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“ Bonnie MacLachlan

CHARIS in Farly Greek Poetry

Abstract

Charis in Greek literature turns up in a variety of contexts that is

startlingly wide. It can denote such things asc the sparkle of beautiful women,
the partisan activities between allies on the battlefield, the social camaraderie
of the feast or civilized behaviour. It has already been established beyond
reasonable doubt that the original meaning of the word is 'pleasure’, but the way
in which the word came to function in a web of moral and aesthetic concepts gave
it semantic accretions which often obscure that original core. This thesis is an
attempt to sort out those semantic accretions. It examines the social experiences
of charis in its aesthetic and ethical guise, with a view to charting its role in
the mores of archaic Greece. The results of this inquiry are applied to the texts
themselves, in an attempt to offer new possibilities of interpretation or to shed

light on some passages which have hitherto been troublesome.

The picture that emerges is this: charis, whether the aesthetic pleasure in
physical beauty or the ethical pleasure such as is enjoyed in the exchange of
favours, is a social experience. It indicates a softening of the natural barriers

between people, hence is often found coupled with aidos.

3ut charis was not a 'soft' emotional feeling: in its ethical aspect it governed
social interchange and amounted to a positive lex talionis, where charis called for
an appropriate return-charis, or serious reprisals could be taken. This dike of

charis is traced in texts from Homer to Euripides.

The Charites represent charis on the divine level, and the thesis looks at the
various cults of the Charites as well as their presentation in the literature, with
a view to reaching a better understanding of the charis they distributed. In the
poetry of Pindar and Bacchylides, where the various threads of charis are woven
into a complex and dazzling whole, the Charites are bathed in light. This association
of light with charis and its cognates arises from Indo-European religious beliefs,

and is interestingly reflected in the etymology of charis.
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B onnie M acLachl1lan

CHARIS in Early Greek Poetry

Abstract

Charis in Greek literature turns up in a variety
of contexts that is startlingly wide. It can denote
such things as the sparkle of beautiful women, the
partisan activities between allies on the battlefield,
the social camaraderie of the feast or civilized
behaviour. It has already been established beyond
reasonable doubt that the original meaning of the word
is ‘pleasure’, but the way in which the word came to
function in a web of moral and aesthetic concepts gave
it semantic accretions which often obscure that
original core. This thesis is an attempt to sort out
those semantic accretions. It examines the social
experiences of charis in its aesthetic and ethical
guise, with a view to charting its role in the mores of
archaic Greece. The results of this inquiry are
applied to the texts themselves, in an attempt to offer
new possibilities of interpretation or to shed light on
some passages which have hitherto been troublesome.

The picture that emerges is this: charis, whether
the aesthetic pleasure in physical beauty or the
ethical pleasure such as is enjoyed in the exchange of
favours, is a social experience. It indicates a
softening of the natural barriers between people, hence
is often found coupled with aidos.

But charis was not a "soft" emotional feeling: in
its ethical aspect it governed social interchange and
amounted to a positive lex talionis, where charis
called for an appropriate return-charis, or serious
reprisals could be taken. Tkis dike of charis is
traced in texts from Homer to Euripides,.

The Charites represent charisgs on the divine level,
and the thesis looks at the various cults of the
Charites as well as their presentation in the
literature, with a view to reaching a better
understanding of the charig they distributed. 1In the
poetry of Pindar and Bacchylides, where the various
threads of charis are woven into a complex and dazzling
whole, the Charites are bathed in light. This
association of light with charis and its cognates
arises from Indo-European religious beliefs, and is
interestingly reflected in the etymology of charis.
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TOREWORD

I owe thanks to many people for encouragement and
support in the preparation of this thesis. The first
to light up my interest in the concept of gharis was my
teacher at Ottawa, Willy Borgeaud, and he has continued
to prod my work on it with lively discussions.

The seed of the central idea of the thesis was
germinated when I accepted the invitation of the
Société d’Etudes Anciennes du Québec to address its
colloquium on "La Femme Grecque"” in the autumn of 1982,
I have twice addressed the Classical Association of
Canada on subjects which have worked their way into the
thesis —-- the cult of the Charites and the heroic
code of tjme =--, and the Association Canadienne
Frangaise pour l1’Avancement des Sciences has also heard
me on Achilles?’ sulk. I am grateful tc the audiences
on these various occasions for their good discussion
and encouragement.

I am grateful to the Government of Ontario for
financial support in the form of several Ontario
Graduate Scholarships, and to the University of Toronto
for awarding me its Open Fellowship one year. And I
wish to express my very special thanks to the Canadian
Federation of University Women for awardicg me its
Margaret McWilliams Doctoral Fellowship in 1985-6.

This last award was a particularly encouraging one
since, by its terms, it constituted a strong expression
of interest in my subject on the part of strangers to
the discipline.

My greatest debt of thanks must go to my thesis
supervisor Leonard Woodbury, and I very keenly regret
that he did not live to see my thesis completed and to
receive these thanks. His great learning, his sharp
wit and his frieandly but critical encouragement at
every turn seem to me the marks of a great teacher. I
am grateful also for the generous and efficient way in
which Lesmond Conacher and Douglas Gerber undertook to
be my interim supervisors after my Doktorvater’s death.
They gently but firmly kept me on my course, and
contributed insights and suggestions which have made
the thesis very much richer. Finally, on this head, I
must thank my new supervisor Emmet Robbins, who,
inheriting the role of supervisor when the project was
already far advanced, has given it careful attention

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



iii

during the final stages. I am indebted to him for many
important contributions, especially to Chapters Eight
and Nine.

This work could not have been completed without
the generous suppor: - moral and financial - of my
family. Many of the ideas were sharpened in conversa-
tions with my husband, and it is to him that I owe the
physical produciion of the te=xt.

My sense of gratitude to all these people for this

support and encouragement is a lively one. éxb §E xé
1] 4 ’ 2/ /
ro. 18éw XuP.J rly.ara. Mt/ TE& o

Unless otherwise noted, references in the
footnotes are to the edition which I consulted;
information about other editions is in the Biblio-
graphy. In the matter of transliteration of Greek into
Roman characters I have adopted the following
convention. An array of terms which are essential
strands in the conceptual web of which charig is part
have regularly been transliterated: charis, time,
dike, arete, aidos, xenjia etc. But they have been
transliterated only when they occur in isolation from
other Greek words and when they refer to e.g. charis
the thing, or charis the concept: X;PS the word
remains AJPS.
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CHAPTER ONE

INTRODUCTION

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



Charis is a word that attracts the attention of
any serious reader of early Greek poetry, for it emjoys
prominence in quite a startling array of contexts.
Charis flickers when beautiful women sparkle; soldiers
bring charis to their commanders on the battlefield, or
expect to win it from them when they have fought well;
charis graces appropriatc behaviour and speech, and is
a distinguishing mark of nobility; it is at the centre
of the feast; in the verses of the love-poets it sits
upon the hair or the eyes of the beloved; for the
epinician poets it crowns that moment of supreme glory,
when the athlete wins and is celebrated in song.
Indeed, it would seem that for the early Greeks charis
was present at all the high moments of life. And at
death, one faced the dreary prospect of the
disappearance of charis.

What single thread could tie together the
disparate instances that are described in the poetry as
charis? If we turnm to the etymological parent of
charis, we find the Indo-European *Eher-, from which we
derive such Greek cognates of charis as Xa(ps'v
;qpi, etc., indicating that the original meaning was
‘pleasure’.1 The etymology of a word must always be
testd against current usage, and, judging by the
semantic field represented by the use of charis above,
‘pleasure’ is a necessary but insufficient definition
of the word. While there is pleasure involved in all
of these instances, it is pleasure of a certain kind:
clearly other Greek words for pleasure, such asﬁbcvi s
cannot be substituted for charis in every instance.

The etymological picture is further complicated by the
fact that linguistic parallels of charis in other

languages app~ar to have the connotation “light’, an
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ingredient that is present in many, but not all,
occurrences of charis and its cognates in Greek. This
has led scholars such as Usener and Max Miller to
identify the Charites, the Greek divinities who
dispensed charis, with Indian light divinities.2 While
this has since been discounted as an etymological
error,3 the association of light with charis is so
striking in many passages of Greek literature that it

cannot be ignored. Acting on the suggestion of Albert

Fulda, in his Untersuchungen iiber die Sprache der
Homerische Gedichte (Duisburg 1865) 21ff., that the

nature of charis-pleasure is such as to make one ‘glow’
or‘radiate’ one’s delight, I attempt in Chapter II to
trace the roots of this metaphor (preserved in our own
speech) back to the pervasive influence of the notion
of a god of the ‘bright’® sky. This helps to account

for such passages in Gree! “iterature as:
X&e(fwv &yaeéxPaTm é v

(Hesiod, fragments 43.4, 70.38,
73.3, 185.20, 196.6 M-W) (having the ‘sparkle’ of the

Charites);
' Ly ' Oqeito 82 Koy
Me( at L ETARwWY - ELTO E KOU
Kadet K Xun L 1 (;‘m, 1 (‘Dili,.G.ZJ?)

(Nausicaa’s astonishment at Odysseus, ‘sparkling’ with
charisg);

’ ‘ /

/'(é?us S'ana)\ayﬁero noA)«r(

(I1.XIV.183; 0d.18.298)

(Hera’s/Penelope’s earrings ‘radiating’ charis).

Recent scholarship has tended to deny any fundamental
connection between charis and light in the literary
texts, however, and at best accounts for the
asgsociation by a metaphorical addition on the part of
the Greek poets.4

In an attempt to get at the distinguishing feature
of the pleasure that went by the name of charis in
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Greek literature, Otto L6w, in an important study of
the word for his dissertation XAPIE (Diss. Marburg
1908) 1ff., isolated the primary connotation as
‘something that brings joy’, factum laetificans.
According to Léw, this is to be distinguished from the
state of mind, the feeling of pleasure, which would be
designated by the word Xapi (2). Charis is not static,
but a vis laetificatrix (22). Although the sequence of
receiving and returning a charis was acknowledged by
Léw, he refused to accept the notion of gratitude or of
the impulse to return the charis as arising from the
nature of this pleasure, but insisted that, at least
prior to Theognis, these notions must be derived solely
from the context of a charis-event (11-14),

More recent scholarship has re-introduced
‘gratitude’ as a designation of charis. J.Franzmann,
The Early Development of the Greek Concept of ‘Charis’
(Diss. University of Wisconsin 1972) 1-2, isolates
‘gratitude’ as one of the primary aspects of charis as
early as Homer. Penelope’s complaint that there has
been no charis demonstrated by the Ithacans for the
good deeds done by Odysseus (0d.4.695) is a protest
that there was no gratitude shown for the kindness
demonstrated by their king (3). S.M. Abzinger, The
Charites and Charis in Early Greek Poetry, (Diss.
University of Toronto 1969) 37,isolates several
passages in Pindar that mean ‘gratitude’. But a recent
writer has rejected anew the idea of ‘gratitude’ in
charis, ar a modern analytic view. Mary Scott, "Charis
in Homer and the Homeric Hymns," Acta Classica 26
(1983) 2, reflects that whereas we examine any action
from the point of view of intention and motive, the
Greeks did not, but rather, approached the act with a
descriptive assessment in mind. They would judge the
effect of a charis—-favour by the result upon the
recipient, by the pleasure he felt and displayed. The
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favour itself, the emotion felt by the recipient and
his response would all go by the name of charis, for
the Greeks didn’t make the nice distinctions we are so
fond of, and certainly didn’t isolate a state of mind
like gratitude as worthy of note.

The phrase Xiptv eldevaL of course came to be the
standard expression in Greek for ‘feeling gratitude’,
and occurs at I1.XIV.235, when Hera asks a favour of
Hypnos and promises that she will jdpiv l(PéML if he
complies. She makes her promise explicit with the
offer of one of the Charites as a bride (267). The
passage certainly suggests that Hera is conscious of
her state of mind,S namely being disposed to reward
Hypnos, but she doesn’t draw a sharp distinction
between this and its concrete manifestation, a Charis.

Bruno Snell, The Discovery of the Mind (Cambridge,

Mass. 1953) Ch.l, has drawn attention to the fact that
in Homer there is a parallel lack of distinction
between the way the Greeks described an organ of
perception and their description of the thing
perceived. It would appear that the fact that charis
could designate a favour, and the response in the
recipient that issues in a return-charis, points to a
similar reluctance to isolate a state of mind. This is
true not only of Homer. J.W. Hewitt, writing earlier
in this century, argued that the idea of gratitude
came late to Greek thinking, that opportunities to
indicate gratitude or ingratitude were ignored, in
favour of other, higher, priorities. Even the ‘thank’-
offering was not really an expression of thanks, he
argues, but an attempt to propitiate the gods, to avert
evil rather than to reciprocate goodness.6 Assembling
evidence from Hemer to Thucydides, Hewitt concludes
that the whole idea of feeling ‘grateful’ was but
rarely expressed in any form before 400 B.C. Hewitt’s

isolation of ‘gratitude’ from the expression of
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gratitude is something that even we do not do: what is
‘gratitude’ apart from the expression of thanks? He is
requiring of the Greeks a clarity of personal response
that we do not require of ourselves. And the important
point, the one that makes an inquiry into charis a
fertile study of Greek behaviour, is the social
gsequence that is often implied by the word. What needs
examining is not the clean, original meaning of the
word, but the socially complex experience of charis.

The exchange of favours is but one experience
that is designated by the word charis. The encounter
with beauty, with attractiveness, in men and women or
in poetry for example, also went by the name of charis,
and permeates the love-poetry of Sappho or the
description of the radiant victor in epinician poetry.
As with the exchange of favours, charis can designate
any of the stages in the event: the attractiveness that
stimulates a response in the perceiver, or the response
itself.

Charis bound people together in the archaic Greek
worid, through the experience of pleasure. Before the
Greeks became citizens of a polis, when new and more
complex levels of loyalty and obligation were imposed,
the distribution of favours and good behaviour --
such things as went by the name of charis -- was
enforced by the individuals concerned with a vigour
that is unknown to us. We are familiar with charity
that is voluntary, and giving that is ‘selfless’.
Charis was never self-denying, nor confined to the
self. The exchange of charis-favours was founded upon
a very general psychological phenomenon, the
dispeosition to return pleasure to someone who has
given it to us. But this pleasure-exchange was
accepted as a convention, and like xemia , the requital
of favours that protected travellers in the early Greek

world, the charis—-convention amounted to a positive lex
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talionis. A benefaction called for a suitable return
and reprisals might be taken when the anticipated
reciprocity did not occur. The Greeks nearly lost the
Trojan War because Achilles withdrew from the fighting,
charging that he had not received the charis that was
his due (Il. IX.316).

Any examination of patterns of social interaction
in Homer must take into account the work of A.W.H.
Adkins. Beginning with Merit and Responsibility
(Oxford 1960), Adkins claimed that behaviour in the
Homeric world was motivated by two impulses, the
competitive and the co-operative. The competitive
urge, fuelled by what the leading men in the Greek
world recognized as arete, drove men to compete for
public praise. Success was all important; failure
invited shame. When the competitive urge conflicted
with the demands of cooperative virtues (like charis),
the latter would lose, as having the weaker claim to
praise. Adkins has had a successor in Mary Scott. She
refines Adkins’ thesis, with the additional claim that
the cooperative as well as the competitive virtues are
founded upon enlightened self-interest. Charis, she
claims, is exercised out of self-interesc,7 The
biggest contribution made by Adkins and Scott is their
demonstration that there was no such thing as
‘selfless’, purely co-operative, behaviour in Homeric
society. But the world has never known a society tuaat
was purely competitive or purely co-operative. All
successful social groups function with an awareness of
enlightened self-interest, and develop comventions to
encourage good, and discourage bad, behaviour. The
remarkable thing about Homeric society is not that they
were 80 driven by individual self-interest, but that
their collective conventions were so powerful. The
compelling urge to attain praise or to avoid shame was

a strong admission of their submission to the group.
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And this is as true for Pindar’s world as for
Achilles’. In epinician poetry, victors vie for the
charis of praise from their community, as Homeric
warriors had fought for the charis of glory from
theirs. And these actions served the group as well as
they did the individual. The competitive urge cannot
be divorced from the cooperative, as A.A. Long argued,
in his challenge to Adkins, "Morals and Values in
Homer," JHS 90 (1970) 121-139.

An examination of the role played by the Charites
in early Greek literature points to a consistency
between charis and the goddesses who dispensed it. Lo&w
described them as deas laetificatrices, goddesses who
dispensed pleasure (46). But the pleasure is always of
a social nature. In distributing beauty, the Charites
fostered human interaction through physical allurement.
Their blessings were contingent upon the social order’s
being governed by restraint and mutual respect
(e.g.,Theognis 1138, Pindar Pyth.2.42),and in praise-
poetry they award the charis of undying fame to a
successful athlete, reciprocating the glory he has
brought to his community. Apart from their occurrence
in the literature, the Charites were associated in
antiquity with the good things that benefitted the
social group. Two important books have appeared since
1960 which document the evidence for the cult of the
Charites., The first of these was O Tema das Gracgas na
Poesia Cléssicg, by R.M.R. Fernandes (Diss. Lisbon
1962), followed by Die Graziem (Bonn 1966) by E.
Schwartzenberg. At the earliest stage of the cult in
Bronze-Age Boeotia, the Charites dispensed fertility
for the crops. Elsewhere, they were venerated as
patrons of youth, of marriage, of healing, and later of
the benefits conferred by the state. Their social
importance was familiar to Aristotle, who advised the

erection of a temple to the Charites in a prominent
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place in the city, to ensure reciprocal giving, 3vrané§w1.h

for this, he says, is the distinguishing feature of
charis (NE 5§.1133a).

This thesis, while it argues strongly for the
‘social’ nature of charis, is not a sociological study.
It is an attempc to grasp how the poets understood the
experience of charis, hence how they used it in their
poetry. My principal aim is to assemble a more or less
complete picture of charis, drawing on evidence from
literature, archaeology, ancient science, and so to
contribute to the understanding of texts. My starting-
point is the designation of charis as ‘pleasure’, but
pleasure of a certain sort, the kind of gratification
that provokes a response, that binds people together
through the giving and taking of gratifying things.
Obviously, what qualifies as a ‘gratifying thing’ will
vary from poet to poet, from age to age and genre to
genre, but identifying these charites will, I trust,
contribute to my expressed purpose. My inquiry will
examine texts from Homer to Bacchylides and Pindar,
with a subsequent look at charis in the Oresteia and in
three plays of Euripides. The way in which charis was
used by the dramatists, when sophistic rhetoric had
begun to permeate Greek literature, provides both a
confirmation of, and counterpoint to, its seminal role
in the earlier poetry. As background to the
investigation of the literature, Chapters II and III
provide information on the early Greek understanding of
‘light’, so often associated with charis, and on the

cult of the Charites.
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NOTES TO CHAPTER ONE

1. Reflected in its being the substantive for the
Greek verbxafma , ‘I rejoice’. J. Pokorny,
Indogermanisches Etymologisches Worterbuch 1.440-441
inciudes fap:s and xalpw with derivatives from *gher-1,
meaning ‘begehren, gern haben’ along with such parallel
forms as Sanskrit hfryati, ‘findet Gefallen, begehrt?,
or Avestan zara- m. ‘Streben, Ziel’, P. Chantraine,
Dictionnaire étymologique de la langue grecque,
connects yip.s with Old Armenian jir, ‘don’, ‘grice’.
Frisk, Griechisches mologisches Wérterbuc s.v.ja%u,
adds the 0ld High German gern ‘begierig, eifrig’.
Claude Moussy, Gratia et sa famille (Paris 1966) 411,
connects it with the Lat. ‘horior, hortor’, pointing
out that the Latin semantic parallel gratia is not an
IE cognate, deriving as it does from *g er-, ¢louange’.

2. Usener, in Gitternamen (Frankfurt 1948, first
published 1896) and A.Haggerty-Krappe in "Les Charites"
REG 45 (1932) 155-162, defend Max Miiller’s
identification of the Charites with the Haritas, the
horses of the sun in the Veda: Lectures on the Science
of Language( London 1882) 2.408ff.

3. The ‘r’ of ‘Harit’ derives from an ‘1’, and the
word belongs to the family that produces the German
‘gelb’ or our ‘yellow’ (see "Les Kharites et 1la
lumiére," RBPH 63 (1985) 7, by W.A. Borgeaud and B.
MacLachlan.)

4. R.M.R., Fernandes, in O Tema das Gracas na Poesia
Ciassica (Lisbon 1962) 5-6, separates the derivatives
of *gher- ‘desire’ (Pokormny 1) from *ﬁher-l‘shine’
(Pokorny 3), and concludes "Deste modo, jJacpw ndo
encerra em 8i a nogdo "brilhar". Mary Scott, in
"Charis in Homer and the Homeric Hymns," Acta Classica
26 (1983) 1, agrees that Greek cognates of charis do
not intrinsically contain the notion of ‘shining’. Her
rejection is based on the fact that ‘brightness’ does
not occur in all instances of these words.

5. The expression X&.J aSevac does not imply
‘knowing a favour’ in the sense of propositional
knowledge, but rather describes a feeling, a
disposition or sentiment, cf. jma eidévar , ‘to have
kindly feelings’.
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6. "The Thank-Offering," TAPA 45 (1914) 77f€f.

7. Op. cit. (above n.4) 12: "“Charis is one of the
major evidences of this need for co-operation in order
to secure the survival of the individual. 1In spite of
the general background of the dominant social-code with
its emphasis on personal survival, the exchange of
charites arises as a consequence of the realization
that one cannot survive alone, that one needs others."
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CHAPTER TWO

CHARIS AND THE GREEK ‘LIGHT-AESTHETIC’
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Argument

Light and illumination occupied a much more
prominent place in the Greek world-view than they have
in ours, and charis, while not identical with light,
partook of many of the same properties as light. The
fascination of the Greeks with things radiant, and
their understanding of how light functioned in relation
to perception, offers an explanation for the frequent
association of light with charis, quite apart from a
justification on etymological grounds.

Like light, charis radiated from the eyes,
reflected emotion and was therefore an important
element of love-poetry. Charis, like light, radiated
from the body as physical beauty, and dominated the
ave-inspiring epiphany of the divine. In mortal
approximations of a divine epiphany, the winning of
glory or the unveiling of truth, light and charis
dominate.

These are the circumstances that enjcyed the
highest reputation among the early Greeks, hence charis
participates in the highest moments of Greek life.
While charis and light are not identical, they function
in much the same way. This is because of a common
world-view that invited their partnership.
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Thex=e is incontrovertible evidence that exact
linguistic equivalents of charis in other Indo-European
languages possess the primary meaning of light, not
pleasute.l It is also the case that in early Greek
poetry light pervaded many of the instances of charis,
a few of which were cited in Chapter I, p.3, and many
more will be examined in the chapters that follow. The
same Indo-European parent, *%her-, appears once to have
contained the notions of ‘pleasure’, of ‘scratching?,
and of ‘ahining’,2 and these elements appear to have
taken a more or less indepemndent course in the
linguistic branches of the Indo~-European family. The
notion of scratching (7XJP;SJW) did not appear in the
Greek charis, and despite the frequency of the
association of light with charis, there are many
literary passages where one looks in vain for something
radiant. When Penelope upbraids the Ithacans for not
demonstrating charis in return for Odysseus’ kindly
rule (0d.4.695), she is not asking for light.

But there are other grounds for light to permeate
charis in Greek. The Greeks possessed a great affimity
for light, and would attach it to a notion with as
positive a value as charis. Scholars have frequently
commented on this Greek ‘light-aesthetic’. Max Treu
describes the pure joy the Greeks took in the
perception of the bright and the shining.3 C. Mugler,
in an important study of the Greek notion of vision and
light, begins with the statement that light rather than
air was the £lément vital for the early Greeks.4 A
recent article makes a case for the Greek passion of
sparkling, shimmering light; the writer notes that
"archaic lyricists took delight in all that sparkled

and gleamed, that shimmered and glowed."5 Light was of
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course essential for vision, and the Greeks have been
described as Augenmenschen, with their sensitivity to

light and the phenomena made visible by it.6

Charis and the light radiating from the eyes

"Come stand by me, friend, and let spread the

charis that is on your eyes." So says Sappho, in

fr.138v. "Hail, lady," says the humble Metaneira to
the goddess Demeter who appears to her. "You are from

noble origins, for aidos and charis are conspicuous

upon your eyes" (H.Dem. 213-214). The beauty of the
Charites was described by Hesiod several times as
dV“PJXH“T“’ a sparkle that comes from the eyes.7
Euripides describes death as the disappearance of
charigs from the eyes (fr.736 Nauck).

According to early Greek theories of perception,
the eye, the seat of charis for the poets, was the
source for the ‘ocular fire’ that was necessary for
vision. As the sun, moon and stars emitted fiery
beams, so shafts of light were sent out from a
reservoir of fire inside the eye, illuminating the
objects perceived. Alcmaeon of Croton (late 6th cent.
B.C.) devised the earliest theory of percention of
which a record has survived. Theophrastus records him
as saying that the eyes ‘see’ through the fluid that
surrounds them, a liquid that possesses fire; when the
liquid is struck (i.e. when the eye is struck) it
lights up (i.e. flashes are seen):

b(fgaz\y.o:)s Se 5P3vl S rcu ITE’Pv.g D’Saros. ‘o/n

5 ExeL mlp, Sﬁ/\c\} civay - T EvTes fip dxhdpmeuy .

(DK 24 A 5)
Further evidence on Alcmaeon’s theory comes from
Chalcidius’ commentary on the Timaeus, although this

must be used with caution. Chalcidius says that
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Alcmaeon’s theory held that two channels filled with
‘natural breath’ and zarrying light, joined the brain
to the two eyes (DK 24 A 10). From Fmpedocles we get
the notion cf emenations or effluences (éﬁcppcai)
coming from objects and entering the eye via tiny
passages, while from the eye’s fire a ray goes forth
towards the object:..8 Not before Plato is there any
discussion of just how the two sources of light
encounter one another and produce vis:'.on,9 but the
language used by the poets to describe things visible
suggests that popular belief held that shafts of fiery
light were emitted by the sun and the heavenly bodies,
the eyes and by bright things. Homer describes light
emanating from a helmet (I1.XIX.381l), or from bronze
(I1.I1.458); Pindar asks the beam of the sun, the
‘far-seeing’ mother of the eyes, what it is devising
(Pae.IX.1-2); Theognis says of Typhoeus that a
‘wondrous fire’ flashed forth from his eyes (826-827),
and Pindar describes himself as ‘looking brightness

with his eye’ (gpyaru Eéfxopau Aapnpﬁv ,Nem.7.66).

The converse of this popular belief, that
quenching the fire eliminates vision and life itself,
is also found in the poets. As light was the principle
of life, leaving life was closing one’s eyes to the
light. Even the lose of vitality through pain, grief,
fear and despair was experienced as darkness, being
covered in night, Aeschylus, in the Eumenides,
describes the ‘living and the dead’ as SepxongcLﬁ.xal
Su&oHyéTm$(385),‘those who see’ and ‘the dim-sighted’.

The vocabrlary used to describe vision reflects
the phenomenon of perception as the early Greeks
understood it. The beams of light that were sent out
from che eyes, the a&x;i, gave rise to the verb
AbXdScp&L, ‘to see’. Another word meaning ‘to see’
tells us even more about the experience of perception

among the early Greeks. Bruno Snell reminds us of the
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connection between Sépk555lt and SPdnwl. Spixwi refers
to ‘the serpent with the uncanny glint in his eye,’ and
Snell points out that this indicates that " 6;Pxesbat
refers not so much to the function of the eye as to its
gleam as noticed by someone else." The Gorgon ‘looks*
fire from her eyes, nap bqgaApoﬁsu SggopxuSS, and the
weight borme by the verb is the terror she incites by
her glance.10 The poets were not just registering the
physical act of perception, but rather the ‘mode’ of
perceiving. In the case of 6€Px568aL this is
registered by the way the light emitted by the person
looking is perceived by someone who watches him. In
the case of AéJGGélV » the viewer is registering the
fact that he is seeing something bright, Acuxés, and
this is gemerally a pleasursble mode of seeing.
366:591L » on the other hand, was used when the viawer
had a ‘threatening impression’.11
We too blur the distinction between the subjective
and the objective in the act of vision. The ‘look’ of
someone refers both to his act of looking, and to our
perception of the mode of his looking (cf. ‘he looks
angry’, ‘he is good-looking’). But the Greeks, for
whom light bound the viewer and the person or thing
viewed together in one experience, simply did not make
the distinction. The sun, who sent out the most fiery
beams, was the prototype: he was at once seen by all

and all-seeing:
> . N - - - ’ , 7 i
008 av  vae BlaSPaKOL ‘Hé i os nep,
o0 TE Kal é%drarc\/ médeTar Gaos tI’GC()o:’JJr&JL
(L1.XIV.344-345)
As charis was found on the eyes, we can expect it tc bLe

involved with this single act of beaming and seeing,

with its immediate effect on the spectator.
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Charis and the ‘look’® of one’s character or emotion

As the eye transmitted the vital principle, light,
in people, and ‘looking’ through one’s eyes betrayed
modes of experience or character, the early Greeks
commonly described a person’s emotions as their
‘looking’ in a certain way.12 The eyes could £ill with
fire and denote passion or anger, they could ‘zlow’
with beauty or desire, and they could radiate with jcy.
In most of these modes charis and its cognates
participated.xapcﬁés denoted someone who had the
‘look?® of avidity, like the beast contemplating its
prey.13 Like the Xapcnés lion, Menelaos stares at his
rival Paris in the duel and EKJPW (I1 III 23). The
BJpés, seat of passions, has been described as ‘the
fiery power of moving life.’14 As such, it was the
appropriate seat for the joy that went by the name of
charis. Albert Fulda examines the common phrase
patpe €V Gup, and concludes that the early Greeks
meant by this expression ‘er glinzte im Geiste’. To
describe someone as ‘radiating light from the eupés’
was a concrete expression for the abstract notion of
rejoicing, Fulda argues. He backs up this observation
with linguistic evidence for the same notion, that the
joy expressed in several Greek words betrayed a
fundamental association with light.15 quée qué(d/os
and r“VUPGL were words which Cuiglus had connected with
avos Xavaw -- ‘gleam’-words. W.B. Stanford has
similarly noted that the basic meaning of thw 1s ‘to
be bright?®> (cf. KanVW, of the calm, ‘bright’ sea).
Qat%ecs similarly meant ‘beaming with joy’, i.e.

‘sparkling’. We may compare this disposition to
convey joy by “light’-words with our own use of €glad’,
whose original meaning was ‘bright’., We have also

chosen to distort the correct form of ¢“delite’
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(< delectare) to ‘delight’, inserting the element of

illumination with rejoicing.

Charis and the light of love

When the eyes sparkled, the Greeks found them
erotically alluring, and charis and the Charites were
often identified with this sparkling. Charis and
Peitho, says Pindar (fr.123.9),dwelled in Theoxenos, a
lad from whose eyes rays of light sparkled,

making one ‘teem with desire’ for him:

ras  S& @co§c’vcu aKTIvas mols oSy
: pappapu{oi(&s Spanzls
¢s pn woBw  wupalverac
(fr.123.2-3)

A.C. Pearson, commenting on the lover’s glance in
Sophocles’ fr.474, describes this light-phenomenon as

one shed by the two lovers on each other:

The fiery flash is a physical emanation from
the eye, which, making its way straight to the eye
of the beloved, is met in its course by the
responsive glance of mutual love speeding as fast

to the eye of the lover,20

Pearson cites parallel passages for this
experience, suggesting that, like othzr modes of seeing
and emanating ocular fire, the love-sparkle involved
Loth the looker and the one looked at in one common
light-experience. The source of the love-light was of
course divine. We recall the &FmpJKparm of the
Charites (above p.15), the goddesses from whose eyes

flowed ‘limb-loosening love’:
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- Y ’ \ " ’ ) W - - ‘
Twv  kat ame  pAgfapwd Epes ecBerc ScpKCPivac&J

A s .
Av6ipedq (Theogony, 910-911)

Charis and the light of physical beauty

The early Greeks seemed particularly attracted to
sparkling, dappled light. Barbara Hughes Fowler
demonstrates their preference for 1)} mexiAa 1in the
complete range of aesthetic phenomena.21 This
preference explains how words like Xmupés ,» whose basic
meaning was ‘anointed with oil’ came to mean ‘sleek’ or
‘shining’, then ‘rich’ and ‘radiant’.22 Althouzh this
same transference took place in the Latin laetus,23 it
is not an aesthetic we have elected to maintain. The
Greeks in the Megalithic period were known to have
worshipped their gods in the form of oiled stones.2
Nestor and Alcinous adormed their palaces with oiled,
shiny stones (I1.III.408, 0d.8.6). At Eleusis,
illuminated statues were anointed with nil.25 Charis
was used of things that sparkled or glistened (cf.
Hera’s /Penelope’s earrings, I1.XIV.183/0d.18.298, from
which XJPA S'dnckdungrc ncAA{ ). wvdysseus wins his
way with Nausicaa only after being anointed with charis
by Athene after his bath. He sits on the shore
‘glistening’ with charis and beauty, overlaid with
sparkling radiance like an object gilded by Hephaistus:

Gs S0 b T 168 TepLy €U ETAL  apyupw &vs
(’::5()?; s :JBTIE "H(Lpsa i(f::s JS:" 5aEPv A Exa\f I'Tau\/\\i(\JsJ ’,/“Brivqrw

’ ‘ > 3 ’
r\éxvq‘v ﬂaVTDLq\/ : Xafuzv}'a §¢ gf)/é.i ré_)‘E_LE}',;
Wo Upa TR KATEXEUE  xapV KeGaAd Te mAL @peis
/. » ‘ - RN 2 ~ -~
tler Yreor  dndveube Kowv  €nL Eiva 51).:66(,5.

KEMeU  kaw fapidL srrBuv. Cqeiro §€ K”"‘/lj‘f'

(0d4.6.232-237)

This radiant charis of Odysseus, that causes Nausicaa
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and her handmaidens to gaze in astonishment (qutrc)
and then to act on his request to be admitted to the
palace, is akin to the beams of erotic allurement,26
but it is the god-given beauty of Odysseus that

dominates the passage. He has been blessed by a god,

and as such appears divine to other mortals.

Charis and the epiphany of the divine

When gods and goddesses appeared to the early
Greeks, they often did so bathed in light. One of the
most striking theophanies occurs in the Homeric tymn to
Demeter, 275-280. Demeter sheds her guise as an old
woman, and around her ‘beauty emanates’ (ﬁqﬁ T2 apGe re
xaddes quo ).27 From her immortal skin a light
radiates afar, and golden tresses lushly cover her
shoulders. The whole house is fil.ed with ‘lightning-
brilliance’:

rde 8¢ Géyyos amd xpcos  abavarewe
Naprme Beds, §avBa S¢ kopar rateyqveBev Lpeus
m')g?]s S’EHA;\Ggr] mekives SCpos a6 Tepons Sy .
(H,Dem,278-280)

The light radiating from the immortals, especially
from the eyes, is what most often distinguishes them as
divine.28 The gods appear in light (@afdeSU:u)zg and
this feature of the epiphany becomes the prototype for
momentary experiences of the divine among mortals.

When the gods act on behalf of a favoured mortal, like
Odysseus anointed by Athene the mortals demonstrate

their blessedness by being bathed in 1ight,3o

and their
fellow mortals are bound up in the light-experience as
they react in astonishment. This is clear in the

several passages of the Iliad where divinities promote

the success of their favourites, appearing in and
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shedding over them, light. Pallas Athene appears to
Diomedes 'like a burning fire, like a harvest star
shining bright above the others' (Il.V.1-8). She
kindles a flame from his head and shoulders, and all
who see him are stunned. This precedes Diomedes’ more-
than-mortal aristeia. Achilles, as he prepares to
enter the battlefield, is aided by Athene, who sets a
thick golden cloud around his head. He appears “like a
beacon-fire shining through the smoke, and a gleam went
up from him towards aither’ (ll.XVIII.ZO?—ZlA).32
Charis behaves in just this way in epinician
poetry, bathing a victor in light, illuminating him in
his state of blessedness that approximates divinity, a
light that evokes reverence from the onlookers. Like
the charis that accompanied aidos on the eyes of
Demeter (above p.l15), epinician charis is a.dola .
Hence Pindar prays to Zeus on behalf of the boxer

Diagoras:

Sibo.  1e ol atbolav Kﬁ%.v
KaL fmor’ AGTWY  KaL  mere el -
vy .
(01.7.89-90)
One of the divine dispensers of charis is called
Aglaia, the ‘radiant’, the “glorious?’, and Pindar
describes the Charites as ‘setting a victor alight’:

Al Biada , SE 5 'ch cv GAeyovTe X piTES .
é‘ﬁ 1 2 (F (Byth.5.45

Charis and the light of truth and glory

In addition to making their heroes dazzling (and
thereby effective), gods and goddesses deprived mortals
of light and vision, only to restore it. When it

suited them, they shed mist over the eyes of heroes,

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



23

and when appropriate they dispelled it. Frequently,
this resulted in the mortals’ ‘seeing’® or ‘coming to
realize’ (i.e. ‘know’) the most important lesson of
all, their own mortality. At I}.V.124-128, Athene
removes the mist from Diomedes’ eyes, so that he will

realize whether he is a8 god or a man :

OI(QP tj E.Bvu';sxﬂs r'wEv Sebv 1’132 Katv 1289)

The prototype for ‘knowing’ was ‘seeing’, demonstrated
in 1ight.33 To perceive in light was to be a witness
of something in its uncoveredness, its gletheia. The
capacity to see/know uncovered reality was contingent
upon the will of the gods, who provided or withdrew the
light for true vision and knowledge. This ‘vision’
with the gift of divine light allowed mortals to
transmit to other mortals knowledge otherwise
accessible only to the gods. The divinely-bestowed
power to uncover the truth, and to impart it as poet-
prophet dominates the charis-experience of epinician
poetry, and will be discussed in Chapter IX. Light,
glory, truth, immortality-through-song are divine gifts
of the highest order. They are celebrated in praise-
poetry, where the Charites watch over the resplendent
moment and charis permeates the experience.

Pindar describes the Charites as tmi6xcrace, as
‘over-seers’ of the rich and resplendent city of
Orchomenos (0l.14.4), and it is the all-seeing divinity
that may be the source for the particular configuration
of ideas present in instances of charis in early Greek
literature, a configuration that is comsistent with the
etymological coupling of ‘pleasure’ and “light’ in the
etymological parent of charis, the Indo-European *gher.
The resplendent god who is by-all-seen and is all-
seeing has the power to bless or to burn by his gaze,
to see and to punish all acts of injustice.34 As light

was life for the Greeks, the light-god could bestow
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flourishing life by his beneficent look. Should he
turn his gaze elsewhere, the source of all that is
positive and valuable departed. A number of divinities
had the capacity to turn a benmevolent gaze upon
mortals, but the principal candidates were Helios,
Apollo and the foremost celestial deity, Zeus. Zeus,
whose 2k6= Qaegvé (11.XIV.236) gaze upon mortal
activities, who can bless or curse with his radiant
presence, was the Greek incarnation of the Indo-

European sky-god, the god of celestial brightness,34

whence came nourishing rain, sunlight and fertility.35
All light, hence all good things, come from the heaven-
light god, and the best hope for mortals is to find
themselves in the divine gaze.36 The Charites,
daughters of Zeus (Theogony,907), are the stewards who
distribute these good things, and it is Aglaia, the
resplendent Charis who is ‘Mistress’, [crvia, as we
learn from Pindar’s Fourteenth Olympian (9,13).

