruction-poetry within the Theogony or the Odyssey has not
been addressed.

To turn to the passages: what specifically marks these portions of the
Odyssey and the Theogony as appropriate to a shared Instruction of
Princes genre? Three elements occur in both which are closely similar in
phrasing or situation. The first two are thematic and generate the shared
diction; they comprise the theme of faultless speaking ability (asphaleds
agoreuei: Od. 8.171 and Th. 86) and that of “honey-sweet respect” (aiddi
meilikhiéi: Od. 8.172 and Th. 92). The third element is dramatic con-
text, which generates the “looking on” motif (Od. 8.173 and Th. 85, 91).
I shall discuss this later. The first two elements can be traced within
poetry explicitly designated as “instructions”—the speaking-theme in the
cognate Indo-European tradition of OIld Irish poetry, and the aidos-
theme within Greek tradition.

First, the speech theme. The Old Irish literary genre called tecosc
(“instruction”) comprises five principal compositions, the earliest of which,
Audacht Morainn, dates from A.D. 700 and is therefore the earliest West-
ern European specimen of the speculum genre. The Audacht Morainn
(“Testament of Morann”) purports to be the death-bed instructions of the
mythical first Irish lawmaker, Morann, to Neire, his foster-son, for trans-
mission to the young king Feradach Find Fechtnach. Irish tradition itself
casts this poetry as an inheritance from deep antiquity; in fact, the
Audacht contains nothing but pre-Christian material, and, in the words of

9 See M. West, Hesiod: Works and Days (Oxford 1978) 7, 14-18. In terms of Raible’s
definition of genre (above, note 4), one could describe prince-instruction as set in a partic-
ular communication-situation (older man advising younger, usually at a point of crisis or
initiation), with an open-ended structure (e.g. strings of injunctions), presented as either
direct conversation or as a testament, governed by hierarchical order (injunctions in order
of importance), with a “real” purpose (i.e. the genre presents itself as factual and neces-
sary for world order). On the contents of the Kheirénos Hupothékai, see J. Schwartz,
Pseudo-Hesiodea (Leiden 1960) 241 and G. Nagy, “Hesiod,” in Ancient Writers, ed. T. J.
Luce, vol. 1 (New York 1982) 61f.

10 P. Friedlander, “HYITOOHKAI,” Hermes 48 (1913) 558-616, outlines the similarities.
On the inadequacy of the commonplace description of the WD as merely “instructions” or
“wisdom literature,” see R. Hunt, “Hesiod as Satirist,” Helios n.s. 8 (1981) 29-40, esp. 38f.
An exception to the usual treatment of the Theogony is M. Detienne’s analysis of the
work as a praise-poem directed to Zeus as king: Les Maitres de vérité dans la Gréce
archaique (Paris 1967) 17f.
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Calvert Watkins, is a “window on a genre of Indo-European literature.”!!

The core of the Audacht Morainn deals with the notion of the Ruler’s
Truth, a force brought into life by the king’s verbal behavior, which
ensures the prosperity and abundance of a society. This notion has exact
cognates, both in semantics and syntactical expression, in Indo-Iranian and
in Greek poetry, as Watkins shows, citing for the latter literature the Works
and Days, wherein the fable of the hawk and the nightingale (WD 203-12)
is explicitly directed to the kings and has as its main concern the contrast
between “straight” and “crooked” diké.!2 Straight diké leads to an ideal
state of plenty:
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This opposition of good and bad justice is mirrored in Old Irish instruc-
tion poetry, where one is told the many results of firbretha as opposed to
gobretha (true and false judgments). The results of the latter are often
painfully elaborated; the true judgments lead to increased yields of milk,
fish, corn, and fair children.!3

Watkins also mentions the other striking appearance of the Ruler’s
Truth notion in archaic Greek poetry: the words of Odysseus to Penelope
in which he details the results of an ideal king’s good rule:!4

11 C. Watkins, “Is tre fir flathemon: Marginalia to Audacht Morainn,” Eriu 30 (1979)
182. Further on the antiquity of this text: F. Kelly, ed., Audacht Morainn (Dublin 1976)
xv (hereafter AM) and P. Henry, “The Cruces of Audacht Morainn,” ZCP 39 (1982) 35
(on the relation of Morann to the Vedic figure of Varuna). On the relation between early
Irish kings and judges, including Morann, see H. Wagner, “Studies in the Origins of Early
Celtic Civilisation,” ZCP 31 (1970) 1-45 and D. A. Binchy, Celtic and Anglo-Saxon King-
ship (Oxford 1970) 4-16. Note that the Irish instruction is specifically to a foster-son, in
the AM and elsewhere, a detail identical with the tradition that Cheiron instructed
Achilles, Jason, et al. in a type of fosterage. The motif of Achilles’ fosterage is an Indo-
European relic, according to E. Campanile, Studi di cultura celtica e indoeuropea (Pisa
1981) 32-34.

12 Watkins (above, note 11) 183, 192f.

13 See sections 12-21 AM, apparently the oldest section in the text, according to Kelly
(above, note 11) 6f.

14 Watkins (above, note 11) 192; cf. Kelly (above, note 11) xvii. For evidence concerning
the high antiquity of Greek kingship traditions as reflected in the Odyssey 19 passage, see
R. Mondi, “Sképtoukhoi Basileis: An Argument for Divine Kingship in Early Greece,”
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This passage, apparently a digression in the interview between husband
and wife on Ithaca, will turn out to be a key element in Odysseus’ reve-
lation. We have seen, then, that Old Irish and Greek instructional
poetry—the Audacht Morainn and the Works and Days—both contain
one inherited theme concerning the abundance resulting from the power
of a good king, and that the same theme appears in the Odyssey. The point
which I wish to make involves the same spread of attestation, with the
substitution of the Theogony proem for the Works and Days passage.

In Audacht Morainn, it is implicit that the fir flathemon is verbally
expressed by the king. There is evidence, in fact, from the twelfth cen-
tury that a king actually recited or assented to the proverbial statements
and injunctions of a tecosc during his inauguration ceremony. It may
help us to appreciate the social parallels in the Greek and Irish situations
for instruction-poetry if we note that such Irish inaugurations involved
the passing of a rod, symbol of sovereignty, from a poet to the new king:
the rod thus resembles the sképtron, not only in its close connection with
kingship, but also in its relation to authoritative poetic speech. The Irish
king is certified by the poet; reciprocally, the poet is maintained by the
king and tribe. A similar relationship lies behind the proem to the
Theogony, a poem resembling an inauguration ode for Zeus and detail-
ing (as did Irish odes) the king’s genealogy and battle prowess. Hesiod’s
gift of a sképtron from the Muses (Th. 30) is a gift from their father,
Zeus, and gets as its recompense the gift of the Theogony itself, which
authorizes the divine king.15

Explicitly as well, the Audacht presents instructions on the role of
speaking in kingship. After discoursing of the prosperity that the Ruler’s
Truth accomplishes, Morann gives Feradach a string of admonitions:

Arethusa 13 (1980) 203-16; on kingship as a relic institution at the composition of
Homeric epic, see R. Drews, Basileus: The Evidence for Kingship in Geometric Greece
(New Haven and London 1983) 105f., 144; on heritage of Greek kingship, see Detienne
(above, note 10) 42-50.

15 On the Irish inauguration ceremonies and other king-rituals, see Kelly (above, note 11)
14; M. Dillon, “The Consecration of Irish Kings,” Celtica 10 (1973) 1-8; and F. Byrne, Irish
Kings and High Kings (London 1973) 7-27, esp. 15ff. On the meaning of Hesiod’s sképtron,
see Duban (above, note 2) 7 and Puelma (above, note 7) 94, both of whom also notice the
parallel action of poets and kings in the description of the Muse’s gifts (Th. 79-103).
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Apair fris, (a) ba trocar, (b) bad firion, (c) bad chosmuil, (d) bad
chuibsech, (¢) bad fosath, (f) bad eslabar, (g) bad garte, (h) bad
fialainech, (i) bad sessach, (j) bad lessach, (k) bad éitir, (I) bad inric,
(m) bad suthnge, (n) bad foruste, (0) bad firbrethach.

Tell him, let him be (a) merciful, (b) just, (c) impartial, (d) conscien-
tious, (¢) firm, (f) generous, (g) hospitable, (h) honourable, (i) stable,
(j) beneficent, (k) capable, (I) honest, (m) well-spoken, (n) steady, (o)
true-judging. (AM sect. 55, ed. Kelly)

The final three are of particular interest here: “let him be well-spoken,
steady, true-judging.” For, semantically, we have here the exact pairing
of the Greek phrase asphaleds agoreuei.'® The notion of true judgment,
central to the Hesiodic description of ideal kingship in the Theogony
passage (cf. especially Th. 85-90), in the AM immediately follows the
phrases concerning speech—as is proper for the ideology of a culture in
which tribal king and judge are closely allied.!”

Examples can be multiplied to show that speaking well and truthfully
is traditionally important advice in Irish Instruction of Princes. The Sen-
briathra Fithail (“proverbs” of the pagan judge Fithal), another tecosc text,
has among its formulas the following: adcota miltenga brithemnacht (“A
sweet tongue begets judgment”). We can note in this formula the asso-
ciation, as in the Theogony proem, of the king’s speech with judgment.
Furthermore, the word miltenga—Iliterally “honey-tongue”—appears to

16 The adverb asphaleds is especially important because, in the diction of the Theogony,
only Gaia and Ouranos bear the adjective form as epithet: as Duban notes (above, note 2,
p. 19), this implies that “the king’s ‘unerring’ pronouncements are the moral safeguard to
the universe’s physical stability”; he parallels the king’s effectiveness in Od. 19.109ff., a
passage which we have already seen is derived from archaic prince-instruction material.
Old Irish foruste, the word translated here as “steady,” might be further glossed “un-
moved because rooted in tradition,” as the noun forus, from which the adjective is
derived, has particular reference to abstruse knowledge, especially of legal precedents and
lore: cf. Dictionary of the Irish Language (Dublin 1913-76) “F,” col. 378 s.v., sections b
and c¢. On the importance of such “steadiness” in the context of kingship, cf. the evidence
of a third cognate tradition (ancient India) as seen in, e.g., RV 10.173.4, noted by
B. Schlerath, Das Konigtum im Rig- und Atharvaveda (Wiesbaden 1960) 118. The lack
of cognate linguistic expressions for these identical themes in the three traditions cited
(Irish, Greek, Indic) should not be taken as proof that the complex of ideas regarding
kings developed late and independently in each dialect of Indo-European, as semantic
structures are often retained despite surface lexical renewal: cf. C. Watkins, “Aspects of
Indo-European Poetics,” in Indo-European Studies 1V, ed. C. Watkins (Cambridge, Mass.
1981) 764-99, esp. 780, 794.