The Charitéa were rqp:au, stewards, of charis in
its various guises in cult throughout the Greek world,
and as background to understanding their activity in
the poets it will be useful to examine some of the

cult-practices associated with these divinities.
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NOTES TO CHAPTER TWO

1. For instance the Albanian word for ‘light’, drité <«
*ﬁhur-it-a(m), equivalent to yip.r < *gh r-it-.
Similarly, the Balto-Slavic word fir-, ‘to shine’, ‘to
see’, is equivalent to the Greek jalpw . See "Les
Kharites et la lumiére," RBPH 63 (1985) 6-7, by W.A.
Borgeaud and B. MacLachlan.

2. Pokorny *gher 1: ‘begehren’, ‘gern haben’; *gher
2: ‘kratzen’, ‘ritzen’; *gher 3: ‘strahlen’,
‘glanzen’, ‘schimmern’, Indogermanisches E 1
Woérterbuch (Berlin and Munich 1959) 1.440-441,

3. "Licht und Leuchtendes in der archaischen Poesie,"
Studium Generale 18 (1965) 83-97.

4. "La lumiére et la vision dans la poésie grecque,"
REG 73 (1960) 40.

5. B. Hughes Fowler, "The Archaic Aesthetic," AJP 105
(1984) 144,

6. By D. Bremer, Licht und Dunkel jn der
frihgriechischen Dichtung (Bonn 1976) 49, n.86.

7. The scholiast on Ap. Rhod.III.288 glosses
&PADJ{&lfk with tas AapadSas riv 64Uhpad. Similarly,
Hesychius says of 5gapﬁra » ‘revs 66 Badpeds .

8. DK A 86, 91; B 84, See also Onians, The Origips of
European Thought (New York, 1973), 77.

9. Theaet.l156E. Although the notion of an
axTive{Suloy that conducts the visual contact between seer
and seen is attributed to Empedocles (Diels Dox Gr.

403).
10. Snell, The Discovery of the Mind (Cambridge, Mass.
1953) 1-3. See also D.Gerber, Pjindar’s Olympian Ope: A

Commentary (Toronto 1982) 147.

11. Snell, op.cit. (above n.l10) 4.

12. See C.Brown, "Seeing Sleep: Heraclitus fr.49
Marcovich (DK.B21)," AJP 107, 1986, 243-245. Brown

cites a number of passages where the verb of seeing is
followed by a noun in the accusative case, and
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concludes that the noun "reflects the internal
condition of the subject of the verb. These verbs are
semantically ambivalent in a fundamental way, |
signifying both how one perceives and how one is
perceived"” (244).

13. This epithet was used frequently with the lion.
See W.A. Borgeaud and B. MacLachlan, op.cit. (above
n.1), 6. The lion sighting its prey is filled with
desire, and its passionate greed is demonstrated by the
fire that blazes from its eyes. The root xap - denotes
both the desire and its presentation as fire. Whether
the connotation of ‘scratching’ present in the IE *gher
arose from the actions of a greedy, “fiery’ predator
cannot of course be determined with certainty, but it
is, I think, a plausible hypothesis. Other xap - words
less tranquil than (dois could be explained by this
same passionate greed: xippq , ‘battle-lust’, and juoa,
which Hesychius glosses with 5p6ﬁ 1 épg(k:s . '

4. Bremer, op.cit. (above n.6) 38.

15. A. Fulda, Untersuchungen iiber die Sprache der
Homerischen Gedichte (Duisburg 1865) 21-22,

16. G. Curtius, Principles of Greek Etymology (London
1886) 1.200. See also E.R. Dodds (ed.) Bacchae (Oxford

1970) pp.261,383: “The root meaning of yives seems to
be brightness, ... used especially to describe the
sheen or sparkle of liquids." Chantraine, Dictionnaire

ftymologique de la langue grecque (Paris 1968) s.v, PJJ#GL

gives ‘rayonner de joie’.

17. Greek Metaphor (New York, London 1972), 115. But
Stanford finds that laughter is an ‘incidental
meaning,’ that the Greeks attacbed the ‘humanistic’
notion of gladness to the word. The presentation of
the two notions, of brightness and gladness is so
widespread in words of Indo-European family that
‘gladness’ was an addition that cannot have been either
exclusively Greek, nor especially ‘humanistic’.

18. Chantraine, op.cit. (above n.l15) s.v. {acSods
‘brilliant®, “éclatant’ ‘rayonnant’, ‘joyeux’., Like
an,iw‘ , a cognate of yedelv , (a3pés refers to the joy
taken'in calmness and serenity. Hesychius glosses X{k.v
with \Apnguv . The origin of the connection may be'the
joy and relief experienced at seeing the calm

(‘bright’) sea. With this may be compared the Latin
serenus, whose first meaning is ‘bright’, with the
secondary sense of “calm’, ‘cheerful’.

19. The insertion of gh dates from the sixteenth
century (Oxford Dictionary of English Etymology, ed.
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Onians, Oxford 1966). Under ‘glad’, Onians lists other
words with the initial gl, having ‘shining’, ‘bright’
as the basic sense (e.g. ‘glade’, the place in the
forest where light can get through; also ‘glare’,
‘glass’, ‘gleam’, ‘glimmer’, ‘glimpse’, ‘glow’ etc.

20. (ed.) The Fragments of Sophocles (Cambridge 1917),
129.

21. Op.cit. (above n.5) 119.

22. See Max Miiller, Lectures Scienc
Language (London 1882) 2.411, who connects charis with
this same development.

23. Ernout-Meillet, Dictionnajre étymologique de la
langue latine (Paris 1967) s.v. laetus: "adjectif de la
langue rustique, ‘gras’... en passant dans la langue
commune, l’adjectif a pris le sens de ‘i l’aspect
plaisant ou riant, joyeux’". It is perhaps worthwhile
to note that Ernout-Meillet give illaetabilis as a
"composé poétique traduisant &kapm M

24, W. Borgeaud, Fasti Umbrici (Ottawa 1982), 181.
This was particularly true of stones they considered
‘astral’, fallen from heaven. The first literary
record we have of the cult of the Charites in Greece
took place in Orchomenos, Boeotia, where they were
worshipped in the form of three stones fallen from
heaven (see Chapter III). It is possible that they
were anointed, although we have no evidence.

25. C.Ramnoux, La nui le fants de 1
la tradition grecque (Paris 1959) 117.

26. Nausicaa confesses that she would like to find a
bride-groom like Odysseus (0d.6.244-245). In another
Homeric passage, the notion of ‘vision’,
‘astonishment’, is connected with love. Hera promises
Hypnos as a bride someone he will ‘desire’ (ZiA§eca. )
for ‘all days’, one of the Charites named Pasithea.
Her name contains the root - Q¢ <ecéopat» ‘to be
astonished’. She is someone whose beauty causes her
beholders to gasp in astonishment and to desire her.
See W.A., Borgeaud and B. MacLachlan, op.cit. (above
n.l) 9.

27. B.Dem.276. N.Richardson,ed., The Homeric Hymn to
Demeter (Oxford 1974) ad loc. describes this beauty as

a kind of physical emanation. The physicality of
beauty is demonstrated in parallel passages cited by
Richardson.
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28. Achilles recognizes Athene as a goddess because
she has sparkling eyes (I1.1.200); his recognition is
preceded by awe ( 6ipp fev). Helen recognizes Aphrodite
by her flashing eyes (IL.III.397), and she too Uippqsel.

29. Chantraine, op.cit. (above mn.l5) s.v.‘éaﬂw '
"cf.skt. bha~-ti (i) il luit, il éclaire, et (ii)
expliquer, parler."”

30. Pindar uses the phrase akfivos gkﬁm; in
Pyth.4.255, and describes the Elysian fields as bathed
in the light of fire or the sun (fr.129 1-7).

31. This image becomes a motif in Classical
literature, designating individuals specially marked
for glory (cf. Augustus in Aen.VIII.680-681).

32, 0d.16.470: 018a - 75 K:ap UScv 0 66ad wet ¢ v,

Bremer, op.cit. (above, m.6) pp.46-47, and Snell,
op.cit. (above, n.10) p.13, discuss ¢elSa , yiyvilsrw

etc. and their relationship to vision. To these can be
added {alvw , which is related to qui (Chantraine,
op.cit. (above, n.15) s.v. faivw ). Hesychius glosses
gavra with Adpmovra . mgadskw is also a light-word,
deriving from (af - and translated by Chantraine as
‘faire luire... expliquer’.

33. For the blessings of the ‘look’ of a god, the look
that bestows beauty, fertility, success, one can cite
an array of passages in Greek literature. At
Hipp.1278, Aphrodite’s power extends to all things
nourished by the “look’ of the burning sun. The sun
brightens beauty (Hel.636) and is associated with fair
fortune (Pindar, 01.1.5; 13.37). Other divinities
bring ‘bright’ fruitfulness: Demeter is aylaoxdpios
(M.Treu, Von Homer Zur Lyrik (Munich 1968) 249), and
Callimachus appeals to the benevolent look of Artemis
which makes living things flourish (Hymn to Artemis,
129-131). W. Deonna, Le symbolisme de 1’0eil (Paris
1965) 149-150, cites Egyptian parallels for 1l’¢eil
créateur that creates light, the world, heaven, earth,
vegetation, animals, man. It fertilizes with tears,
like the fertilizing rays of the sun. One of the
Charites was named Aglaia, the ‘radiant one’, another
Thalia, ‘the flourishing one’, and the third ‘the
joyful one’. Together they represented the joy and
flourishing life to be experienced in the benevolent
gaze, of (their father) the sky-god Zeus, or as they
actually reproduced this. Thus Pindar describes them
as E“{‘I(Oﬂ'OL (0_1.14.4, cf. _Q_L.?oll)-

Bremer, op.cit. (above n.6) 228, looks at the
blinding of the gaze of the light-god, a phenomenon
that he explains as understandable although it comes
from the same source as blessing; he attributes this
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to the archaic ‘unity of opposites’.

Deonna, op.cit. (above, this note) 273, cites
parallels from Vedic, Egyptian and Hebrew literature
for the Greek panoptic light-gods of the sky who, as
pan-optic, are the guarantors of truth, justice, laws
and contracts. Zeus, the all-seeinz, sends out spirits
to be observers of men, keeping watch on judgments and
ill-doings among mortals (Theogony,252,267).

34. A.B. Cook, Zeus, (New York, 1964)1.1, n.l,
demonstrates taat '"the Greek Zeus and the Old Indian
Dyaus represent an Indo-European *dieus from the root
di: die: deia, ‘to shine'".

35. Deonna, op.cit. (above n.33) 264, n.17: "dans
toute cette Asie intérieure... le terme dieu chez les
indo-européens, comme chez les Sémites, chez les
Sémites comme chez les Sumériens, s’avére d’origine,
inséparable des idées de Ciel, de pluie nourriciére, de
lumiére et de fécondité."

36. The most stirring example of this belief to be
found in early Greek poetry occurs in Pindar’s Eighth
Pythian, where he describes the condition of mankind as
‘subject to the day’, ‘a dream of a shadow’, unless one
receives that alyia $.678cros , that god-sent gleam of
light that makes life gentle (92-97).

This momentary state of blessedness lay behind the
epithet $los , which originally meant ‘of or belonging
to Zeus’. Cook, op.cit. (above n.34) 3, points out
that the word was probably formed before Zeus became a
personality, when he was the Zeus, the radiant sky,
with an impersonal life of its own. 5T0os first meant
‘of or belonging to the bright sky’. 1In Homer it
occurs as an epithet of aether (I1.XVI.365/0d.19.540),
of dawn (I1.IX.240,662; XXIV.417) etc. The transition
to the meaning ‘glorious’ is, as Cook points out, not
hard to follow. &USi0s originally meant ‘with a clear
sky’, and came to mean ‘tranquil®, as a blessing from
the weather-god Zeus (5). This may be compared with

aMvq (above, n.18), the radiant calm that brings joy
and laughter.

This same image is not alien to us, because of its
frequent occurrence in the 0ld and New Testaments. The
combination of light, truth, glory, peace, all
originating with the look of the benevolent god, was
highly developed in Christian theology and iconography:
one thinks for example of paintings of the Virgin
receiving God’s grace as a a beam of light. But one of
the richest statements occurs in the blessing of the
people handed down by Yahweh to Moses. An example of
this text, found on silver amulets 2600 years old,
gives us the first known reference to God in Biblical
writings:
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The Lord bless you and keep you,

the Lord make his face shine upon you,

and be gracious unto you, the Lord lift up

His countemance upon you and give you peace.
(Numbers 6.22-26)

The Hebrew expression for ‘make his face shine upon
you’ is equivalent to ‘show you a smiling face’;
‘lifting up His countenance upon you’ in Hebrew
signifies ‘looking upon you with kindness and good
will’, The word for ‘peace’ (shalom) includes not just
tranquility but ‘wholeness’ and ‘health’. These gifts
from the divine are ancient, widespread in Indo-
European thought, and, as we shall see, form the nexus
of things which can be called charis in early Greek
literature.
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Argument

An initial look at the way the Charites present
themselves in the earliest Greek literature seems to
have little in common with the nature of charis that is
operative in these same texts. Beautiful women who
anoint Aphrodite and dance with her seem far removed
from the charis one fought for on the battlefield, or
the charis that graced a social gathering. But an
examination of the cult-life of the Charites in Greece
suggests a link. Chthonic vegetation goddesses at
first, the Charites were associated with prosperity
that came from a fecund earth, an earth that was well-
watered and warmed by the sun. This was reflected in
the names first assigned to them, e.g. Thalia and
Aglaia, Auxo, Karpo, or Kleta and Phaenna. Their link
with a fertile earth was translated to the sphere of
human activity, where beauty and attractiveness, like
the glistening love-goddess, were essential to human
fertility. Dancing was essential to the cult-life of
the Charites, in stimulating this fertility. But from
the strictly physical side of human prosperity the
Charites enlarged their province, and became patrons of
healing, of gratitude, of concord and peace; they came
to preside over the flourishing of human society, as
they had once presided over the flourishing of the
earth. The physical connection is never lost, however,
and they remain patroms of youth in particular, youth
at its physical acme in athletic games or in
initiation/marriage rites.

Although incontrovertible evidence is lacking, it
is plausible that the Charites originally behaved like
other chthonic deities who were intermediaries between
the dead and the living, and distributed offerings from
the Upper- to the Under-world and vice-versa, If so,
this may have informed charis at this early stage with
the kind of reciprocity that became a hall-mark of many
experiences of charis, such as that exchanged on the
battlefield or in the gentler setting of the feast.
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The Charites, in their first appearance in Greek
literature, bathe, anoint and dance with Aphrodite, and

provide charming wives for the gods. But this feminine

charm seems to have little to do with the charis that
first appears in the literature -- the charis that

was exchanged on the battlefield or between parents and
children, the charis that graced the feast, or whose
demise one regretted at death. Did the goddesses of
charis simply lead a poetic and mytuical life of their
own, stimulated by the imagination of the poets, or can
we find some common thread that sustains the life and
practice of charis, something in the nature of the
Charites that infuses the meaning of charis
consistently throughout the archaic period? I believe
we can, but this involves laying aside the poets and
looking at evidence for the cult of the Charites in
Greece, and asking ourselves just what was being
honcured in worshipping charis-divinities.1

The cult was ancient, and not, it seems, imported
from elsewhere (Hdt.II.5). Our earliest literary
evidence comes from Boeotia, where the goddesses were
nothing like the delicate beauties that stterded
Aphrodite. They were worshipped as three rocks,
aeroliths that fell at the feet of one King Eteocles in
about the fourteenth century B.C. Somehow, these three
rocks were associated with the fertile prosperity of
the city of Orchomenos over which Eteocles reigned, and
indeed it was as stones that the Charites were
worshipped in this centre until the lifetime of
Pausanias, the chronicler who records the arrival of
the cult in Greece.2

Stomes were not uncommonly used in Greece as

representations of divinities, even though Greek
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religion was anthropomorphic from an early period.
Unhewn stones represented gods connected with fertility
in centres not far from Orchomenos, like the (phallic)
aeﬁd. M Be. in Thespiai, or the Boeotian Heracles
Hyettos. Wrought stone columns represented gods
elsewvhere: Apollon Aguieus, Artemis Patroa or Argive
Hera. It seems that while these stones were identified
with a deity, they were not as a rule regarded as the
actual divinity, but as the sign of the divine
presence.5 The veneration of sacred stones persisted
until quite late. In a striking parallel to Eteocles,
the stone image of the mother of the gods apparently
fell at Pindar’s feet, occasioning his founding a
shrine to her at his door (Pyth.3.77, and schol. ad
loc.).

Pausanias tells us only that the three stones fell
before Eteocles, whereupon he instituted the sacrifice
and worship of the Charites. Can we make any
suppositions about the content of the cult, based on
their divine, lithic parallels? Like Heracles Hyettos
they may have been connected with fertilizing water;
the lapis manalis provides a parallel in Rome. Like
Rhea-Cybele the three divine stones may have supplied
to Eteocles the earthly powers of the mother-goddess.
Jane Harrison connects the three stones of Orchomenos
with the triple pillars worshipped in Crete, probably
as the three phases of the moon.6 From A.B. Cook she
received the suggestion that the triple pillars were
Cretan Charites worshipped by Minos. The ‘Great
Mother®, or Rhea, was probably also Cretan in origin.
A link between the Cretan and Boeotian cults of the
Great Mother and of the Charites would support the
hypothesis of Fernandes that the Orchomenian Charites
were a Minoan import.8 If Harrison is right, we could
expect that the lunar powers of fertility, vegetation-

growth etc. informed the cult established by Eteocles.
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But such suppositions rest upon tenuous
foundations, and more solid evidence for the content of
the charis borne by the Orchomenian Chsrites can be
gleaned from Boeotian soil itself, or rather from
Boeotian waters.

References to water are common in the legendary
and historical accounts of Orchomenos. Eteocles,
according to one tradition, was himself the son of the
river Cephisus, which feeds Lake Copais at Orchomenos.9
The Charites were linked with Hyades, water-nymphs
(Hes., Astron., 291 M-W), and in Hellenistic poetry
were described as dwelling by the spring Argaphia.lo
Varying ancient traditions link them with waters
bearing names resembling Argaphia.ll And it was the
rivers and springs, the Boeotian waters, that must be
linked with the fruitfulness and the proverbial
richness of the land at Orchomenos.12

With its wealth, proverbial already in Homer, the
city acquired power. A successor of Eteocles, Erginus,
defeated Thebes and forced it to pay an annual tribute
to Orchomenos. The Theban Heracles came to his city’s
aid.13 In Strabo’s account (IX.2.40) he kills Erginus;
in Pausanias’ version of the story (IX.37.3) the
Orchomenian king makes peace with Heracles and relieves
the Thebans of the tribute, losing his former wealth in
the process.

Pausanias records the interesting detail of just
how Heracles struck at the wealth of the Orchomenian
king:

The Thebans declare that the river Cephisus was

diverted into the Orchomenian plain by Heracles,

and that for a time it passed under the mountain

and entered the sea, until Heracles blocked up the

chasm through the mountain.
(Paus.IX.38.7)

Pausanias goes on to explain that, since Homer records

Orchomenos as a rich city at the time of the Trojan
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War, the Orchomenians must have repaired the blocked
drainage channels that flooded the plain, and ‘restored
to the Cephisus its ancient passage.’

The ancient city of Orchomenos occupied the slope
of a steep hill (Mt. Hypantheion) that rose from the
surrounding plain.14 The river Cephisus (or Cephissus)
wound around the southern base of the mountain in
serpentine fashion. At the time a temple to the
Charites was erected the city extended almost to the
river Cephisus on the east side, but was later forced
to retreat by inundations caused by natural flooding
from the river (Strabo IX.2.16,18,40). To the east,
the Cephisus joined the river Melas and fed Lake
Copais.15

Archaeological evidence has revealed that during
the Bronze Age natural and man-made tunnels drained the
waters of Lake Copaia,16 transforming it into a marshy
plain, rich with fish and waterfowl. There was a
Homeric warrior named Oresbius who lived at Hyle on the
slopes above the Xﬂwq Kq@&fs , and like the
Orchomenians was ‘strongly intent upon his wealth, in
possession of a mighty, rich district’ (Il.V.706-710).
Even in classical times the mere of Copais furnished
wealth for the Orchomenians, as it was filled with
large quantities of fish and waterfowl which found a
ready market among the Atheniaas (Acharn. 872ff.). The
eels were the most prized in Athenian markets (Pax
1005, Acharn.880), and Pliny describes the admiratio
gntiqua for the marshy Lake Copais. In his day this
furnished the best reeds for weaving, fowling, and
particularly for flutes. Reeds washed by the waters of
the Cephisus itself were rated as immeasurably superior
(Pliny NH XVI.66.168ff.).

The quest for the charis borme by the Charites has
shifted from dancing ladies to falling rocks to the

swamp-beds of Lake Copais, on the shores of which King
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Eteocles first initiated the cult. What could have
been in the king’s mind as he first offered sacrifice
to the three divinities represented by fallen stones?
If we can believe Strabo, Eteocles honoured the
Charites ‘either because he was successful in receiving
charites’ (i.e. gifts, favours) or in giving them, or
both (IX.2.40). Strabo goes on to explain that it was
when Eteocles became disposed to good deeds (fwbs
Ei)épxctﬁav eV fen szvc/pcvcv ) that he began to honour
the goddesses. But, Strabo reasons, he had to have his
treasury full before he could dispense gifts: he who
does not have much cannot give much =-- he who does
not receive much will not have much to give. But
Eteocles was in the position of having received both
wealth and power, and had the means to be generousg-
spirited; he had Tﬁ/ ;Fo‘ﬁiJ » a capacity to give and
to receive charites. Although this interpretation of
Strabo’s is late, coming as it does after the three
Charites had been explicitly marked as the embodiment
of reciprocal giving and taking, it is worthwhile
looking at whether the seeds for this might have been
sown by good King Eteocles about 1300 B.C.

In worshipping, sacrificing to, and erecting a
temple to the three stone-Charites, Eteocles may well
have been paying tribute to the fact that these deities
blessed the land of Orchomenos with water. 1In the
legendary tradition they appeared as water-nymphs or
perhaps as water-fructifying stones like the nearby
Heracles Hyettos. In the historical tradition they
would be associated with the bounty of the terrain
fertilized by rivers and lakes, drained by natural and
man-made dykes and drains.

What happened with the death of Eteocles? Apart
from periodic flooding, the land continued to prosper,
down through the classical period. The worship of the

Charites at Orchomenos continued, too. A tripod was
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dedicated by the Boeotian Confederacy for the sanctuary
of the Charites in about 245 B.C., in response to the
command of an oracle of Apollo.17 Eustathius describes
a celebration called the Charjisja, which is usually
assumed to have taken place at Orchomenos (ad
I11.XVIII.194). This honoured the Charites at a
pannychis, an all-night dancing festival, where honey-
cakes (népyanx) were awarded to those able to dance
through the long night.18 An inscription from the
first century B.C. lists the winners at a pan-Hellenic
musical and dramatic festival held during the
Charitesia at Orchomenos.19 This contest may well have
evolved from the pannychis described by Eustathius. It
was probably held in the theatre of Dionysos at
Orchomenos which was built between the Treasury of
Minyas and the temple of the Charites.zo

The celebration of athletic, musical and dramatic
competitions at a festival honouring the Charites was
an acknowledgement of life flourishing at its peak of
performance. The spectators would have been surrounded
by nature thriving under the optimal conditions
provided by fertile Orchomenos.zl We know that a
portion of the fruits of the earth was brought to the
Charites. Ephoros records that from the abundant
richness produced on the plain some was given over by
the ﬂEP(OLKOL to honour the Charites (schol.BT
11.1x.381).22

The Orchomenian Charites, then, the first Charites
to be honoured on the soil of mainland Greece, and
doubtless influential in the form of the cult
elsewhere,23 enjoyed a link with their city’s water-
bound prosperity. This they could do as water-nymphs,
or water-bearing stones, as harvest-deities receiving a
portion of the land’s wealth, and as deities bound up
with the joy of youthful vigour when they presided over

competitive all-night dancing, or over artistic and
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athletic agones. The citizens’ enjoyment of their
bounty was focussed around events honouring the
Charites =-- where sacrifices and prayers were offered
to them ju their sanctuary, and gifts were brought to
them at their annual festivals. Evidence for this is
found over a period of 1200 years, from the reign of
Eteocles until the first century B.C. As the first
bearers of charis they may be expected to have injected
the word from the start with the association of
prosperity, youthful vigour, and the practice of
reciprocating the pleasure taken in this by the
offering of return-gifts.

Still more may be gleaned from the practices of
the Charites-cult at Orchomenos, if we permit ourselves
to build upon the suggestion that here, as elsewhere,
the Charites had links with the Underworld.

Schwartzenberg makes the claim that the prosperity
of the land around Orchomenos was ensured by the good
will of King Eteocles and his successors, who were
transformed into heroes upon their death. This good
will he refers to as the XBow& Xips of the dead
kings, distributed by the Charites. As evidence for
this, he points to their character as water-nymphs, who
would have access to chthonic powers.24 He also points
to the connection between their name and the Underworld
ferryman Charon, or with Heracles Charops, the hero
with bright eyes who led Cerberus up from the kingdom

25

below. T. Zielinski had earlier developed the idea

of the chthonic powers of the Charites and their
connection with the Xszg X‘PW of dead heroes.26 He
argued for an early connection between charis and the
‘(terrifying) as well as the benevolent aspect’ of the
nether world, since charis was bound up with the
worship of heroes.27 His evidence for this is post-

archaic (and certainly post-Eteoclean), drawn from

tragedy. Oedipus, in the Oedipus Colopeus, dies in
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‘o
Attica, and his death becomes a blessing (ssoSq ) for
the local inhabitants who had provided him with refuge
(91-92). Zielinski examines verses 1751-1753:
TaveTe GPF]»/c»/ ) natSes - iV ois X&‘o
o1 0 yBevia €0yt angxeita
Xa(n.; ﬂq X,c L , éu . ’a.
nevBeiv  ov AP VERESIS Jap.
(0C 1751-1753)

From the words of comfort offered by Theseus to the
daughters of the dead king, Zielinski concludes that
Sophocles is referring to the grave as a sort of store-
room (&naQ{x1 , < aMoxelTat ) for subterranean ‘grace or
mercy’; this is the XJPﬁ a x9u4* that lies with the
deceased. Commentators are far from unanimous on the
interpretation of the passage, but what seems to be
implied is that Theseus is making a claim that there 1is
charis stored up in the Underworld which has chthonic
power.28 This charis is associated with the death of a
hero-king, and a recognition of its power should
curtail his daughters’ weeping. It was a standard
belief in the archaic Greek world that by honouring the
tomb of dead heroes one could expect in return not omnly
bounty for the land but actual assistance with life in
the Upper vorld.29

Could the Charites in Orchomenos have dispensed
charis between the living and the dead hero-kings,
Eteocles and his successors? A possible scenario is
this: the Charites received thank-offerings (first
fruits from the harvest, for example) offered by the
prosperous folk living around Lake Copais. The
goddesses carried the gifts to the Underworld, where
the gratified wealthy king-heroes and Underworld
deities responded by giving of their bounty to those in
the Upper world. These recipients in return
demonstrated their joy and gratitude at celebrations

honouring the Charites.
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There is icouographic evidence to suggest that the
Charites performed this function elsewhere. It is,
admittedly, drawn from the archaic period, not the
Bronze Age. A relief from the Lycian Harpy-monument
(early fifth~century B.C.) shows three well-dressed
maidens, possibly the Charites, solemnly striding
towards Persephone, to present her with the chthonic
gifts of a pomegranate, a flower and eggs.30 oOn a
pinax from Locri three maidens bring Pcrsephone
articles for her toilet.3! As attendants of Persephone
the Charites were said to accompany the goddess when
she left the Underworld.32 We cannot of course be
certain that the three maiden figures on reliefs from
the archaic period were Charites. Triads of maidens
such as the Moirae, the Horae, the Erinyes and
Eumenides were common representations of korai at an
early period in Greek religion. Jane Harrison
describes these chthonic ‘maiden trinities®’® as korai
who emerged from the primitive mother-daughter duo when
Underworld powers came to preside over agriculture, at
a time when the two seasons of fertile summer (mother)
and sterile winter (daughter) expanded to three
seasons .33 Further, the number three, as she reminds
us, was a sacred number, associated with the dead and
the Underworld, and with the three phases of the moon
which brought f‘increase and decrease to living
things’.34 The earliest sculptured relief representing
the maiden trinity she describes as three austere
figures massed closely together. Two carry fruits, one
a wreath. The sculptor inscribed on the relief a

dedication to the Korai. Harrison says of these korai,

"They might be Charites or Eumenides, or merely
nymphs," and that "the Charites, the Moirae, the Horae,
are all essentially maidens."3% Farnell adds that "the
personalities to whom the name ‘Horai’ and ‘Charites’

were attached may be supposed to have arisen originally
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from the same source in the popular belief as nymphs."
The Horai emerged from ﬁba, which originally designated
time, the year and its periods. Before the age of
Homer, Farmnell suppos=28, certain goddesses (already
established) took the name Horai.36 In Athens,
according to Pausanias, a mystery-cult was celebrated
in honour of the Charites. These he gives at one time
as two in number, at another as three, and it is clear
that in the early period the Charites overlapped in
function (and name) with nymphs and Horai, when ‘maiden
trinities’ arose as personal manifestations of the
vegetative powers of the earth.37

With these analogies we might suppose that the
Orchomenian Charites were at the earliest stage
chthonic nymphs, who bound the prosperous citizens to
underworld powers. If this supposition is correct, how
would this ‘maiden trinity’ have influenced the later
notion of charis that plays such a prominent role in
the literature? We should expect an association
between charis and vegetative fecundity, and, like the
Underworld~exchange, we would expect charis to entail
return-favours, the practice of reciprocal gifts.

The Charites were of course worshipped elsewhere
at an early period, and in the interests of discerning
just how their cult could have influenced or reflected
the range of application of the word charis it is
important to look at how the Charites were worshipped
in other major cult centres. This examination will
focus on the earliest cult centres, in Athens, Paros,
Naxos, Arcadia and Laconia.

From Pausanias we learn that the Charites were
celebrated in a mystery-cult at Athens, prominently
located at the gates to the Acropolis (IX.35.2).
Images of the Charites were visible to Pausanias,
38 Also

at the Propylaea was a representation of Hermes, and

fashioned by one Socrates, son of Sophroniscus.
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there may have been a cult 1ink.39 1f Hermes was

worshipped here as psychopompps, the joint cult nay
have practised chthonic rites similar to those

suggested above for OrChomenos.ac Although we do not
have evidence that the Bronze Age cult at Orchomenos
named the Charites, Pindar assigns to them the names
given by Hesiod, Thalia, Aglaia, and Euphrosyne
(01.14.13-15)., Their names in Athens differed from
these: Pausanias’ account suggests that they were
called Auxo and Hegemone, and possibly Karpo. ‘Auxo’
and ‘Rarpo’ would reflect a cult that celebrated
fruitfulness of the land; ‘Hegemone’ suggests that
this resulted from a ‘leading down’ or a ‘leading up’
of good t:hings.“1

The cult at Paros may have been co-eval with the
one at Orchomenos. It dates at least as far back as
the thalassocracy of Minos, for the Cretan king changed
the tenor of the celebrations of the Charites on Paros

during a visit to the island.42

While sacrificing to
the Charites, Minos was said to have received the news
of the death of his son Androgeos. He immediately
threw away the flowers he was wearing, stopped the
flute-playing and initiated a new, sadder tone for
subsequent festivals of the Parian Charites. On the
island of Thasocs, a colony of Paros, bas~reliefs have
been found that suggest the Charites may have taken
with them to the colony restrictions on otherwise
joyful celebrations.43 A Parian relief from the mid-
sixth century B.C. shows them dancing,44 and
Callimachus in referring to the cult doesn’t mention a
gloomy aspect, only the goddesses’ shimmering clothing
and delicate hair (fr.7.11-12 Pfeiffer).
Schwartzenberg links the light/dark feature of the
Parian cult with the cult of Ariadne on Naxos.45 One
festival ‘celebrated Ariadne as the triumphant bride of

Dionysos. Another recalled her humiliation and death,
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the abandoned daughter of King Minos. On Naxos, local
genealogy made the Charites daughters of the nymph
Coronis, who in some traditions was also the bride of
Dionysos, hence a double of Ariadne. Schwartzenberg
sees in the alternate forms of worship of the Charites-
Ariadue~Coronis on these islands a repetition of the
Demeter-Kore alternation of joy and sorrow that was
reflected in the seasonal alternation of fecundity and
dearth.

The connection with King Minns of Crete, with
nymphs, vegetation and dancing, are all elements tne
Parian-Naxian cults shared with the cult of the
Charites in Orchomenos. There was no evidence in
Boeotia for a gloomy side to the cult, but perhaps it
would have been a natural extension of their chthonic
character anywhere, as can be seen from the cult in
Arcadia.

Arcadians had settled Paros. In both places the
Charites were worshipped in the hills, together with
nymphs under the protection of Pan.46 In Arcadia,
however, the chiaroscuro nature of the Charites was in
high profile, because of their association with the
Erinyes-Eumenides. Pausanias informs us of a sanctuary
of ‘goddesses’ located between Megalopolis and Messene,
goddesses called by the inhabitants the ‘Maniae’
(VIII.34.1-3)., 1In Pausanias’ view, this was but an
attribute of the Eumenides, for whom there was a
sanctuary nearby, at a place called Ake. The name m:n
(‘Cures’), he explains, was assigned because it was |
here tuat Orestes was cured of his blood-guilt. The
goddesses first appeared to Orestes in black, but when
he had made the appropriate sacrifice of a finger they
appeared in white, restoring him to his senses. The
hero immediately made a sacrifice to the dead, to avert
the wrath of the black goddesses, and to the white

goddesses made a sacrificial offering. Pausanias
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follows this narrative with the observation that it was
the custom to offer sacrifice to the Charites at the
same time as to these ‘white goddesses’. The Charites
at Ake were associated with the bright side of these
powers, the Eumenides.47 Darkness resided in these
same powers, however: the Erinyes were the Eumenides,
and the same goddesses represented both the wrath and
vengeance that the living could expect from angered
gods or heroes of the Underworld, and the blessings
that were dirpensed when these same spirits were
appeased. The Charites would have presented the good
things that emerged from the Underworld, in response to
the offering of appropriate gifts to the chthonic
powers. In this case, the charis dispensed in the
Upper~-world was not the flourishing of the earth, but
the healing of a hero.

In nearby Laconia, Pausanias tells us that the
Charites were worshipped as two, and designated by the
names Kleta and Phaenna (IX.35.1).48 These names, says
Pausanias, are ‘appropriate’ (émxéra), referring, one
supposes, to the bright side of the gifts they
distributed. Their endowment in Sparta appears to have
been associated with water in a manner that bears a
striking resemblance to their hydraulic connection in
Orchomenos. Lacedaimon, the Spartan founder, gave the
Charites their names, according to Pausanias, and
established their sanctuary by the river Tiasa, a
daughter of Eurotas (III.18.6; IX.35.1). The river
Eurotas took its name from the father of Lacedaimon,
who actually created the river by draining the stagnant
water which had accumulated on the plain after a flood.
King Eurotas led the water through a trench to the sea
(III.l.l).49 Like the Charites of Eteocles, those
worshipped by Lacedaimon were associated with the

beneficial effects of draining local water.
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The Charites of Lacedaimon seem to have been also
associated with youth. Near the sanctuary set up by
the 3partan king was 2 hieron of Artemis Korythalia,
where nurses brought young boys during the
Titthenidia.50 Near the Spartan dromos, a place where
young men even in Pausanias’ day practised rumning,
were sanctuaries of the Charites, of Eileithyia, of
Apollo Karneios and of Artemis Hegemone (Paus.III.
14.6). Maria Rocchi has made the point that the
proximity of the Charites to an athletic training-
ground is evidence that the Charites along with Artemis
Hegemone were associated with the life of young men
21 This

Rocchi compares with the fact that the Charites (along

when they were on the threshold of manhood.

with other divinities) were invoked by the young men of
Athens when they were admitted as ephebes into the
administration of the affairs of the polis. Rocchi
suggests that, although the evidence for this is late
(4th century B.C.), the oath taken by the ephebes harks
back to a much earlier age, when it would have been
taken by all young Athenian males, as part of a rite of
initiation into adulthood. The Charites invoked are
Thallo, Auxo, and Hegemone. The names of the first two
are of course appropriate to the flourishing of youth
as of nature; Hegemone would be appropriate to the
ensuring of safe conduct.52
The names assigned to the Charites, while
consistent with the nature of the bemefits they
conferred (hence helpful in the quest to identify the
good things that went by the name of charis) varied
considerably in the early cult-centres.53 This is
easily explained by their overlap with local deities,
especially ‘maiden trinities’, and the blessings they
distributed. In general, the names imply that the
Charites were vegetation-deities at this stage (‘Auxo’,

‘Thallo’ etc.), and were associated with rites of
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passage (‘Hegemone’), whether of youth or of gifts to
and from the Underworld. But in Sparta they received
names that carried the connotation of ‘light’ and
‘glory’ - Phaenna and Kleta. This was also true of
‘Aglaia’, which was first assigned to one of the
Charites by Hesiod, and later became canonical along
with ‘Thalia’ and ‘Euphroqyne’ in referring to the
Charites in literature. Light and fame are appropriate
to sun-borne vegetation which results in great
prosperity; they are also appropriate awards for
winners in the ggones that were held at or near shrines
of the Charites. At Athens we do not find the Charites
bearing light/fame-names during the early period. But
the oath of the ephebes was sworn in the sanctuary of
Aglauros, one of the three nymph-~daughters of

54 and Fernandes refers to her as a sun-

Cecrops,
divinity responsible for Attic vegetation.55 &yxaupgg
is identical with kxiués (cf. ‘Aglaia’).56 ‘

Other connections between light and Charites
appear in their genealogy. Antimachus describes the
Charites as daughters of Helios and Aigle
(Paus.IX.35.5). Elsewhere, Aglaia or Aigle is the
bride of Helios.?/ Aglaia was linked with the bright
sky, and the all-seeing sun. Her name may have
originally meant ‘sun-beam’ss. She was, in one
tradition, the daughter of the ‘All-seeing’,
‘Panopeua’;59 at I1.I1.672 she is the wife of X.,Pcna'-;
the ‘Bright-seeing’. Aglaia as one of the Charites
brings the blessings sent from the bright sky,
blessings which were also associated with the
patriarchal sky-god of the Indo-Europeans.60 As

61 Aglaia with her

Aglauros with Herse and Pandrosus,
sisters Thalia (°‘Flourishing’) and Euphrosyne (‘Joy’)
dispensed the delight that came from sharing the young

fruits of a moist, warmed earth.
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With this joy went music and the dance, and in
this sphere we find the Charites celebrated with
Apollo, Apollo who dances in the bright sunlight
(Pindar, fr.l140). Apollo returns to Delphi after his
winter’s sojourn with the Hyperboreans. With his
epiphany, like the anodos of Persephone, the earth once
again teems with the new life that follows wintry
darkness and death. In the midat of this youthful
renewa1,62 Apollo dances and plays his lyre and the
Charites dance around him with the Horai, Harmonia,
Hebe and Aphrodite (H.Pyth.Apollo 194-196). The joy in
their springtime dance is reflected in the light that
beamslfrom Apollo and his entourage: Hermes is APKNQSVWS
and c¢U6komcs his mother is ‘golden-tressed’ (ﬂw{mmé;qug;
around the god an aﬁkq radiates, as he dances his feet

’
sparkle (F‘PP“FUAJ‘ ) and his vest gleams.