17 The Audacht presents the ruler not only as possessing the mystical fir flathemon,
upon which justice is based, but also as setting legal precedents in the matter of fees,
obligations, honor-price, and so forth (cf. sections 47-52 AM). At the same time, the exis-
tence of independent judges appears to be acknowledged (cf. section 23, “Let him not
exalt any judge unless he knows the true legal precedents,” Kelly [above, note 11] 8-9).
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contain the exact notion found in meilikhios, a key adjective in the Greek
passages in question.!8

The “Battle of Airtech” (Cath Airtig) contains the tecosc given by
Conall Cernach to Cuscraid Mend Macha as the latter assumes the king-
ship. After the instructions concerning proper gift-bestowal and assembly-
holding, the new king is enjoined as follows:1?

Bat eolai in gech berlae ar narbat ainfis i nnach
dan conruidfe a fritacra friut.

Bat firen firbrethach cen forbrisiu n-indsciu etir
tethrai trén (ocus) trag.

Be skilled in every tongue, so thou be not ignorant in any art that
one will speak in argument with thee.

Be just and righteous in judgment, not supressing speech between the
tethra of the strong and the weak.

As in Audacht Morainn, instruction on speech is immediately followed
by advice concerning judgment (with the same word used: firbrethach =
“true-judging”). It should be pointed out that in both the Audacht and
the Battle of Airtech, the instructions to the king are embedded in a
narrative, as I believe is also the case in the Odyssey. In my final Irish
example, the embedded tecosc is less well integrated with its narrative, a
sign that the story-teller is indeed borrowing from another genre to fill
out his tale. In a section of the Wasting Sickness of Cid Chulainn
(Serglige Con Culainn), the hero instructs his foster-son Lugaid, who has
been chosen as next king of Tara by an unusual bull-feast divination
ceremony:20

18 On this formula see R. Smith, “The Senbriathra Fithail and Related Texts,” Revue
Celtique 45 (1928) 14. Although meilikhios is probably not related to the Greek word for
“honey” (meli), as Chantraine showed (“Grec meilikhios,” in Mél. Boisacq 1 [Brussels 1937)
169-74), there is no doubt that an association between the two word-groups has developed
by the time of the composition of the Theogony proem (cf. lines 83-84: the Muses pour
dew on the king’s tongue and his words pour forth ‘meilikha’). Compare also the Homeric
description of Nestor’s voice at Il. 1.249, a poetic detail which may be of Indo-European
date, on which see R. Schmitt, Dichtung und Dichtersprache in Indo-germanischer Zeit
(Wiesbaden 1967) 256. Finally, on the association of honey and true speech, see S. Schein-
berg, “The Bee Maidens of the Homeric Hymn to Hermes,” HSCP 83 (1979) 16-23; and
on the symbolic value of honey in the Theogony in relation to speech, see P. Pucci,
Hesiod and the Language of Poetry (Baltimore and London 1977) 19-21.

19 “The Battle of Airtech,” ed. and transl. R. Best, Eriu 8 (1916) 173. The obscure word
tethrai may mean “paragons™: cf. Dictionary of the Irish Language (above, note 16) s.v.
“2 tethra.” Compare the similar injunction, also in context of judging, contained in
Tecosca Cormaic (Instructions of Cormac): eolas cech berla, “knowledge of each lan-
guage,” is one of the essentials for the tribe’s welfare. (Text in Book of Leinster, vol. 6, ed.
A. Sullivan [Dublin 1983] 343¢c13.)

20 Serglige Con Culainn, ed. M. Dillon (Dublin 1975) 9; the translation is by M. Dillon,
“Wasting Sickness of Cu Chulainn,” Scottish Gaelic Studies 7 (1951) 57, who notes uncer-
tainties ad loc. Once again, the addressee is a foster-son: cf. above, note 11.
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26. Ni fresnesea co labur.
N1 aisnéisea co glorach.
Ni fuirse.
Ni chuitbe.
Ni faithchither senori.

Be not haughty in contradiction.

Be not loud in telling.

Do not play the buffoon.

Do not mock.

Do not threaten old men. . . . (SCC 278ff.)

This portion of Ci Chulainn’s instructions centers, once more, on the
proper verbal behavior for kings. Although the contexts differ in the
Wasting Sickness and the Odyssey passages, both Ca Chulainn and
Odysseus instruct their young prince interlocutors to speak in a respect-
ful, restrained manner. In Greek terms, this means having aidéds; this
brings us to the second theme shared by the Odyssey and Theogony
passages with which we began.

Aidos is an important topic of Prince Instruction, as can be seen
more clearly when we turn from the shame culture of ancient Ireland to
that of archaic Greece. Hesiod’s Works and Days, as we have seen, is an
explicitly instructional composition. It is significant, given this context,
that the poem dramatizes the negative exemplum of the Fifth Age in
terms of aidos: the era is to be marked by a complete failure of recipro-
cal relationships (WD 182-91) usually observed between family mem-
bers, xeinoi, and parties to oaths:

3ikn 3’ év xepal kai aldis
otk €orar, BAael 8 6 kakos TOv dpelova PpdTa
uvboiot axohiols évémwy, émt & Spkov duetrar. (WD 192-94)

Aidos is clearly a matter of proper verbal behavior here; the man who
lacks this quality speaks “crooked words” in harming his betters. The
description of the Fifth Age closes with another reference to aidos, this
time in the symbolic departure from earth of the goddess, accompanied
by Nemesis (WD 199-200). Finally, before proceeding to the specific
instructions of the poem’s latter part, Hesiod directs to his brother Perses
a short exhortation concerning aidos:

aidws &’ ovx ayaby kexpnpevov avbpa xo;u(ez
aidws, 4 1’ avbpag p.eya aiverat 1;6 ovwncrw
aldaws Tot mpos avorPiy, apaos de wpos SABw. (WD 317-19)

In contrast to the preceding portions of the poem, in which aidos is a
virtue, these lines present the other side of the notion, by a particularly
Hesiodic splitting of the abstract qualities into “good” and “bad” (cf. the
section on Eris, WD 11-26; also, Nemesis, at Th. 223 is a pain for mor-
tals, whereas at WD 200 it is implicitly good). But this contrast is not a
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contradiction: the problem arises when some people have aidos while
others lack it; the very existence of the notion means that it can be used for
good or ill (just as an oath “does harm” to humans in general when someone
swears falsely: Th. 231f.). Hésiod is not urging Perses to dispense with
aidos; to the contrary, his discussion ends with a reference to the disastrous
consequences of “shamelessness” (anaideié) overpowering aidés (WD
324ff.): the gods diminish the life and wealth of that man who gets olbos
with violence. In the light of this conclusion, WD 319, aidws Tot mpos
avoABiy, 8apoos de mpos 6ALBw, should be read as a bitterly ironic piece of
advice: “aidos for poverty, boldness for wealth.” Hesiod is on the side of
aidos; boldness (tharsos) is synonymous in this context with “taking olbos
by force” in line 321, the short-term worldly success with long-term dis-
advantages. This portion of the Works and Days, then, is just as much
prince-instruction on aidos as is the preceding description of the Fifth Age.

The poetic genre which I have posited as the source of the similar
passages from the Theogony proem and from Odyssey Book 8 is contin-
ued after Hesiod’s time in the instructional poetry of Theognis of
Megara.2! It should not be surprising, then, to find that the theme of
proper aidos bulks large in the later tradition. Even though Theognidean
poetry is addressed to the polis of Megara, through the foil-figure
Kyrnos, the connection with the old tradition of prince-instruction is
maintained through such formal characteristics of Theognidean poetry
as the exhortations to remember (e.g. Theognis 27-30), the aphoristic
style (e.g. 143-54), and, over all, the communication situation (an old
man advises a young one) which frames the poetry.

Just as in the Works and Days, aidos in Theognis’ verse is conspicu-
ous by being absent. Compare with WD 192ff. this description of the
present day in Theognis:?2

~ \ \ ~ bl ~ \ ! k] \ ~
Nvwv 3¢ Ta T@v dyabrv kaka yiverar écfAa kakoiow
avdpdy’ fyéovrar 3’ éxrpamélotat vipots:
aldos pev yap SAwlev, avadeln d¢ kat ¥Bpis
/ ] ~ \ ~ b
viknoaca dikny yfy kara wacav éxet. (289-92)

More important for the present question, in Theognis as well aidos is regu-
larly associated with proper speech. The famous lines promising immortal-
ity to Kyrnos conclude with a complaint in which the boy’s lack of aidos is
equated precisely with the wrong verbal behavior, deceptive speech:

21 See Friedlinder (above, note 10) 573ff. My view of the poetic relationship among
Kyrnos, Theognis, and Megara owes much to the work of Nagy, “Theognis of Megara:
The Poet as Seer, Pilot, and Revenant,” Arethusa 15 (1982) 109-28.

22 The opposition aidds vs. hubris is traditional in Homeric diction: cf. A. Cheyns, “Sens
et valeurs du mot aidés dans les contextes homériques,” in Recherches de philologie et de
linguistique, ed. M. Hofinger (Louvain 1967) esp. 9f. Cheyns further compares Euryalos
with Thersites, another reviler of kings: both can be said to embody hubris.
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abrap éywv SAlyns mapa ged ob Tvyxdvw aldods,
2 Y o \ ~ T LI} ~
AN’ @oTep uikpov matda Aoyois u” awards. (253f.)

In exchange for immortality, Theognis’ poetry elicits the properly
mature use of respectful speech, bestowing a gift of words on the listener
in two ways: externally (through kleos, 245f.) and internally through an
instruction in proper speech.

The connection between speech and aidos is made even more clearly
in lines 83ff..23

Todrovs ot x° elpots dultjuevos o0d’ émt mavras
avfpamovs, ods vads i pla mavras dyo,

olow ém yAwaay Te kat dplaiuotow émeaTw
aldws, 003’ aloypov xpip’ &mt képdos dyer.

Finally, the similarity of diction between the lines just quoted and the
following piece of Theognidean instruction justifies us in treating as
nearly synonymous aidés and to meilikhon:

"loxe vow, yAoaans de To pethiyov aley éméoTw’
dethdv Tou TeAéfet kapdin ofvreépy. (365F)

Thus, Theognis is operating with the same concepts and poetic diction as
Homer and Hesiod: recall the recurring phrase aidoi meilikhiéi, which
joins the two concepts that are complementary in Theognis, each con-
cept having a special association with speech.24

We have seen so far that aidés is a proper topic for instructional
poetry, as both the Works and Days and Theognis show; that aidos has a
special association with speech; and that there is an established tradi-
tional diction surrounding instruction on aidds. The relevance of these
points to the discussion of Od. 8.166ff. and Th. 79ff. should be clear: in
both of the passages aidos arises precisely in the context of a speech-act,
one which involves, explicitly, an audience and a speaker.

Now the dative of manner, aidoi meilikhiéi, has long been seen to
function differently in each passage: in Od. 8.172 it certainly describes
the speaker’s behavior, whereas in Th. 92 it describes audience reaction.
To my mind, this is simply a powerful confirmation of the essentially
reciprocal quality of aidés, not a mistake on the part of an adapting poet

23 Lines 85-86 exhibit the traditional association of aidds and sight, on which see
J. Gould, “Hiketeia,” JHS 93 (1973) 88, note 74. Compare also the role of sight in both
Th. 85 and Od. 8.178, in which the respectful “looking-on” is generated by aidés.