To Delos, the Hyperboreans seant maidens with
offerings to Apollo (Hdt.IV.33). Like the Charites,
these maidens are recorded as two, or sometimes as
three.63 Nilsson offers the opinion that the
Hyperborean maidens were a later version of the
Charites.64 On Delos was an image of Apollo; in his
hand he held the three Charites.65 Macrobius’
interpretation of the statue was that the Charites were
held in the god’s right hand because Apollo was quicker
to do good than harm, for it was in his left hand that
he held the bow.66 As the Charites were identified
with the Eumenides in Arcadia, at the point when
Orestes was healed, so on Delos they represented the
good gifts that were the counterpart of suffering.67
Apollo himself was a god of composite traditions, but
in Greece he presents his double nature as early as
Homer and the Homeric Hymns.68 He inflicts illness,
but he heals through music and the dance.69 At his
festivals, choruses of boys and girls sang and danced,

and the Pythian festival, like the Charitesia at
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Orchomenos, involved a musical gggg.7o Youthfulness,
healing, music and the dance bound the Charites to
Apollo.

At Epidaurus, the Charites were worshipped in the
sanctuary of the healing god, Asclepiua.71 There 1is
also a tradition which links the Epidaurian Charites
(Auxesia and Damia) with a renewal of failing crops.
Advised by the Delphic oracle to erect olive-wood
statuves of Auxesia and Damia, the Epidaurians obeyed,
and their withering crops recovered (Hdt.V.82). The
ability of the Charites to ‘make flourish’® was readily
transferred from the vegetative to the human aphere.72
Thus it is not surprising to find them with cult-
connections to Asclepius and Hygieia.73 Their healing
powers may have been with them from the beginning.
Maiden vegetation triads, such as the koupcrpéfc; found
at Crete, had medical powets.74

The dance, performed by the Charites in the
entourage of Apollo and associated with them from
primitive times to the present, was an essential part
of their capacity to make things flourish. Dancing was
vital to an early Greek community. Walter Burkert
connects the dance with ritual, with belonging to a
traditional group, with experiencing the power of a
god, or even identifying with a divinity.75 Above all,
the dance was a celebration of ‘the short-lived blossom
of youth’, an expression of the joy that is appropriate
to the young.76 Dance was part of every single ancient

7 At Naxos the cult of the

initiation-festival.
Charites resembled that of neighbouring Paros. Both
may have been originally exported from Crete, during
the thalassocracy of Minos. The Naxian Charites,
possibly doubling for Ariadne, may have been celebrated
in a dance like the Cretan geranos-dance, a mimetic
dance of birds performed to ensure fertility.78 A

group of clay figures from the temple at Palaikastro,
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dating from the Minoan period, shows three female
figures dancing around a lyre-player. Fernandes
chooses to see here the Charites, not the Muses, for,
he argues, the Muses were not fertility-goddesses, nor
have we evidence thut they were connected with King
Minos.79 The rhythmic gestures of the dance Fernandes
sees as expressing a magical force over the earth, from
the time when the Charites represented fertile nature,
and belonged to that pre-Indo-European (patriarchal)
phase of Greek religion.80 Two of the dancing scenes
depicted on the shield of Achilles in I1.XVIII combine
the elements of youth, the dance and fertility. In the
first of these (490-496), young male dancers whirl
around a bridal procession. The second scene (567-572)
is the harvest-dance, where young men and girls carry
baskets full of grapes, accompanied by dancers leaping
and shouting with joy. Lawler points out that the
leaping and whirling in the dance are universal
fertility-motifs.o!

Dances frequently took place around sources of
water. At Theogony 3ff. we hear of a dance around a
spring or well (<P{Jq ). In the Geoponica (XI.4) the
tradition is preserved that the Charites, daughters of
Eteocles, were once cypresses who danced, fell and
died.82 Kurt Latte assumes that the Charites referred
to are indeed the water-linked divinities who first
received the honour of ritual from King Eteocles, a
ritual which included the dance.83 Nilsson assumes
that dancing at the Charitesia took place at

Orchomenos, based upon the line of Euphorion:
’Dpxcyevav Xa_p{rzao'w Zt@qpéduv 5?Xr]9£vra.

Pollux (IV.99) also points out the similarity between
‘Orchomenos’ and bpxéi(gaa » to argue for the
prevalence of dance celebrating the Charites in this

centre.84 Latte recalls the tradition that the
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Boeotian Charites, fertility goddesses, danced around a
spring.85 Pausanias (IX.38.2), in his account of
Orchomenos, mentions a marvellous spring, and Latte
connects this with the tradition that the dancing
Charites left Orchomenos to bathe in the wonderful
spring of Agraphia.86

The early Greeks, whether in Crete, Orchomenos,
Paros, Naxos or elsewhere, danced to celebrate the
Charites. In doing so they were honouring their
dancing divinities by imitating them.87 The dance
would have been a form of pgjdeia, informing the young
through the ritual of worship. As they awakened to
their own fertility, they danced to arouse the
fertility of the earth, with leaps, whirling and
gestures that signified their own joy. We will not be
surprised to discover in the poets that as the Charites
distributed the joy of burgeoning youth and springtime,
charis itself flourished in the rhythms of epinician
poetry that stimulated a dance of celebration.

In cult and literature, the Charites were
frequently found not alone, but with other gods, like
the dancing Apollo, but also divinities like Hermes,
Demeter and Persephone, Hekate, and the Erinyes/
Eumenides, =-- gods with Underworld powers, whose
bright side derives its significance from the backdrop
of their awesome dark side.

As vegetation-goddesses the Charites would be
natural associates of Demeter and Persephone,
incarnations of the earth in death and rebirth. 1In
an Orphic hymn, the Charites and the Horai conduct
the ﬁ«oSu. of Persephone to the Upper world, to her
.88 Euripides, in the Helep (1341-

1344), assimilating Demeter to the Magna Mater, sends
89

Mﬂf(bt xaPncSoT&(Pn

the €£FV§L X&Pﬁss to the grieving Demeter, to
alleviate her mourning. At Eleusis, the great Demeter

festival, the Charites received a sacrifice. At the
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Thesmophoria the Charites were invoked, along with
Demeter and Kore, Ploutos, Kalligeneia, Kourotrophos
and Hermes (Thesm. 295-300). At another Demeter
festival, the ‘Katagoge®’, men called koragoi led Kore.
Walter Burkert describes this festival as an advent,
which ‘may be both an uncanny opening up of the
underworld and also a visitation of favour.’ Demeter,
Burkert concludes, was ‘one who gives like sustenance

30 It would be

and to whom the dead belong.’
appropriate for the Charites to be part of her
entourage, as dispensers of the wealth that originated
in the Underworld. Persephone, as queen of the dead,
required gifts of appeasement, for it was in her power
to give endless punishment to evildoers in the world
below. Presenting gifts to Persephone won her favour,
as Hades assured his bride:

twy 6 adikqSaviuwy  TLES E66€TaL fuara mavia
ol Kev g 9u5(g6c TELY  WEVCS Aa§ kwvrac

Eba);z’ws é}?bﬁ'?is, Evalsipa 5.2(3@ TeAcUV TES

(H.Dem. 367-369)

This moment, captured on the Harpy-monument and om the
Locrian pinax, is the event that may illustrate the
original function of the Charites, and inform charis at
its earliest phase. Prosperity, deriving from the
flourishing of new life in the earth and among mortals,
depended upon the gods. Only the gods had the power. to
withhold this vitality (H.Dem. 351-356). When

presented with appropriate rites and fit gifts they

were pleased, and responded with the return-gift of
fecundity and renewed life. The bringing of gifts to
the queen of the dead or to dead heroes, the pleasure
these recipients felt, and their demonstration of this
pleasure is the social sequence that could have become
the prototype for the experience of charis as described

by the poets.91

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




53

The chthonic power which the Charites exerted over
vegetation~growth was, as we have seen, associated with
the moon, and this may have accounted for their being
three in number. An Orphic hymn invokes the triple~
faced Selene to come dancing in the form of the three
Charites.>? The Charites were sometimes worshipped in
connection with Hekate, for instance in Athens in the
cult of Artemis Epipyrgidia (generally identified with
Hekate).93 Hekate was invoked for blessings as a
light-bearing goddess, as ¢u6¢5pvs « 8She was called
‘Saviour’94 and in Euripides’ Helen (569) Menelaus
calls upon ¢u6¢5@"fkéﬂl to send him kindly visions.
Where a chthonic deity bore kindly gifts, and was
associated with vegetation-growth, dancing and light,
there one would expect to encounter the Charites.

They were also natural concomitants or doubles of
the Erinyes/Eumenides, as their shrine in Arcadia
indicates. The double ritual, and the double vestments
of the goddesses at Ake represent the natural identity
and polarity that co-existed in the archaic Greek mind.
As Day was born from Night (Theogony 124), the ‘bright’
powers on Olympos were the obverse side of the dark
powers of the Underworld.95 Sacrifice to chthonic
powers took place beside those to Upper world deities,
a division in myth that presupposed an original
unity.96 The Eumenides were necessary complements of
the Erinyes. That they were one and the same goddesses
is attested by the fact that the Erinyes were called
‘Eumenides’ at Sicyon (Paus.Il.11.4). This ideatity
and ready transformation is picked up by the tragedians
(See Ch. X). The triple maidens as Erinyes acted on
behalf of the unappeased wrath of the dead hero or god
in his chthonic aspect, when his/her honour was

97 The word EPNJS was Arcado-Cyprian in

affronted.
origin, and the angry Demeter Erinys was an Arcadian

goddess (Paus.VIII.25.6). But in the poets, the
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Erinyes were not only the snake-haired avengers we meet
in the Oresteia: in Homer they were charged with
protecting one’s ‘due’. At I1.XV.204 they defend the
inherited rights of an elder brother. 1In the
Underworld they protected oaths and took vengeance on
those who swore falsely.98 They were defenders of the
moral order, executors of ngmgsis.99 The Charites,
too, were associated with Nemesis. Pausanias tells us
that the Charites were sculpted in the temple of
Nemesis at Smyrna (IX.35.6). Nemesis (<vépa.v,

‘dispense’) protected the nomos, dispensing just

rewardsloo as well as punishments, and as the Charites
appeared in cult with the Erinyes in their gentler
aspect as Eumenides, so it would be fitting for them to
be found in the temple of Nemesis.

As the Greeks became less dependent upoa the soil
and its fruits for survival, their notion of the
‘flourishing’ and the ‘fecund’ would have evolved. The
roles of gods and goddesses would enlarge corres-
pondingly, and we find the Charites venerated not just
for their connection with the rhythms of the earth and
its gifts but with the fruitfulness and fulfilment of
human life.lo1 Like Hera and Aphrodite, the Charites
were invoked to bless the young at the critical time
when they were about to marry. 1In this capacity, they
received the epithet quqxﬁql , and they presided over
marriages at a festival of the Athenian young, called

102

¢ \
‘Apatouros’, They may have played a role at the mpu&afyos

of Zeus and Hera, celebrated sn Mount Gamelion,ia
festival that honoured young bridal couples.lo3 We
know that the Charites attended the wedding of Pelias
and Thetis,lo4 and Cadmus and Harmonia (Theognis 15-
18). Their presence at weddings was heralded down to
Roman times, as abundant literary and archaeological
evidence attests.los Their blessings at the moment of

marriage included not only the prospect of a fertile
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union, but a harmomnious one.106 The importance of a
harmonious union between couples was later reflected by
the association of the Charites not only with Aphrodite
and Eros, but with Peitho.107
During the Classical period in Greece, the
Charites gradually shed their awesome aspect, and were
absorbed into the daily life of Greek citizens. This
is not to say that they were secularized; they were
still venerated, and worshipped conjointly with other
divinities, but like the gods with whom they were
paredroi, they were celebrated for the benefits they
brought to family and civic life. 1In the O0ld Market in
Athens, they shared cult-honours with Peitho and
Aphrodite Pandemos, and were worshipped as over-seers
of concord, peace, and happy marriages.108 When Athens
shed the Macedonian yoke towards the end of the third
century B.C., and established a free republic,
Athenians dedicated a sanctuary of the Demos and the
Charites, where the generosity of Athens was
celebrated.109 In the sanctuary was a dedication to
Aphrodite 'chpbv Tou Zﬁﬁpcd and to the Charites.
Love and graciousness, along with good deeds of the
citizens were honoured in the sanctuary.llo The
flourishing of the city at this time clearly depended
on internal concord. Elsewhere in Athens the Charites
were still being worshipped as old vegetation-deities,
but with the Demos they had come to be associated with
the cheerfulness, restraint, gratitude and kindly
reciprocity that characterized civilized life. This

ideal had clearly operated in the fifth century, and

was identified with charis. In the plays of Euripides

we encounter frequent protests against the violation of
this ideal of civility that went by the name of charis
(See Appendix). oL X,szrms are, for Aristotle, the

people of superior refinement whose model of happiness

he contrasts with that of ol noXAci .(NE 1095al8ff.)
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Benefactions and gratitude became increasingly
important in the cult of Demos and the Charites. 1In
122 B.C. the priest of the cult was also priest of the
nevw benefactor, Roma, and during the Roman Empire the
Charites represented the gratitude of the demos tc the
emperor.

It was gratitude and reciprocity that came to be
associated with the Charites in the minds of the
philosophers in the fourth and third centures B.C. 1In
Aristotle we see a clear emphasis on the state of mind
of the donor in cases of benefaction, something that
was but barely discernible during the archaic period,
when the focus was on the gift and its significance.
For Aristotle, the pleasure surrounding the benefaction
was derived from the pride taken in an action which
benefitted the recipient; it was like the pleasure

112 But the freely-giving

taken in one’s handiwork.
spirit wai not the only ingredient crucial to social
transactions where charis played a part, Aristotle
acknowledged. An exchange of good for good bound
citizens together in a healthy polis. This was why,
said Aristotle, shrines of the Charites should be set
up in a conspicuous place in the city -- 80 that
there would be a prompting to return kind deeds
(NE 8.1133a).

Epicurus focussed on the reciprocal pleasure

113 The state of mind,

gained from a charis-experience.
not only of the donor but of the receiver, became
important to the Epicureans: an ungrateful recipient
lost the pleasure of his gift in inviting the torment
of a bad conscience.

For the Stoics, the obligation to returnm a charis
was essential; the cycle of gift-giving was a heritage

common to all, and a natural law. Gratitude
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distinguished men from beasts (Xen. Cyr.VIII.49). The
social context for charis was stressed: whoever
disobeyed the law of charis left the circle of society,

114

and lost rapport with others. The Charites dancing

in a circle with arms entwined became an allegorical
model for Stoic reflections about chari .115 Their
arms entwined represented the unbroken chain of good
deeds that return upon the donor. The eldest, most
dignified, was the donor; the others represented the
grateful recipient and the return-giver. All three
were young, since good deeds ever recalled and renewed
never grew old. All three were maidens, as gifts must
never be spoilt or corrupted. They were unclothed, so
as to be uninhitited in their giving and receiving.
This dance was the incarnation of beneficia for the
Stoics; the goddesses who distributed charisg
personified good deeds freely given, received and
returned.

The dance of the Charites no longer summons up
vegetation from the Underworld; it no longer appeases
the chthonic powers and elicits the return-gifts of a
fertile land and prosperity. The Charites, goddesses
once known as ‘awesome’ (thva( ), ‘Queens’ ( ﬁamkilau)
(Pind. 01.14.1), ‘those of great name’ ( PEK;A¢/~;PL;)
(Orphic Hymn 60.1) and ‘hallowed’ (fx'xvu ) (Sappho,
frgs.53,103V), are now projected as symbols of a type
of behaviour that is wholly human. What of the charis
they distribute? 1In being secularized has charjs lost
its power, and does it bear any relation to the charis
that figured so largely in the verses of the poets?

The answer to the first question is, of course,
no. The Stoics, in allegorizing the Charites and their
dance, were commemorating and encouraging an important
social practice that would produce a healthy, thriving
community, much as the dance unified and healed the

earlier Greek communities, when they celebrated the
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Charites for gifts which made their young flourish and
their land prosper and thrive in the light of the sun
and of divine favour.

The answer to the second question is vigorously
affirmative. The charis sought and celebrated in the
poets is often found in contexts where youth and
vegetation flourish, bathed in the light of glory.
Further, charis, like the gifts and pleasure
distributed by the Charites, was often as reciprocal as
it was social. The Charites were stewards, dispensing
gifts between the dead and the living, between gods and
men, or between living members of the same community.
So the charis found in the poets often involves a
social exchange between man and gods or between men and
men. It represents that particular joy in giving which
enriches both the donor and the recipient. It denotes
a pleasure that is neither self-centred nor altruistic:
these are modern distinctions born of a social fabric
that is atomistic. In the molecular structure of

archaic Greece charis would not be so divided.
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NOTES TO CHAPTER THREE

1. The following survey of the Charites~-cult is not
meant to be exhaustive; it will examine only details
that seem to shed light on the use of charig by the
poets. For fuller studies of the cult, see E.
Schwartzenberg, Die Grazien (Bonn 1966), (hereafter:
Schwartzenberg); R.M.R. Fernandes, O Tema das Gragas
na Poesia Classica (Lisbon 1962), (hereafter: Fer-
nandes); and Maria Rocchi, "Contributi Allo Studio
Delle Charites," Studij Clasjce, 18, 1979, 5-6,
(hereafter: Rocchi 1979) and 19, 1980,19-28,
(hereafter: Rocchi 1980).

2. Pausanias, IX. 35.1,3; 1Xx.38.1.

3. L.R. Farnell, The Cults of the Greek States (Oxford
1909) 1.14.

4. Schwartzenberg, p.10; M.Nilsson, Geschichte der

griechischen Religion (Munich 13941) 1,186-/8%;,Pausanias
XIX.24.3.

5. Farnell, op.cit. (above, n.3) 15.

6. Jane Harrison, Themis, A Study of the Socjal
Origins of Greek Religion (Cleveland 1962) 193.

7. Ibid., n.3.
8. Fernandes, 74-80.

9. Pausanias (IX.34.9) reports this as xara Tw/?

TOA TV yﬁv GApqv . Earlier, he gives the apparently
standard account that Eteocles was the son of Andreus
(IX.34.9). Andreus, however, was said to be the son of
th Thessalian river Peneius (Pausanias IX.34.6, and
sci.ol. ad Apoll.Rhod.II.1190).

10. Callimachus, fr.740 (Pfeiffer). Pausanias follows
the account of the sanctuary established by Eteocles to
honour the Charites with the mention of seeing a
marvellous spring (IX.38.1). The Charites are called

Oa)Mis6iaL (Bergk, Anth.lyr, frg. adesp. 85), and their
mother Eurynome is a daughter of Oceanus (Theogony
907).

11. Servius, Aen.I.720: "Acidalia Venus dicitur vel
quia imicit curas, quas Graeci dicunt, vel certe a
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fonte Acidalio qui est in Orchomeno Boeotiae civitate,
in quo se Gratiae lavant, quas Veneri esse constat
sacratas.”" Akidalia is the name of a nymph mentioned
by Pindar (fr.244). Plutarch (Mor.30la-c) compares the
Charites to the three ﬂ}pﬁévau worshipped at the
spring Akidusa. These maidens were the grand-daughters
of King Eleon. This king’s son had married a daughter
of the Trojan river Scamander, and the pair gave birth
to a son named Scamander. This son married Akidusa,
named a spring after her, and gave birth to the three
MapGevoL . This looks like a local variant for the
three Charites, sometimes given as the daughters of
Eteocles, son of the river Cephisus. (Theocr. Id.
XvIi.10).

12, Homer (I1.IX.381) compares the gold and treasures
flowing into the city of Orchomenos with those of
Egyptian Thebes. The treasury of King Minyas,
excavated by Schliemann (JHS 2 1881 134ff.) was one of
the marvels of the world, according to Pausanias:
Minyas, born four generations after Eteocles in
Pausanias’ account (IX.36.1-6), was the son of Chryses,
and the grandson of a woman with an equally prosperous-
sounding name, Chrysogeneia. Pausanias describes
Minyas as having such large revenues that he exceeded
in wealth all men before him. Strabo (IX.2.40) concures
that Orchomenos was rich in early times, and wielded
great power.

Vian, "La triade des rois d’Orchoméne: Etéocles,
Phlegyas, Minyas," Coll. Latomus 45, Hommage 3 Georges
Dumézil (Brussels 1960) 221, argues that the succession
of Orchomenian kings, Eteocles, Phlegyas (son of Ares
and Chryse) and Minyas, was artificially inserted to
represent the three Indo-European ‘functions’ of
priest-king, warrior-king, and agricultural-king. He
does not, however, doubt their historicity. The point
remains that Orchomenos was rich and powerful in Minyan
times. Such wealth was consolidated by agricultural
prosperity and wars, and no doubt was regarded by the
inhabitants as a reflection upon their good relations
with the gods, especially the Charites.

13. The story is told im Apollodorus II.4.l1ll.

14. Schliemann, op.cit. (above, n.12) 130.
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15.

[ T3

.

—— e ..

MAP shc.v'mg Lake Ccpais and basin, with site of
ancient’ Occhemencs wd  temple of the Charibes.
(Taken frem H. Sehliemann , Ecpleratica of the
Beectian  Orehemencs ” Jus 2 (1884) p. 13t1)

16 . The most recent bibliography on the dykes and
drains managing the waters around Orchomenos is given
in Rocchi, op.cit. 1979, 10, nn.58&59. Hope Simpson
and J.F. Lazenby, The Catalogue of the Ships ip Homer's
Iliad (Oxford 1970) 28-39, date the treasury of Minyas
and the drainage works to LHIIIB, the floruit of Minyan
Orchomenos corresponding to ‘Gla and most Mycenaean
centres’. The entry in the Catalogue of Ships they
find to be considerably later, when the extensive
settlement around Lake Copais has been confined to the
northern shores. The terminus post quem they give for
the catalogue is 1200 B.C. (165), providing a termipus
ante quem for flourishing Minyan Orchomenos. The
remains of the drainage works are best seen today
around Gla, but in the last century the learned
traveller W.M.Leake was able to observe the ventilation
shafts sunk to the underground tunnels in the area
around Orchomenos (Iravels jin Northern Greece
(Amsterdam 1967, first published London 1835) 2.157).
The following chart of the channels, natural and man-
made, was printed in 1873:
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L Cechemenes

Z. le‘;'“ CGPhAb’auS
x, Lake Ccpa..'_s

a. lake Hytae

5. S{fait b Eubcea

—_— - - Nc‘.tuﬂ:[ g‘;;.nﬂtl)

= Mun-m“.flc '_".:nftz'.,

MAP cf the C.:pais Bas.a, shewing drarnage channels
(takea teem Wi Smith od. Dichcnarg ef Greek cad

Keman chgc.‘.ph; (Loaden 1873) L. 311)

For an account of these underground channels (numbering
50 or more around Lake Copais) see K.D. Miller,

Orchomenos und die Minyer (Breslau 1844) 43-66.,

17. 1G VvVI1.3207. W.H. Rouse, Greek Votive Offerings
(Cambridge 1902) 147-148, connects this tripod with
others dedicated in the fourth and third centuries
B.C., after ceremonies performed by a board of Boeotian
magistrates. The places selected for dedications, he
contends, were chosen by the koinon for political
reasons. This suggests that the cult of the Charites,
far from dying out at Orchomenos, had become
politically significant. See also Rocchi, 15, n.l02.

18. Nilsson, op.cit. (above n.4) 1.413, argues that
the name ‘Charisia’ comes from dancing to celebrate the
Charites, not just from the pleasure (yapa ) takenm in
the honey-cakes, and links the Charisia with the
dancing at Orchomenos mentioned by Euphoriom (Pollux
4.95). Rocchi, 1979, 15, does not identify the
Charisia with the agonistic Charitesia of the third
century B.C., but includes the earlier festival under
the cult at Orchomenos. Fernandes, 35 f£f., finds that
the evidence from Servius, from Euphorion, and from the
general practice of dance in fertility cults, makes it
highly likely that dancing was part of che cult at
Orchomenos from the beginning, and that it is certainly
plausible that the Charisia was held at Orchomenos.

19, IG VII.3195-3197. A. Schachter, The Cults of
Boeotias (London 1981) 142, dates the inscriptiom to
between 90 and 70 B.C. It was published by M.C. Tod,
"Greek Inscriptions at Cairness House," JHS 54 (1954)
159-162., Tod includes a bibliography on the Charitesia
(161,n.107); this is updated by Schachter.
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20. John Buckler, "The Charitesia at Boeotian
Orchomenos,™ AJP 105 (1984) 49,

21. This Charitesia may have been a spring festival.
If Schachter’s contention,op.cit. (above, n.19) 143, is
correct, that it was followed by the Homoloia,
restricted games held in May/June the Boeotian month
Homoloia, then natural growth around Orchomenos would
be displaying itself with the same fresh vigour as the
athletes. The Charites were connected with athletic
competitions elsewhere; before the games at Eleusis,
for example, a sacrifice was held for Hermes Enagonios
and the Charites.

22. As Schwartzenberg (10, n.28) points out, these
gifts which honour the Charites contrast sharply with
the tribute exacted from the Thebans by the successor
of Eteocles, Erginus.

23. So Farmell, op.cit. (above n.5) 5.429: "Now it is
likely that this aspect (the chthonic, dark side of the
Charites found in Paros, Arcadia, etc.) derives from
the original Orchomenian conception of them; for
Orchomenos, the Minyan home, was probably the source
whence the worship radiated."

24, Schwartzenberg, 10,n.20.

25. Zielinski, "Charis and th. Charites," CQ 18 (1924)
158, argues for "the incontestable kinship" between
Charis and Charon, noting that the ferryman first
appeared in the Minyad. The etymological connection is
of course between x;,s or Aa{EN and Jfapw’/ , and
need not support anJaother connection between Charon
and the Charites. The ferryman may indeed have
received his name from an antiphrasis of Aailpery
(Servius, ad Aen.VI1.299). Heracles Charops imay have
had the bright look in his eyes not from his Underworld
adventure, but because he resembled the victorious
hunter as he led his prey up from below.

26. Ibid. 158-163.

27. 1Ibid. 160. The cheerful side of their names he
explains as a euphemism, like "Eumenides, Euphrone,
Melichios and others" (158). If this is so, the name
of Euphrosyne may signal the darkness of her origin.

28. See also 621-622 and 635. It is of course possible
that xBovia ydpis refers only to the favour of the
Athenians who will protect Oedipus’ bones
(cf.Eurystheus’ promise of help to Athens from his
bones, if they give him burial, at the end of Eur.

Heraclidae).
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29, Zielinski cites 0d.11.134, where Tiresias predicts
that the people will be SAﬁog by the death of the hero
Odysseus. For a discussion of kings transformed to
heroes, and the need to appease them with libations,
gifts etc., see Rhode, Psyche (London 1925) 123-124,
134-135. A more recent discussion of cult practices
which were based on a belief in the good things offer=d
by the dead heroes is found in W.Burkert, Greek
Religion, (Cambridge, Mass. 1985) (hereafter: Burkert)
204-208. Burkert argues that the worship of heroes
began in the eighth century, stemming directly from the
influence of epic poetry. PFailure to appease the dead
risked arousing the wrath of the powerful hero, but
proper appeasement could expect to produce all good
things.

From tragedy, the following passages may be cited,
as evidence for the power of dead heroes: Hel.913, 965,
1010, 1013, 1029; Hec. 530ff. (For evidence from the
Oresteia see Chapter X, below. Zielinski (op.cit.,
(above, n.25) 162) adds Sept.702-705:

gzd: pav ﬁﬁq nws naprPEAgpeba

Aaps ':¢ Apwd oAuPZVwJ auyaefzc

PO ool £ Ay Galvepev oAcbp.oJ popu

He chooses to interpret the charis that will emanate
from the dead hero, the Theban Eteocles, as a
‘wonderful grace’ that will compensate for the
suffering he and his followers have undergone.
Zielinski rejects the standard interpretation that
charis here represents simply an offering to the gods
who have so far forsaken him, citing Heracl. 1026ff. as
parallel.

30. See Schwartzenberg, 10,nr.19, where he cites, for
confirmation of his interpretation, P. Zancani-Montuoro

in the Enciclopedja dell’Arte (Rome 1961) 4.675,

fig.803. The Charites in the monument are shown in
Schwartzenberg, Taf.3.

31. 1Ibid. The Charites on the pinax are shown in

Taf.2b.
32. Ocrphic Hymn, 43.7ff.
33. Jane Harrison, Prol na to t Stud f Greek

Reljgion (New York 1955) 288-289.

34, Jane Harrison, op.cit (above n.6) 192, For
further discussions of the number of the Charites see
Usener, "Dreiheit," Rh,Mus.58 1-47; Usener,
Gotterngmen (Frankfurt 1948) 131, n.24; ed.Dodds, The
Bacchge (0xford 1970) ad v. 680; Fernandes, 15-20;
Farnell, op.cit. (above n.3) 5.430.
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35. Jane Harrison, op.cit. (above n.33) 289,
36. Farnell, op.cit. (above n.3) 5.426.

37. The confusion between the number and names of the
Charites, the Horai and nymphs in Athens, as elsewhere,
testifies to their original association with the same
powers. Pausanias (IX.35.2-3) gives the names of the
Athenian Charites as Auxo and Hegemone, while Athenians
worshipped Karpo and Thallo as Horai. ‘Pandrosus’, he
says, was the name elsewhere for Thallo. At IX.35.3 he
says that there were not two but three Charites
worshipped at the entrance to the Acropolis in a
mysterv-cult. Hyginus gives the canonical names for
the Horai as Thallo, Auxo and Karpo (Fabulae CXXXIII).
Pollux gives the names of the three maidens invoked by
the Athenian ephebes when they took their oaths as
Thallo, Auxo and Hegemone (Pollux 8.106). Because of
the overlap in these names with those given by
Pausanias as Charites, scholars readily assume that the
oath of the ephebes was calling on the Charites (so
Schwertzenberg,l15, and Rocchi, 19.) Nymphs, Horai and
Charites were all ‘maiden triads’ identified with
vegetation-growth in the early phase of Greek religion.
Nymphs, like the Charites, had chthonic powers.
Fernandes, 85, points out that nymphs were originally
‘fertility-demons’, often portrayed as serpents.

38. Pausanias 1.22.8, IX.35.9. For a full discussion
of the debate over whether this was Socrates the
philosopher, or another man, see Fernandes 40-41, and
Schwartzenberg 16-18, with a bibliography given in
n.27.

39. Fernandes, 41 and n.42. A bas-relief from the
Acropolis dating from the late archaic period shows
Hermes leading three dancing maideus, probably the
Charites, and a youth, who may represent the donor who
set it up. Schwartzenberg (18-19, n.45) gives a
bibliography on the relief. Whether the small figure
represents a single or a communal donor, the important
point is that the Charites with Hermes are being
commemorated by a gift.

40, Zielinski, op.cit.(above n.l1) 159, talks about a
‘branch establishment’ between the two (mystical)
cults. He gives no evidence for this, but perhaps he
relies on Pausanias’ claim that "from Eteocles of
Orchomenos...we learned the custom of praying to three
Charites" (IX.35.3). Fernandes,76, suggests that both
Athens and Orchomenos inherited a matriarchal chthonic
cult of the Charites from Crete.
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41, Zielinski, op.cit. (above n.25) 159: "the same
divine being that as Hegemone leads the souls of the
deceased to their eternal abode, or perhaps to the
throne Unutterable, becomes as Auxo the thriving force
of the upper~world nature." Mary Scott, in "Charis in
Homer and the Homeric Hymns," Acta Classicag 26 (1983)
1-2, writes about the Charites, their names and their
conneccion with Hermes: "These names must, it seems,
bear relation to the chthonic functions of the Charites
as goddesses of vegetation, Auxo referring to growth,
Thaleia to flowering, Karpo to harvesting, and
possibly, Hegemone to growth in the sense of ‘leading
forth®’ the vegetation into the light of day. However,
another possibility exists here. Hegemone may be

explained as parallel to Hermes, the ps ompus oOr
diagktoros, the ‘leader of souls’ with whom the Charites
are often associated.”"” But leading souls down and

Persephone or vegetation upwards, and even leading
young men and women into the full-flowering of
adulthood need not be alternative functions. At a time
when death and growth were not yet divorced, nor were
vegetative and human growth, these powers resided quite
comfortably with the same divinity, whether Hermes or
maidens, and these would be designated as ‘Hegemone’.

42. A bibliography of ancient sources relating the
story 1is given in Schwartzenberg, 4, n.3.

43, 1Ibid., n.4, where Schwartzenberg gives a
bibliography of modern scholarship on the Thasos-
reliefs. See also Rocchi, 1980, 25.

44, This relief is reproduced in Schwartzenberg,
Taf.l.

45. 1Ibid., 5.

46, TIbid. 7, and n.l9. Pindar (fr.95) links the
Charites with Pan and the Great Mother.

47, So Rocchi, 1980, 27: "Prima di tutto c®é da dire
che le Charites unite qui alle Eumenides con queste si
contrappongono all Erinyes." Rocchi cites for support

the connection between the Eumenides and the death of
Oedipus, in the Q0C, whose death will provide chthonic
charis.

In this context, Prof. E. Robbins has drawn to my
attention the possible linguistic parallel between
Euphrosyne (<EJ- ppuv¢ ) and the Eumenides (< Ed—yqus )
In both cases, there is a beneficent aspect cloaking a
darker (chthonic) origin or reality. It is the case,
however, that '-Sﬁvq formations are late, perhaps too
late for the darker 'side to be suggested by a name.
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48. See also Alcman, fr.223 (Calame), and Calame's
commentary on this fragment, for further references to
the Laconian cult.

49. A scholiast on Euripides’ Orestes 626 gives us the
detail that the plain had been flooded, and formed the
stagnant waters that Eurotas drained to create his
namesake river. The combined genealogy of Pausanias
and the scholiast would be as follows:

Lelex = Peridike

e S ,
Myles n Kleochareia Polycaeon
A
Eurotas T Kleta Pelia Zeus T Taygete
Sparta - - .. - "7 Lacedaimon

Noteworthy is the name of the mother of Eurotas,
‘Kleochareia’, that shares with the name of her
daughter-in-law ‘Kleta’ the de-ignation of ‘fame’

(x\des ) that would have been awarded to Eurotas for his
engineering feat. It also contains the root char-
shared by the Charites, one of whom was awarded the
name ‘Kleta’ by Lacedaimon.

50. Athen.4.139 a-b. At the festival of the Cleaver
in Sparta, nurses took young boys into the country, and
in front of the image of Artemis Korythalia, whose
temple was beside the fountain of Tiassis in the region
towards Cleta, they celebrated the Cleaver. (Note the
similarity between ‘Tiassis’ and ‘Tiasa’, the location
of the sanctuary to the Charites; the place-name
‘Cleta’ was also the name of one of the Charites, and
of the wife of Eurotas, n.49 above.)

51. Rocchi, 1979, 16, connects this function of
Artemis Hegemone with Artemis Korythalia whose epithet
‘Korythalia’ referred to the laurel branches hung on
the door of boys who were becoming young men, and of
young bride-grooms. A connection between the Charites
and athletic competitions may have been part of their
cult at Amyclae. Pausanias (XVIII.18.6) mentions a
pentathlon held at Amyclae, en route to which was the
Lacedaimonian sanctuary to the Charites.

52. She would conduct the young through puberty, as
she had conducted the good things of nature to and from
the Underworld at an earlier stage of cult-celebration.
The text of the oath, preserved in an inscription

published by L. Robert in Etudes épigraphiques et
philologiques (Paris 1939) and quoted by Fernandes,

45,n.61, is as follows:
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JIGFD)tJ 5“.1 '4/\“14,:. “Efria , 'E./-/w, ‘Evoadics,

'AP“ ‘Il 'Ab'l"" A'na. Zeos U.u\)..,, Aué..,, d}lcvt]

'HpatAqs bfct s ﬂAfOtScs , Mupol , Aps Eal, aFI1LACL

ehaac o’ultal

Like the Athenian ‘Hegemone’, Artemis Hegemone near the
Spartan dromos presided over young men as they came of
age, proving themselves in physical competition. The
Athenian youths prove their coming of age by taking the
oath that admitted them to the polis. So, the Spartan
Artemis Korythalia (above n.51) had her parallel in one
of the Athenian Charites, ‘Thallo’, both divinities
presiding over the coming of age of boys. Young girls
were also under the protection of Artemis Hegemone in
Sparta. Usener, ot;ernamen (Frankfurt 1948) 134,r.28,
suggests that ,'m; i15¢s Swiias Hg'qus ( Aedriev oL .
7,125) indicates that Arfemla also guided young women
through their rites of passage. ‘Hegemone’ calls to
mind 13 geplsvvsa , the rites of sacrifice offered im
gratitudé For safe conduct (LSJ s.v. ﬁ!epéguvm),
Further, see Burkert, 445, n.l2.

53. For fuller discussions of the names of the
Charites and their genealogies, see Fernandes, 9-l4.

54, Aunother maiden triad. See n.l0l, below.

55. Fernandes, 91. He does not however give evidence
for Aglauros as a sun-goddess.

56. LSJ, 8.v. axAavocs e

~

57. Hesych., s.v. Alyiqs .
58. Schwartzenberg, 59,n.28.
59, Usener, op.cit. (above n.33) 135.

60. Ibid.: "Aglaia, ‘die helle’ (eigentlich von
schimmerndem glanz) war die géttin, die der landmann
einstmals um heiteren himmel und sonnenschein anrief."
61. The three Cecropids, Aglauros, Herse and
Pandrosus, combined in their names the elements of
light and moisture necessary for vegetation-growth.