24 The phrase aidoi meilikhiéi thus resembles formulaic phrases of the type aithomenon
pur, in which the adjective expresses the essential quality of the noun. In light of the
semantics of aidds (quintessentially reciprocal) 1 suggest that meilikhios (etymology
unknown: cf. above, note 18) is related to the IE root *mei- (cf. Lat. munus, Skt. Mitra),
the semantics of which are analysed by E. Benveniste, “Don et échange dans le vocab-
ulaire indo-européen,” in Problémes de linguistique générale, vol. 1 (Paris 1966) 315-26,
esp. 322f.
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as critics hunting the “original” passage would have it.2> As J. P. Gould
has noted, aidos is one of many Greek words “where reciprocity of usage
implies reciprocity of behavior and attitude in the situation of which the
word is used: the feeling of aidds, we may say, is common to both
parties in the encounter, or . . . characteristic of the encounter itself.”26

It is easy to see how a speaker uses aidos—in knowing when and
how to speak. At Od. 8.166ff., Odysseus upbraids Euryalos precisely
because the younger man has spoken without aidds. Odysseus then goes
on to exhibit the quality himself in deftly turning a personal attack into
a general comment that yet has a pointed, hidden message for the young
prince. This same episode on Phaeacia can help us to understand how
the audience in the speech-act, the laoi, show aidas (as the Hesiodic
description says they do). At Od. 7.69-72 is a description of the queen,
Arete:

®s kelvn mept kijpt TeTipnTal TE KAL €TTIY

3 / 7 3 k] k) ~ 9 ’

€k T€ ptAwr Tadwy €k T° avToV ~AAKLoolo
kat Aadv, of uiv pa Beov &s eloopdwvres
dedéxarar uvbowow, 8te orelyno’ dva dorv.

It obviously shares the Homeric and Hesiodic motif of “looking on one as
a god.” The reference to greeting with words (deidekhatai muthoisin)
contains the same idea as Th. 91 hilaskontai aidoi meilikhiéi: the laoi,
inspired by aidés, know how and when to make their requests. Once
again, speech and aidds are closely related; the phrase aidoi meilikhiéi
refers to both the form and the content of speech, and is an ellipsis for
“aidos which expresses itself in epea meilikhia.”2"

A consistent association in Greek poetry between aidos and kings is
further evidence that instruction concerning aidés belongs in discourse
between princes and advisors. Witness the regular collocation of aidoios
with basileus (e.g. Th. 80 above).28 Moreover, the link between aidos
and kingship is explicit in the Hymn to Demeter, as shown in Meta-
neira’s words to the disguised goddess:

25 Cf. C. von Erffa, AIDOS und verwandte Begriffe in ihrer Entwicklung von Homer
bis Demokrit, Philologus Suppl. 30.2 (1937) 46: he claims Homer is the original because
Th. 92 is unusual in its use of the dative. Interpretation varies according to how critics
assign aidds at Th. 92: to the king or to the audience; Neitzel (above, note 1) 39 summa-
rizes earlier views.

26 J. Gould (above, note 23) 87; further on the reciprocal quality of aidds: J. Turpin,
“L’Expression aidds kai nemesis et les ‘actes de langage,” REG 93 (1980) 352-67.

27 Meilikhios most commonly modifies epea: R. Cunliffe, A Lexicon of the Homeric
Dialect (London 1924; repr. Norman, Okla. 1963) 260. Cf. the scholiast’s comment at Th.
92, that the adjective is an epithet of audé: Scholia Vetera in Hesiodi Theogoniam, ed.
L. DiGregorio (Milan 1975) ad loc.

28 Xenoi and parthenoi are the only other social groups regularly associated with the
adjective: see Gould (above, note 23) 87f.
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Xaipe, yovat, émel ob o€ kaxdy dn’ éoAma Tokfwy
éupevar, AN’ dyabdy: énl ToL mpémet dupaaiy aldos
Kat xdpts, ws €l mép Te BeuaTomorwy Baciajwy. (h. Dem. 213-15)

A good example of the reciprocal nature of this aidés occurs at Il.
10.237ff. “Pick the best companion,” says Agamemnon to Diomedes,
“and do not yield to aidés and pick the worse, even though he be
kinglier”:

unde av v’ aiddpevos aijor ppeat TOV pev dpelw

kadXelimew, ov 3¢ xelpor’ dmacaear aidol eikwy,

és yevenw 6powv, und’ el BagihedTepds éaTw.

The king is implicitly deserving of aidés and possessor of it. In this way,
we can align the complementary roles of aidés as follows:2%

aidos—of the sender aidbs—of the receiver
Od. 8.172 (speaker) Th. 92 (laoi vs. king)
H. Dem. 214f. (kings) 11. 10.237ff. (prince vs. king)

Agamemnon’s words to Diomedes, by their tone and in their dramatic
context, make clear that aidés is not just associated with kings but also a
fit subject on which to instruct young kings, such as Diomedes. Homeric
epic offers other episodes in which there is similar mention of aidés but
no explicit reference to the status of the respective speakers and listeners;
on close examination, these episodes, too, share the characteristic situa-
tion of prince-instruction (old adviser to young prince). The Embassy of
Iliad 9, for instance, can be viewed as an extended dramatization of
prince-instruction, with Phoenix holding the central role. The old man’s
instructions concerning the Litai conclude with the advice to practice
aidos:

Ss wév 77 aldégerar kolpas Aws agoov lovaas,

TOv ¢ péy” dvnoav kal T° EkAvoy edyouevoro. (II. 9.508f )

(Note that Ajax’s speech concludes on the same notion, with a call for
aidés directed towards the hetairoi this time: Il. 9.640.) Some episodes
reverse the direction of communication but nevertheless focus on the
theme of aidés. One particularly interesting example is at Od. 3.96f.,
where the young prince Telemachus addresses Nestor, urging him to
dispense with respectful reticence and to tell him straight out about
Odysseus. Telemachus’ words contain a verbal transformation of the key
noun phrase discussed above, aidos meilikhié:

29 For this model of the speech-event see R. Jakobson, “Linguistics and Poetics,” in T. A.

Sebeok, Style in Language (Cambridge, Mass. 1960) 353. For the following analysis of
Od. 8 and Od. 19 I rely on Jakobson’s distinction of code and message as constituent
factors in any speech-event.
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undé Ti u’ aldouevos pethioaeo und’ éxealpwy,
2 k) i ! o £ 3 ~
&AX’ €D pou katalefov Smws fyTNTas dmwmis.

Nestor, as a king, possesses aidds, which he exercises in his manner of
speaking. We recall, also, that Nestor is more than just a careful speaker
concerned with the content of his talk; in Homeric epic he qualifies as
the ideal speaker, whose words “flow forth sweeter than honey”:

70D kat &m0 yA@oons péAiros yAvkiwy féev addiy. (Il. 1.249)
Compare Th. 84 on king’s speech:
70D &’ éme’ éx oTopartos el peliya.

In addition, Nestor as an ideally long-lived king, who survives three
generations, is constantly seen as instructing the rest of the Achaeans,
from Agamemnon to Patroclus. We may therefore characterize the ideal
Homeric king as both practitioner of the genre of prince-instruction and
exemplar of its precepts. Finally, Nestor’s dramatic role in the Iliad is to
reconcile Agamemnon and Achilles: in other words, to solve a neikos in
the agora3® 1t is this which underlies his actions from the mediating
speech in Book 1 (254-84) to his interview with Patroclus in Book 11.

It appears, then, that we can find in Homeric epic not only references
to a king’s proper behavior and perquisites, but also dramatization of what,
in the Theogony description of ideal kings, is merely abstract description.
In the latter, kings are said to prompt aidés, speak well and with powerful
effect, and solve neikea; in the former, they actually do so. In fact, the Iliad
in particular can be seen as a poem almost wholly about kingship and its
abuse.3! But, as I shall show now, the Odyssey as well has much to do with
the theme of kingship, more than is generally acknowledged by critics who
dwell on the adventure sequence to the neglect of the larger “frame” narra-
tive of Books 1-8 and 13-24. We must bear in mind Odysseus’ kingly status
in order to appreciate the full resonances of the portions of the poem in
which he plays beggar. In the same way, in Book 8, it is crucial that the
audience recall Odysseus’ status. Only then does one perceive that Odys-
seus is signalling his kingship to the audience within the poem, the

30 On Nestor as ideal king: M. Detienne (above, note 10) 73, note 133; on the Iliad
theme of neikos in the agora: E. Havelock, “Thoughtful Hesiod,” YCS 20 (1966) 70 and
Nagy, BA 311-18.

31 The abuse of kingship in the Iliad is specifically related to Agamemnon’s lack of
aidés: cf. Il. 1.22-24 (his failure to honor Chryses) and Il. 1.149 (Achilles’ charge of
anaideia). On the wider connections of this Iliad theme (the inferior king vs. superior
warrior) see O. M. Davidson, “Indo-European Dimensions of Herakles in Iliad 19.95-
133, Arethusa 13 (1980) 197-202. Irish tradition also includes a number of tales in which
the generating circumstance is a king’s faulty behavior or failure to observe taboos (geasa)
attached to kingship: see M. Draak, “Some Aspects of Kingship in Pagan Ireland,” in The
Sacral Kingship (Leiden 1959) 653.
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Phaeacians. He does so by means of prince-instruction to Euryalos. Pre-
sumably, an audience familiar with archaic Greek compositions in the
genre—such as the Kheirénos hupothékai—would delight in Homer’s cre-
ation of dramatic ironies throughout this scene. For Odysseus the stranger
yet speaks like a king, to those who know.

We have seen that Odysseus’ words to Euryalos contain two themes
prominent in prince-instructions elsewhere, which account for the pres-
ence of similar phraseology. But the dramatic context itself in Odyssey 8
marks Odysseus’ discourse for what it is. Stanford, noting the apparent
digression in the speech to Euryalos, compares it to a “short sermon on
the diversity of gifts” (adducing 1 Corinth. 12.4ff.), and his emphasis on
the authoritative tone of the speech is correct: Odysseus is delivering the
archaic Greek equivalent of quoting St. Paul, using the topic and tone of
traditional instructional poetry.32

What is explicit in Th. 86ff.—that it is the king who speaks fault-
lessly, winning aidés and solving a neikos in the agora thereby—is acted
out in the Odyssey. Odysseus makes a general statement to his opponent
(176f.) whom the poet has already characterized as being the best look-
ing of the nobles (8.116). Although the contrasting character in Odys-
seus” short speech, the anonymous man to whom the gods have given the
gift of speech, appears to be simply a foil, we must see that it is none
other than Odysseus himself. This is disguised self-reference.?® Odysseus
does not have to say that he (unlike Euryalos) can speak well and with
aidds: he demonstrates this in his reply. If Odysseus conceals the refer-
ence to the identity of the good speaker, we recall that at this point in
Scheria he still masks his own identity. The two hidden facts are signifi-
cantly intertwined. Odysseus the faultless speaker is Odysseus son of
Laertes, king of Ithaca.