The fertility they represented may have been induced by
their dancing. In Euripides’ Ion (492-502) these three
maidens returned, after committing suicide, to daace on
the grass below the Acropolis. The combination of
death, light and fertility appears when maiden-triads
are connected with Hermes. In some traditiomns,
Aglauros and Herse are each married to Hermes.
Pandrosus becomes the mother of Keryx (cf. the staff of
Hermes, the k keion, a fertility symbol taken over
from Near Eastern tradition, (Burkert, 158)). Toepffer
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(RE, s.v. ‘Aglauros’) raises the possibility that the
Athenian Cecropids may have been doublets for the
Charites. Jane Harrisom, op.cit. (above,n.32) 291,
makes the identification of the Cecropids and the
Charites, and refers to Hermes as ‘Charidotes’, "whose
worship as the young male god of fertility, of flocks
and herds, was so closely allied to that of the
Charites." Eunapius, The Lives of the Sophists 458,
refers to the Charites as ‘Eppainan Xisires . The agou
at the Demeter-festival at Eleusis was preceded by a
joint sacrifice tc the Charites and Hermes (see n.2l
above).

The connection between the Charites and Hermes was
widespread, and can be explained by their joint
chthonic powers over fertility. Hermes was worshipped
in Elis as a phallos, and cavorted with nymphs on
wooded mountains. There were common cults of Hermes
and Aphrodite, for example at a shrine beside the
temple to Hera on Samos (RBurkert, 220, and nn.41-42;
366,n.17). As the representatives of male and female
sexuality respectively, they were parents of
Hermaphrodites (Mary Scott, op.cit. (above n.4l) 12,
n.l5). Hermes was responsible for the multiplying of
herds of sheep and goats (Burkert,158, and nn.23-24).
Whether through natural vitality or thievery, Hermes
brought good fortune. He was, like the Charites, a
‘giver of the good’ (Burkert,158). On votive-reliefs,
Hermes and the Charites seem to have been commemorated
for their gifts (see n.39 above). The chthonic
function of Hermes is well-known. As psychopompus he
led Persephone up from the Underworld (cf. the Charites
in the anodos of Persephone, n.88 below), and commonly
led souls of the deceased down to the world below. He
was worshipped and invoked at libations to the dead,
and was placed in charge of graves (Burkert,158). As a
fructifying god, however, Hermes could appear in the
bright light of nature flourishing. His frequent
epithet ‘Argeiphontes’ has been interpreted by D.
Bremer, Lic und Dunkel in d i i i
Dichtung (Bonn 1976) 111 and n.10, as ‘standing in the
light’. At H, Pyth,Apollo, 200, Hermes Argeiphontes 1is
€J§Komos . His own connection with light helps him to
see well., At 0d.5.75 Hermes Argeiphontes stands still
in admiration, amidst the lush meadows of Calypso that
grew soft with violets and parsley.

The Cecropids, the Charites and Hermes all appear
to have participated in that combination of light,
moisture, and Underworld power that ensured fertility
in early Greece.

62. Apollo represented the vigour and beauty of the
young male, and exhibits it in the dance. One of the
earliest temples dedicated to him, in Thermos
(Anatolia), was the site of an initiation festival for
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young epheboi. Apollo akersekomas appears in the
Iliad, as the epitome of boy-entering-manhood.

(Burkert, 145).

63. Herodotus cites two, either Arge and Opis, or,
later, Hyperoche and Laodice. Callimachus, Hymn to
Delos 291, adds a third.

64, M. Nilsson, Griechische Feste von Religioser
Bedeutung (Milan, 1975) 207, n.4.

65. Pausanias IX.35.3. R.Pfeiffer, "The Image of the
Delian Apollo and Apolline Ethics," JWI 15 (1952) 21,
dates this between 650-550 B.C. Ps~Plutarch, De Mus.
1136A adds that each of the Charites was holding a
musical instrument -- one a lyre, one a shepherd’s
pipe, and one a double flute.

66, Ps-Plutarch assigned the bow and the Charites to
the reverse hands of Apollo, but Pfeiffer, ibid. 21,
endorses the Macrobius account as being derived from
Greek and Latin scholarly works, while Ps-Plutarch
based his account on a third century B.C. compiler.

67. Although the interpretation of Macrobius (I.17.13)
is late (ca.400 A.D.), the same view was found in
Philo, On the Embassy to the Emperor Gaius, 39-40 A.D.
(Pfeiffer, op. cit. (above n.65) 21). Pfeiffer also
presents fr.114 of Callimachus’ Aitia (P.Oxy.2208,
fr.3) as evidence for the interpretation of Macrobius
as authentic. Supplementing the text from Ps~Plutarch,
Macrobius and Philo, Pfeiffer finds in the fragment a
dialogue-epigram, where an interlocutor questions
Apollo about why he carries his bow in his left hand,
but the ‘comely’ Charites inm his right hand. The god
answers that it is/because he is slower to chastise
mortals for their bﬁpw , but is ‘always disposed to
distribute pleasant things’ (Pfeiffer, ibid.,26-27).
Callimachus, WoXW%Pciq , had access to the treasures of
Greek literature in the two great Alexandrian libraries
(Pfeiffer, ibid.,25). It may be, then, that this
interpretation was an early one, although whether it
was intentionally portrayed by the sculptor in the
seventh century B.C. is highly unlikely.

The fact that the cult statue of Apollo was
girdled, in a style parallel to Kouroi of the seventh
century B.C. leads Pfeiffer to conclude that the Delian
statue dates from the seventh or early sixth century
B.C. (ibid. 29). Pfeiffer feels confident that the
three female figures with musical instruments are
Charites, not Muses. The Charites are associated with
music in the poets, and they seem to have been
particularly worshipped at Delos, receiving special
offerings (ibid. 29,n.2). Apollo and the Charites were

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



71

probably linked in cult on Delos, but the allegorical
interpretation of the statue likely began only in the
Hellenistic period (ibid. 30). Pindar, however, early
in the fifth century B.C., has the Orchomenian Charites
place their seats beside Apollo of the golden bow
( (pv€crotor ) on Olympos, while they performed as
stewards“of good things (0.14.16: the schol. ad loc.
has the Charites sit on the right hand side of Apollo
at Delphi).

The juxtaposition of blessings with pain is found
with the Charites from the early archaic period to 400
A.D. The Charites are connected with the powerful
radiant god who could also cause suffering (as he does
in I1.I), but they represent the distribution of good
things. The allegorization that makes the Charites the
symbol of a particular disposition of Apollo, namely to
"confer charis (favour) to good men" (Pfeiffer, ibid.
30) was but a refinement of the ancient belief in the
goddesses as agents for the god of the bright sky,
represented by Aglaia.

68. See Burkert, 145-146.

69. The healing music, the paieon, appeases Apollo’s
wrath. 1Its origin seems to have been in Crete, whence
it was exported to Sparta in the seventh century B.C.
(Burkert, 145-146).

70. Burkert, 147, 219.
71. Escher, RE 3.2152.IV.4 ‘Chariten’.

72. O. Jahn, "Die Entfiihrung der Europa auf antiken
Kunstwerken," D.A.W. 19 (1870) 38, argues that the
Charites represented the force of nature which cured
those who had presented ex-votos. Others have claimed
that the healing Charites were local goddesses, and
represented a force vitale that restored health
(Fernandes, 99, n.108; 100, n.l1l11).

73. The votive-reliefs of the Charites and Asclepius
are mentioned by Escher, RE 2158.VI.10. At Euboea a
funerary inscription, dating from the second century
A.D. but whose tradition may be ancient (Rocchi, 1980,
27) implores the protection of ‘the Erinyes, Charis and
Hygeia’ (SIG 3.1240,21,26)

74, Ch.Picard, Les religions éhelleniques

Mycénes) (Paris 1948) 87. Jane Harrison ("Delphika,"
JHS 19 (1899) 237) points out that healing was one of
the powers attributed to sacred stones. We have no
evidence for the association of healing powers with the
Orchomenian Charites, however.
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75. Burkert,l102: "Rhythmically repeated movement,
directed to no end and performed together as a group,
is, as it were, ritual crystallized in its purest
form." Lillian Lawler, The Dance in Ancient Greece
(London 1964) 13: "A large number of the dances of the
Greeks can be traced back ultimately to religious
rituals. It is highly probable that not only the major
deities but almost every local spirit or divinity as
well, was on occasion honoured with a ritual dance of
some sort."

76. Burkert, 103: "In the groups of Nymphs or
Charites, in the bands of Kouretes, and even in the
case of the dance-loving satyrs, divine archetype and
human reality are often virtually inseparable, except
that what for man is the short-lived blossom of youth
attains perranence in the mythical-diviae archetype."
Cf. Plato, Laws 2, 653 D-E; 672 D; 673 D, where he
reflec~s the earlier Greek view that the dance arose
from the natural desire of the young of all creatures
to move their bodies in a circle, to express their
emotions, especially joy.

77. Burkert, 102: "Not a single ancient initiation
festival can be found that is without dancing." See
also ibid. 388, n.30.

78. Fernandes, 59; Burkert, 219. This mimetic magic
required the dancers to be young: the crame dance was
performed by girls and boys.

79. Fernandes, 59. The Muse:z did of course dance, and
one was called ‘Terpsichore’, ‘she who takes delight in
the dance’. Another Muse was called ‘Thalia’, as was
one of the Charites, suggesting that at an early phase
they, like the Charites, combined music and the dance

with the flourishing of nmnatural bou-ty.

80. Fernandes, 89. Lawler, op. cit. (above n.75) 32:
"The Cretans evidently believed that their great
goddess could be induced by prayer, offerings and
ritual dances to appear to them."

8l1. 1Ibid., 45: "the like of which are found among the
wedding dances and agricultural rituals of primitive
peoples of all ages."

82. The connection between dancing, death and
fertility was a feature of celebrations in Crete during
the Minoan period. Paved dancing places were laid out
next to tombs, which became cult-centres for the
community. Burkert (33) suggests that the upright clay
cylinders found there may have been phalloi, aand points
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out that "Dancing in the precincts of the dead renews
the will to life."

83. K. Latte, De Saltati 1 G c c

quinque (Giessen 1913) 72. M. Nilsson, op.cit. (above
n.4) 315, distinguishes Minoan divinities from Greek
gods in that the former die.

84. Although the etymology of ‘Orchomenos’ is not
clear. IG VII.3201 refers to the city as ‘Erchomenos’.

85. Akidalia/Akidusa etc., above n.ll.
86. Latte, op.cit. (above n.83) 72.

87. 1Ibid. 73. Cf. Plato, Laws VII.804 A-B: "the
heavenly powers will suggest to them all else that
governs sacrifice and the dance, -~ in honour of what
gods and at what seasons respectively they are to play
and win their favour, and thus mold their lives
according to the shape of their nature, inasmuch as
they are puppets for the most part, yet share
occasionally im truth." (tr.R.G. Bury).

88. Orphic Hymn 43,7ff (Kern). With this may be
compared an anodos of the hero Dionysos, accompanied by
the Charites, celebrated in the hymn of the Elian women
(Plut. Quaest Gr.36). See Rocchi, 1980, 24-25.

89. The Charites are also called oepvﬂ in Pindar
(01.14.8.fr.95.4). (Gepval was the traditional epithet
of the Erinyes (e.g. Soph. Ajax 837; o0C 90, 458).

90. Burkert, 161.

91. This is not meant to suggest that the sequence of
favour-exchange between the living and the dead or
between men and gods necessarily entailed the presence
of Charites, nor the description of the event as
charis. Frequently, but by no means always, gifts or
thank offerings to the Underworld were called charites
(see Ch.X for examples from the Oresteia; also
Euripides’ Helen 173-179, where Helen sends charites to
Persephone in the form of a dirge, and asks for the
return-favour of fellow-mourners). I suggest only that
this practice may have been enshrined in cult at
Orchomenos, and informed the experience of charis
later, when it was confined to the exchange of plensure
among the living, when the Charites moved to Olympos,
the realm of light, and became the daughters of Zeus.
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92. ‘EAbY pot . & Li6nc.va rq. Tp.:péau;ﬁe Zc)dvq'

oo o

ﬁ Xap{Twi 0 STLy TSEMs  popfacse Yepecers
(Orphic Hymn VI 6)

93. I6 I12.5050: ‘lepws Japlrwv wav ‘ApremcSes
’Emnumkbﬁas nup@épou e J.H. Oliver, Demokratia, the

Gods ahd the Free World (Baltimore 1960) 107, dates the
inscription to 20 B.C. For other inscriptional

evidence linking the Charites acd Hecate in cult see
Fernandes, 42, n.46. Also T. Kraus, Hekate (Heidelberg
1960) 85, n.415 and 150-152.

94, At Rhodes and Thera she was invoked as the
S;viour-Goddess of the Crossroads: °E.veSia

Zitecpa Qutlfepe ... . See Rraus, ibid., 28, n0.108; 78,
n.383.

95. Burkert, 202: "Most of all, the opposition
between Olympian and Chthonic rconstitu es a polarity in
which one pole cannot exist without the other and in
which each pole only receives its full meaning from the
other."

96. Burkert, 204: "Myth has separated into two
figures what in the sacrificial ritual is present as a
tension."

97. 1Ibid., 195 (of the dead): "The anger of the dead
is particularly feared -- they must be appeased and
kept in good spirits by continual offerings:

meilissein, hilaskesthai."

98. I11.XIX.260; II1.278. See Burkert, 97, n.31. So,
0p.803, where the Erinyes assist at the birth of Orcos,
‘Oath’.

99, Cf. Soph. 0C 1752-1753 (quoted above p.70), for
the juxtaposition of nemesis with chthonic charis.

100. For the juxtaposition of dyzw with charis see
Soph. Ajax 1371. The Charites are ‘dispensers’
(raptat ) of good things on Olympos (Pindar, 01.14.9).

101. The sequence can be followed in Escher’s summary
in RE (s.v. ‘Charites’ VII): From the chthonic stage
they became vegetation goddesses who were responsible
for the growth of plant-life, particularly through
their connection with water (2) then patrons of human
society, in particular of youth and marriage, of
healing, of gratitude and music/dance (3).
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102, Et. Magn. s.v. lapgla + On the third day of
this festival (the xcvpeanis ), boys sacrificed to
Artemis «oupor:CGcs and were presented to their
phratrai (LSJ, s.v. wuge&rw ). Young girls made the
sacrifice (kaayq)ia to the divinities presiding
over marriage °"-- Hera, Aphrodite and the Charites
yapnriat + Rocchi, 1980,20, draws the parallel between
this and the oath of the ephebes, who invoked the
Charites at the moment of their entry into the
citizenry. LSJ assume the youth are children, Rocchi
that these are young couples about to marry. Important
for this study is the connection between the Charites
and the aspirations of the young for a successful
marriage. At Hipp.ll47 the Charites are called d%}xdh
A scholiast interprets this as equivalent to “Pin“
Fernandes (97) follows the scholiast, interpreting this
as signifying their blessing over the unity and harmony
between married couples. E.W. Bushala, " Eugf;au L@.ua
Hippolytus 1147," TAPA 100.(1969) 25ff., disairees,
arguing that ¢vZiyiaL refers to the ancillary status
that the Charites held in their relationship to
Aphrodite. Bushala does, however, acknowledge the
functions of love and marriage that were identified
with the Charites, and the common acsociation of 5@{ -
with ‘marital or amatory uniomn’.

103. Schwartzenberg, 21,n.18, argues that the Charites
would be followers of Hera as the goddess of marriage.

104. From the Frangois vase and Quint. Smyrn. IV.140,
105. Schwartzenberg, 21, n.l7.

106. John Bell in "God, Man and Animal," Greek Poetry
and Philosonhy, Studies in Honour of Leonard Woodbury
(Chico 1984) 12, says of the presence of the Charites
at the weddings of Pelias and Thetis and Cadmus and
Harmonia, "by their presence they may be thought to
sanction and promise fulfilment to the sexual union of
mortal and immortal." Harmony and fruitfulmess are
both signs of a marriage brought to fulfilment.

107. Fernandes, 97, n.99, who cites Maximus of Tyre,
Philos.XIX.l and Arianm, Cyn.35.2.

108. Pausanias IX.35.6; Nonnus, Dion. XXIV.263ff.;
Plut. Mor. 138c; Schol. Ar. Nub.773a; Schol.
Hes .0p.73. See Schwartzenberg, 20 and nn.l16-17,

109. See Schwartzeuberg, 33, n.l. Oliver, op.cit.
(above n.93) 106: "as I believe, the Athenian cult of
the Demos and Graces stands for various manifestations
of the concordia civilis."

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



76

110. Here statues of ﬁpéésva and e&épxgmL were set
up (Schwartzenberg, 33).

111, Ibid., 36 and n.25; 37 and n.29.
112, NE 1168a; cf. Seneca, De Bepeficiis IV.152:

“"love your good deeds like your children."

113. From [Tepe Aipul kaL Xapircs a fragment reads:
"in giving is great beauty, but there is also great joy
in receiving; nothing brings greater happiness than
charis.”"” See Schwartzenberg, 60.

114. Several ancient authors drew upon Chrysippus’
Mepe Karopbwparw/ for this. Schwartzenberg gives a
bibliography at 64, n.l0.

115. Originating with Chrysippus and largely preserved
in Seneca (De Beneficiis, 1.3,2-10). Schwartzenberg
(67) suggests that Chrysippus’ interpretation may
have been a systematic application of Zeno’s thought,
later developed by Cleanthes. Chrysippus may also have
been drawing symbolic inferences from a painting by
Polygnotus on the walls of the Stoa (Schwartzenberg,
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CHARIS IN HOMER
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Argument

An examination of the earliest Greek texts we
possess, the epics of Homer, finds charis—-pleasure
presenting itself in two guises, as attractiveness or
allurement (charm), and as mutual favouring, between
mortals and/or gods. The first type is found in the
feeling of general well-being that people experienced
with each other at a feast, or in the pleasure they
took in the charis of youth, of civilized behaviour or
speech, or of physical beauty. Like 75 wall? »
‘Beauty’, the early Greeks found charis in both
aesthetic and ethical experiences. When charis was
added to physical beauty, the effect was immediate and
direct: the initial astonishment of the perceiver led
to actions that complied with the wishes of the
possessor of charis. The charis-exchange , on the
other hand, amounted to a kind of positive lex
talionis, where the displacing of a social equilibrium
by the conferring of charis had to be corrected by a
return-charis. In this way, charis participated in the
principle of symmetry which pervaded, indeed governed,
the archaic world. Restoring the balance involved a
careful calculation of the benefits dispensed, hence
owed. The exigency of this calculation was due to the
importance of obtaining honour, time, in the archaic
world, and with publicly-bestowed charis one received
time. Hence, Homeric soldiers conferred charis on
their commanders and comrades by exemplary fighting,
but expected the appropriate charis in return. The
same charis-exchange obtained between men and gods,
producing a partisan bond that motivated much of the
action in the epics.

A close examination of how this reciprocal charis
operates in Homer challenges the theories of A.W.H.
Adkins and a successor, Mary Scott, who contend that
Homeric heroes were driven primarily by the urge to
compete with each other for time. While time governed
the desire for charis, this must be seen against the
backdrop of social, not individual, performance;
social constraints were imposed in Homeric society
through the awarding of praise and blame, and
underscored the interdependence, not the independence,
of individuals. Nowhere is this seen more clearly than
in the central conflict of the Iliad, that between
Achilles and Agamemnon, who are inextricably bound to
each other by the necessity to comply with the social
convention of the charis-exchange.
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The charis of allurement, and the charis of mutual
favours have in common the social effect of this kind
of pleasure: a response issues from an experience of
charis, whether this icvolves erotic activity (Zeus aad
Hera), a demonstration of gratitude (Hera and Hypnos)
or a return~charis (Achilles and Agamemnon). Charis
‘quickens’ people’s response to one another; it is, as
0. L6w argued, a2 transitiva vis.
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A considerable contribution to the study of charis
in Homer was made in 1972, with the submission of a
doctoral thesis by J.W. Franzmann, entitled The Early
Development of the Greek Concept of Charis (University
of Wisconsin). Franzmann demonstrates a close
affiliation betw<®d@ Charje (and its congeners) and the
heroic v 8 01 asi.3e and fime in Homer, pointing out
the fact that there was a¢ "pl..1t understanding of a

reciprocal obligation unde :ag acts of charis between

ty
men, and between men and gods. While acknowledging the
contribution of Franzmann, I believe that the analysis
can be pressed further, to elicit more insight into
Homeric society from a study of charis and to resolve
some ambiguities in the texts.

As the Charites functioned where human society
flourished, so, where the social group in Homer
demonstrated its vitality and exuberance, the scene was
full of charis, and was kW:EW . Odysseus joins the
Phaeacians, the ideal society in the epics, and sums up
a scene of feasting redolent with charis:

A beautiful thing (v0Se Kahev ) it is, to listen to

such a minstrel as this, with a voice like the

gods’. I declare there is no fulfilment more full
of charis (o0 yip ... TEADS ;ap..eo'repcv ) than
when joy (eclocsuvq) penetrates everywhere
throughout the 3aucs , and banqueters sitting in
due order listen to a minstrel. Beside them the
tables are laden with food and drink, and the cup-
bearer drawing wine from the bowl carries it and
pours it into the cups. This seems to me somehov
to be the most beautzful thing known 1n one’s
upderstapding ( feore  T( pee KaAdiSTCV £V Qaeow

etSerar elvae ),

Listening to music, knowing the joy of being together
with plenty of food and drink, is described as the
ultimate in complete socisl gratification ( py xap cee
ré)cs qu;egrcpcd) Joy, that total delight that
gave its name to one of the Charites, ((quoGuvq)

seized the Phaeacians (e(q KaTa quov 4ravra )« The
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whole experience was one which stimulated total
enjoyment; it was registered not only in the senses
( kaM\igre, ¥» but in the understanding (@mcﬁd).
quk(s and Kahg are the adjectives most appropriate
to encompass both sensory and mental awareness of
aesthetic and ethical beauty, something that was of
consummate value to the Greeks.3 The sharing of joy at
being together could be complemented by shared
contributions to the meal (e.g. 1.226); a recognition
of the social bond created by this communal meal caused
the word g@aws to be used eventually for other forms
of social 6b1igation.4

Music was as essential to this complete
satisfaction as was the physical comfort of generous
food and drink. A song should gratify an audience,
says Alcinous (8.538); if it cannot bring charis-
pleasure (Xap;Sépzvcs ) it should be stopped. The
ethical content of the song should be appropriate, or
it cannot provide the pleasure. Hence a song about
Clytemnestra who plotted evil for her husband would be
a hateful song (6r06Epa ...JG‘S{ ), says the ghost of
Agamemnon at 24.200. But a song about Penelope, who
was faithful and mindful only of good things for her
husband, will be a X*ﬁ15511 .o &quV (198) and a song
that will join men with the gods (the greatest hope of
mortals), for the gods will themselves stimulate this
song among men forever. The result will be the
immortalizing of Penelope’s arete (197). Song as
ethically appropriate, immortalizing and able to link
men and gods, is an idea developed by the epinician
poets, who spoke of songs as charites (see Ch. IX), but
was clearly fixed in the Greek mind when this passage
was composed.

The Charites represented the flourishing of human
society not only at the feast but as it presented

itself in the allurement of youth (see above, Ch.III).
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Similarly, Xm(ﬂs describes the disguise of Hermes
wvhen he presents himself on a persuasive mission twice
in the epics. He takes on the winsome disguise of a
young man just reaching puberty, described as
Aanesr&rq Hpq » that moment of youth that is most full
of the pleasure the Greeks took in human fulfilment and
beauty (10.279; XXIV.348).

Often this beauty that was described as XJPA s

’

faprels  or associated with the Charites, was a beauty
that sparkled or glistened, a witness to the Greek
fascination with light and things luminoua.5 Indeed,
Penelope uses 5anfq (which later became the name of
one of the Charites) as synonymous with beauty: the
gods destroyed all her natural lustre when Odysseus
departed, and she rejects the advice of Eurynome to add
a surface sheen by washing and anointing her body
(18.178-181). When Hera dresses for the seduction of
Zeus, she fastens on drop earrings from which much
charis gleams:

TR gpm gfpara. ﬁxiv éﬁrp{ro«6L Acﬁolst

1\0(5,\.]»/.{ ;Lopa'evm . Xq’(ws S'ir-e)u'/mt‘rc m:,\,\r{.

(XIV.182-183)

The line is repeated at 18,298, to describe the
earrings given Penelope by a hopeful suitor. Like the
other gifts presented to her by Ithacans aspiring to
her hand, such as robes with gold brooches or gold
chains with amber beads ‘as bright as the sum’ (18.293~
296), the earricgs® principal attraction, which
accounted for their beauty, was their sparkle.6
Sparkling clothing was frequently associated with the
robing of a beautiful goddess.7 The successful attempt
at allurement was achieved by beauty whose effect was
transmitted by light.

Charigs-beauty emanates from men as well as women.
Odysseus and Telemachus each receive 4 kind of divine

ucction from Athene thst is called a charis. With
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their consequent attractiveness, Odysseus and
Telemachus have an immediate effect on their beholders,
not unlike the success of a woman shining with charijs.
Odysseus, after encountering Nausicaa and her
handmaidens on the shores of Scheria, bathes himself
and covers himself with oil and clothing that the young
princess provides for him (6.224ff.). But the
culmination of his effect, like the 3gkuiq of Penelope,
has a divine origin.8 Athene magnifies his size and
strength, curls his locks, and sheds charis over his
head and shoulders (229-235).9 This Homer compares to
the work of a craftsman trained by Hephaistos or
Athene, who overlays gold upon éilver, producing works
that are full of charis: Xapﬁgvra ...{Paa (234).
Odysseus sets himself apart from the young woman, and
‘glistens’ with charis and beauty ( kaMhel  Kat X{PML
orix§¢/, 237). The result of this is that Nausicaa
gazes at him in astonishment ( &qg;ro be KOJP]:237)-
This is the implication of the comparison of Odysseus'’
unction with overlaying gold upon silver: human beauty
is crowned by divine. The result is success for
Odysseus, like the success accomplished by Hera with
her sparkling earrings: Nausicaa is attracted by
Odysseus’ beauty, wishing she could have such a husband
(244-246), and prepares for him what he most desires,
food and drink (246) and the means to enter the city
and speak to her father. As king of the Phaeacians he
can grant the wherewithal for a passage home to Ithaca
(289-290).

Athene repeats her transformation of Odysseus just
before he is to appear before the assembly of the
Phaeacians, where Alcinous will instruct them to
prepare a ship for the hero’s return to Ithaca. As she
‘touched up’ Odysseus’ beauty to procure what he needed
from Nausicaa and her handmaidens, so she made him

taller and sturdier (8.19) in the eyes of the
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Phaeacians, and covered his head and shoulders with
charis, so that he would appear as a {/lcs to them
(8.21). Her aim was that he should inspire gidos and
ave, as Scvos and acheics (22), among these
strangers, who would test him in contests before they
would acquiesce in his requests (22-23). For this he
needed to appear not hostile, but strong and set apart
as being beyond the pale of ordinary mortals --
awesome.,

This same need to appear impressive before a trial
confronts Odysseus just before ome of the most dramatic
moments of the Odyssey. the recognition-scene tetween
Odysseus and Penelope. The long-abandoned and wary
Penelope will not concede readily that the slayer of
the suitors is her long-absent husband, and she will
shortly test his claim to be Odysseus (23.177ff.). To
prepare for this, Odysseus is bathed and anointed with
0il by the nurse, then Athene pours much beauty down
over his head and shoulders (156), increasing his size

and stature (157) and bathing him with charis (162).

The objective, although not made explicit by Homer, is
to ‘soften up’ Penelope to accept this man as her
husband: his heroism in slaying the suitors was not
sufficient, and he needed the disarming effect of
divinely-instilled beauty.

Telemachus, the young son of Odysseus, also
receives a divine unction from Athene. Telemachus
called an assembly of Ithacans and the suitors, the
first assembly since the departure of Odysseus for the
Trojan War. Although Telemachus had not been able to
exercise the authority of his father and to oust the
suitors from the palace, he is fortified by Athene and
urged to shed his childish ways, assuming the role of
an adult and rightful heir (1.296-297). He enters the
assembly hall bathed in “wondrous charis’ shed over him
by Atheme (2.12). The immediate effect is that all
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those assembled are astonished; 1like Nausicaa on the
beach, they marvel at the sight of him ( qudnv. 2.13).
As he sits in his father’s seat, the elders give way
(14). One of these, Aegyptius, speaks first, preparing
for the address by Telemachus, describing him to the
assembly as a ‘good man’ (869)6;) and one who has
received (divine) help (&,/Mgvcs. 33). He offers the
public wish that Zeus may gulfil for him ( ngéetrv)
wvhatever he desires( (T @mﬁ‘v ﬁ(g peveev x o, 34).
Telemachus, like Odysseus on the shore, disarms ais
beholders by the divinely-bestowed beauty overlaid upon
his natural attractiveness (1.301), the first step
towards gaining what he desires.lo

The effect of the charigs of divinely-bestowed
beauty is-to disarm the beholder. Natural barriers
that exist between people are broken down by the powers
of charis. This can happen with attractive speech as
well as with physical attractiveness. At 8.169ff. the
man with effective speech speaks with a/Sc: P“A'X[ﬂ .
This is in sharp contrast to the man for whom no charis
garlands his words: the second type arouses the
hostility of Odysseus (179). The disarming effect of
charis, which frequently allies it with aidos, makes it
a social, not a private, pleasure.1

This same ‘social’ dimension manifests itself in
Homer where charis refers to a ‘favouring® or a
reciprocal gift exchanged between two mortals or

between a mortal and a god.

The heroes in the Iliad performed exemplary acts

of courage on behalf of their commanders, and this is
described as ‘bringing charis’® to them.lz This charis-
pleasure was not an emotion in which the commander
would simply indulge himself, but it created a bond
between him and his subordinates that induced him to
lead his troops responsibly in battle, and to reward

them with an appropriate share ¢ the spoils. Off the
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battlefield, the same sense of reciprocal advantage
held between friemnds, or between children and parents
(e.g. I.572, where the phrase %pm éémJ is used,
equivalent to X&@v Qéle » and IV.477-478, 6@&7@%
ane § wke ) - It also held between husband and wife, as
we can see from XI.241-242, vhere a dying young soldier
is described as having ‘seen no charis’ from his bride,
although he had ‘given much’(see below, p.107, n.l4).

Charis-partisanship caused friction among the
gods. Ares complains that the favouritism Athene
showed Diomedes, ‘bringing charis to men’ led to the
wounding of the war-god (V.874). Athene acknowledges
this favouritism with another charis-word at 826-828:
because Diomedes brings particular pleasure to her
thymos (‘iﬁW‘SP£VE EUP@ ) she will be his champion.
Poseidon rebukes Apollo for favouring the descendants
of Laomedon with charis. The two gods had helped in
building the walls for Laomedon’s Troy and in herding
his cattle, but the symmetrical benefits characteristic
of a charis-favouring did not accrue from their
kiudness; instead of the payment they expected, they
were threatened and forcefully sent off by the king
without pay (XXI[:44/-¢9. Similarly, Menelaus charges
Zeus with impropriety in rewarding the Trojans’ hybris
with charis:

otov £q ’a'\/S(.xura )(a_p;lgio’gal. UPperrioe
Tlpu}Gl/V, Twv }Lévos aiey drasGadey
(XII1.633-634)
Zeus can presumably not rely upon return benefits from
the Trojans, people who show no restraint, and who act
in an uncivilized manner.

The partisanship expressed by the verb qufiuféaL
was usually based on the expectation of reciprocal
favours. Such a sequence of favours establishes a
charis-relationship: an initial charis-action in the

past provokes a charis-response and establishes a bond
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between two individuals. This was the basis for the
expectation of partisan acts of goodwill at any time.1
Hence it is not surprising to find Xap(Sgd&aL used in
the perfect tense, when this charis-bond has been
created.15 Achilles and Briseis reflect this intimacy
with Patroclus with the words rg Eue KEXMMGva; Gupe
(X1.608 = XIX.287), and Sthenelaos, Athene and
Agamemnon use the same phrase to address Diomedes, in
the hope that they can make a claim on the basis of
their close relationship with the warrior (V.243 =
v.826 = x.234).1°

The giving of gifts in the ancient world, quite
apart from its being obligatory between gs:JCL, was an
admission of the mutual advantage to be gained in the
transaction. Mortals offered them to the gods, in the
hope of getting support or to make amends for some
offence which threatened the relationship between then,
and they offered them to each other with the conscious
expectation of a teturn-gift.17 Gifts possessed
charis; XJP&VrA d&pa 1s a phrase that is almost
formulaic in Homer. Sometimes the import of the
epithet is the strong obligation to return the pleasure
borne by the gift. Hera is outraged at Poseidon’s
inaction on behalf of the Greeks, and this
notwithstanding their having offered him §Zp /...
ToMa  Te wat Yapievra (VIII.203-204). But Japlews is an
epithet which, like the noun charis, could also refer
to things which, by their very attractiveness, produced
a pleasurable response, breaking through any natural
resistance between people. "The gods do not give
ra X“P&“* to all men," says the angry Odysseus in
response to the taunts of Euryalus (8.167ff). These
;qpfawu he specifies as attractiveness in physique
(Quﬂ ), in one’s mind (QpéVES) or in public-speaking
(&‘opqrds)- Odysseus specifies the response which such

gifts can evoke. One who receives ra X“kam‘ in
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public-speaking is ‘gazed upon as a god’; one whose
words are not garlanded with charis provokes
displeasure, not pleasure. The ability to command
admiration by one’s speech would confer power on the
speaker, like the unction of charis poured over
Odysseus and Telemachus, and this amounts to a
generalized ‘return’ for the charis of attractiveness,
for being xapfﬁs. But this must be distinguished from
the almost contractual reciprocity of mutual favours
that went by the name of charis. What these two
aspects of charis have in common is the power of this
kind of pleasure to provoke a social response.

Symmetry and reciprocity pervaded almost every
aspect of the archaic Greek world, and it is no
surprise that the natural response of pleasure-for-
pleasure in charis frequently developed into a
conscious practice that could be said to be governed by
dike, by the principle of ‘exacting one’s due’. So
important was the phenomenon of reciprocity in the
Homeric world that I comnsider it worth a digression
from the uses of charis in Homer to look at this more
closely, so that these occurrences of charis may be
seen in the wider context of archaic thought.

Walter Donlan, in "Reciprocities in Homer," CW 75
(1982) 137-175, sets the (admittedly hybrid) Homeric
society in its sociological coutext, drawing parallels
from similar cultures. Following closely the analysis
of the social anthropologist M. Sahlins, Donlan
characterizes three types of reciprocity functioning in
the Homeric world: (i) generalized reciprocity, i.e.
altruistic giving, (ii) balanced reciprocity i.e. a
direct exchange, where the equivalent value is
carefully calculated , and (iii) negative reciprocity,
i.e. getting something for nothing, e.g. raiding. The
most common type of reciprocity in Homer by far is

‘balanced’. The symmetry of balanced reciprocity took
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two forms, distinguished by Donlan: (i) compensatory,
i.e. the recompense for excellence or injury which
maintained a peaceful equilibrium in the Homeric world,
(ii) compactual, e.g.philos- or xenmos-relationships, or
gift-exchanges, also vital to the maintenance of peace
and amity. In both compensatory and compactual
reciprocity, material awards were stressed: goods were
balanced aga.nst deeds (151). Warriors were compen-
sated equally, by their ccommanders or their comrades,
for services rendered on their behalf. They were given
a share of the spoils from a raid, with an extra
portion, a K!Pms , awarded to the leader or to the
outstanding warrior (158). 1In the double distribution
system, by the group and by the individual leader, the
seeds of strife were sown, compounded by the competing
rights to a !{?as that could be claimed by a leader and
by a superior soldier. This ambiguity in the system
of political control in the epics is due, in Donlan’s
analysis, to the fact that Homeric society was in
transition between two political systems, the
(egalitarian) tribal and the (hierarchical) chiefdom
(161) .19

Donlan’s contribution to the understanding of the
central conflict of the Iliad, that between Agamemnon
and Achilles, is considerable, for he raises this
conflict above the level of the personal, and presents
the impasse as inevitable. But whether the ambiguities
in the system were the result of two conflicting
political models operating simultaneously in the epic,
or were tclerated within one political system, we
cannot be sure without independent historical evidence.
(What political system can claim to operate without
internal inconsistencies and ambiguities?) Donlan’s
illustration of ccmpactual reciprocity is more useful
than his hypothesis that it issues from the temsions of

a transitinnal society, tut it touches only briefly
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upon the complex and most interesting question about
the nsture of compensation in the archaic world,
scmething that bears heavily upon the central drama of
the Iliad.

That the awards for positive compensation were
essentially material in nature, as Donlan points out,
and were carefully calculated, is correct. But since

the publication of E.R. Dodds’ The Greeks and the
Irrational (Berkeley 1951), no one looking at the

question of compensation in Homer should fail to take
into consideration the extent to which this was
seriously affected by the fact that the exchange took
place in a society that was highly sensitive to praise
and blame. An exemplary soldier could expect to be
awarded his ‘due’ proportion of the gold and booty from
a raid, but his satisfaction came ultimately from his
recognition that this reflected a certain amount of
prestige, of public approbation, of time from his
comrades.20

In fact, time may be linked etymologically with
the Greek compensation-word and its congeners, (613 s
rivew etc., suggesting that in the Indo-European
matrix from which Greek society sprang there was a
process common to both. nyﬁ is usually translated
‘honour’, ‘prestige’ etc., but in some passages in
Homer and early Greek literature this is clearly not
adequate. At H.Dem.130ff., the goddess tells a story
in which she escapes from pirates who hoped to get a

ransom, a time for her.21 Here the word clearly means

‘price’ and not ‘honour’ (the pirates wouldn’t be
expecting ‘prestige’ from her capture). Elsewhere,
time approaches the meaning of tisis, a ‘requital-
payment’. At III.281-293, Agamemnon sets the limits
for a duel between Menelaus and Paris. If Paris is
defeated, the Trojans must return Helen and her gifts,

and in addition must pay time. They must go beyond
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simple restitution and pay a price, a penalty.22 Time,
then, can have the evaluatively neutral sense of
‘calculation’, ‘price’, as well as the positive sense
of ‘honour’, or the satisfaction that results from
"having made a retribution-payment, a tisisg.
Etymologists are divided on whether “Pi and ri6is are
legitimate cognates, but it would seem that if not, at
least a false etymology betrayed a will to join the two
concepts.24
So vital was the notion of ‘due recompense’ to the
functioning of early Greek society, that it could be
said to be the defining element in their concept of
justice, dike. L.R. Palmer, in "The Indo-European

Origins of Justice," TPhS (1950) 149-168, examines the

various theories about the meaning of dike. Dike
covered the semantic field represented by (i) ‘mark’,
‘indication’, ‘characteristic’; (ii) ‘limit?,
‘boundary’; and (iii) ‘allotted portion’. This range
of meanings could have developed at different periods,
but co-existed simultaneously (150). The ‘allotted
portion’ was a natural development from the other two
meanings (158-163): men and gods behaved in a certain
way, their dike (i); they did not step outside their
boundary, thus were #vSikos (ii); this was perceived

as their assigned portion, their dike (iii). 1In this

last sense, the calculation of time and tisis would be

essential.