32 W. B. Stanford, The Odyssey of Homer (Edinburgh 1959%) vol. 1, ad loc. In fact,
Odysseus in the Iliad is a regular sermonizer about kingship in particular: of the four
examples of gnomic verses which mention the role of basileus in the Iliad, Odysseus
speaks three (Il. 2.196; 2.204ff ; 19.182f.; the fourth is by Calchas, II. 1.80); for the collec-
tion, see E. Ahrens, Gnomen in griechischer Dichtung (Halle 1937) 12ff. Only in the
Odyssey are Odysseus” pronouncements disguised.

33 Cf. T. Berres, “Das zeitliche Verhiltnis von Theogonie und Odyssee,” Hermes 103
(1975) 134, who views Odysseus’ self-reference as evidence for an adapting Odyssey-
poet’s desire for self-portraiture. Since Odysseus, the king, refers to himself, the argu-
ments of West and Wilamowitz (that the Odyssey description does not fit a king, there-
fore Hesiod is prior) are not valid: cf. West (above, note 2) 183; U. von Wilamowitz-
Moellendorff, Die Ilias und Homer (Berlin 1916) 478f. Also insupportable is F. Solmsen’s
contention that the Odyssey passage leaves out all reference to kings (a point used to
argue Homeric priority): cf. “The ‘Gift’ of Speech in Homer and Hesiod,” TAPA 85
(1954) 10. Ancient critics, conscious of social roles, noted Odysseus’ kingly status: the
scholiast to Th. 86 (above, note 27) selects Odysseus as the prime example of a king (citing
Od. 4.693) to elucidate the Hesiod passage on ideal kingship.
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In other details as well the Odyssey passage offers a dramatic version
of the abstract king-ideal of the Theogony. (Again, this is not to say that
Homer “dramatizes” a pre-existing text of Hesiod, but that both use
common themes in different modes.) For the contest between Odysseus
and Euryalos is actually described by Alcinoos as a neikos during an
agon (8.238f.); the poet calls it a neikos as well (8.158 neikese). By
winning, Odysseus acts to solve the neikos.3* Note that agon is a formu-
laic variant for agora in epic diction, and that the scene of the contest
has in fact been described twice already in Book 8 as the agora (8.109,
156).

Not only are all the terms of the Theogony description thus acted
out (speaking; aidos; solving neikos in the agora). The poet of the Odys-
sey has prepared his audience to view the contest with Euryalos as being
related to kingship. What I have called the “looking on” motif, promi-
nent in the two passages under discussion (Th. 85, Od. 8.173) is also used
to introduce Telemachus’ arrival at the Ithacan agora and Odysseus’ own
arrival at the Phaeacians’ agora:3%

,317 p° luev els a-yopnv 1ra)\ap.'q 3’ exe Xa)\xeov éyxos,

odk olos, &;.La -rw € kbves woBas ap-ym émovro.

Gecrmamv 5’ apa T® V€ X apw xarexevev Aenvn

Tov 8° dpa wdvres Aaok & émepyopevoy fnedvro. . . . (Od. 2.10ff)

xapwaAprs 5’ s;ur)\nvro ,Bporwv azoga T€ Kkal Epar
a'ypopsvwv moAdot &’ apa Gnnaavro iddvTes

viov Aaéprac daidpova. 7® 3 &p’  Abijuy

Beomeainy katéyeve xdpw kepalf) Te kat @uots. . . . (Od. 8.16ff.)

34 See R. Martin, Healing, Sacrifice and Battle: Améchania and Related Concepts in
Early Greek Poetry (Innsbruck 1983) 65-76 on the Greek notion of contest as solution to
difficulties.

35 The primary and most extended expression of this “looking-on” motif comes at Il.
12.312 (the people look on Glaukos and Sarpedon as gods). It is part of a larger theme,
that of the “honor of gods™: one is honored (Il. 9.155), repaid (Il. 9.302f.), welcomed (II.
22.435) like “a god.”

Other instances of the theme: at Il. 22.394 Hector is prayed to “like a god”; at Od.
7.11—a scene preparatory to the passage under discussion—Alkinoos, clearly a king, is
said to be heard “like a god” by the démos. Note that, in the two passages cited in the
text, the pouring of kharis by Athena is closely associated with the audience’s favorable
reaction to the figures of Telemachus and Odysseus. This accords precisely with the asso-
ciation of kharis and aidds in H. Dem. 214-15, quoted above: the possessor of kharis
transmits aidos (and therefore receives it also). Finally, let me cite Pindar OI. 1.30f., xdpis
8’ dmep dmavra redxet Ta pethixa Ovarols, in order to indicate the traditional nature of
the dictional equivalences among terms which describe reciprocal behavior:

aidos + kharis (H. Dem. 214f.)

kharis + ta meilikha (Ol. 1.30f.)

to meilikhon + aidés (Theognis 85f.; 365)
aidoi meilikhiéi (Th. 92, Od. 8.172).
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In the first passage, the context is concerned with the uncertainty as to
whether the young prince will be king of Ithaca and gain a permanent
place on the throne of his father, which he now temporarily occupies
(2.14). Interestingly, his speaking ability is singled out for mention as the
characteristic that most marks him for the position of king. Antinoos
says:

TyAéuay’, 7 pdda 81 oe diddokovaw feot adrot
traydpny T’ €uevar kai fapoaléws dyopever:

un oé y’ év dududre '10axy Bacirija Kpoviwy
moujoetey, & ToL yevel] matpwiov éow. (Od. 1.384-87)

So too in Scheria there is the possibility that the new arrival will
knock the islanders out of contention and become Nausicaa’s husband.
The poet plays with the resonances of a folklore motif, the royal mar-
riage test.36 Royal marriage seems far from connected to the topic of
prince-instruction, but as it turns out, in the Odyssey marriage and king-
ship have everything to do with one another. Penelope and the rule of
Ithaca are indissociable. I pointed out earlier that Odyssey 19 contains
an extended fragment of the Ruler’s Truth ideology, in form resembling
something directly taken from prince-instruction poetry. Who gives this
apparent digression within the poem? None other than the disguised
king again, Odysseus.