Gregory Vlastos, in "Equality and Justice in Early
Greek Cosmologies,”" CP 42 (1947) 156ff., illustrates
the cosmic implications of this fundamental view of
dike as ‘due portion’, with an examination of Greek
medical theory and early Greek cosmologies. Dike
involved ‘respecting the nature of the other’ (i.e. its
boundary, 156). Cosmic dike involved either (i)
repairing the encroachment cf one element upon another,

to restore the counterpoise of equals, or (ii) the
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successive supremacy of the elements. The desire for
symmetry lay behind the Greek views of justice, and one
or the other of these two models can be traced in all
early cosmologies. This feeling for symmetry lay
behind some of the epithets and phrases in Homer that
are puzzling to our ears, as Vlastos points out (168-
175): ships that are well-made are ‘equal’ (8.43f€F.);
a wise, balanced mind is also ‘equal’ (11.337; 14.178);
‘getting justice’ was ‘getting back the equal’ (3%¢
2665m¢ »2.203). The cosmos, in the natural as in the
human sphere, expressed a uniformity that derived from
the reciprocity practised by its basic elements.25
Underlying this reciprocity was the all-important
assumption of an exchange, based on calculated equal
value rendered for value taken. (173-174, n.158).

Leonard Woodbury, in "Equinox at Acragas: Pindar
01.2.61-62," TAPA 97 (1966) 597-616, cites other
examples where early Greek thinking clearly accepted
the balance of opposites as composing the ‘lawful
regularity’ of the visible world. Indeed, perfect
equilibrium could represent a mythical ideal, such as
equinox in the afterlife for those who had lived a just
life (01.2.16-17), or the utopian life on islands of
perfect equality in the Indian Ocean (Iambulus, from
Diodorus Siculus 2.55.2; 60.3). Parmenides’ proem
represents a journey which transcends the visible world
regulated by equality, and begins with a passage
through gates controlled by A{m1 Mol mewes "Avenging
Justice", who controls ‘what is® with fetters (B.8.12-
15 vS). The maintenance of cosmic equilibrium has been
put in the hands of a mythical force, who exercises her
control of opposing forces by means of thought and
thinking ( Tayurov §' rsre YOELV TE KaL  OUVEKEV EGTL
Vo'r”m (B.8.34 VS)).

According to Hugh Lloyd-Jones, dike is in the

hands of Zeus in the Homeric epics. Zeus exercises the
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function of a judge or king, protecting the customs and
priaciples of justice. This justice, exercised by the
supreme god, as e.g. Zeus Horkios, Xenios, or Hikesios,
is retributive or reciprocal, meting out the
appropriate amount of suffering for am injustice

26 Like Parmenides"ﬁkq neAomowos , Zeus is

committed.
the avenger, the npiopos , the protector of someone’s
time, his calculated worth.

Without arguing the merits of the various models
of dike we can, I think, accept that behind its various
manifestations in archaic texts we see a common belief
in the pattern of opposition, reciprocity and symmetry.
By various means an equilibrium is achieved, by
calculating gains and losses and insisting on
appropriate rewards or redress. A belief so pervasive
could not but affect other words and social concepts
like charis that were closely tied to awarding
excellence, to a public demonstration of approbation.

We can expect the ‘worth’ or time of the recipient to

be carefully calculated, and when the requisite amount
of award is paid out, equilibrium to be achieved in the
social sphere.

Such a convention was rigidly observed in the
practice of gift—-exchange in the Homeric world. 1In
addition to establishing an important bond between two
individuals, the giving of gifts was carefully reckoned
to produce reciprocal satisfaction.27 Nowhere is this
reckoning made more explicit than in the exchange of
armour betwen the guest—-friends Glaukos and Diomedes,
where Homer makes the comment that "Zeus took away by
Glaukos’ wits, ... Glaukos who traded gold for bronze,
the worth of a hecatomb in exchange for the worth of
nine oxen" (VI.236-236).28 Gift-exchange took place
most often between guest and host (gztvoa), and the

social bond created with a calculation of the time runs
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parallel to the bestowing of charis-gifts or bringing
charis-services.

Gifts and the bestowal of charis could also be
powerful implements in an asymmetrical relationship.
Instead of demonstrating reciprocal eharing, they
conferred power on the giver, a ‘potlatch’
performance.29 Xh?;Scyat appears occasionally in the
Odyssey in contexts that suggest the pleasure it
conferred served even more the advantage of the donor,
for a display of ample resources was at the same time a
demonstration of superior power. Such a display of
generosity may lie behind the formulaic . Syra moAN*
ere Oeiga s )(aPLSOF.E’vq ITQPLO/VITW‘J , that occurs four or
five times in the Odyssey, to describe the ample
provision of food served by a housekeeper to guests in
the palace.30 In addition to satisfying the needs of
the guests, this would demonstrate the prosperity and
power of the Puxsideds. 3l Ac 17.450£f., a variant of
this procedure occurs, one that exposes the gap between
giver and recipient. The suitors distribute freely
from Odysseus’ stock to the beggar (Odysseus in

disguise): . . -
8 ot & Si8ouae
y.aty.S(ws, ENEL o TIS emb}:o’as 008" e)\eqrus

aMoTpiwy  yaplGadlar, £MeL mapa moMa ExksT
P X PL %17 450-452) v

Xﬂﬁ(&(gu. here is an expression of scorm, not
generosity. It amounts to no sacrifice on the part of
the givers, who show shameless disregard for the
property of someone else (aXXorPLwJ ). This is not
xaet g(@m, with the intent of initiating or sustaining
a bond with the recipient; the disrespect for
Odysseus-the-beggar is clear from the fact that the
donations are cost-free and easy, because they amount
to no noticeable loss from the ample store (EﬂEL ﬁuea
oM« cr(a(o’Tu) ). This is not Xap 550’9% in its normal
app11catlon.32 coupled with d)AM?LwJ (which we well
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know refers to the actual owner of the goods), it 1is
one cf the more powerfully ironmic passages in the epic.
Antinous is damned by the iromny in his woris: his
porposity in describing the suitors’ gesture as
xaP{S£69¢L prepares us for his fall, 1in an almost
proto-tragic scemne.

Since the publication of the work of A.W.H.
Adkins, beginning in 196033, scholars have begun to
look upon social interaction in the Homeric epics as
motivated not primarily by a recognition of
interdependence and reciprocity, but by a desire to
compete. This would of course account for the suitors’
‘potlatch’ performance just described. According to
this view, co-operation was of course essential among
the heroes of the epic, but it exerted a less powerful
influence on behaviour than did competition, an
agonistic demonstration of arete. The dominant values
were those of the ;Kagc{ , the heads of &KO& ,» who
competed with one another for practical ends -- for
prestige and for resources for their oikot. Their
efforts were carefully calculated to succeed at this.
Where fairness or friendship and comnsideration for
others was demonstrated, these gestures were fragile,
easily overridden by competitive values, and often
contaminated with the desire to demonstrate arete.

Mary Scott, in a number of articles published
recently,34 has refined this view of social behaviour
in the Homeric world, with a closer inspection of non-
competitive behaviour in the epics. She maintains the
view that these ‘weaker’ gestures (the ‘quieter
virtues’ in Adkins’ terminology) were not emotiomally
motivated or altruistic, but were examples of
enlightened self-interest, expressed only in protected
circumstances where there would be no loss of prestige,
time. In other circumstances, they might be expressed

as a means of disarming hostility. Scott analyzes

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



96

various instances of charis from this petspective:35

where these received a positive assessment within the
Homeric world, this was because the agent had received
beneficial results from a charis. The charis of beauty
disarmed hostility; the charis of a favour increased
one’s time, and was evaluated according to the results
it brought. In evaluating an instance of charis, no
attention was paid to the state of mind of the agent.
This leads Scott to conclude that ‘gratitude’ was not
applicable to the recipient of a charis-favour;
‘gratitude’, she insists, is - term that focuses upon
and analyzes the motivation behind a charis-act, a
procedure that was not practised in the Homeric world.
The Adkins-view has received its fair share of
criticism. K. Dover, in Greek Popular Moralijty
(Berkeley 1974) 44, objects to its over-simplification
of the social behaviour of archaic Greece, whose moral
code was at times ‘inconsistent, incoherent and
unsystematic’. The most detailed criticism of the view
was levelled by A.A. Long, in "Morals and Values in
Homer," JHS 90 (1980) 121-139. Long objects first that
there is no independent historical check to the social
interaction as described by Homer in the epics. While
acknowledgzing a considerable indebtedness to Adkins®
Merit and Responsibility, he points out that Adkins’
scheme fails to account for some important
characteristics of Homeric ethics. Further, the
frequent contamination of the weaker, ‘quiet’
excellences, by considerations of time and arete and
the results achieved by them (qualities assigned to
‘competitive’ excellences), begins to erode the
importance of the distinction, a failure in the scheme
made clear by Scott’s description of the ‘quieter
virtues’ as exercised with the ultimate objective of
gaining time. Finally, as Long points out, the extreme

sensitivity to public prestige, to time, in the society
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described by Homer, acts not as a private, self-
interested check on behaviour, but as a social one.

Lionel Pearson, in Popular Ethics in Ancient
Greece (Stanford 1962), has focussed on the importance
of social restraints to Homeric man, when human faults
were often described by terms suggesting excess (e.g.
Dﬁq>- compounds). He pointed out that grete and
external observable behaviour were not the oniy focus
for public acclaim, but that attentionm was also paid to
the state of mind of an agent, approbation being
reserved for a Eﬁﬁpwl , criticism for one who ‘knew’
kaxe . Homer and his heroes did not fail to distinguish
between actions and intentions, and to criticize
behaviour that appeared ¢s0)és or ;XABJS but originated
from a mind with evil intent.36

The observations of Long, Dover and Pearson
provide a valuable corrective to the Adkins-Scott
extreme position, for they call attention to the social
context within which the competitive tendencies of
early Greek poetry were controlled. The Adkins-view,
with its emphasis on individual performance, does not
recognize the dependence of the Homeric individual,
whether in wartime or in peacetime, upon social
constraints imposed through the awarding of praise and
blame. Within this system there was ample room for
competition, for the agonistic demonstration of arete,
to earn public approbation and material compensation.
This was not the uncivilized existence of ignoble
savages like the Cyclopes, but a society with a complex

of conventions based on an admission of social

interdependence. The competition for awards, for time,
far from being a demonstration of excellence that
superseded or defied this admission, was a highly
efficient means to assure its survival. This finely-
tuned social mechanism was governed by the calculating

Greek mind, which weighed merits and awards, offenses
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and reparations, and insisted on a quantitative parity.
Acts of defiance occurred (e.g. the behaviour of the
suitors), as in any system; the basic human ambition
for power would surface in this, as in every political
system, and could be recognized in power-seeking,
‘potlatch’ actions of generosity. These were ‘normal’
aberrations or variants that cannot justify the view of
this society as funda{xentally ‘each 2'15.:60'5 for
himself’. Even the 0tk0S -chief who orders the serving
girls to be unstinting at the feast is not without the
expectation of eventual reward; the prestige he gains
(or a return-feast) will be on a par with his own
outlay.

Turning back to the texts of Homer, we can see how
this social disposition affected the practice of charis
in the epics, particularly where it was used of return-
favours or the demonstration of gratitude. Nowhere is
the obligation to reciprocate favours better stated
than by the aged Laertes at the end of the Odyssey:

"If my son were alive and ruling in Ithaca," the old
man tells Odysseus (who is concealing his identity),
"he would requite those gifts with which you amply
favoured him (Xamgso ), as _is_xight to do to him who
began the giving" (ﬁ ﬁ? Qﬂus 35 ns ﬁnépgﬂ y 24,283~
286). Laertes’ words suggest that the bestowing of a
charis-favour initiates a sequence of mutual favouring
that will be unbroken, enjoying as it does the
protection of themis.

On the battlefield, charis is sometimes used, as
we have seen, for the ‘service’ provided to one’s
comrades and leader in return for mutual support and
leadership in battle. Soldiers further hoped for glory
and acclaim as appropriate return for exemplary charis-
service, and this glory also went by the name of

charis.37
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Relying on this practice of reciprocity, desperate
victims on the battlefield begged for their lives. In
return for this favour, they guaranteed that their
families would offer bounty unlimited, a charis in
return ( AaP((aav ) for the life of their son.

Good works normally received a return-charis.

When this did not happen, it was worthy of report.
Penelope sharply rebukes the suitors through the herald
Medon for their outrageous behaviour (4.681ff.) This
she contrasts with the blameless behaviour of Odysseus
the king, who consequently enjoyed the love of his
subjects (692). The suitors live by different rules:
thcir behaviour is ugly (ae.xea é%xa, 694), and there
is no charis shown afterwards, a return for good works
(LUSE Tis E€TL yapis percmisbe e&epdrg'uw ,695)32

The recollection of a charis ( ngén.GQ: above)
was necessary for the gesture of a return-favour,Ao and
here we can see in Homer the basis from which charis
came to designate ‘gratitude’. A striking example of
this occurs at XI1V,233ff., where Hera asks a favour of
Hypnos: if he will lull Zeus to sleep after their
love-making, shke will ‘know the favour for all time’
(Cﬁ!w X;PV #Fnra névrm , 235). Further, she will
present him with tempting gifts ( 8@91,238): the favour
will be requited not only with her recollection of the
favour, but with a concrete expression of this. When
Hypnos still expresses reluctance to deceive the king
of the gods, Hera offers him the gift he cannot refuse,

one of the Charites, Pasithea, in whom he can take his
41

-

pleasure ‘for all time’.
At 23.650, Nestor responds to Achilles’
gratuituous prize after c(he fumeral-games for Patroclus
with recompense that is iadircct: 4ol &¢ Geov tavd’ avrl
[a“(.\w psvcuxéa §clev. The adjective pevcuxe'}x.
suggests that charis here does not bear its usual

semantic content of ‘pleasure’, bu: in fact represents
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simply ‘recompense’, further specified as being ‘heart-
warming’, i.e. ‘pleasurable’. The prize-urn represents
Achilles’ recognition of Nestor, despite his physical
frailty, and it is in respomse to this social
recognition (: rvS’) that Nestor offers a blessing.
Gifts offered to the gods by mortals are a similar
form of recognition. an(fyrm, they call for a return-
favour. This can take the form of support on the
battlefield (e.g. VIII.204) or in personal conflict
(I.39). Libations are offered to the -~ds, that in
their charis-enjoyment they may be d: sed to offer in
¢xchange the fulfilment of human wishes ( §/Sov
an&gaav &PLLﬁiV »3.58). Those who would carefully
ensure that the gods would act on their behalf were
careful to sustain this charis-bond with repeated
sacrifices. Poseidon helps Aeneas because he always

satisfies the gods with his gifts: ,
arx T a VoV olros avairics a)xea ﬁadxtc
phw 2vex ’ a)AcTPng axew( ) ana .Jpsva §$haceL

Sipa Decisr  SiCwse . Tou °°P°“C¢ CUPJJ %gbi§§9)42

When this custom of do ut des was violated, it was
cause for comment and concern. Athene upbraids
Poseidon for his harsh treatment of Odysseus, when the

hero has been generous in his sacrifices while at Troy:
G wu T 0buss gus
AP(“W“ napa qua }“("3‘:0 .cpa. P‘S“”‘ g
|9mq €V zupuq v/ ol wecv Eufug’go“c;“
But the greatest violation of the charis-

convention in Homer, the ome that almost cost the
Greeks their victory at Troy, was Agamemnon’s failure
to award Achilles the charis that was his due as a

superior warrior.

oﬁf’ GPE K ‘At peLqu Ax4¢£HVCVa ne‘Gsyev OLw

oUT " m/\Xo..'s Aavacos , snu ok ns ,(a'p-s qs\l
{ V EM’ avSpabi vicAE an e .
yaPJaGHaL 5qcm6! av3p (fi 15 315

Achilles staunchly refuses to be persuaded to re-enter
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the fighting at Troy. An embassy sent by Agamemnon
offers him the restoration of his concubine Briseis and
countless gifts, but this does not satisfy Achilles.
When Briseis was taken from him at the outset of the
epic, Achilles lost his KéP“S , the award for his
outstanding performance in the raids around Troy. He
also suffered from public disgrace when his time was
undervalued by Agamemnon, when he took Briseis. Now
the offer to restore her with indemnity-gifts still
does not bring satisfaction: ‘there was no charis-
pleasure, and there still ig none’(316).44 Is Achilles
rejecting outright the archaic conventions of requital,
and acting perversely, outside the heroic code? A
number of scholars condemn him for just this.45 Others
see in his rejection of the embassy’s offer an
inconsistency with his words found in subsequent books
of the Iliad, an inconsistency grave enough to justify
their argument that Book IX was a late addition to the
epic.46 A few are more sympathetic to the hero’s
resolute withdrawal from the fighting: some are drawn
to him as a proto-tragic figure,47 still others see
this as a mark of his semi-divinity.48

In the interests of preserving a comnsistent
picture of charis in Homer, it will be important to
examine Achilles’ refusal, to see whether the use of
charis at IX.316 falls within the range of its
designations elsewhere in the epics. Obviously, it is
not referring here to the pleasure taken in the feast,
or in glistening sparkling beauty, but to the pleasure
inherent in ‘favouring’ or ‘requiting the favour?’,
‘gratitude’.

Achilles does not see Agamemnon’s actions as
productive of charis, either in the past or at present.
In the past, the issue was the distribution of the
spoils after the raids on Troy: Achilles had borme the

brunt of the fighting (I.163£ff.), but when it came to
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the apportionment of the booty, Agamemnon got the
greater prize, while Achilles was expected to be
satisfied with something SAixcv and Gidev (167). Ac
present the issue is not awards but amends: Agamemnon,
aware that he has committed an adixix , offers Achilles
a tisis to restore the equilibrium. But he
miscalculates the price, the time, and his offer does

not produce the charis of satisfaction, the pleasure

Achilles might have taken in real requital. At 387,
Achilles declares what it is that will bring this
satisfaction, the one condition under which he will
once again act in solidarity with the Greek forces.
"Agamemnon will not persuade me," he says

T'fm/ Y’ anmd madav cp.ou. &:yewu 9"!““)‘55“‘ ’\“‘&ll(lx.389)
"until he has paid back to me in entirety that heart-
rending insult.” Awﬁ is a forceful Greek word meaning
‘outrage’, mutllatlon 49 Achilles had felt the
original theft of Briseis as a )wﬁ 88 he departed in
anger at this humiliation, he vowed that this would be
the last Awﬁ\ committed against him by Agamemnon
(u&qu Aué fave » 1.231), and that Agamemnon would
‘tear at his 9uws ' (243), angty at himself for not
recognizing the time ( oubev tn(as » 244) of the best of
the Achaeans. The present offer of amends still falls
short of this recognition: gifts can be presented in
such a way as to confer only greater power on the
donor, if offered without humility.so Achilles is
holding out for condign retribution,51 humiliation:
only when Agamemnon takes back the equivalent amount of
humiliation will Achilles feel the charisg of
satisfaction.52

Achilles was indeed rejecting some aspects of the
heroic code in refusing to accept Agamemnon’s gifts and
re-enter the fighting.53 But he is appealing to the

dike of the shame-culture within which these heroic

conventions operated. Within this shame-culture the
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(precarious) equilibrium between honour and dishonour,

between time and tisis, assured a just ordering of the

universe. It also assured that the deep gratification

that went by the name of charis would be felt when a

social imbalance was corrected, when ‘dues’ were

paid.54
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NOTES TO CHAPTER FOUR

1. In this chapter Books of the Odyssey are denoted by
Arabic numbers, Books of the Iliad by Roman numbers.

2. The importance of the social bond established at
the feast is described by M. Finley in The World of
Odysseus (New York 1954) (hereafter: Finley) 146: "In
feasting a bond was instituted or renewed, in
ceremonial fashion, tying men and gods, the living and
the dead, into an ordered universe of existence. It
was as if the constant repetition of the feast was
somehow necessary for the preservation of the group, on
the oitxkcs level or om the larger scale of the class,
also for the establishment of peaceful relations across
lines, with strangers and guest-friends."

3. W.Jaeger, Paideia (Oxford 1976) 1. 416, n.4,
justifies his statement that in the cultural education
of the Greeks, which aimed at fulfilling an ideal of
man as he ought to be, "the vital factor is to xuddv ,

the Beautiful as a determinant ideal." See also E.R.
Dodds, The Greeks and the Irrational (Berkeley 1973)
26,n.109.

4., 8See D. Gerber, Pindar’s Olympian One: A Comment
(Toronto 1982) 74; also J.W. Hewitt, "The Terminology
of ‘Gratitude’ in Greek," CP 22 (1927) 160; and W.
Donlan, "Reciprocities in Homer," CW 75 (1982) 164.

5. Exemplified by VI.295, where the robe for Athene
has the most beautiful decoration and ‘shines like a
star’.

6. The adjective poéenu may itself be a derivative
from the -root of uappajpw etc. See W. Leaf, The
Iliad (Amsterdam 1960) ad ‘loc. for this and other
possibilities.

7. And the clothing of divine or semi-divine women was
frequently described as jfaplers . Thus Calypso’s papes
of gold and silver is Xq{uf (5.231 = 10.544), Circe’s
weaving is pafns » and ‘radiant work’, Zdylax %J“
(10.223). Radiant beauty is, not surpriBingly),
associated with the charis~goddesses and Aphrodite in
Homer. The Charites add lustre to Aphrodite at
8.364ff., washing, anointing and dressing her.
Similarly, when Athene wants to increase the erotic
attractiveness of Penelope and weaken the knees of the
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suitors, she transforms her with divine gifts (18.190-
191) which make her brighter to behold. She covers her
face with ambrosial beauty ( xdMel ... a csiw, 192-
193), described as the kind of unguent with which
Aphrodite anoints herself as she prepares to join the
dance of the Charites. She increases the size and
stature of Penelope and makes her ‘whiter’ .
()guxorgf , 196) than freshly-worked ivory. This was
done so that the Achaeans might ‘gaze at her in
astonishment’ (‘ya ---qunar ,191) .

8. M. Scott, "Charis in Homer and the Homeric Hymns,"
Acta Classica XXIV (1983) 3, points to the signal
effect on the beholder of divinely bestowed beauty, the
unmistakable power of the ‘numinous’ that is
irresistible and leaves the beholder gazing in
astonishment.

9. The Greeks looked to the head or the face as
important sites for charis-beauty. Achilles’ helmet
protected his god-like and yqpiets head and face
(XV1.798); the head of Hector defiled with dust as it
is dragged behind the chariot of Achilles is described
as ‘formerly Xamkus ' (XXI1.403). Both passages refer
to beauty in the highest degree, almost divine (f¢/pi0 »
XVI.798), presenting a stark contrast with the dust-
covered dimness and lack of splendour in the lifeless.

10. Telemachus is not as fortunate as his father,
however. The power of his charis is temporary. In the
course of his speech he retreats into an adolescent
lament that he is not up to the task of filling his
father’s role. He will be seen to be a coward, knowing
nothing of valour (2.61). He tries a weak appeal to
the suitors’ sense of shame (64ff.), instead of
demanding that they leave the palace -- something he
felt prepared to do immediately after his conversation
with Athene (1.373). The gifts of the gods are not
permanent, it seems. They momentarily raise a mortal’s
stature to figure as one divinely blessed or even
godlxke, but like the charis-beauty of the young girl
at her w , the divinely dispensed charis from the
gods is but a transitory gift.

The young prince, somewhat wiser and more
confident after his travels to Pylos and Sparta in
search of news of his father, appears once again before
the Ithacans, as he strides through the halls of the
palace upon his return. Athene once again covers him
with a ‘wondrous’ charis, so that all the people are
astonished at him as he walks (17.63). The suitors are
only partially impressed: they address him cordially
but secretly plot evil against him (66).
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l1l1. It is thus thgt 0. Léw, _X4p1£ (Diss. Marburg 1908)
2, distinguishes jipis from jyapx :
Xapis in universum id est quod laetitiam efficit
(tsansitiva et activa vi), non laetitia ipsa
(intransitive)., Laetitiam f2pa significat.

12. E.g.: V.211, Pandaros’ sacrifice on behalf of
Hector; 1IX.613, of Nestor’s siding with Agamemnon
against his comrade Achilles; 5.307, of the Greeks in
general, who sacrificed their lives for the two leaders
of the expedition to Troy. Xa (5:69a; is used for the
same exemplary act of ‘favourfng’ one’s comrades and
commander in the war, at XV.449 and XVII.291.

At XV.744, Ajax attacks whoever of the Trojans
makes an attempt to set fire to the Greek ships, s
TS Xé W eee @égotro..."ﬁxfofos 6rpu’/av*ros - Here we can see
the foundatiod for the later use of X3pww  as a
preposition, meaning ‘for the sake of’. At this stage
it is gracticallg" synonymous with )(a_pgc'f.ews (cf.
gé(,w aprv YExtepu 8(w, 5.211, see Leaf, Iliad ad XV.744).

ince Hector’s rousing of the troops may have already

occurred, the ‘pleasure’ may belong not only to the
chief as he rallies the troops and they respond, but
also to the anticipated pleasure of the soldiers when
they are later rewarded for their valiant service. In
referring to both subjective and objective pleasure,
charis here reflects the bond and mutual dependence
between the commander and his subordinates.

13. On édol see Franzmann, The Early Development of
the Greek Concept of Charis (Diss. University of

Wisconsin 1972) (hereafter: Franzmann) 70-71, n.54.
ﬁgq, ‘service’, ‘gratif}cation’, was a rare word used
interchangeably with Aaps  in Greek literature. The
importance of returning favours, expressed also by
reciprocating verbs like anoswup, clearly had several
verbal manifestations.

14, So Aeolus, acting out of friendship for Odysseus
(X°W§°“€V°S Gdérqu » 10.43) presents him with the
guest-gift of a bag containing the winds, and the
following West Wind. Similarly, Cinyras sends
Agamemnon the gift of a corselet with which to arm
himself at Troy. This is a demonstration of his
charis~relationship with the king (ﬂ“m qucs 6Q¢LA"; s
11.23). 1In both these cases, the giftd presented are
¢wqia , guest-gifts. The practice of xenia, guest-
ospitality, exerted the most stringent obligationm to
reciprocate in the Homeric world, requiring that
return-gifts or favours be exchanged even between
descendants of the original §,ys. (e.g. the exchange
of armour between Glaucos and Diomedes in VI.211ff.).
Given the close association between charig- and xepig-
favours, reflected in the description of the giving of

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



107

/

guest-gifts as yap.Jcpeves above, the practice of xenia
may well have infltenced the nature of charis when it
implied mutual favouring. For a fuller discussion of
xeniag see Finley, 115-120, A.J. Podlecki, "Guest-Gifts
and Nobodies in Odyssey 9," Phoenix 15 (1961) 125-133,
and J.8. Clay, I Wrath of Athen Gods _and Man in the
Odyssey (Princeton 1983) 116, 125-133.

Marriage is another basis for charis—-favouring.
It is of course also a matrix for the charis of erotic
attraction (cf. the charis that sparkled from Hera’s
earrings as she prepared for the seduction of Zeus),
but when this erotic charis is enjoyed in a prolonged
relationship such as in marriage, the partners
establish a pattern of mutual favouring which extends
beyond the satisfaction of desire. The most memorable
and poignant expression of this in Greek literature is
found in Sophocles’ Ajax, with the appeal of Tecmessa
to her husband on the grounds of their mutually shared
charis not to take his life. Ajax was not considering
her needs as he contemplated this action, and on the
grounds of charis that begets charis she could expect
that he would be mindful of these:

a\ T6xe  Kdpol '.AJ?!G'TI\/- &\/8(>£ ToL  ypgwd

“t{pqv moeS ELvan, repmvey €L Tl mou  nd be

aos apw yap €6TW n TKTOUS ’ asL -

A A ! ‘ (Ajax 520-522)

In Homer, the wife of Antenor raises his bastard son as
her own, yapidepevq me6ei  (V.71). Although mutual
gratification was clearly possible in marriage or love-
relationships in early Greek society, the literary
references to charis-favours of love are almost
exclugsively confined to a woman’s complying with a man
(see Plut. Erot. 751d, and W.S. Barrett, Hippolytus
(Oxford 1974) 433)., The contribution of the husband is
more likely to be regarded as the initial investment of
the bride-price, as at XI.242, where the tragedy of
death on the battlefield for the young Iphidamas comes
about because he will see no return-pleasure from this
investment:

ﬁs o) T Xa' w8 mMa §r 2Swke

e ’ (XI.242)

15. H.W. Smyth, Greek Grammar (Cambridge, Mass. 1973)
1945ff.: "“The perfect denotes a completed action, the
effects of which still continue in the present... true
perfects... denote a mental or physical state resulting
from the accomplishment of the action.”

On the middle voice of qu(‘sfngu Franzmann,
op.cit. (above n.l) 17, says: ‘'"The verb corresponding
to charis is in the middle voice because reciprocity is
at the core of the relation of one noble character to
another in Homer’s heroic world."
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16. Similarly, Athene takes advantage of such a bond
between Nausicaa and a close girl-friend, whose
disguise the goddess adopts in order to persuade the
princess to comply with her plan (6.23).

The charis-bond breaks down natural defences, and
renders either partner susceptible to persuasion (nebe)
in erotlc, military and a variety of personal contexts.
It is a bond as close and intimate as between close
kinsmen. So Alcinous questions Odysseus about the
cause of his weeping (8.581): "Is it because someone
close in kin died at Troy... or was it some comrade who
shared this charis-bond with you (yey, peva  €Suz ,
584), a comrade who has an 1nt1mate'&gderstand1ng
(MﬂVbPéVﬂ €d7 , 586) with you?" For the Greek use of
verbs of ‘knowing’ to designate character or behaviour,
see E.R. Dodds, op.cit. (above n.3) 16-17.

17. Finley, 73: "The word “gift’ is not to be
misconstrued. It may be stated as a flat rule of both
primitive and archaic society that no one ever gave
anything, whether goods or services or honours, without
proper recompense, real or wishful, immediate or years
away, to himself or to his kin. The act of giving was,
therefore, in an essential senmse always the first half
of a reciprocal action, the other half of which was a
counter-gift."

18. PReflected in the ‘double distribution’ system in
the Iliad: at times the agent of the ‘sharing out’ is
the group, at other times the chief himself. Textual
examples are given by Donlan, "Reciprocities in Homer,"
CW 75 (1982) (hereafter: Donlan) 158, nn.37, 38. As
Donlan points out, where the control of goods was
retained by the leader, he retained the ‘privilege’ of
expecting his ‘due’ from subordinates. Where vestiges
of the tribal system of egalitarian sharing persisted,
his political control was threatened. This is
precisely the crisis precipitated in the Iliad by
Agamemnon’s treatment of Achilles, a crisis in which a
thorough understanding of charis is vital (dlscussed
later in this chapter). The leader’s claim to a qfas ,
qua leader, could represent either the symmetrica
obligation of leadership-service between himself and
his soldiers, a long term bond, or it could compete
with the rights of a superior soldier on one occasion
to such an award.

19. A. Carson Giacomelli points out that until the
time of Plato the two tendencies reflected by these
political systems, social balance (dike), and the
competition for superiority (a(ul) were perpetually at

war (Odi et Amo Ergo Sum (Diss’. University of Toronto
1981) 43.
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20. Dodds, op.cit. (above n.3) 17: '"Homeric man’s
highest good is not the enjoyment of a quiet
conscience, but the enjoyment of time, public esteem.”

21, AGBP" S OFFrl 52!.6';. gg -TCL(JOLD P.().:(:Jr,s ,
fedyov 6nzpb;aAcus JqpavrcPas c?oa e Py pz

5ﬂpL;TqV nspa&avras epqé dnevailaro Tipds
' (EsDem.130-132)

. . .
22. e 5 K, AAeg.avS oV KTEWVY .1\/905 var./\acs
To<as Engll 'EAEVJ XKoL K F.ara n’avr' ancSeu/ac
TpAY 8 Aoaums onva £V , ,]4 T EOLKEV
hoTe xat 656CP£VCt6L yer Y, D AcLEL nelqrnc
(I11.284-287)

Compare:

oM aoc,,w péyr avacbes, gu’ endped” olpoa 6u /atl()ﬂs
Mpqv dpvupeve Meveddw 660 re. wuviTa '

Achilles here is angry at the fact that the entire
Greek host had assembled in order to win time for
Menelaus and for his shamefaced and greedy brother.
‘Honour’ may well be present in time in this context,
but it is the honour of requital: the Greeks were
assembled to avenge the rape of Menelaus®’® wife, and the
time they were after was to come mpes T@wwv , from a
defeated enemy, not from those who might be expected to
confer public acclaim.

23, In the Greek market today, if you ask the price of
an item, you ask the 1 ﬁ « We preserve the neutral and
positive senses in the modern Engllah doublets that
incorporate the same root as ﬂuq ‘estimate’
(neutral), and ‘esteem’ (positive).

24, Pokorny, Indogermanisches Etymologisches
Wo rbuch (Bern und Miinchen 1959)) I,637, 11nks T'Pq, er

and forvg , deriving them all from *k ei-: f‘respect,
‘punishment?’, ‘expiation’. E. Beneviste, Le

ocabulaire des institutions indo-eu éeng (Paris /
1969) 11,51, d19t1ngu1sbes‘rpﬁ y Ttw (¢*k " €i-) and rivw
rrmg ¢<*k di-). LSJ give three distinct meanings for
. (i) honour; (ii) worth, value, price; (iii)
Jnkensatxon, satisfaction, penslty. They suggest that
this may be accounted for by a ‘contamination’ from the
similar morphology with rivw : both Tivw and 7w share
the aorist active {r.¢x . But morphologies are not
haphazard, and whether the two word-groups are
legitimately or falsely linked, there seems to have
been a conscious will at some point to allow the two to
reflect the basic notion of a “due calculation’
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ris1S , the indemnity-payment, involves of course

the calculation of the “Fd of the aggrieved party. A
Pasireds could arrange a risis for reparations that
almost amounted to a levy or tax throughout the
community. Telemachus would have the right to issue
such a levy, to replace in toto the contents of his
0k0s devoured by the suitors, if the suppligs had
disappeared at the hands of Ithacans (2.78: tws ka0
mavra SCGe{q ). At 22.55, the suitors, now fearing for
their lives at the hands of Odysseus, offer to go
throughout the §4uos and procure a replacement for all
that they have eaten and drunk in Odysseus’® palace,
calculating the ‘price’ (mpfq ) as the worth of 20 oxen
apiece: , , . . i

atip  appes SmisBev APESGCAUEVOL KaTR qucv

2661 Tot gKﬁéqOTiL KL ESJSCTJL (} Pﬂxipomc

TPy duGls  ayovies Eeunosd poey txagros

(22.55-57)

At 13.14-15, Alcinous describes such a levy, imposed
upon the Sques , to replace the goods give~ Odysseus by
the Phaeacian counsellors:

. 7 ' A -
Amers 5 oadre igeupafLEVCL rata Sqﬁcv

) , \ . )
necue® - apyadecy ip Eva  Mpcies faplGagGat .
: | ¥ {1%.16-15)

The all-important calculation figures large when
Agamemnon and Achilles haggle over the indemnity~-
payment for the loss of Chryseis at I.121ff. Achilles
offers, on behalf of all the soldiers, to pay back
(dncr(scpgv s 127) three- and fourfold her worth, when
the common stores are ample again. Agamemnon is not
satisfied with the offer; he wants immediate
recompense. Only this is avrég.o« (136).

25. Exhibited perhaps most dramatically in the
important single extant fragment of Anaximander,which
is interpreted by Vlastos, "Equality and Justice in
Early Greek Cosmologies," CP 42 (1947) 172, as a
description of the cosmos in a state of dynamic, self-
regulating equilibrium. Anaximander’s cosmology
described the elements as ‘making reparation’ (8§'xn and
Ti€1s ) to one another for injustices (48ixla ) they have
committed, before they give way to their successor and
are reabsorbed into the Boundless. This entails once
again a calculation (réﬁ.s) to redress unjust gains and
to make up unjust lossed. Charles Kahn, in
"Anaximander’s Fragment: The Universe Governed by
Law," The Pre-Socratjcs (Gardem City 1974) 105, pushes
the interpretation of Anaximander’s ‘making reparation’
(5:.8cvar 3}p agra  Sixnv  Kal  TiSW ) to mean wholesale
retaliation: the ‘life’ of one element entails the
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‘death’ of its reciprocal. He sees the first law of
nature in Ionic thinking as a lex_talionis, as
geometric equality which operates in the social as well
as the natural sphere, argued by Socrates in Gorgias
508a. This may be pressing the text, still
problematical despite the restoration of al) £ ois (see
Vliastos, 169-172), but Kahn is simply claiming that a
more extreme calculation was envisaged by Anaximander.

26. Lloyd-Jones, The Justice of Zeus Revised edition
(Berkeley 1983) 6ff. On p.7, Lloyd-Jones quotes a
verse that has survived from a lost epic (Hes. fr. 286
M-W) describing this rough reciprocal justice: "If he
suffers s he did, straight justice will be domne."
Applied to the Iliad, Zeus Xenios punishes the
abduction of Helen, and Zeus Horkios the breaking of
the truce by Pandarus. Lloyd-Jones traces the
punishment of an offender against dike back to the
punishment of those who would offend against the
particular time of a god. The ‘justice of Zeus’ in the
Iliad amouvnts to his defence of the established order,
dike, by punishing mortals whose injustices disturb it
(27).

27. Finley, 77, writes of Homeric exchanges: '"Whether
in trade or in any other mutual relationship, the
abiding principle was equality and mutual benefit.
Gain at the expense of another belonged to a different
realm, to warfare and raiding.”

Athene (1.314ff.) advises Telemachus to hold his
profferred gifts until her return, promising that if he
chooses a specially beautiful one (gaAa kaAcy ) it will

bring him its worth in return (40, agmv ¥eraL meﬁﬁ,
318).

28. For the importance to the individual of the worth
of his gifts, see Odysseus’ careful counting of his
parting-gifts from the Phaeacians (13.215ff). For the
expectation of equivalent requital of gifts, see
Laertes’ words at 24.283ff.

29. But the potlatch was at the same time a ‘social’
gesture. It bound donor and recipient to a sequence of
such gestures. Of the potlatch-style performance in
Indo-European societies, E. Benveniste writes: "Le
potlatch est une provocation aux autres 3 dépenser a
leur tour; les compétiteurs font une dépense
supérieure, d’old un circuit de richesses accumulées et
répandues pour le prestige des uns et la jouissance des
autres" (op.cit. (above n.24) 1. 76). The potlatch-
event was also an occasion where a feeling of mutual
goodwill united donor and recipients. For an
interpretation of the Glaukos-Diomedes exchange as a
‘potlatch’ event, see W.M. Calder III, "Gold for

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



112

Bronze: Iliad 6.232-36," Studies Presented to Sterling
Dow on his Eightieth Birthday, GRBS Monograph 10

(Durham N.C. 1984).

30. 1.140, 4.56, 7.176, 17.95, and possibly 15.139,
although this verse is omitted in most mss.

31. TConlan 156, describes unstinting generosity by the
chief of an «c¢ikos as a fear of Zw¢us Xenios, but also a
‘visible proof of rank and wealth and a source of
prestige.’

32. Normally there is some sacrifice involved in the
giving of charis and this loss is made tolerable by the
expectation of restitution or recip;ocal benefits. So,
Alcinous at 13.15, épxaks/cv' Xap Eva "PCLK‘C'J

fopisag Bac .

33. F.g. "Honour and Punishment in the Homeric Poems,"
BICS 7 (1960) 23-32; "“friendship and Self-sufficiency
in Homer and Aristotle,” CQ N.S.13 (1963) 30-45;
"Threatening, Abusing and Feeling Angry in the Homeric
Poems," JHS 89 (1969) 7-21; "EUAq4aL, EQ&éXq R Eékca
in Homer" CQ N.S.63 (1969) 20-23; Merit and
Responsibilitv, a_Study in Greek Values (Oxford 1970);
"Homeric Values and Homeric Society," JHS 91 (1971) 7-
14; "Truth, KcSyﬁS and § crﬂ in Homer," CQ N.S.22
(1972) 1-18; Moral Values and Political Behavour in

R - T T T e s Y Y e T Y A T S T

century (London 1972).

34, "Pity and Pathos in Homer," Acta Classica 22
£3979) 1-14; "Aidos and Nemesis," Acta Classica 23
(1980) 13-36; "Philos, Philotes and Xenia," Acta
Classica 25 (1982) 1-20; "Charis in Homer and the
Homeric Hymns," Acta Classica 26 (19&83) 1-13,

35. In "Charis in Homer and the Homeric Hymns," Acta
Classica 26 (1983) 35.

)
36. Pearson 62, cites 17.66 as an/examp]e: ts0)
o cpaécVTCS) xaxa SE Gpese pafsogcyevcl. He could have
added IX.312-313:
- /
’Exgpbs/lgalp pece KELVLS f:pu:s ’A'Cgac ﬁJAﬂo'n/
% X erepiy pev kedBa B Gpesiv, @l & elng

37. So Pandaros is promised charis and xo5¢c, if he
will break the truce with the Greeks and let fly an
arrow at Menelaus (IV.95). In addition to this
acclaim, he will receive material compensation,

(97) from Paris, if he kills the Greek king.
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At 15.320, Hermes 1s described as extending charis
and xo$cs to the works of men, particularly to those of
servile status. Faithful stewards are rewarded for
their SPquJJV (321) with gratitude and recogaition.
Trusting in this, Odysseus disguised as a beggar will
perform services for the suitors, and can expect to get
a meal.

38. VI.45ff., Adrastus appeals to Menelaus; X.378ff.,
Dclon appeals to Odysseus and Diomedes; XI.130£ff., the
twin sons of Antimachus appeal to .Agamemnon.

39, The same phrase occurs at 22.319, when the seer
Leiodes begs for his life from Odysseus, basing this
request on his good behaviour in staying aloof from the
wantonness of the other suitors. That behaviour devoid
of charis 1s described as ‘ugly’ demonstrates the Greek
disposition to view ethical experiences as aesthetic
events. It is not surprising, therefore, to find
Odysseus at one time dazzling a young woman with his
charis, and at another owed charis by his subjects,

40. Recollection, a state of mind, must be understood
to have played an important part in the calculatior and
offering of requital gifts and favours. Even if the
focus was on the results of the original benefit,
mental processes would have been tacitly acknowledged,
and where they were not congruen: with the results,
overtly so. J.W,., Hewitt , op.cit. (above n.4) 144-145,
cites three passages from 0d.22, analyzing the various
aspects of gratitude presented by the sequence. These
include: (i) a grateful memory, (ii) the notion of
benefitting, (iii) a reference to reciprocal payment,
armotivewy » and (iv) the mention of the cource of this,
¢Céryésiar « The connection between XJ S, and zbaﬂ eqLa
ig indigated by the entry in the Suda: yaperas - Tipas,
euee%estas .

41, The conscious repetition of Kgara nivra (276,
echoing 235) suggests a connection between Hera’s
gratitude (charig) and the offer of a Charis. It 1is
tempting in this to see a fine Homeric pun, Charis
representing personified gratitude as well as
youthfulness and beauty. For a discussion of this
passage as allegorical, see F. Buffiére, Les mythes
d’Homére et la pensé recque (Paris 1956) 338-339.
Hera’s promisc to 1Speévae yapw Apara wdivta is a
dynamic, not a static ome. It 18 of no use to Hypnos
if it implies the simple acquisition of knowledge.
ﬂagw giéva. implied a certain mode of behaviour
above n.16), and Hypnos would only be impressed by
Hera’s assurance if it meant that she would be
favourably disposed towards him in the future. This
‘disposition’ differs little from our understanding of
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gratitude, except that we would expect it to issue in
an expression of thanks; Hypnos can expect something
more concrete. This interpretation of Hera’s words
differs from that of J.W. Hewitt, op.cit. (above n.4)
who believed that the idea of gratitude came late to
the Greek mind, and was only implicit here. Hewitt
translates: "I shall know the favour always, I shall
always recognize that I have received it" (143).

There are others who object to seeing charis
represent ‘gratitude’ in Homer, e.g. Léw , op.cit.
(above n. 11) 6,10, and Mary Scott, op.cit. (above n.
35) 11, who argues that mental states were not
distinguished from actions in the Homeric world. But
the distinction was occasionally made (above n.36), and
this passage seems to indicate that the (mental)
digposition of gratitude was acknowledged, if only to
the extent that individuals in Homer would agree with
Thomas Hobbes that "gratitude is a lively sense of
things to come." 1In the fourth century the advice of
Aristotle to erect a temple to the Charites
demonstrates that a return-gift issued immediately from
gratitude: aviancbogis was intrinsic (/§,oy ) to charis:

SLB KaL ,XGP‘,T“N. (eebv EpnoSLV  mMotouv Tau
‘Wa  avranéSceis q - TouTC daf Siov XJ 1705
NE 1133a4)

42. PFor the significance ~f the perfect participle see

above n.15. Similarly, Autolycus repeatedly burned

sacrifices pleasing to Hermes (1 K?z_p KE a1 6 pEva

;uwna Kaiev , 19.397). AF a result, the god was
avourably disposed ( nchPwJ, 398), and bestowed om him

the talent for thievery and oaths (396).

43. Similarly, Zeus feels pity for Hector because
Hector too was generous in sacrificing (XX1I1.169~172),
and deserved a better return than Zeus could give.

44. See Denniston, The Greek Particles (6th edition,

Oxford 1970) 36: Apa : "With the imperfect especially
of €lp. , denoting that something which has been, and
still is, nas only just been realized. In such cases
Greek tends to stress the past, English the present,
existence of the fact."

45. E.g. J.T. Sheppard, The Pattern of the Iljiad
(London 1922) 69-70; Finley, 126; M. Bowra, Tradition

and Design in the Iliad (Oxford, 1963) 193ff.; Lloyd-
Jones, op.cit.(above n.26) 26; W.T. MacCary, Childlike

Achilles; Ontogeny and Phylogeny i Iligd (New
York 1982) 55-56; S.L. Schein, The Mortal Hero, an
Introduction to Homer’s Iliad (Berkeley 1984) 10S5ff.
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46. E.g. A. Puech, L’Iliade d’Homére: étude et analyse
(Paris 1948) 142ff.; P. Mazon, Introduction 3 1’Iliade
(Paris 1959) 176-182; D. Page, History and the Homeric
Iliad (Berkeley 1959) 308ff.; W. Sale, "Achilles and

Homeric Values," Arion 2.3 (1963) 87-93.

47. E.g. S.E. Bassett, "The A a.m. of Achilles," TAPA
65 (1934) 62f£.; H.T. Wade-Gery, The Poet of the Iliad
(Cambridge 1952) 44; A. Parry, "The Language of
Achilles," TAPA 87 (1956) 1-7.

48. E.g. D. Eickholz, "The Propitiation of Achilles,"
AJP 74 (1953) 144; A.W.H, Adkins, "Values, Goals and
Emotions in the Iliad,”" CP 77 (1982) 305; W.Jaeger,
Paideia 4th ed. (New York 1976) 1.420, n.27; J.
Rossner, "The Speech of Phoenix: Il.9. 434-605,"
Phoenix 30 (1976) 314-327; C. Whitman, Homer and the
Heroic Traditionm (Cambridge, Mass. 1958) 181-220.

49, Chantraine, Dic;ignngirg étymologique de la langue

grecque 8.v. Xwﬁq : "outrage, violence, mutilation,
dit d’une personne qui est un sujet de honte" The
Indo-European cognates of Xdﬁ, are reserved for heavy
stones, weights etc.

50, We are aware that Agamemnon did not offer the
gifts out of real contrition: he sends off the embassy
with instructions to remind Achilles that he is dealing
with one who is andJTtPos , ‘more kingly’ than he
(IX.160). Achilles is aware of this, although Odysseus
omits this preface to his appeal: Achilles responds to
the offer with the remark that duplicity is more
hateful to him than the Gates of Hades (IX.312-313).

51. The insult tore the heart ( 9#“5) of Achilles
( uua §¢x , 387), and the commensurate punishment which
't effect upon A-amemnon is the tearing of his
dwﬁ in return. Pain is being exchanged for pain, as
charis would in other circumstance have been exchanged
for charis (cf.Eur. Medea 395-398: ol ... s
adTOv  ToUWOV ¢ﬂ5uvd. Kéap ). (It is worth n;tlng that
in this dramatic and climactic moment in the Iliad
Achilles is drawing attention to a mental state.)

52, The fact that Achilles and Agamemnon are locked
together by the same \w is reflected in the complex
and unusual syntax of 355 aﬂogéyevat , ‘to give back?,
‘to pay back’ takes }w as its direct object. Yet
Achilles cannot be askxlg for Agamemnon to ‘give back’
a xwpy; the issue at stake is that he has already
received this. We must ass1gn to awoScyevau the
meaning ‘to pay back for’, a meaning not assigned
elsewhere. It appears to be assimilated to the verb
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'
Tovew , which is found with Xdﬁq at XI.142., The giving
and taking of A€f1 is rooted in one event, and neither
Achilles nor Agamemnon will be released from its weight
until the injury is paid for im full, by the
pulverizing humiliation of Agamemnon. This will only
happen when Agamemnon appear. *o have lost face as a
commander, when the Greek fornes are pushed back
against their ships by the Trojans and face defeat.
These were the terms Achilles sought at the outset of
the epic (I.409ff,), ».d this was the situation that
softened Achilles’ resolve enough to let Patroclus
fight in his stead (XVI.126ff.). There had been no
sign that Agamemnon or the embassy approached him in
humility: the contrast between the appeal of Priam in
XXIV and of Agamemnon in IX is striking. In IX,
Agamemnon does not suffer the humiliation of a face~to-
face encounter; 1instead, he sends his deputies with
instructions to ‘bring Achilles to heel’ (§,nb6rw .,
IX.158). One can speculate that if Agamemnon had come
to Achilles when the fighting had moved back to the
ships, Achilles would have experienced the satisfaction
he sought, and entered the fray himself, instead of
sending Patroclus. The opportunity for satisfaction
never occurs, however. The wrath of Achilles that was
produced by the affront to his time was displaced by an
even greater passion, grief over the death of his
beloved comrade (see P, Vivante, The Homeric
Imagination (Bloomington 1970) 56. Such grief propels
Achilles back into the fray, and motivates the action
for the remainder of the epic. (Since Achilles’
frenzied actions are engendered by QMfa ., we cannot,
surely, consider friendship to be always a ‘quieter’
Homeric virtue, pace Adkins and Scott.)

53. He is ignoring the call of loyalty to his
comrades, the opportunity to excel once more on the
battlefield, and he is rejecting an offer of generous
amends from the one who had offended him.

54, The same drive to obtain time, the honour that
matched one’s worth, called for tisis when there was an
affront to this time. Achilles’ behaviour, far from
being perverse and in defiance of the mores of the
Iliad, was consistent with the performance on Olympos.
The gods were no less uncompromising when their time
was undervalued. The Trojan War itself was fought to
compensate for the shame that two goddesses had
received at the hands of a Trojan. Hera and Athene,
who were publicly shamed when Paris chose Aphrodite as
the most beautiful goddess, make it clear throughout
the epic that they will not be satisfied until their
shame is paid for in full, until their time is restored
with the destruction of Troy. (See Finley, 163).

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




CHAPTER FIVE

CHARIS IN THE HOMERIC HYMNS
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Argument

The charis of the feast appears in the Hymn to
Delian Apollo, where a spectator would experience
charigs~delight in the sight of young men, beautiful
women and the prosperity that was represeuted at the
festival., In the dramatic moment whea the goddess
Demeter reveals her divinity to the humble Metaneira in
the Hymn to Demeter, charis appears with aidos on the
eyes of the goddess, as the distinguishing feature of
someone well-born and commanding respect. This
coupling of the charis of attractiveness with aid 8,
which occurs elsewhere in Greek texts, underscores the
power of charis to command a response, a response which
frequently takes the form of a return-charig. This is
the case with Hermes and Zeus. The cleverness of the
young god impressed the other Olympians, and earned
from Zeus the charis of a personal prerogative, the
right to descend to the Underworld and to return.

The use of the adjective jyapiris in the Hymps to
represent things that possess charis recalls the
elements important to the cult of the Charites --
beauty, feasting and celebration, and fertility. The
Charites in the Hymns are dancing attendants of
Aphrodite, or of the Horai, Harmonia and Hebe, divine
representatives of fertility, concord and youth, over
which the Charites presided in cult.
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In the invocations and addresses to deities that
are collected under the name Homeric¢c Hymns we will not
be surprised to discover that charis and its cognates
cover much of the same semantic field as these
pleasure-words denoted in Homer, ranging from the
delight experienced at a social gathering or at ©beauty
of a divine nature, to the satisfaction gained when a
performance is well rewarded. But there are some
important new emphases that can be gleaned from the
Hymns, which give us an insight into the values and
mores of Greek society of the seventh and sixth
centuries B.C., and which prefigure the use of these
words by the lyric and epinician poets.

In the Hymn to Delian Apollo, charis is the word
that describes the famous scene of the Ionians dancing
at the festival on Delos: with their children and
their respectful wives, the long-robed Ionians honour
Apollo, delighting the god with competitions in boxing,
dancing and song. One who came across these Ionians in
the midst of their celebrations would say that they
possessed the divine qualities of immortality and
perpetual youth, for, says the hymnist, he could see
for himself the charis of them all. And he would be
delighted in his 9@45 as he looked upon the men, the
beautiful women, and the prosperity they represented:

r’n;VTuN K;P Kev L8cro X&an, Te'f)l#acro §¢ 90#5\1

avbpas 1’ efo’ofao'w ariZéveus  Te afuv.:'ims

Vﬁa/s 1 xelas HE* adtdv kTqpara  moMd.

(B,Delian Apollo IIXI.153-155)

The combination of dancing, agones, youthfulness, a
sense of closeness to the divine, and prosperity
belonged to those who celebrated the Charites (see Ch.
III). The Ionians at the Delian festival enjoyed this
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same experience, which went by the name of charis. The
effect of observing this was to feel delight in the
seat of the passions ( réquro Se QupCQ » 153). The joy
of the participants, arising from the particular
combination of things that provoked charis-pleasure for
the early Greeks, had the capacity to infect others;
it had subjective and objective powers.

These same powers resided in another important
Greek word, atSuws , which is found in close association

with charis in the Hymn to Demeter. At 213ff.,

Metaneira addresses Demeter with respect, recognizing

in her things that suggest exceptional status,
comparable to that of "kings who administer law and

right": _ p . N - N ‘.
XopE yJvaL , EfiEL 00 Ge  raxkwd AT geAnia Toxqw

»' . , S N / % y(C >
Eppevac, aM agpabiv - éal tou  mpEnel Gupasiv aibus

Kat Xapis , ws et mep Te Iygfuo’rono/\?.‘é é:“??ﬁ-nm

The ingredients that distinguish the visitor to
Metaneira’s cottage are charis and idos, which are
conspicuous on the eyes of the goddess. The eyes
commonly reflected the ‘look’ of one’s character or
emotion in the Greek view (see above, Ch.II) and both
the qualities or powers that went by the name of charis

or aidos were commonly thought of as residing in the

eyes.1 Like our ‘charisma’, gidos was a property that
could affect all who beheld its possessor: that which
wvas ‘reverend’ instilled ‘reverence’.2 The
‘reverend’ king or judge was set apart as being

atdotos (Iheogony 82): when he passed through a crowd
he was conspicuous and was greeted as a god with gidos
(Theogony 92; «cf. Pindar’s Pyth.5.15-19). Demeter’s
aidos was conspicuous in her eyes; Metaneira was
affected with gidos when she looked upon the goddess.
The beholder and the one beheld were bound together by
a single act of perception; where the one beheld was a

goddess, this sight commanded attention.
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What of charis? Found together with aidos on
Demeter’s eyes, is it to be sharply distinguished from
aidos, or can the two qualities be thought of in this
passage as bound together in one all-embracing

experience? Charis and aidos share some similar

features elsewhere in archaic literature. al8is can be
pleasurable, sweet, like charis: acidce Pﬂ).xfn
(0d.§.172 = Theogony 92) can be compared with the
charis that makes everything ‘sweet’ for mortals

(}(a'xpns 5 &'n;p amavra mf,(u. T y.cuu)ga @nrots,

Pindar, 01.1.30). Showing aidos to a god or
extraordinary mortal is sweet and pleasurable (Theogony

92), like a charigs. Charis can borrow from gidos: in

Pindar’s Pyth.2.17, Isth.3.5 and Pyth. 4.86, we

encounter the charis that is filled with ‘reverential
dread’, 6"%°P{;“ -- that fear and reverence which one
feels towards the pﬁws of the gods (0d.14.283, Hes.
8¢.21). This reverential charis was experienced
between mortals. Theognis linked the granting of
charis to the reverence of aidos: aldeq IO D na
4T6«S£) Sidcus XJPiv , 1331)., Pindar asks Zeus to
bestow on the victor reverential charis that would come
from the townsmen and visitors sharing in the victory-
celebration:
difer Tt ol aitSelav Xalfh\/
Kau moT> acrav  kai  moTl fevw -
(01.7.89-90; <cf. 01.6.76)

The charis at H,Dem.214, with the aidos, sets
Demeter apart from mortals. Metaneira’s awe and
recognition of the goddess’ extraordinary stature began
with Demeter’s epiphany in the humble cottage doorway,
which she filled with her more-than-mortal size, her
beauty, her divine scent and radiance (189).3 The
charis observed by Metaneira may well refer to this

radiant beauty of the goddess, a pleasure to look upon,
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but linked with aidos. As a combination that is found

in 9{F|6ron’6/\ct pao’u\e?s , it must also refer to the
kind of plessure enjoyed by those who are treated with
honour and respect. This pleasure is contrasted in the
lines that follow with the woes inflicted by the gods
on ordinary mortals: o , L
Eéka Bev pev &afa KA. agvupevoL mEQ  avayk[
TETAaped a("BF"-“""' (E,Dem. 216-217)

Charis in this passage, then, may refer to the
objective pleasure created by Demeter’s divine beauty,
but also the subjective pleasure experienced by the
goddess as ‘reverend’.

In the Hymn to Hermes, charis is found once, where
it refers to the ‘province’ assigned by Zeus to the
crafty young god. To the friendship of the
(reconciled) Apollo (524,574), Zeus added charis:

KJP'V S’énégqxa Kecvﬁuv (575). This amounted to the
portion of honmour, the prerogative or time (516) that
Hermes was awarded by his father. It included
presiding over Enapwf@.a %64, ‘barter-exchanges’ among
men (516), the gift of prophecy divined from birds of
omen, and the supervision of such wild animals as lions
and boars, and of domestic herds (568-571). Further,
Hermes was assigned the privilege of being the official
messenger of Hades. From Hermes alone, the King of the
Underworld needed no gift of appeasement: although he
was unpaid, he would award to the psychopompus the
supreme gift (Jépas oux EAJX'iJOV » 573) of being able
to return to the Upper world. In this award of
charis, we see the gift bestowed by Zeus as an overlay
(Egégwxa, 575) upon another good thing, Apollo’s
friendship regained; 1like the beauty-charig bestowed
by Athene upon Odysseus or Telemachus, a ‘gilding over
silver’, the charis bestowed by Zeus is a kind of
culminating pleasure, the kind to produce real results.

It was also based on an assessment of Hermes’ worth,
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his time (516); the award was appropriate to such a
precocious young son. It also, presumably, produced in
Hermes the kind of satisfaction that Achilles sought.
Having not only impressed his fellow Olympians with his
musical gifts and his craftiness, but appeased the
anger of Apollo, Hermes wus ‘due’ the rewards of the
order of free passage to the Underworld aud back.

Things that possess charis and are jap[us in the
Hymns involve beauty, feasting and celebration and
vegetative fecundity. A goddess possesses charis-—
beauty, as she leads the dance of the Charites (H.
Artemis XXVII.l7). The dazzling beauty of Helios is
1095“5 . Bright locks of hair fall from his head and
embrace his far-shining face, in a manner that is
Yaplev (H. Helios XXXI.12). Once again, charisg is
f&und wvhere the Greeks took pleasure in light, in
dazzling, radiating things. In the Hymn to Hermes it
is the music of the lyre, played during feasting and
dancing, that is Xmﬁew (484). Like the abundant
harvests which occasioned festivals to the Charites,
ripe fruits of the vine are qufus » a8 they hang down
amidst the lush growth of the vine, entwined around the
mast of the pirate-ship carrying Dionysos (H,Dion.VII,
41).

The Charites appear in the Hymns as the immortal
companions of the Olympians (H, Aphr.Vv.195). They are
particularly prominent as attendants of Aphrodite, when
the goddess is enhancing her seductive beauty. They
bathe the goddess before her encounter with Anchises,
and anoint her with the oil used by the immortals,
covering the surface of Aphrodite’s skin.5 The
ambrosial oil is full of sweet fragrance ({§,,0s,
riBmdngCV » 63). Aphrodite’s precinct on Paphos,
where she receives the unction of allurement, is
redolent of the same sensuality as is aroused by the

0il: her temple and her altar are fragrant (Buége¢,58,
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Bufas, 59), and her portals are gleaming (Qdelv.als , 60).
These are the ingredients important for erotic success:
the Charites use ingredients which are gleaming and
sweet-smelling to bring about the fulfilment of erotic
desire (;@geos »45,57). Like the sweet aroma of spring
flowers or ripe fruit that betokened gleaming
prosperity for the Charites in cult (see Ch. III), the
sweet-smelling, glistening oil used by Aphrodite’s
attendants will produce the “fruit’ of the sexual union
between goddess and Anchises, the hero Aeneas (198ff.).
In the Hymns as in cult, the Charites dance. On
Olympos their dancing companions are the Horai,
Harmonia, Hebe and Aphrodite (H,Pyth.Apollo III.194-
195), divinities who represent the seasonal flourish-
ing, the concord among citizens, the youthfulness and
the sexual union of the young that were the provinces

of the Charites in cult,
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NOTES TO CHAPTER FIVE

l1. See N.J. Richardson, The Homeric HBymn to Demeter
(Oxford 1974) ad 214. Richardson cites parallel

passages where gidos rests on the eyes, e.g. Sappho fr.
137.5, Aesch. fr. 355,21ff.,, Eur.Hec.970-972 and
others. To these may he added I11.I.225, and Sappho
138.3 and Eur. Ba.236. 1In these last two nassages,
charis refers to the alluring charm of love, a pleasure
that was often experienced as a sparkle from the eyes

of the beloved.

2. Richardson, ibid.,ad 188-190, cites other examples
where "the reactions of onlookers (to a divine
epiphany) are commonly amazement and terror."
Richardson compares these reactions to those of an
initiate during the Mysteries.

3. Cf. the revelation of Aphrodite’s size, beauty,
light and divine stature which precedes the fearful
recognition of the goddess by her mortal lover Anchises

(BE.Aphrod. 172-174).

4. This is my interpretation of 573, b% T ¥e1ds nep
EWV  Sulde. q}z’ as  oUK é)a',(.o'rcw/ « I agree with Allen,

Halliday a Sikes, The Homeric Hymns (Oxford 1963) ad
loc., that the line refers to Hades, although I take

#Scros literally here, ‘without a gift’ (see LSJ s.v.
aSctos ), not figuratively, ‘implacable’, as they do.
Hermes did not need gifts, standard fare to appease the
rulers of the Underworld, as others did. PFurther,
this, the best of his privileges, entitled him not only
to encounter Hades without fear of his wrath, but to
return freely again and again to the world of the
living. Allen, Halliday and Sikes are less specific.
They see Yyipas a8 "Hermes’ office... presumably in the
gift of Zéus along with Hermes’ other privileges.
Otherwise," they say, "the ‘present’ must be death."
Evelyn-White’s translation (Loeb) is weak and
unsatisfactory. He renders yapw §- éne’gqn Kpov{wV
as "and the Son of Cromos gave him grace besides”.

> ’ - “ > /
5. tVSa . Sé‘ wo X 1Tes  Aoufay  Kal Xpesav eAa:.yu
apppotw oia eovs ' Emevive Bev  alév “Evras

apfpeci  &dave , 6 bl ot TeBuwpiver Rev -

(B:Aehr .7.61-63)
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) /
cHEVqVCSzv (62): the point of the verb, as at
0d.8.365, seems to be that the oil spreads and clings
to the skin of the gods (LSJ, s.v. tmivfveoy ). If the
Yerb 18 related to emavBew ,as LSJ suggest ig possible
1t'may also suggest that the oil is conspicuous and ’
bright on the surface of the skin (LSJ, dnavBéw , I1.2).

See also N.J. Richardson, op.cit. (above n.2) ad 279.
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Argument

The Charites are among the first children born to
Zeus, after his defeat of the Titans and his
institution of the new Olympian order. Justice and
peace, hallmarks of the new order, allow for festivity,
and it is ‘in festivity’ that the Charites live on
Olympos, with ‘Himeros’ and beside the Muses.
‘Festivity’, Ba)uq » 18 the reward for right-living
people on earth, and this name is assigned by Hesiod to
one of the Charites. The other two names, Aglaia and
Euphrosyne, represent the elements present in social
celebration. But the Charites also bring eros and
feminine charm into the new order, in particular the
erotic attractiveness that is found in the sparkling
eyes of young girls. Zeus uses this feminine charm
awarded by the Charites, combined with the work of
Peitho, to punish men for their hybris.

The charis of good behaviour is also part of the
new order. Good is rewarded with good. 1Ia the Age of
Iron this charis is lost: men are no longer pralsed
for following the dictates of dike, for demonstrating
aidos to one another. The charis of restrained
behaviour and speech is essential to social health and
prosperity: only thus can one hope to live ¢y QAA(“S .
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The Theogony is a tribute to the reign of Zeus,
when the powers of disorder have been vanquished. In
this celebration of the Olympian order, the Charites
are introduced as daughters of Zeus (Theog.907), who
live with Himeros, ‘Desire’, beside the Muses on
Olympos, ‘amidst festivity?’, v Saqus (Theog.65) .

Btqu receives a certain emphasis in Hesiod, as the
reward for those who honour Dike (0p.231). Zeus
rewards right-living people with peace, freedom from
care, an earth that teems with plenty, flocks and wives
that teem with progeny (0p.228ff.). These fortunate
folk go about their work ‘with a festive air’ (Qp.231)
Both the Charites and the Muses are associated with
this festivity: Hesiod is the first to name omne of the
Charites ‘Thalia’ (Theog.909), and one of the Muses he
calls ‘Thaleia’ (Theog.71). The Charites, as Olympian
deities, preside not so much over the flourishing
growth of the earth as over festivity in the well-
ordered life which earned this as its reward. Peace
and good order were the hallmarks of the new order, and
cause for celebration. At Theog.902, Peace, ‘Eirene’,
is described as TZQGAUI& . The Muses, too, belong to
the new order: they celebrate in song the ordinances
of the gods (vgpcus), and their irreproachable manners
( ’rcha Ké&/a, 67).

Flourishing, whether the result of peace, order
and good government, or of fecundity, was linked in the
archaic Greek mind with radiant pleasure, which
explains the other two names assigned by Hesiod to the
Charites, Aglaia and Euphrosyne (Theog.907). The
cluster of associations represented by their names is

found in the description of a city in the midst of
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nuptial merry-making, which occurs in the (Ps-Hesiodic)
Shield of Heracles (270ff.). The men ‘took delight in
the radiance of it all, and in dancing’:
ToL ’ avSeas Ev &X)aéa.s re Xopé\: Te
TEPWGV eXov.
(Shield 272-273)

All the while, wedding-songs rise up and the gleam from
torches spreads afar, held aloft by handmaidens who
lead the procession ‘swelliag with joy at the radiance
of it all’:

rﬁke 5 an - mbop.evu,v Sacgw./ €€ has g:,\\:‘(ia‘S:

Xepcinl Eve g}u Tac & ax/\m._q e Badel ac

prCGB EKIO\/

(Shield 275-277)

While the young men r2vel to the tune of the aul
dancing and laughing in time to the music, the whole
town is filled witk Ga)lat and Xopc‘ and aXAa¢1 , with
festive celebration, dancing and radiance (284~ -285).
The Charites are not mentioned here, but their names
embody the spirit of the event.1

Other daughters born to Zeus immediately after his
defeat of *he Titans were the Moirai and the Horai.
Both of these daughter-triads were charged with
establishing the confines within which mortals would
work and play. The Moirai of course distributed good
and ill, as they determined the fate of men
(Theog.906). The Horai, normally associated with the
bloom of human beauty (&pl), or of the seasons of
fruitfulness of the earth, are described as
‘protecting’ (Qpadou6d the works cof men.2 Of the
blessings allotted to men, the Moirai could be said to
determine the due amount, the Horai the appropriate
time for them, while bearing the responsibility for
their protection.

The blessing explicitly mentioned as belonging to

the Charites is the gift of human love. Not only do
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they live with Himeros, but from their eyes drips
‘limb-loosening love’, and ‘beautifully do they glapnce
beneath their brows®’ (Theog.910-911). At 0p.73, the
Charites with Peitho deck out the newly formed woman,
Pandora, with gold necklaces. The temptress of
mankind, Pandora is fashioned by Hephaistos, bedecked
with finery and instructed in handiwork skills by
Athene, who sheds charis over her (0p.59ff.). The
object of the enterprise is that men should be swept
away by delight at the sight of this creature, and be
deceived (0p.58). The Charites provide the gift of
attractiveness, and the love-lure: the dangerous
potential of this gift is assured by the work of
Peitho, who directs the charis-pleasure in beholding
beauty to men’s self-destruction. This was all
according to the will of Zeus, who punished men’s
insolence with the «aAcv xawxov of Pandora (Theog.585).

In the account of the creation of Pandora im the
Theogony (570£f.), Hephaistos makes a headband of gold
for the temptress, a ‘wonder to behold’ (581), from
which ‘much charis breathed’ (583).3 Gleaming or
sparkling adornments of women, gifts from the gods or
artifacts of men, accounted for the fascination or
charm that went by the name of charis among the Greeks
from very early times. Hephaistos, god of the forge
and of fine metal handiwork, overlaid gold upon silver
(0d.6.234), and at Theog.945 is described as having
made Aglaia, the radiant Charis, his wife.4 Mycenaean
tablets at Pylos show an early connection between
charis and gleaming metal, bronze.5 The Charites, who
place golden ornaments on Pandora’s skin in the account
in the Works and Days, followed a tradition of adorning
goddesses with bright accoutrementa.6 The luminous
charis of beauty was irresistible, even to Zeus.7

Five times, in fragments from the Catalogue of

Women, women are described as ‘having the sparkle of
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the Charites’ ( Xapirwv épapégﬁar' ékcu(a y.8 A
scholiast on Argonautica III.288 describes $V“PJGH“” as
‘torches of the eyes’® (rzs Aapn;Sas TV é?&aAp@V ).
Light and movement are essential to the basic meaning
of &P“P65F‘T“' and the location is the eyes.9 It is
from the eyes of the Charites that eros drips,
loosening the limbs of men (Theog.910), and it is the
allurement of this particular sparkle of the eyes that
is appropriate to girls at their flourishing prime, at
their{#a » wvhen the enticement of men will result in

the bearing of children.10

This ‘bright beauty’ is
presumably the import of Hephaistos’ taking to wife
Aglaia, the ‘most youthful’ of the Charites. But
Thalia, too, contributes to the $P¢ » and to marriage,
representing that moist freshness of youth that is akin
to the moist, swelling buds or young shoots of
plants.li2 Hephaistos makes Aglaia his QaAegiv ces
akoLriv .

Eros had its place in the reign of Zeus,

represented by the birth of the Charites. But in
addition to the charis of love, the charis of civilized
behaviour, of requiting good with good, was vital to
the new order. This begins with Zeus himself, who is
rewarded by his father’s brothers for releasing thenm
from the fetters with which they were bound by Cronos.
Remembering the charis of his kind deed, they give to
Zeus the thunderbolt and lightning:

oL oi anepv'rlldaﬁo Xa/t’“/ EGL?KE‘LG/WV/,

Sukay  §¢ /F‘}Pon:\v 16" aibadevra xepayvev

\

kaL  gTepomqv -
(Theog.503-505)

This charis is pleasure remembered; the immediate
result, as we saw in Homer, is the issuing of a return-
favour.

The social exchange of good things is necessary

for the flourishing of community, and when the social
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order breaks down as it does in Hesiod’s Iron Age, this
charis disappears. Virtuous conduct gets mno reward:

ovbé s ebolpxou Xa'Pns YsgetaL ouSE  Suxalou

cvd adaﬁoa , PEMev §&  KaKk®V  pekTqpa Kal 3#?"

dvelpa. rlPr‘/GcUGL . Sc,xr] 5'6’1 XE(JSLI,' Ka\:. achu‘;s

oux gdrat

(0p.190-193)

The pleasurable reward denied to the good man here is
praise (ﬂy{dod&t ,192). Instead, evil-doers receive

honour. Dike and aidos, frequent companions of charis

in Greek literature, are perverted or lost, along with
charis.

This same respect rfor others, aidos, should lead
men to speak with a sparing tongue, says Hesiod. This
is the greatest treasure; the most charis is to be
found in a tongue that performs KaTte pé?cv (0p.720).
Those hearing moderate speech will feel the charis-
pleasure.13 The power to please, which resided in the
tongue, could be abused. In this same passage on

civilized behaviour, Hesiod says one is not to
wz63t69at xké&&qs Xdpw (0p.709). The phrase is
problematical, but is perhaps best translated "Don’t

lie, with respect to the pleasure you give with your

It is the social pleasure of g¢charis to be found at
the common meal that occurs at 0p.723. The
recommendation to create pleasure by & sparing tongue
(0p.720) is followed by advice to exercise the same
civilized restraint in gemeral (PqSE cee Sucnéchios
givaL , 722), This will bring the greatest pleasure
(rhecfry Se XJPw ) with the least outlay ( S:n;wl T
oM fcrq). The setting for this charis is social, and
based on a parity of expense and civility. A deceiving
or immoderate tongue, or boorish behaviour, destroys
the symmetry that makes for the greatest charis-

pleasure, like that enjoyed in the mutually shared
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give-and-take of a meal. This is the place for
Hesiod’s Thalia to preside; it is the best sign of a

common weal that is flourishing.
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NOTES TO CHAPTER SIX

1. Euphrosyne is the only one not represented
linguistically in the passage. One may assume that
T[P¢d (272) would double for her festive joy. Thalia
is represented by the ‘flourishing’ handmaidens
(1eBariiar, 276) and by the ‘festivities’ enjoyed by the
city (BadlaL , 284). Aglaia lends her name to the
radiant joy throughout (271, 276, 285); indeed her
name appears to embrace the scene, encompassing the
literal and figurative radiance that pervades the
celebration. That it was a wedding celebration makes
it an appropriate setting for the particular complex of
notions represented by the names of the Charites.
Weddings were occasions to rejoice at feminine beauty
in its flourishing prime, and in youthful vigour, signs
of human fertility.

2. LsJ LPLJ& , who suggest that it may be a Doric
equivalent of bdpcléew (= Gulisserv, Hesych.), to be
compared with opivew , ‘to be on guard-duty’. The
alternate forms of opcs , ‘boundary’, (£ch/ Yo /

cUpos ) suggest that boundaries and their protection,
vital to human endeavours, received the same Greek
name. Cf. &pa , ‘period of time’ and ﬁpa ‘care’?,
‘concern’. See M. West, Theogony (Oxford 1966) ad 903,
and 0. Lendle, Die ‘Pandorasage’ bei Hesiod (Wirzburg
1957) 42, who points to the late etymologizing that is
registered in Et .Mag.‘hpa < T ﬁ:Pe;\l kat GuratTewy .
West feels that the explanation of an etymological
innovation is not necessary. As ‘seasons’ they
protected men’s cultivated land. The law-and-order
side of the Horai, as of the Charites, was a natural
outgrowth of their responsibility for the ‘flourishing’
of human society. In Pindar’s QOlympian 13.6-8, the
Horai, daughters of Themis, are linked with the potions
of justice and ordered living. In Athens in the fourth
century B.C., the citizens expressed their joy and
gratitude for the establishment of peace and order by
founding the cult of the Charites and the Demos (see
above, p.55).

?1 West, ;bid. ad 583, prefers the reading Xé“s $»
(Nt nagy ante  from the second/third century papyrus
13, over xipis §: amedaureTo mﬂkﬁ of other mss., on the
grounds that the latter reading is probably a reminis-
cence of I1.XIV.183 or 0d.18.298, and ‘unattractive’,
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since preceded by tioM’ in the same verse. The line is
bracketed by Paley.

‘Headband’ is West’s translatiom of 6reluavn .
Persephone receives a headband of gcharis in fr.185 M-W:

Aidqs  xal \q’t.Pcla(pévua. ,

Jvov. mept ¥ xopite drefavusay (Fr. 185.4=5 M-W)
0f ‘breathing’ gharjs, cf. the nymph Eurynome (the name
given by Hesiod to the mother of the Charites, Theog.
907) who ‘breathes” visible beauty out from her eyes:

Aaq&PwJ § ane & Ses ﬁqn; » €8t .fr.245,7 M-W), or the
eauty that ‘breathes around’ Demeter bathed in light

Uupft'&p@( re xaMhos 31m, H,ng.27®. For the
synaesthetic importance of breath in archaic poetry see
A. Giacomelli, QOdj et Amo Ergo Sum (Diss. University of

Toronto 1981) 140ff.

4. In the Iliad, XVIII.382, Charis of the ‘bright
headband’ (AmapckPqSEych ) is the wife of Hephaistos.

5. The names of bronze-smiths are assembled in the
collection Jn 431 (AES). Transcribed by M. Ventris and
J. Chadwick, Documents ip Mvcepaean Greek (Cambridge
1973) 551, they include ka-rji-se-u: °“Khariseus’, which,
like =ri-si-jo: ‘Kharisios’, is equivalent to the
Greek Xapidios , and ka-ro-go: KharoqYos or KaroqUs,an
equivalent to the Greek Xapcnél or X&pcf. Mycenaean
names, like Greek ones, appear to have been signi-
ficant, denoting qualities like brightness, glory, etc.
(See P. Hr. Ilievski, "Some Structural Peculiarities of
Mycenaean-Greek Personal Names," in Ventris and
Chadwick, 208.) These gcharis-names would have been
appropriate for those working with ‘gleaming bronze’.
There appears to have been an emergency collection of
bronze and bronze-workers at Pylos at the time the
tablets were compiled.