Both in his talk with Penelope and in his reply to Euryalos, Odysseus
allows his interlocutor to know that he is the king—provided the inter-
locutor recognizes the genre in which Odysseus is speaking.3” In Book 8,
he seals his coded signal with a clear sign consisting of a spectacular
discus-throw. As if to contrast with the final revelation of his status,
Odysseus begins the throw while still wrapped in his pharos (8.186); the
throw literally lowers the status of the Phaeacians as it reveals Odysseus’
own: they cower to the ground beneath the flung discus (190), which

36 Such resonances were certainly possible for an ancient audience: witness the multi-
form, attested in cult, in which Odysseus competes in a foot-race to win Penelope and
makes dedications to Athena for his victory: Pausanias 3.12.4, discussed in M. Detienne,
“The Sea-Crow,” in Myth, Religion and Society, ed. R. Gordon (Cambridge and Paris
1981) 24f. (= a translation of the chapter in Les Ruses de U'intelligence: la métis des grecs
[Paris 1974] 202-43.) Further on such folktale elements in the competition for Penelope:
U. Hoelscher, “The Transformation from Folktale to Epic,” in Homer: Tradition and
Invention, ed. B. Fenik (Leiden 1978).

37 Odysseus” parallel role as poet, manipulating genres of discourse, once more makes it
easy to lose sight of the artful composer Homer, who puts the genre of instruction-poetry
into Odysseus’ mouth for purposes of the wider composition. The layering evident in
Odysseus’ speech at Od. 8.167ff. is thus another piece of evidence (like Odysseus’ lies and
his adventure-telling) for the theory that the Odyssey’s overriding concern is with the
practice of narrative per se: see T. Todorov, “Primitive Narrative,” in Poetics of Prose,
transl. R. Howard (Ithaca, N.Y. 1977) 53-65 (a translation of Poétique de la prose [Paris
1971)).
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flies “past all the sémata.” While the discus surpasses these “distinguish-
ing marks,” the result of the throw is itself a séma, one which Athena
validates in person with a proclamation containing a double meaning:

’ 2 ! ~ /. \ ~

Kai k’ &Xads Tot, £€lve, dakplvete 70 oijua
2 I3 bl \ b4 13 b AY < 7/
Apupadowy” ETEL 0V TUL UEULYILEVOY ETTLY OMLA®,
9 \ \ ~ \ \ I3 7 Y
aAAa oAy wp@Tov' ov d€ fapael Tovde y’ defAov’

124 ’ 7 Y e/ dad ¢ /
ot 7is Pakwy 16de ¥’ iferar 008’ vmeprjoer. (Od. 8.195-98)

The key to the riddle is contained in an unusual catachresis, for only
here (196) in Homeric poetry is homilos used to refer to inanimate
objects rather than to a throng of persons, usually warriors. The sig-
nificance of the fact becomes more clear when we note that homilos can
be used to describe the spectators at a contest (as at Il. 23.804, 813) and
actually is used of the Phaeacian onlookers in this very contest at Od.
8.109.

Athena’s brief epinikion commemorating Odysseus’ throw can be
decoded to mean that Odysseus stands out from the “crowd” just as his
discus is “not mixed in with the homilos.” The message of Athena is
exactly that which Odysseus transmits concerning himself (the “speaker”)
in his words to Euryalos: cf. 8.172, uera d¢ mpémet dypopévoiow. “Even a
blind man” can distinguish Odysseus’ sign, says Athena; the statement is
ironically half-fulfilled soon after the contest when Demodocus, the
blind bard, tells the story of Odysseus in the Trojan Horse but does not
recognize the person who requested the tale, Odysseus (8.487ff.). This
“sign” that has “surpassed all others,” then, is iconic for Odysseus’ status
as surpassing speaker, athlete, and king.

In Book 19, a séma again follows Odysseus’ coded use of prince-
instruction in the conversation with Penelope. This time the sign that
alerts the audience to the presence of other coded messages is the brooch
that Penelope recognizes from Odysseus’ description.3® Following Nagy’s
recent demonstration that poetry itself can be a séma in epic, I now
suggest that in both the Odyssey 8 and 19 episodes, Odysseus is deliver-
ing two sémata: those designated as such (the discus-throw, the brooch)
and the undesignated use of a genre of discourse as a code to his
listener.39

In Scheria, only keen-minded Alcinoos succeeds in interpreting the
sign, though the audience of the poem appreciates its meaning: it
requires a king to know one. In Book 19, suspense arises from the use of
the hidden séma: will Penelope accomplish the task of reading Odysseus’

38 On the ironies of this entire scene see B. Fenik, Studies in the Odyssey (Wiesbaden
1974) 20-25; on Odysseus’ clothes as a coded message, see G. Nagy, “Séma and Noésis:
Some Illustrations,” Arethusa 16 (1983) 36f.

39 On poetry as séma: Nagy (above, note 38) 51. The general symmetry between the
Phaeacian and Ithacan recognition scenes is outlined by Fenik (above, note 38) 53-55.
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genre? But the queen, clever woman, king’s proper wife (herself like a
good king: Od. 19.108f.), must no doubt have already understood the
speaker for what he is—not beggar but king, instructor of princes.4?

40 A shorter version of this paper was delivered at the APA convention in Philadelphia in
December 1982. For useful suggestions, I wish to thank the anonymous TAPA referees
and Gregory Nagy.
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