6. M. West, Works apnd Davs (Oxford 1978) ad 73-75,

cites parallels for the adornment of goddesses,
including Aphrodite in Cyprias 4, or Eastern parallels
such as the Sumerian Inanna who, once bathed, anointed,
robed and bejewelled, appears ‘like the light of the
moon’. The same luminous beauty appears with Aphrodite
in the Shield of Heracles. She is no%équcob , ‘much
golden’ (8), and, if West’s supplement 1s right at 74
(fr.43a M-W), a qu&xs light “‘breathes’ from her form,
her skin and her silvery garment.

> ’
7. The earrings of Hera, from which Xépu: S'aﬂc)aynt10
(99N (XIV.£83), were an indispensable ingredient in
the A.bs Bnarr‘ .

8. Fragments 43.4, 70.38, 73.3, 185.20, 196.6 M-W.
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9. Sometimes a papigpars is used for quick darting
glances from the efL such as Medea dlrects at Jason

in Arg.II1.288. The phrase ohpBalpwy  apa udaL is
used as a simile for the swift thinking carried out by
Hermes 1n K,Hg; es 45. From the achol. on Arg.III.1018
ve get: apap go\s - Tas owJ fu\ICXu: KtVr]GE(S From

the Et, Gem.: apa VISW ¢+ e KAl _ ApaPUR KA Kai A apuyas
ras Ty shbaludv ianHJem . From éesych Hee- g

apmpu pata - )utz‘nqbcvas

apapuBgeL  * dridfu Adpne
apapdaswd Aapnwd, geipanti
apaporra © Tols 0§ JXFCOS

Movement in general was erotically attractive to the
Greeks. Sappho des:ribes the allurement of Helen by
her {parcv J « (fr.16.17V), Even the movement of
stepp ng was sometlmes described as a flash of lxght.
See, for example, P?indar’s 01l. 13 36, o rmS s Oor
H.Pyth.Apollo 202-203, auﬁ/\ Y ay(} Gacveld pap papuyac
e MOSwi o

10. C. Brown, in "Anactoria and the anrwv a Pu pare 3
Sappho 16.18V," (unpublished) points out that of J&
five fragments from the Catalogue containing the
formula, most can be reconstructed to contain the
deacrlpt1on of a nubile young woman. Plutarch 8 gloss
on Sappho’s 10!3 niie (fr.49V) explains axaps as
refetr1ng to girl who has not yet reached the 5¢pwl

11. For the importance of moisture to growth, see E.
Robbins, T Conce Inspi ion_in Greek Poetr
from Homer to Pindar (Diss. University of Toronto
1968). Robbins describes Gal/a and its congeners such
as Bulepds , as referring to what ‘wells up’, ‘bur-
geons’, ‘grows’. The growth takes place primarily
through the movement of liquid, and is therefore
particularly applicable to young things. One is
reminded of Odysseus’ comparing the nubile Nausicaa to
a young shoot (Quhﬁ ) which he saw growing on Delos
(0d.6.157), or of the young Euryalus reared by
Aphrodite among the roses, a $jlcs of the Charites
(Ibycus, 288 PMG). This soft, moist swelling growth
dries up with old Jage: .

ouxéB: opws 9.;)‘)\&5 araicy Xoca Kap(ferat. ZSaD f[Sfl

ﬁbgot, kaxor S Bﬁpaos KaUatpac
(Archil. fr.188 W)

It also dries up with sexual wear and tear: the bloom
falls off the maiden flower and charis disappears:

afBes 5 dneppiqe | mapDeviiov

A
Kiat ams mw Enqy
ke X q 4 1 (Pap. Colon. £fr.S478P)
The importance of moisture to youth and growth is
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reflected in the name of one of the Charites, Thalia.
Balla appears to be a cognate of Palassx , as E. Robbins
argues convincingly in the appendix to his dissertation
(259ff.). Its suffix - is added to the root Ga) -,
indicating a feminine creature bearing the qualities of
growth, flourishing, etc. Thaleia, as Robbins points
out (260), is a Nereid in Homer (I1.XVII.39). Thalia
the Charis represents the (moist) growth of youth
reaching their fertile prime, -as she would have
presided over the tender growth of plants as a
fertility-goddess.

12, The formula is found elsewhere, e.gs I1,III.53,
IX.397, 0d.7.66, H.Dem.79, Theog.997. West, op.cit.
(above n.2) ad 881-1020, argues on linguistic grounds
that the formula was probably inserted by a successor
of Hesiod, but the inspiration was alive for the
composition of the epic, and remained an archaic view.

13. The scholiast glosses this with the advice to
measure out the kairos of the tongue, the appropriate
time and place of its utterance. This is a favourite
topos of Pindar, who claims for himself just this
social and poetic skill. Pindar’s concern for the
appropriateness of the tongue’s expression is found,
for example, at 01.6.82-83, 01.11.9, and Isth.6.71-73b.
Pindar’s view of the powers of the tongue exhibit both
a consistency with, and development from, Hesiod’s
conception expressed at 0p.709. (See L. Woodbury, "The
Tongue and the Whetstone,"” TAPA 86 (1955) 31-39.)

. . ' .
l4. This translation takes yapWw as an accusative of
respect. Attempts have been made to take it as a
preposition, the first such occurrence in Greek
literature. This gives a translation which is not
inappropriate ("Don’t lie, by the grace of -- i.e.
thanks to, i.e. ‘with’ =~- your tongue.") But the
prepositional use of [fapww does not occur regularly
until later (see M. West, Hesiod, Works and Days
(Oxford 1978) ad loc.), and parallel cases of the
association of y\is¢a and {&PS cited by H. Friédnkel,
Early Greek Poetry and Philosophy (Oxford 1975) 128
n.26, account for several possibilities of inter-
pretation. The susceptibility of both ylif4a and
Xdps to mecS , the power of persuasion, makes the
association a natural one. In attempting to get at the
meaning of the Hesiodic passage, M. West, ibid., points
to I1.VII.351-352, Jpxie misvd /[ Yeugd pevee , where
Antenor points out that the Greek warriors have
perjured themselves. If this oxymoron is indeed a
parallel to Op.709, it suggests that, as one expects
foxia  to be mére , 80 everyone recognizes that words
from the tongue have the capacity to please (.. X&ps ).
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CHARIS IN THE THEOGNIDEA
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Argument

Book I of the Theognidean collection contains
moral advice based on the principle of ‘giving what is
due’. When favours are returned between friends, the
relationship is described as ‘fertile’: reciprocating
kindness bears fruit and is ultimately in one’s best
interests. This calls to mind Socrates’ description in
the Gorgias of a society based on ‘geometric equality’:
due portions of good things are given out between
people and are taken back. In a society riven by two
groups of people, the gyalls. and the Kako. , the former
adhere to this principle, whereas the latter are
selfish and cannot return good for good. They have no
sense of ‘the other’, hence cannot express agidos or
charis.

In Book II, this same language is used, but the
reality is different. No longer do social relations
express ‘geometric equality’, but a shifting pattern of
inequality, as lovers and their beloved jostle for
superiority in the conventional pursuit that was
characteristic of homosexual love. Ajidos and charis
are asked of the beloved, in return for gifts etc. from
the lover, but also out of pity for his wretchedness.
When the exchange does take place, a bond is estab-
lished, similar to that between friends which is
characterized by charis. But the bond is frequently
broken, and in the pain of unrequited love the lover,
paradoxically, experiences charis, a bittersweet
pleasure in the game.
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In Plato’s Gorgias, Socrates objects to the claim
of Callicles that intemperance, the pursuing of selfish
ends (nAgc4c§£a) is an appropriate goal. The heavens,
the gods, and men, says Socrates, are bound together by
the same principles of common fellowship and friend-
ship, by order, temperance and justice. No one can
escape the fact that the universe is ordered through-

out, and this order is described as ‘geometric

equality’

Gasc $* ot gobol, & Kadd{xhers , Kdr oL‘pav::v KaL qv
kat Becus  xal éveguﬁncus rny Kewvwviav GUVE,(EH/ Kal
GAdav  wau xeopiltqra Kat o’u,Qapco'uqv rat gmaLCTrIT«l
kiU o SAev ToUTe S Talra KOSpov kaAcTguw )
élepi, cUK &xcdHfav cUSe  axodaciay 60 S pot
bokels ¢ n?oce'xecv n
Ev, M AéMEev se el g rGo.rlS A )SELJ'LETOLKK) Kat
£v Brots  wau év év‘EPu';rrcLs P“J"‘ Sivarac, su de
nAecve § av ciel Seiv afxelv d'ewpc‘ro:as jap dpeels
(Gorgias 508A)
What the nature of this ‘geometric equality’ is, which

- 4 \ \
V. YZUV ToUTolS , Kat radta 6ces
<

governs the cosmos in all its parts, Plato doesn’t
specify, but it would be consistent with the model of
dike that is based on the distribution of ‘due
portions’., In social behaviour, this dictates that one
must pay to others the portion that is their ¢due’

This saves the social order from anarchy.
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Book I: Charis between friends:; paying what is due

In the first book of the Theognidean corpus, we
encounter the repeated warning against making friends
with those people the poet calls SquC 0T Kakct -

These people like Callicles, are selfish: they do not
reciprocate kindnesses, and ignore the principle of
paying what is due.l One of the most thoroughgoing
defences of mutual benefits occurs in Theognis’ address
to Cyrnus at 101ff. The poet warns Cyrnus of such

relationships that demonstrate the ‘least charis’:

pSeds 6 .’uSPi'ﬁw r;c:o’qs hakby v Spa (o gu
k‘EP.'eI- 0§ esre ofihos  ehes avin QZ/\c,s TR
oi;r', AV g ex X.ﬂsﬂo‘u; wéved p.fla-.ro Kdl @aThs .
6UTE  xev 6 AoV éxw( Tod peradedv Ebddec .
dedels & el ’e/\ach.'c. }urmcra’rrl xa'f;.s L6TIV.
TSl kaw  Greipev movrey aXos  moMgs.
oUre th v mEVTeV 6\15{?;04 Pabo Micv apdis
oﬁ?e .xaxdbs £ SPQJ RER Y %«T&A&Qc‘s ;
’afrrAr](ch 5\00 é'}(‘3""5‘ Kaxel Ve ,r\‘/l'S"” apapi:s
TV neéGQev FavTWY ékxéxumnl(p:/\crrl‘a' /
ol & dpabel T péysTeY ERavpiSrouse mablites
yvr'wa § é’xcu'S‘ ﬁaaeu?d Ka Xo(p.v efenisu .
(101-112)
Theognis has in mind a continuing chain of bene-
factions, which he would expect to find in a friendship
with the ZKJQcC . But offering favours to the greedy
dedol carries no advantage: such actions are sterile,
they will bear no fruit, no recompense (szb ,105).
The better sort of people, the aga&c: , who know how to
reciprocate favours, unlike their base counterparts,
turn a blind eye to the gravest of faults in a friend.
This is because they can recall the services they had
received from the friendship, and the gratification (XémL

112) they felt from this.2 This is enlightened self-
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interest: 1t entails returning to the benefactor his
‘due’, realizing that one’s own portion of good 1is
assured by this. This is reciprocal charis, fertile,
like the natural fecundity which was guaranteed by the
Charites as vegetation-goddesses.

In other elegies (not addressed to Cyrnus), the
poet describes his reactions to unreciprocated favour,
when such charis is not forthcoming. As the angry
Achilles demonstrated in the Iliad, this provokes the
disposition to calculate gains and losses:

Seuhods €0 epbevre Sow KAk + TEY TE Xap auTed
AP GeL  RCAAGY K }Jps codepla

(955-956)
Good deeds to the Sedci do not proceed from the easy
flow of benefits between friends, but are assessed like
an investment. With the 8:lcl one is bound to sustain
a loss. The abused benefactor will wish for
retaliation-in-kind, the reverse of the charis~-

exchange:

¥/

el Tu mabwv 5rr‘ D‘axaBov pexa. pn fdpw c15as
X"')‘,j“’" qperencu aybis oo Cpbu:
(957-958)
If the*self~seeking recipient asks for more favours, he
is likely to meet with a stubborn refusal:
CKETTEC Sr] VoV aMov -eyo&. Y€ Hsv oIS avaxx
o0 6° cpSew - Ty pou mpdsbe  papiv ribeso .
(1095-1096)
The donor feels justified in his refusal of additional
kindness because he has not yet received a service-in-
return (XJPV),A proof positive of the gratification
and gratitude of the recipient.
In a healthy relationship between friends, the
gratification which a benefactor receives is

instantaneous -- there is no need for words:
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-
3

' C
v z‘bw‘v t

™ms zéemaa’«r‘s ém&'q &Neh’q.

~ Cv)

ﬁié}& TC K’ gaécAuv XMy TJAAC\S;

(573-574)

The ability of good deeds to arouse pleasure
consists in the sense that one has been singled out for
honour: the poet is composing his verse from a social
milieu that is sensitive to praise and blame.

Sometimes the trust that is built up in a relationship
of mutual respect is broken, when one is deceived by a
lie. Assuming that the respect one is accustomed to
receive is still operative, one feels an initial sense
of pleasure, however small, but the betrayal makes the
false favour an evil thing. The anticipated gain
becomes a source of shame:

d’()x;'\L Y WEJScus p.n(fo. Xapis as $& redeutnv

algxpov 5?\ Kz'e&cs KaL  Kakov , apbcrency
(607-608)

In this last distich, charis bears the sense of
‘gratification’, not ‘gratitude’ or the expression
thereof. But ail three senses of the word are found in
the Theognidea: ‘gratitude’ is the principal sense of
112 and 957; return-favours are indicated by the
charis of 105 and 1096.

The Charites occur twice in Book I. The corpus 1is
introduced by a set of four short poems addressed to
gods and goddesses. The Charites occur in a quatrain
with the Muses, and the two groups of goddesses are
featured as singing a Kadev ... ¥res at the wedding of
Cadmos and Harmonia. This is followed by the
proverbial sentiment5 that ‘what is beautiful is
beloved’:
rZ S 'CJ Ka)&v Oé ¢:XUJ ééré

(17)
Van Groningen points out the vyaleur esthétjique of the

quatrain, but detaches it from the other addresses to

»

! v ' B ’
0TrL  Kaicv  Gidev  E6Te

deities in the proem and conjectures that it was drawn
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from a symposium where there was a discussion of art.
Whatever its initial occasion may have been,6 it was at
some point added to the corpus to offer aesthetic
praise of the collection. It is followed in the next
poem by Theognis’ contention that his elegies contain
good moral advice, for which no one would substitute
something worse:

oude TS &/\Mgu Kaxicd  Too& Bhod napao’vros

(21)

The quality of his work, guaranteed by his seal
(6quvg , 19) is unimpeachable, on aesthetic and moral
grounds. As the presence of the Charites assured the
attractiveness of the poet’s words ( orrt gardv {idov
isre ), so they could preside over the beauty of good
behaviour.8

In the lengthy elegy beginning at 1135 (not
addressed to Cyrnus), the poet laments the loss of good
conduct. The Charites leave human company for Olympos,
along with Pistis and Sophrosyne. When Pistis goes,
contracts between men are no longer kept (ﬁpxat &>
OUKE TL ﬂ\6roc, 1139). This elegy may have been added
to the collection considerably later than the
contributions of Theognis,9 but the content 1is
consistent with the thought of earlier poems. The
companionship of Sophrosyne with the Charites is
significant. This may be the earliest occasion on
which sophrosyne adopted moral and social implications.
Prior to this, the word referred to ‘sound-mindedness’,
a8 quality which benefitted its possessor, without
particular regard for otbera.lo At 1138, sophrosyne is
found in a definite social context, and is similar in
meaning to gidos: it represents a respect for others,
for the social group, qualities that are regularly
found in social interactions which express charis.
Like charis and aidos, sophrosyne is the opposite of
hxbrisllz it is essential to the cosmic order based on
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the fair distribution of portions that was argued by
Socrates in the Gorgias.

Social sensitivity, aidos, is perhaps the
fundamental quality missing in the Seildel : lacking
this sensitivity, they cannot express charis. '"No
better treasury," says Theognis to Cyrnus, "will you
put aside for your children, than ajidos, which follows
5(&96l" (409-410).12 Cyrnus, the addressee of the
elegies composed by Theognis, appears to need the
corrective advice to demonstrate idos, to act with the
social awareness that is a hallmark of the &XJSui.
The poet has given him the greatest gift of all, he
reminds Cyrnus in the elegy of 237ff., but has not

received the aidos which was due him in return.

Instead of receiving honmnour, he is deceived, as if he
were a small child:

abrz\p IQKJ,'J b/\l'xqs Mapa 6eU 00 rqu.iw AaZScEs

ac ' wsnen LYY adida Aé&ms P oanaras
(253-254)

Hope of honour world-wide motivated the poetry of
Theognis (" 9666“865 €6 TLY ’t'rrq / o M:xapclws ", favras
S¢  Kat’® &VBPQWOUS EJCPdgré522-23), but the lack of
honour received from contemporaries, and the lack of
charis that would reflect this, informed the elegies of
Book I. From the $elc. , the poet expects no better
treatment; hybris is just part of their nature. From

Cyrnus he hopes for better.

Book II: Charis and the Love-chase

In the second book of the Theognidea (probably not
composed by the poet Theognis) we again encounter a
protest against the fall from good behaviour, but while
the charge resembles that levelled against the

uncivilized ygauce ©0f Book I, it must be seen against
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the backdrop of the game of love, in which the poet (or
poets) of the second book are very much engaged. The
rules of this game involved a certain amount of
posturing: the lover was expected to pursue the
beloved like a hunter his quarry, and the beloved was
expected to make at least the gesture of refusal of the
gifts and favours offered by the lover.13 This refusal
would provoke an outcry from the lover, that the latter
was behaving unjustly, not showing charis etc. The
language used is the same as that governing the would-
be symmetrical friendship-relationships of Book I, but
conventional homosexual male liaisons in early and
Classical Greece were by nature asymmetrical. The
beloved, the quarry of the amorous hunter was,on the
one hand,regarded as the inferior of his lover. He was
called mals or maSixa, and was the passive member of
the couple (ée&pevos), as opposed to the ‘active’ lover
(gpaGTés ). But the pattern of the asymmetry was not
stable: inasmuch as the beloved refused to reciprocate
the gifts etc. of the lover, he had the power to hold
his lover at bay, to reduce him to a state of (willing)
slavery.l4 From Plato’s Symposium we learn that lovers
in such a state were both praised and censured (183B,
183D). The vows taken by lovers were commonly for-
sworn, but this was pardoned by the gods (183B).
Elsewhere in the Theognidea (1139) and in Hesiod
(0p.190), the breaking of vows indicated the breakdown

of moral behaviour, of the control of dike. However,

when we encounter the charge of the erotic poet of Book
11 that his beloved is not observing dike, not
demonstrating aidos and charis, we must not assign to
it the same historical force we concede to the protests
against the Sgdof in Book I. The protests were a
convention of the love-game.

Hence we find the lover demanding aidos and charis

of the beloved. "Show respect for me and give me
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charis,"

the poet demands, "if you ever expect to be
the putsuer in love one day"
alSeo pe b mal < > SlSc\\.'S Xap, € TOTe wdl sl
€§I£l$ Kunf)cxcwus SCPCV o6 Telgav ey
Xpne wv kot € AMov  ehedGead
(1331-1333)
The lover is making a plea for the aidos and
reciprocity he feels he is due, much as the poet of
Book I asks of an ungrateful recipient of benefits
TV peL npéﬁ&cxﬁPN ﬁ956d1096). But here the lover
bases his plea on the assurance of long-term, not
immediate, gratification, and the beloved is not being
promised a return-favour but success in the pursuit of
a beloved at some future date.l6
In the elegy beginning at 1263, the poet blames
the beloved for requiting good with evil, for not

showing him the charis that is his due:
- \ - ' y .
w Mav, 05 €0 é()écv?t Kaxny anebuwwas dpotBav
ovSe ris avT’ 5xa8®4 é&rl ;chs ﬁap& Scé
0By i Wvqcas - kpk S¢ or mAMixis S
N PR K Gt . y Y
€V 5P8un aLdols cpSepuqs ETvNeY . (1263-1266)
In response to éxaﬁi, the n?? owes charis, no doubt in
the form of erotic favours. A benefactor-lover
should ‘profit from® (qu(as) his investment of aqa&; ,
getting sexual satisfaction and respect. Aidos, like
charis, has been translated from the general social
sphere into the specific context of love-affaira.18
At 1319ff., the poet pumns on the word charis,
making a double appeal to the beloved. He uses it
first to flatter theépéyxw&, trying to entice a favour
from him by pleasing him with a reference to his
beauty, described as a 'p&po:SGad X“P'J « He uses
charis a second time to beg a favour from the beloved,
hoping to elicit this favour (cpqv XGPN) out of pity
for his wretched condition:
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-~ -~ » / " - - A} ' I} /
(U rac , EreL ToL %uﬂ& Eea X“P'J sPCPcsééav
Kan.s , 65V b7 £iScs  ras. veoi§i pEAeL.
-~ N - ~ Y ANd -
revS ” EmaxLL40Y  Ef@y  KaL {Pﬁu X;PN evbec &prc

chbs £pos ws  Xahermov yera AvdpL 4’5’()::\1-
(1319-1322)

Charis and its cognates were no strangers to the
game of love, and the erotic connotations in this elegy
are strong. As the Charites, companions of Aphrodite,
have eyes that ‘drip eros’ and dwell beside dhupos on
Olympos (Theog.910,64), so Aphrodite has given the
beloved a Xdp.« TPEpszfav , an irresistibly desirable
beaut:y.19 A;king the beloved to perform a service,
described as éyhv ngw £vlec &upﬁu , is an.
unmistakable request for an erotic favour, not in
requital for a gift, but out of pity. Now the poet
avoids the language of justice in favour of other
conventions recognized in the game of love, and charis
is a key word in the vocabulary. In this elegy, the
evocative power of charis is heightened by its
allusiveness, and its repetition in the same metrical
position in both hexameters. Referring at first to the
boy’s beauty, then to the gratification that would be
gained by the boy’s compliance, the ‘pleasure’
requested (xéPw , 1321) is, in fact, the possession of
the boy’s body (x&?lJ, 1319).

In the elegy beginning at 1299, the poet again
implores a beloved to give him the charis of erotic
pleasure. The poem contains a love-pursuit, and the
unyielding beloved is accused of being greedy and

headstrong, like a kite:
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W mal, pexpe Tives pe mc@chtat; Wy fe Sudewd
\'qu.’- dMa  rl pou TC{JHG 6”"”0 KiYETV
To’r]\fctxr‘ su Sk péfgov e{wv KaL dyqvopa Supev
(pw(exs kTivey qer)»cu abos  Equy - “
A - enymvov, epor Se §(Seu Xq’{).v + ooxeTe Snpov
5‘58:5 unpoevous SCpev  Tosrelavou .
(1299-1304)
"Stay," he pleads, "give me charis, because the gift of
love is not within your reach for long." The grounds
for granting the charig recall those behind the request
of 1311ff. The beloved is advised to take a long view
of things: at 1331ff., his compliance is connected
with success in future love-pursuits of his own; at
1303ff., he is asked to grant his charis out of a
consideration that his beauty will soon be gone, and he
had better enjoy pursuers while he can. While the
former argument relies upon faith in an extended
revard-for-services, in the latter elegy the poet bases
his argument on fear, the fear that there will soon be
no more opportunity for such pleasure. In the earlier
poem he utilizes the generally accepted principles of
justice; in the latter he is the wvheedling lover. His
accusation, that the beloved is ‘greedy’ (P;P ci »
1301), recalls the language used for the SEJCJ
in Book I. When he calls the beloved ‘headstrong’ and
‘cruel® (1301-1302) he switches to the language of the
imploring lover.
At 1337ff., the poet~lover rejects the beloved:
OUKET ' &Pw ﬂau%és xakzr&s S ameda'krig av.as,
pox Bous I’JDSa\t(.US aspeves egsauxw
ax/\e/\uuac S¢ nebou mpes edstebavey  Kubepeins
sot &' i mat }a[)us tor CuSep.La noca }-P"“'
(1337- 1340)
Having suffered enough, the lover is freed from desire
for the nais . This deliverance is achieved at the

hands of Aphrodite. The consequence for the na’, 1is
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that there will be no more charig issuing from the
lover. From the love-goddess (Wpég, 1339) comes the
pleasure of liberation; from the lover (ﬁpdg, 1340)
comes no pleasure for the fais . Whereas the elegies of
Book II conmnsidered so far have been pleas for charis
from the beloved, at 1340 the poet refers to the charis
a lover can offer to the beloved. The latter charis
likely consisted of the enjoyment of gifts from the
lover, paideia etc., standard offerings from an
Epasrqg.ZI
Although the complaint of a lack of return-
pleasure is a constant refrain in these love-elc:gies,
in the distich of 1367-1368 this charis is admittedly
more reliable than that offered by a Era@q :
Madcs oL xapis ésti - 5.,v:m<l S¢ msTos ETaipes
005&;51 S xEL Tov Napzév Ta GAet.
(1367-1368)
From a boy, a lover can hope for a charis-bond based
upon favours/gratitude/return-favours. This is sharply
distinguished from the kind of relationship one expects
to have with a woman.z2 The latter type is character-
ized by ‘one night stands’, with no bonds of affection
established. The woman enjoys and provides only the
momentary gratification of sex. This is not charis:
while charis often includes the pleasure of sex it
embraces much more.
This same fickleness, however, is attributed to a
Mars in this elegy:
oUSAMA MW KATEpmEIvas  Epqy Xapi, aAd UTO Magay
&LEL 6rrou&air]v EAF)(zat 5565)‘17‘/'
(1373-1374)
The boy will not linger, for his lover’s sake.23 Like
the fickle woman, he is unwilling to sustain a
relationship bred from charis. He will not stay beyond
the moment: when he gains immediate satisfaction , he

is not prompted to reciprocate, to keep in mind the
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continuing gratification of his lover, but is off
elsewvhere for another fling.

Once in the Theognidean collection, charig refers
to a private, not a social, pleasure =-- one that does
not immediately involve a partner, whether friend or
lover. At 1369ff., the poet admits that in the very
poignancy of a love-relationship with a 315, when one
is torn between pleasure and pain, gain and loss, there
is a certain charis:

MaiSecs ﬁgws KaALS  pevV ékélv’ Kahis $o aimo Bés Bac

Mooy & edpesBac Prirepey n sed€gac
pupia §° 8§ adred KpE paran Kaxd , pvpla S éobha .
WA Ev ore t TJLl)Tr]L Kah TS Evesre Xapio
(1369-1372)
As love is spoken of as «alls, ‘beautiful’, both in the
holding and in the letting go, so in the temsion
between the good and evil that it brings there is a
certain aesthetic/emotional pleasure. Charis, often
associated with beauty and the pleasure of beholding
it, refers here to the pleasurable feeling of the poet,
as he savours the bittersweet intensity of the
experience. The same feeling was expressed by other
Greek love-poets, who engaged in the frustrations of
the chase for a love-quarry, and enjoyed the whetting
of their agonistic appetite. A. Carson Giacomelli
studied this critical moment of a love-affair, before
the quarry is caught, when the lover "can feel both
desire for the beloved as an object to be pursued and
respect for him as an equal who refuses to be

subdued."z4

She derives the paradox from a conflict of
values already apparent in Homer, the cooperative,
demonstrated by such conventions as xemia, and the
competitive, familiar from the &PlsreiaL of warriors
intent upon gaining the largest share of public acclaim
and booty. In the piquancy of the moment, when love’s

passion is rebuffed, the most deeply-rooted Greek
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values are exposed in all their intensity. The poet of
the Theognidean elegy finds a pleasure that 1is
correspondingly intense, a pleasure that partakes of
the beautiful and the erotic, appropriately called

In the lover’s struggle which reveals basic values
in conflict, the inconsistencies of the claims made in
the love~elegies discussed above make sense. On the
model of cooperation, the lover argues for reciprocal
charis, shared by equals. He accuses the beloved of
requiting good with evil (1263ff.). He promises the
reward of future success as a lover to the beloved who

shows him charis and aidos (1332ff.). But as the loser

in the contest, the rejected and servile lover begs for
charis bred of pity (1319) or of the fear that the
opportunity will be lost (1299). 1In the rejection of
the beloved, the lover 1is once again ahead in the game,
and threatens to withdraw his charis (1337). Charis,
the gratification that only the partner-elect can
supply, is buffeted about with the inconsistent and
inconstant demands of love. At times echoing the
symmetrical gratification of friendship demanded in
Book I, at times referring to the satisfaction of a
(postured) inferior, it retains throughout that all-
important sense of pleasure at receiving one’s °‘due

portion’.,

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



154

NOTES TO CHAPTER SEVEN

1. The kaxoi / Sehol are probably to be identified with
a8 populist movement threatening the aristocratic
control of Megara in the mid/late sixth century B.C.
Theognis belonged to the class of aristocrats (ayabov),
in whose hands fell the administration of justice. The
poet himself was called upon to judge a case (543-546),
where he stresses the necessity for absolute fairness,
and it is the hybris of the Sriloc that he accounts
respc sible for the crisis that has befallen the city.

2. This same sequence is found in Homer and Hesiod
(I1.XIV.235, Theog.503-505). 1In both cases the
gratification issues in a return-favour. The sequence
of feelings and actions is done a disservice by being
translated into English as ‘gratitude’. Edmonds’
translation of Theognis 112, "whereas they keep
remembrance afterward of good that is done them and
abide grateful for it" suggests a static rather than a
dynamic response to the services of a friend. The
latter is clearly indicated by the reference earlier in
the elegy to return-benefits.

That this response is not characteristic of the hiclet
is also maintained in the elegy of 853-854 (not
addressed to Cyrnus):

NiSea  piv  kat  mpd6Bev , ardp moAd Mleov 19

oUVEKa T0'S  Sechols 0&%5”(' EoTL XaP?853-8510)

3. Van Groningen, Théognis, le premier livre
(Amsterdam 1966) (hereafter: Van Groningen) ad loc.,
points out that this is an ‘optatif pur’, and
translates with "je souhaite que tu viennes encore une
fois", sous-entendu "et tu verras comment tu seras
regu." The wish is for the law of dike to be called
into play, to produce an equilibrium in the tally of
goods and services.

Assuming that there has been a reversal in ,
circumstances in Megara, that Theognis with the ax:&uu
suffers from loss of wealth and prestige (341-350, 351-
354), while the $:z.Ac{ enjoy new wealth and power, the
poet has additional reason for wishing to see them come
begging to his door.

4, The phrase {dPN :iBe6c indicates that here an

action of some kind is required. Van Gromingen gives
as the normal tranmslation of the phrase "rendre
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service". He gives parallel passages in the L,
dramatists, pointing out that the phrase ppd kata T ed Sue
as found in Herodotus, indicates "celui qui rend un
service et s’assure, de la sorte, de la reconnaissance
de l’autre.”"” In Theognis, as he points out, the
combination with ri/ mﬁs&a argues for charis’ bearing
the sense not only of gratitude but of a demonstration
of this,

The distich occurs in an altered form at 1160a-b,
where the mss. give the con‘u51ng & VECL oL Vulavgpab
in place of dxenTeo SGvUJ aicv . West substitutes
WVED S0u vov  dAdev at 1160a, giving the sense that
material goods will not be provided until some return-
benefit is provided by the recipient

5. Plato (_x_ 216C) refers to the expression O KIALY
(Agv a8 an ammca namgpga. Van Groningen cites the
parallel expression in Eur. Bacchae 881,901, To this

may be added Sappho’s priamel of fr.16V, where she
reverses this popular sentiment by contending not that
the beautiful is lovable, but that lov1ng somethlng
makes it beautiful: what is xaAAdTov is ZiTe s
iParaL .

6. He offers two alternatives, a marriage or a
symposium, and rejects the first on the (debatable)
grounds that emphasis on marriage is rare in Greek
literature, and that it would be difficult to see at
what point the poem could have been inserted into the
Greek wedding ritual. One can legitimately raise the
question why these two alternatives need to be raised.
The proem could have been composed simply as a poem for
this collection of elegies, along the lines of the
addresses to gods and goddesses which constitute the
Homeric Hymns. Like the Charites, Apollo Mousagetes 1is
appropriately invoked in the first of these four
preliminary poems.

7. For this interpretation of the seal, see L. Wood-
bury, "The Seal of Theognis," Studies in Hcnour of
Gilbert Norwood (Toromto 1952) 20-41. For the
application of the word kaics to both aesthetic and
ethical achievements, see W. Jaeger, Paideia (New York
1976) 35.

8. Cf. the doSnv ... Xap&s&av which will be ccmposed
about the good behaviour of Penelope (0d.24.197-198).

9. The abstraction and allegorization of qualities
like édai's , misnis and Swpcscv led Carriére to
propose that the elegy contained thought that was even
post-Socratic (Théognis de Mégare: Etude sur_le

recueil &légiaque attribué 3 ce poéte, (Paris 1948)
130-131.
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10. Helen North, Sophrosyne (Ithaca 1966) 16ff.

l11. In the first fragment of Alcman (1PMG,16-21) the
Spartan poet denounces the hybristic aspirations of men
to enter heaven or to wed Aphrodite. The Charites,
however, enter the house of Zeus (it appears so, at any
rate, =~- the text is fragmentary) and associate with
Aphrodite (their eyes are described as ipcsAeQquJ.
Further, the departure of the Charites for ‘the house of
Zeus takes place in a mythological passage describing
social disharmony in Sparta, the rivalry between the
Tyndarids and the Hippocoontids.

12, The line is repeated (and adapted) at 1161-1162,
with a change in the pentameter to ﬁv ayabeis

ivipng Kipvz 5.84.s « Whether this is a parody of the
earlier verse (so taken by Welcker) or a simple
misreading/mis-hearing of the text as Van Groningen
suggests, the idea of reciprocity is preserved.

13. For a careful elaboration of this point, see A.
Carson Giacomelli, O0di et Amo ergo Sum (Diss.
University of Toronto 198l) 47ff. She illustrates this
posturing with the scene familiar from vase-painting
where "a man touching a boy on chin and genitals was
the customary gesture of courting and ... the boy was
intended to retaliate with the equally customary
gesture of defence (right arm turning away man’s hand
from chin)".

14, As described by Pausanias in Plato’s Symposium
183A: xaiu é8édovies SclAelas  §curedéew clas LS av
8ctAes ¢o- 5 .« The type of sacrifices undergone by
lovers is described in the speech of Lysias quoted by
Phaedrus in Phaedrus 231A.

15. M. Vetta, in the introduction to his commentary on
Book II, Theognis Elegiarum Liber Secundus (Rome 1980)

(hereafter referred to as Vetta) xxxvii, distinguishes

the elegiac tradition deriving from Mimnermus and that

from Solon. The lover’s dike would not necessarily be

Solon’s.

16. A. Giacomelli, in "The Justice of Aphrodite in
Sappho Fr.1," TAPA 110 (1980) 135-142, points out that
Greek love-poetry frequently considered a form of
attentuated justice in love affairs. Often this takes
the form of a rejected lover’s aanticipating revenge
when his/her unresponsive beloved ome day becomes a
lover and is similarly rejected. Sappho uses the
language of justice in fr.l, when Aphrodite (her
supposed advocate) asks 15 §° w/ w;nq',abimﬁt)(l9-
20).
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17. Vetta, 68, points out that pederastic charis "eé

sempre della sfera d’attivitd dell’ eromenos," and
cites 1303, 1331, 1340, 1373 as examples. Further, he
says, "ma sarebbe semplicistico ridurre tutto soltanto
a disponibilitd sessuale,"” and gives several parodies
of this from comedy.

18. Vetta, 67: "E chiara invece la piena interferenza
del codice erotico e del codice sociopolitico. L’ ey
€pS¢v  che obbliga alla fdpis nel rapporto erotico
(reciprocitd e fedeltd) & calco dell’ obbligo alla xap.s
del codice elitario politico." '

19. This recalls the unction of charis poured over
Odysseus by Athensa in 0d.6.235, which made him
irresistible to Nausicaa, although he was a stranger.
It also recalls the Hesiodic account of the creation of
Pandora (Op.65ff.), where Aphrodite sheds charis over
the young woman who will lead men to ‘embrace their own
ruin’ (0Op.58).

20. This is divided into two distichs by Vetta.

21. Vetta, 67, quotes Plato (Phaedrus 232C), where the
dyabae which am fpastqis can offer to an éP¢Pcvos consist
in Ros, +73 and mySela -

22. Vetta, i38, points out that the (anti-feminine)
contrast between pederasty and heterosexuality, found
in Plut. (Amat.750dff.) became a literary topss in
Hellenistic literature.

23. Ad@v functions here as an accusative in
apposition, exerting prepositionmal force. Its meaning,
as Hudson-Williams points out, Elegies of Theognis
(London 1910) ad loc., is close to the tpct S¢ SiSce

rapwv of 1303.

24. Giacomelli, op.cit. (above n.l3) 52, cites for
comparison A,P.12~-203 and 12.153, and quotes K. Dover,
"Eros and Nomos," B.I,C,S.44 (1964) 38: "Those who
hunt as a recreation and not for a living have a poor
opinion of a quarry which waits to be caught, and it
was precisely the difficulty of seducing boys that fed
the Greek appetite for emulation and enhanced the
glamour of success."
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Argument

Charm and seduction are central to much of
Sappho’s poetry, and charis or the Charites enrich her
poetic landscape which is filled with sensual desire.
Drawing upon the easy association between human and
natural lushness and beauty, Sappho describes as full
of charis the most appealing sensuality of nature or of
human beauty. She introduces the Charites in their
role as promoters of human fertility, describing them
as appat , fresh and tender as new growth in nature. As
dxuu' the Charites are potent divinities. Perhaps, like
Aphrodite with her smile, they are regarded by Sappho
as actually stimulating new growth in nature, particu-
larly the most attractive growth, flowers. The
‘flowering’ of young women, women at their dpa ,
receives the attention of the Charites; such a woman
has charis. In the Sapphic ambience the luminous power
of the eyes, or of the moon or sun, together with the
moist tenderness of the young or of flowers and verdant
growth in nature, is released for the pleasure of human
love.

The lyric, iambic and elegiac poets celebrated the
connection between charis and love. They praised the
Xepiers body, the charis from the eyes or from adorn-
ment that lured a lover. On occasion, the poets saw
virtue emanating like the charis of beauty. Attrac-
tion, allurement, was possible because experiencing
beauty (physical or moral) was pleasure-giving. Just
so was the charis of reciprocal favours. When such
charis was not forthcoming, the poets advised ignoring
the offenders or exacting retribution. The Charites,
through their association with the Muses and poetry,
and with the joys of a social gathering where songs
were sung, became identified with poetry itself.
Sometimes this was expressed through the metaphor of
the mixing-bowl of wine, sometimes through witty
double- and triple—-entendres. But the circuit within
which the charis of love or the exchange of pleasures
could flourish was a social one, confined to living
mortals (and the gods). To be separated from one’s
friends by death was to lose esteem and the charce to
enjoy beauty. It amounted to being deprived of charis,
the worst of all possible circumstances.

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



160

Max Treu, in Von Homer zur Lyrik,l focuses on the

importance of a ‘sympathy’ with nature that can be felt
in the verses of the early Greek poets. Beginning with
Odysseus’ likening of Nausicaa to a tender sapling,
poets made an easy association between humans and
plants/flowers. So Sappho likens a bridegroom to a
tender sapling (fr.112)2, and a young girl to a sweet
red apple (fr.105a) or to a hyacinth (fr.105b).
Wolfgang Schadewalt, in Sappho (Potsdam 1950) 15,
refers to this continuum as an unbroken line between
the inner and the outer expression of an e.emental
power felt by the lyric poets, an elemental power that
ultimately included the divine.3 In the jepls K;PCS of
Zeus and Hera (I1.XIV.347ff.) the beauty of Hera
awakens nature as it does love and pleasure.4 Sappho,
whose poetry is pervaded by eros, human passion, fuses
the elements of this passion with the sights, scents
and sounds of nature in its most sensuous and
flourishing moments. The Charites, handmaidens of
Aphrodite in the fostering of beauty and the pleasures
of love, are described by Sappho in terms redolent of
the tender and appealing beauty of nature.

The Charites are invoked in fr.128 as gﬁpat'
‘delicate’, ‘tender’, qualities equally appropriate to
youths and maidens or to vegetation.5 Sappho confesses
to loving J#Po‘Jll’ ‘delicacy’, ‘lushgeas’, in lines
that have been variously interpreted:

E’Ku) Se [P'/AY]H;A' dﬁpco’u’mv,J /I rCero  Kau put

ro )a’ynpo\/ 'EI(st dedlu  waL o rapev /\ellcg)(a
(58.25-26)
Whatever the exact translation would be (impossible to
determine with confidence because of the lacuna), it is

clear that Sappho is associating with eros the sumn, the
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beautiful, and the 1uxuriant.7 Love opens her up to
the sensuality of young growth, in nature and in human
beings. The fragmentary lines earlier in the poem make
reference to aging, and to Tithonus’ lost youtb.

Sappho may be making the claim that eros and its power
of responding to 5@@06JVL are vital signs of life
richly lived at any age. Even death holds out the
promise for Sappho of Acheron’s moist and flower-
covered river-bank (fr.95.11-13).

Sappho’s predilection for moist, tender growth can
be seen in her frequent use of the word analus —-
‘soft’, ‘tender’, applied variously to hands binding
garlands (fr.81.5), to the young Gyrinno (fr.82a), to a
companion on whose breast one might lie (fr.126), to a
neck encircled with flowery garlands (fr.94.16), to a
soft young mas, picking flowers (fr.122) or to the
tender young growth stimulated by dew in the moonlight
of Sardis (fr.96.13).

Although the word charis occurs but three times in
the extant fragments of Sappho, the Charites are found
more frequently, in contexts rich with Sappho’s
sympathetic response to the moist, tender growth of
nature. The Charites were of course venerated in cult
by the early Greeks for just those qualities that were
wmost important to Sappho. Their province included
natural and human fertility, flowers, light, and love,
and it was the young who performed in the celebrations
that belonged to their cult.8 Beauty, loveliness,
attraction, vital signs of natural as of human
flourishing, were essential to the Charites.9

It was in the springtime that, for the early
Greeks as for us, love and young growth flourished;lo
this was the season to invoke Aphrodite and the
Charites.ll So we find Stesichorus in his Oresteia
composing a hymn to the Charites, when spring arrives

73
with the delicacy of new growth, &?P;g:
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roudbe pi aplrue Sippara mabicep

\‘ipveh Q'ou'alcv, pedes  efevpevras apple

Apos  FiiepqopLvey

(Stesichorus, 212, PMG)

Similarly, Aphrodite is invited by Sappho to pour
nectar &ﬁejs i3as the poet basks in the images of
spring growth and sensuality (fr.2.14). In this ode
we find the Sapphic combination of moisture (JSWH UEWL;.
5), light (af9u660H£va eee GUAAWY , 7) and flowers
(5968316c » 6, and (-)P'V)VCIG T XVGCON, 8). This is the
grove described by Sappho as XdP&V » full of charis.
The application of this adjective to a grove was first
made by Sappho, as Max Treu pointed out.la Such
intimate familiarity with, and delight in, the beauty
of nature was a departure from the more objective
Homeric description of an Xxocs as ix%adv , xAchJ,
SIV%pﬁev, kuKXOTepés or o«.apév . The closest Homer
gets to Sappho’s ;ap&us is 4Agra xade (I1.XX.8). The
ultimate in personal rapture takes pPlace in this jyapiev
gASDS, with the arrival of Aphrodite. Sappho’s easy
familiarity with the divine, as with nature, brings
lyric awareness of beauty and pleasure to heights never
reached in her epic predecessors. Elsewhere Sappho
describes as ;ae&ws a beautiful young bride (fr.108)
and a handsome bridegroom (fr.112.3). Charis for
Sappho, like the milieu within which the Charites
circulate, refers to the pleasure enjoyed when there is
8 fusion of beauty, youth, tenderness and erotic
desira,

From Himerius (0r.9.4, fr.194) we get a
description of Sappho conducting the rituals of a
bridal chamber, decorating the room with garlands,
leading Aphrodite to the scene on the chariot of the
Charites. Hyacinth flowers for Aphrodite, golden wings
and golden hair for Eros and blazing torches complete

the scene. Flowers, love and light are the backdrop
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for festivities where the Charites perform with
Aphrodite. These are Sappho’s Gaiﬂu , rites of
heightened desire.l3

Aphrodite, who rides the chariot of the Charites,
and who is summoned to a X‘P&J grove, is described by
Sappho in fr.l as ‘smiling’ ( FnSaa(ﬂacJ' ,14).16  This
has been variously interpreted. Bowra attributes it to
Aphrodite’s "affectionate understanding" of Sappho’s
predicament.l?7 Page’s reading a tone of "reproof" or
"amusement" into the epithet is not justified by the
text.!8 The Homeric and Hesiodic precedents suggest
that smiling was an attribute generally assigned to
Aphrodite, and not a feature peculiar to the love-
goddess in fr.l. Smiles would naturally be associated
with the pleasures and fun involved in the game of
love. But Aphrodite was linked with the fruits of love
as well as with love itself, with fertility --
particularly in nature. She was worshipped as
‘Antheia’ on Crete, and elsewhere in cult presided over
the growth of gardens, meadows, roses, apples and field
flowers.l9 Her smile could hark back to the early
understanding of the divine beneficent gaze that
fostered growth and prosperity, This would mean that
when Aphrodite smiles in fr.l of Sappho, tle rejected
lover is assured that she will ‘succeed’”; she will get
satisfaction.20

Alcaeus’ fr.384 is accepted by some scholars as
containing an address to Sappho:2l

Wndok ’ zgm. rte)t)u}(oIPuSe Zarled

If this is so, Sappho is being greeted by terms
appropriate to divinity.22 Her smile, like that coming
from an awesome but well-disposed goddess, is a sign of
good things in store.

The Charites are invoked as gg,u at fr.53:23

. oSoﬂo(,)QEES ’éxv/at de:.res, Sevre  Alos KO’PGL

The epithet F)POSGno(/KEES is also used of Al’,’ws, Dawn, in
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fr.58.19. The ancient interpreters explained its
application to the Charites as originating with
Sappho’s love of roses (Philostr.Ep.51. 481H,
Eust .1429.54ff.). D. Campbell, in Greek Lyric Poetry
(London 1976) 280 n.8, suggests that Sappho is praising
the Charites as ‘fair-armed’ =\zu‘5nqxuﬂ, for she has
in mind white roses. But, as Dawn could not only claim
the epithet ﬁpo&cnxxtes on the ground of »>lour (rose-
coloured or white), but because she brought the day
with its growth, so the word may not refer to the
colour of the Charites’ arms, but to their power
(thus aXVJL) over the beauty of natural growth,
symbolized by roses. Their arms are no more rosy than
the moon of fr.96 is rosy-fingered. Like the beauty of
the woman in Sardis who longs for Atthis, the moon
overhead sheds dewy moisture over fields which bloom
with roses and tender, flowery-growth. The moon’s
‘rosy’ fingers denote not colour but beauty, which
stimulates growth in nature and arouses desire in
lovers. Like the moon, the Charites stimulate new
life. 1In the Anacreonta (55.21), nymphs are described
as F°5D”4XECS' Nymphs, like the Charites and
Aphrodite, were associated with nurturing and preparing
the young for the rites of love, often in a garden.2

It is not surprising, in the light of the
foregoing, to hear Sappho advising the young Dica25 to
wear garlands:

60 ¢ Grefaveis , i Alxa, njc/pbe:sp' £parcis o paisiv

b}maxas av e Tw ouv(mle'ppjms [* andAaiae gépdry

evavbea 1 55_0 medetacT wal X.x'!).res ,,«Sxa‘ouu

paMev T mperepqv T, asrelpavid Teide S-anvsrpilcitac

(fr.81.4-7)

If Dica wants to render herself eligible for the gifts
of love, and to receive the attention of the Charites

. . 26
who will ensure her attractiveness, she must appear
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with hands as delicate as new growth, plaiting flowery
stems of anise in her hair.27
The Charites do their work amidst the young and
the flowering. Ibycus describes the young Euryalus as
a ‘nursling of the Charites’, whom Aphrodite and Peitho
nurtured in a garden of roses (fr.288 PMG). Aphrodite,
Peitho and the Charites render Pandora irresistible to
men, but essential to their task is the garland of
spring flowers placed on the girl’s hair by the Horai
(0p.73-75). When girls like Dica reached their ﬁbm .
the flowering of their youth was crowned by the flowers
of nature, rendering them beaut:iful28 and presenting an

invitation to eros. Girls who were beautiful and who

o . .
were at their wpa were described as picking flowers, or
as flowers themselves.29 Youth was syoken of as having

a ‘flowering’, Héqs d}@os .30

Youth was also described
as ‘full of charis’: X°ﬂ“5'é‘1 ﬁﬁq (0d.10.279,
11.XXIV.348), japiessa 7p) (Anacreon 395.3 PMG). In
the Cologne Epode of Archilochus (fr.S478P), Neobule is
described as having lost the ‘flower’ of her
maidenhood, the rmp&tvd(ov ﬁv@os , and thereby the /JP&
H n@d énﬁv. This charis was connected in the poet’s
mind vitg the moist freshness of youth, which dried up
with old age or with sexual excess.

Charis was not appropriate to women past their
prime, nor to children. In fr.49 Sappho confesses that
she loved Atthis in the past, when she was but a small

child and still without charis:

’H(;;,,Lav pEv ésw §éBev , YArB., mddaL meta
spikpa  pou  mats  Eppev  élpalveo Kayapis
(f£r.49)
If the two verses are counsecutive, Sappho loved Atthis
before the young girl reached maturity and acquired the
charis that was identified with the rraanw{L‘ov 3vbes,

32

the ﬁpa . The charis of the ﬁpa would provoke erotic
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love: Eros and Aphrodite work hand in hand with the
Charites and the Horai.33

It is impossible to surmise just what was that
special quality the Greeks recognized as charig in a
young woman. Even in our own culture we acknowledge
that as the young reach maturity and lose the
ungainliness of adolescence, they display a certain
quality which is greater than the sum of its parts, a
quality that attracts the sttention. The Greeks found
in this something pleasurable (sc.charis), something
that they were careful to distinguish from beauty.36
Like the charis poured over Odysseus by Athena, which
was compared with gold overlaid upon silver (0d.6.232-
237), this pleasure-of-allurement was an overlay upon
beauty. Neobule’s charis ‘lay upon’ (énqv) her
fapbevqioy avGes  (Col.Ep.28).

Sappho asks a bﬂos, who is much admired for his

35

beauty, to stand and face her, spreading out the

charis that is on (en) his eyes:

6raG. T kavra T Gides

Kal rav en> £66016 0 opmeETagov xapw
(fr.138)

Sappho is asking the fellow to 6ynéraaau
(LJVJngréVVUPL) this charis. If the verb is to be
understood as ‘unfolding’ or ‘unfurling’ (cf.I1.1.480,
Eur .Hipp.202), Sappho is thinking of charis here as
erotic attractiveness, and something corporeal and
visible, a sort of love-canopy that could be draped
over the two of them.36 But &Vantrévvuyt can also be
used with light, in the sense of ‘emanate’ or ‘radiate’
(Eur.IA34, Mapnrqpas baos aunerdgas), and elsewhere
Sappho associates light with the face, with beauty and

with eros.37 Charis and the Charites are frequently

connected with light, and with the illumination
originating from the face or eyes. In fr.138 Sappho

could have been extending an invitation to the handsome
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fellow to try to charm her with the love-light of his
gaze, but one cannot of course be sture of this, since
the invitation occurs virtually without context.38 If
she intended Bpnérmnﬂ to signify ‘radiate’ or
‘emanate’, the fragment may be compared with Anacreon’s
greeting:
taipe  Gided [pds /aPievTL HELSLGY npoSufnwL
(Anacreon, 380 PMG)

In Anacreon’s verse the source of light is the smile,
not the look from the eyes, but the two can act in
concert when it is a question of charm or seduction.

This pleasure of being attracted to beauty, or of
attracting others through one’s beauty, is found in the
other melic, iambic and elegiac poets. It is described
variously as charigs, the work of the Charites, or as a
jao&Ls face or body. Tyrtaeus rejects a ;aoknah¢vé

in favour of arete, spurning omne who is ‘fairer in

physique than Tithonus’ (ol5' et T.Buvelo Quﬁv
Xamedripos th »12.5W)., Alcaeus refers to ‘handsome
Menon’ (XGP&VTu MQVQJG, 368 L-P), in a symposiastic
context. Anacreomn calls the smiling face [aoiev (380
PMG), and laments the passing of the attractiveness of
youth (Xﬁﬂéd&u e ﬁ&q, 395 PMG)., Alcman calls
perfume, with its powers of allurement, the ‘moist
charis of Cinyras® (3.71.PMG). He describes the
Charites as EPOKXéQapca (1.20 PMG), ‘love-eyed’,
reminiscent of Hesiod’s Theog.910, both poets
acknowledging the power of the eyes to attract. The
yourg beloved is under the special protection of the
Charites. Like Ibycus’ Euryalus, ‘nursling of these
Charites’ (288.1 PMG), a pretty girl is @ha to the
goddesses (Lycophronides, 844.4 PMG). 1In Fr. Adesp.

1013PMG the Charites are mentioned with the love-

goddess, Aphrodite.
The Charites appear with the Muses in Anacreon

346.11 PMG, in a context that is probably erotic
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(;PéevTa[/ 539« » 7-8), perhaps with reference to a
love-poem. Alcman invokes the Muse Calliope to begin
such a love-song, making the Qance one that is full of
charis, me(us (27 PMG). Anacreon boasts of his
poetic skills: 1like the beauty of a beloved is the
charm he exercises in song, singing and speaking
xalevra (402¢ PMG). 1In Ariphron’s paean to Hygieisa,
the poet refers to actual songs of the Charites: on
account of Health, he says, all things flourish and
shine in these songs:
KETa Gelo, paxarp 'Yxfeua, rebake
mavre  xav Aapned Xapirwy  odpets .

(Ariphron, 813.8-9 PMG)
The Charites provide the music, and the potential for
all things to flourish and radiate. This much is found
in Pindar’s 01l.14, where, as lovers of music and dance
they hand out repwvé for mortals, under the special
patronage of Thalia and Aglaia. But Ariphron adds the
reflection that health is indispensable for the effects
of the Charites to succeed.39 His paean also makes an
important distinction, vital to an understanding of
charig: "If there is any charis," he says, "in wealth,
or in children or in the rule of kings or in love
pursuits ... or if there is any other delight (deyw)
eeee" Charis, like féﬁms , i8 a8 pleasure aroused by
good things, not identical with those good things, but
provoked by them.

For Semonides, the virtuous wife is a good thing.
Faithful and hardworking, she is pre-eminent among
women, and a ‘wondrous charis surrounds her’ (QaM
S’&p@tgégpopev }dps »7.89). Like the flames ‘licking
around’ the pyre-bound Coronis in Pindar’s Pyth.3 ( 4us
3’3HQé&MPiW 39), Semonides’ &“Q.Ségpcpev suggests that
the poet has in mind the image of charis as a flicker-

40

ing light. The moral beauty of the good wife

radiates as a physical beauty, capturing the attention
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of the onlookers. They are drawn to her, allured by
this divine-like quality, mucia as would-be lovers are
" drawn by the charis of a handsome young boy or girl.
In these poets we also find the charis of the
sociai exchange, the pleasure generated when
individuals do good things for one another, and are
rewarded. Sclon visits Cyprus, and after making
considerable improvements for the inhabitants, feels
justified in asking its patron goddess to award him
“'(-,,,v KoL Kudces s« e60ASY (19.5 W). An epitaph
ascribed to Simonides honours the man who, as a ghost,
saved the life of the poet by warning him not to set
sail on a doomed boat. This act is described as a
charis in the inscription:
O:rcs ¢ Teo Kelowe anu;v{Sou £5TL Sz&fdg,
Ty Kal r&Eﬁqus v WMESwae Xapw '
(AP 7.77)
Praxilla voices the proverbial complaint,
described as ‘the advice of Admetus’, that such
requital of good-for-good is unheard-of a_.ung the scum
of the populace: . ) \ o
ASpqTee /\CECM‘ Lo iTaipe pa&l‘{ rovs &Gab‘cusléi,\u,
fov Sady §'ameycu Bvcbs CTe DAz é)“l-Sa‘ Xapis .
(Praxilla 749 PMG = Scolion 897 PMG)
In Alcaeus’ fr.117b.24 V, probably a hate-poem
addressed to the wife of Pittacus, there is a
fragmentary mention of ndAAa Xap.d[ , followed by the
charge that ‘what one gives to a whore one might as
well throw in the sea’.42 Whatever pleasure (sc.
Aap%zagax in some form) has been offered to the woman
brought no returns, hence is requited with the public
insult of this poem. Similarly, Archilochus ‘favours’
his enemy with death:
Zj‘u/vm dus pevigiv Xugp\a /x'aanépsvcu
(Archilochus 6 W)
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This ironic use of J496‘5§J‘ foreshadows the Jk%us
X9p1S found in tragedy (discussed in Chapter X and the
Appendix below). 1In light of Archilochus’® view that
there is no charis after death (fr. 133W), giving the
charis of death, thus no charis, is an appropriate
xenia~-gift to exchange for the ‘favours’® brought by an
enemy.

A right relationship with the gods can assure
genuine charis-favouring. Zeus favours a few select
men with wise, good wives like the bee woman (;%ﬁj(Lu,
Semonides 7.92W). Anacreon, in a prayer to Dionysos,
asks for the god’s benign presence, in answer to a
“K“W5Pévq fé{d)ﬁ, a prayer that expresses their
relationship of mutual favouriug:

Xcu.‘oéya( de , s¢ S €d pevis

VK ﬁuiv , Kéxapuépqus

S'eoqwAns  enakoben 0.3

(Anacreon 357 PMG)
This prayer is proleptic, a charis to the god who will
be repaid for listening favourably. This charis-
reciprocity between man and gods is like a military

alliance, as Archilochus reminds Hephaistos:

KAUD :)\Iv.i((‘ “Hearste , xa

- /
‘:)\acs 6€v£/0 , /(GPISEO § ¢

Mot GURpIALS  fidrCu pir v

R TEE

The pleasure the Greeks took in song, and in

\
L

<7
1

social occasions where music was present, led them to
use the word charis in poetry to refer to songs
themselves. Dionysius Chalcus describes a symposium
where he passes a poem to another guest, an act that he
calls ‘mixing the charites of the Charites.’” The
recipient of the poem is expected to respond with a

song:
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Béxad 1q¢Se  npedide REV AV
e dar €pec  medqsiwv - gi“’ S'Qﬁa&'é-a ey
set mpuTw. , Xapitwd épepa’ws )(a'p-ra\s
aL §i hapwd 165e Slpcy dodas  dvreapomi b
cu,,mc/eSno« KOG Py ka. T& Sov €U Bépevcs
(Dion. Chalc. 1W)
The image manipulated by the poet is that of wine,
mixed or used for greeting in a toast. The Charites
have favoured him with their inspiration, and the poet
has assembled (‘mixed’) their favours into a poem. In
return for this gift, tne guest will ‘toast’ him
(ivrtnocn«HL ) with a song. The Charites were also
linked with wine and song in a scolion (917b PMG),
where they preside over a crater which is garlanded,
and in which wine/words are mixed, in order for a toast
to be raised:

b} [
IEMmsTeE -

|

eveepasov  Xapirwd «()ar?’:[p
Gea ko] ... roCINE {/\é!dcv
(Carm.Conv.917b PMG)
Both the symposiastic elegy and the popular song recall
the opering of Pindar’s Seventh Olympian where the
toast over the wine-bowl at the wedding feast, a charis
of a symposium (5), represents the poem, a ‘gift of the
Muses’ (7), and the whole is overseen by Xﬂms gu;gikp«cs
(11).

The sixtzenth Idyll of Theocritus, inspired by the
epinicians of Pindar and Simonides, is called X&pnt; .
The goddesscs, who accompany Pindar in his poetic
composition, become in Theocritus the personified poems
themselves. They are woven into an elaborate but
transparent appeal to the tyrant Hieron to remunerate
the poet for his poems, Charites. "Who," he asks, "of
as many as dwell under the bright dawn, will open his
doors and gladly welcome home our Charites, and not
send them away again unrewarded?”" (5-7). The Chacites-

poems become the Charites-goddesses, who return from
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the quest barefoot and starved, reproaching the poet
for a fruitless journey (8-12). This prosopopoeia,
similar to those found in Pherecrates and Horace, %%

represents a triple-entendre on the word charites. It

represents the poetry, and the goddesses who preside
over it.43 But in addition, by performing the function

of seeking payment for the poems they embody, the

Charites represent reciprocal charis, the pleasvre

generated by praise-poetry, where the honouring of a

patron is rewarded with money.46

*

The whole is a clever reworking of the poet’s
dilemma described by Simonides, and preserved in

Stob.10.39:

’ -~ - ’ / -
2ULWVL8 v yap«naAouvrcs TIVCS cxxwrlov nquaL
’ . ’ > ’ . . - .
Kal  Yapiy cgu:y C(EVTOS . apyipicy St P dbdevres
Sue Eifiev  OUTES “exw KiBuTeds , Y pev Y iwd
) ‘
W Ted

™, §¢ &“gfuu‘-lgm mots Tas | ypelas Ty | - o
apetwy  kEVAV Eupebrw, ‘oTav &mgw', ™y Y fpSrped poiny.

Someone asked Simonides to compose a praise-—song
for him, and said that he would give him charis.
But when he didn’t give him any silver, Simonides
said, "I have two containers, one for charites,
the other for silver. And in time of need, T find
the container of charites empty when I open it,
and the other is the only one of any use."

The would-be client promises the charis of gratitude,
but does not follow it up with the concrete charis,
silver. Simonides’ complaint of his empty money-box is
consistent with the other anecdotes about the poet
which stressed his acquisitiveness.?7 The point of
this story hinges upon the interpretation of charites.
Most commentators read ‘gratitude’ or ‘thanks’ for
charites throughout, and understand Simonides as
grumbling because ‘thanks’ bear no purchasing power:

48 y.

what one really needs is money. Austin credits

Simonides with a double reference in charites to (i)
11]

thanks and (ii) reward, i.e. money: Simonides "is

promised charis, i.e. monmey, in return for & poem, and
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he replies that he has plenty of charis already, i.e.

49 But the Greek reads

thanks, but no money."
differently. When Simonides opens the charites-coffer
he does not find ‘plenty of charis’, but he always
finds the container empty Uivql ). The container of
the charites is contrasted with (Sé), not identified
with, payment, so charis cannot refer to the money.

But Simonides could still be making a double reference
with his charites. Like the Theocritean word-play he
inspired, Simonides could be using charites to refer to
poems, in this case all sold; fheiogr;iuarlso KEVAY ,
‘useless’, because the promise of charis is useless

unless converted to cash.so

Simonides’ tight-fisted
client receives a double rebuke: such charis as he
offers is rejected as useless: likewise, poems
(charites) are not forthcoming unless paid for, and the
client hasn’t a hope of getting one for nothing.
Simonides is sold out.

Charites, then, in Theocritus as in Simonides,
referred to praise—-poems, tributes that were much
sought after in Greece, particularly in the archaic
period. This is because public acclaim and respect
were two of the deepest pleasures enjoyed inside that
culture which was acutely sensitive to praise and
blame. Archilochus refers to such praise as charis,
lamenting that human mortality confined this pleasure
to the world of the living:

ovrs  alScics per’ asray ovbé ”’:?‘I(MW’S Guavicy

K‘/erat : X‘If"" ’SE paAacy rof: Jecd . S.f}xo;u\/

Loty Sco( C KkaKi6Ta 8’ alew  rwe Cavdvr x(verac

(Archilochus 133W)
Once dead (Qwul;/), one is not 4.dcics nor rrePl(pq#os;
one neither commands aidos, nor is well spoken of in
public. The living ‘pursue’ the charis of the living
(2). There is an ambiguity in this verse that is

telling. ToU {;cb af:er };PS can be either a
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subjective or an objective genitive: (i@v Se paMlov

Tou jcca S‘upr.w can mean ‘We, the living, pursue the
(pleasure of) popular acclaim from the living’ or “for
the living’. Either is possible because of the
symmetry inherent in the charis of such reciprocal
Pleasure. Within the circle of the chase after such

charis, the living reward one another with aidos and

pheme for approvable behaviour. And only living
participants qualify: the dead neither give nor

receive charis.51

For them, living without this charis
is Kaxisra (3).
An expression of the same sentiment is found in
Stesichorus:
Vavovres 348965 Aasa “achia b oaere ivHPQau Xapis
(Stesichorus 245 PMG)
It is also found in the Ajax of Sophocles, where Teucer
blames Agamemnon for not reciprocating the favour of
(the now dead) Ajax. Ajax had performed a multitude of
services to the Greek army, but now the king refuses
him burial. Charis evaporates:
(fe& , Tou Covovios us ra)(ela' s ?ecrc”.g
)isz Suap?sl WaL necgcﬁs © aMsxerad
(Ajax 1266-1267)
Death normally meant that one was no longer able
to enhance the reputation of one’s peers, to reci-
procate favours. It also meant that one was no longer
attractive to friends. 1In a fragment of Euripides this
is expressed as the £oss of charis on one’s eyes:
§naviov &'P* Av baveisi  asgareis  Glace
ﬂ S ey 6@Qa)ybk Xdps
atwiwh ', Orav s fx gc'pwv avqp &'av/g
(BEuripides fr.736)
Charis, which could generate joy when people took
pleasure in, or gave it to, each other, was a transient

quality, and for that reason, highly prized.
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NOTES TO CHAPTER EIGHT

1. Second edition (Munich, 1968) 203ff.

2. The numbering of fragments in this chapter follows
that of E. Voigt, Sappho et Alcaeus (Amsterdam 1971).

3. "Doch ist da im Grunde kein Aussen und kein Innen.
Da ist nur ein Sein, das uns umgibt und trdgt, in unmns
hineinragt, uns durchformt, durchstimmt, und dieses uns
lebendig und libermdchtig Bestimmende, Durchstimmende
ist Gott =-- ein Gott, wenn es in einer besondern
Hinsicht, einem besonderen Bezirk des Seienden
begegnet."

4., 1In response to their love-making, the earth sends
up fresh (VkOEtha) grass, dewy lotus flowers and an
abundance of soft crocuses and hyacinths. At this
moment the ‘elemental power’ flourishes ( Odrec ) in
nature as between the divine couple. See Treu, op.cit.
{above n.1) 101.

5. dcite vud aPpat Xdp.Tes xa»\:xoycf e Mdigar - &IQSPOS
is not applied directly to nature in Sappho or
elsewhere in Greek lyric; 1its application is confined
to the Charites and maidens. The image of luxuriant
nature seems to lie behind most applications of the
word, however. LSJ give ‘graceful’, ‘delicate’
‘pretty’ for ab Je c1t1ng its use with na chcs
(Hes.fr.218), and with maws and "Fpus in Anacr.17.65.
Pindar uses the word to describe a garland (Isth.8. 65), xubes
(01.5.7) and nlcotos - (Pyth.3.110). LSJ translate a@cs
as ‘splendid’ in these contexts, but Nisetich’s
‘luxuriant?’® or ‘abundant’ is preferable. There is no
element of light or glory in other applications of the
word. LSJ alloy ‘in the freshness of youth?’ to
translate @ pofuvy (Pindar Pyth.8.89), which retains
the origiril association with the tenderness seen in
the young growth of nature.

6. See A.P. Burnmett, Three Archaic Poets (Cambridge
Mass. 1983) 228 and n.46, for a summary of the various
views. One difficulty seems to be whether to read
ethical content into To kakcv. . The lntroductlon by
Athenaeus (vucpov TeioU6a mafiv . N Tol JRv Em uy.w.

o dapmpoy kai To xaktv £Lyev abra 15.6 ) does not
oblige us tc do this, although Ms Burnett concludes
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"the lines are cited by Athenaeus ... as showing that
Sappho does not separate delight in life from virtue".
In fr.50, Sappho distinguishes between two kinds of
Kados , superficial beauty and that which is the
consequence of an inner goodness:

‘?‘PEV ‘} Ku,M;.s C8a0v U8av  dtAeral < xarcs >

& 82 kayaBes aurika wal kades feaeran
But there is no suggestion of ‘goodness’ in fr.58;
0 Mpmoci , and  «EAw ... ;¢ xdACV suggest visible
beauty. Perhaps the wost successful translation is
that of M. West, "Burning Sappho," Maia 22 (19%e) 330:
"My liking is for what is graceful; (because of) this
it is love that shows me even the brightness of the
sun, and what to hold fair." This preserves the
ambiguity of ¢ wadeis .

7. It is just this ‘soft living®, adpesvvyy , for which
the austere Xenophanes criticizes the Colophonians,
once they are tainted by the indulgence of the Lydians
(fr.3.1 W).

8. See Chapter II above.

9. Schadewaldt, Sappho (Potsdam 1950) 16, makes the
same association account for the power of the love-
goddess Aphrodite: "Es ist Aphrodite, Gottin des
Lebendig-Schdonen, das aus dem Quellgrund der Natur
heraufdringt, und so entzindet sie durch die besondere
Macht ihres Begleiters Eros in den Wesen die Lust sich
zu vereinigen und in einander fortzupflanzen, iber
alles Siissigkeit und Holdheit aus."

10. See M. West, op.cit. (above n.6) 317, n.28, for
textual examples where love and springtime are linked.

11. Aphrodite clothes herself in robes made for her by
the Charites and the Horai, robes dyed and scented with
spring flowers =~- <crocus, hyacinth, violets, roses,
narcissus and lily (Cypr.fr.6).

12. Spring arrives with the same delicacy ascribed to
maidens and the Charites (see above, n.3). For the
connection between afipis and movement . fnggxcpdvee )
cf. Bacchylides 3.48 (3ppcpivav) and Lur. Medeg 1164,
E. Robbins has pointed to the amalogous comnection
between the Latin flos and the German Blatt from the
root that produced the Greek AAlsxw . fucAcy » In his

dissertation, The Concept of Inspiration in Greek
Poetry from Homer to Pindar (University of Toronto

1968), he traces the Greek perception of movement as
characteristic of grow:h, and points to the belief that
this was rooted in the movement of liquid. See
especially his Chapter 2, 195fFf.

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



177

13. Reading mo : 1L tbL: text. Bee A.P,
Burnett, op.cit. (above pn.6) 263, 0.9® fo-r a
discussion of the likelihood of this idiag.

l14. Op.cit. (above n.l) 212. Introducing the ostracon
fragment, Treu writes: '"Sappho ist die erste
Dichterin, die asugesprochen hat, was unbewusst in
religidsen Empfinden der Vorzeil immer lebendig
geblieben was und bei unzédhligen Tempelgriindungen sich
bewiesen hatte: dass erst die Gétter durch ihr Kommen
der schdnen Landschaft die wahre Weihe geben, wahre
Schonheit und Freude den Menschen" (210).

15. In fr.2, Aphrodite pours nectar into golden cups

( Sad{si6. , 15). M. West, op.cit. (above n.6) 317,
writes: "The Gai{u. are at hand; cups are being filled
with wine. But these ballat are as water that needs
the admixture of Aphrodite’s nectar. The cups into
which she pours that divine mixture will be cups of
gold; the spirit of love when it comes transfigures
everything with heightened sensation."”

16. Cf. the Homeric Odopyahds : I11.424; IV.10;
V.375; XIv.211; XX.40; 8.362; also H.Aphr. 17,49,56,
65,155, and Hesiod, Theog.200.

17. Greek Lyric Poetry Second edition (Oxford 1961)
204,

18. Sappho and Alcaeus (Oxford 1970) 1l4: "“There is
now no longer any doubt that Aphrodite smiles for a
most obvious reason: because she is amused. A little
impatient, but tolerant, as a mother with a troublesome
child." Page claims that Sappho participates in
Aphrodite’s amusement, viewing her own emotions with
remarkable detachment’. For a view critical of Page’s
interpretation see A, Giacomelli, "The Justice of
Aphrodite in Sappho Fr.l," TAPA 110 (1980) 140.

‘a

]
19. Hesychius, s.v. AvBeia : "AgpeSit, napx Kvw 41015
This gives added significance to Sappho’s call to
Aphrodite in fr.2 to come from Crete (1) to the
xqphv grove shaded by roses (6-7).

20. For an important contribution to the terms of this
satisfaction, see A. Giacomelli, op.cit. (above n.l8)
135-142,

21. Lobel and Page, Poetarum Lesbiorum Fragments
(Oxford 1968), and D. Campbell, Greek Lyric I
(Cambridge Mass. 1982). E. Voigt, Sappho et Alcaeus
(Amsterdam 1971), assigns the £ to ,m)A.xépeuSes
(following codd. C.P.), noting that elsewhere Sappho is
referred to in the collection of her work as QME@' .

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



178

gn¢m would represent an address of endearment. 4114
is used within a family, by children to a father (LSJ)
or siblings to a sister (Eust.565, 23ff., Suda A 3724
anga). The former is obviously ruled out here; the
latter with iku would be an unusually grandiose way
for siblings to greet one another (see below).

22, iémhckos is applied elsewhere to the Muses (e.g.
Pindar Pyth.l.l1, Isth.7.23), and to the (divine)
Peleiades (Alcman 555 PMG). ayva (&ysis) is a powerful
epithet, associated with divine majesty. " ‘Ay.%
signifie la majesté des dieux, ce qui les &léve au-
dessus de 1l’humanité et commande aux hommes une
vénération quelque peu craintive", J. Rudhardt, Notions
fondamentales de la pensée religeuse (Genéve 1958) 40.
j‘d $&cpa were gifts that inspired awe, and could have
dire consequences; see D. Gerber, "The Gifts of Aphro-
dite," Phoenix 19 (1965) 212-213. See also D. Page,
op.cit. (above n.18) 108, n.l, who contends that before
the fifth century a,,’, was applied exclusively to
divine persoans and objects.

23. Cf. fr.103.5: ayvic Aapires Mepidefs re; Meoigac, or
Alcaeus, fr.386: xiinw. d'ébé'qu'a5vxa thrtb Kpdvu .
Elsewhere the Charites are called sy vaiL, @ term with

similar overtones of awe (Pindar 01.14.8, Fr. Adesp.
937.7 PMG).

24. Burnett, op.cit. (above n.6) 269 n.109, cites
ancient sources linking Aphrodite, Peitho, the Charites
and Eros with the nurturing characteristics of nymphs,
a nurturing that bestowed fertility.

25. Her hands are those of a young woman, Jralac (5).

26. Perhaps by a ‘benign look’. Seidler restores npcrquv
(accepted by Campbell), Ahrens npocﬁpqv , in 7.

27, gPdrc.s » like the provocative step of Anactoria

( dparov re Bapa » £fr.16,17, probably indicating erotic,
rafher thad general attractiveness, given the context);
tender hands and tender garlands were provocative.

28. C. Brown, "Anactoria and the X,p/rw:/ Apua J{Ha1z:
Sappho fr.16.18 Voigt,”" n.l4 (as yet unpublished) cites
the following anciz2nt sources which make it clear that
Wpa and its cognates imply beauty in both sexes:
Soph. Tr.547-549; Mirn.fr.3W; Pindar 01.9.94, 10.1054;
Ar. Arch.272, 1148; Av.1724; Ra.291,514; Crates fr.43
PCG; Thuc.VI.54.2; Aeschin.l.134; Plut. Mor.2.128d.

N \ 4 . . ’ ’ ..
29. Athen.12.554b: GUSikGV yap 84 Te TC Tous crupr IV
€lvaL  Kadous Kal wpalous  avYca 05.‘.?\/;
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Galen 8.16: apcuvov gbv ESTIN  E(VweOTaS ’fhd plv
Tl pecpariwy u.pml TS apuvils  AvBesiv eouxulav
oMye é ovtd\/ Te TV Tepfu\/ eycubay-

é o compares the beauty of her daughter Cleis to
‘golden flowers’ (fr.132).

30. E.g. I11.XI11.484, where the q ns &’\IQCS is
accompanied (in a warrlor) by 6 .. Para, oo ris.snw.
Four young sisters, ‘in the flower of 'their

maidenhood’, are compared 1n their beauty to oddesses,
in H.Dem., 108: TeGSaP&: , Wete Beal kc«qu‘ov avBos EX..U‘JL

31, Like the delicate spring flowers that fade, or the
hyacinth that is trampled upon, the charis of erotic
allurement is a transient quality (see Galen, above
n.29), rendering it poignant pqtential in the lyric
poets. For the charis at the gpa see C. Brown, "Ruined
by Lust: Anacreon, Fr.44 Gentili (432 PMG)," CQ 34
(1984) 41, n.32. The attractiveness of tenderness and
delicacy 1n young girls is preserved in the Cologne
Epode, with the offer of the girl to prov1de a 'mpcuva
nquuv 5 for her lusty suitor (6). 'upq( , like adalos,
is used of the soft growth in nature, as well as of
youth , or the young. It is applied to tear:, blood
and skin, indicating that moisture was associated with
this tenderness (LSJ s.v.‘ﬁpqv ). See above, 137, n.ll.

32. As cited by Terentianus Maurus (6.390, 4ff.K), the
verses would appear to be consecutive:

cordi quando fuisse sibi canit Atthida
parvam. florea virginitatis sua cum foret.

Plutarch gives only the second verse, glossing it with
the explanation that ayap:s 1nd1cated the young girl

was not yet nubile: Xapis, ap ouv . q TOb quas or;ngu
% ap")zv; xéxAqiaL  mpes | 1Ed nakalwd ... Kak T CUnw
wpav . (Amat . 751d) Similarly, a

ia# cqufav

choliast'on Pindar Pyth.2.78a gives the second verse
with the gloss }apagi(tﬂc 5“9 «uFLwa QKCTQL

16 60\/0&}6\&5:;\/.

Both tne Charites and Aphrodite received the title

bap?k(qg in cult. C. Calame, Les choeurs de jeunes

illes en Gréce archaique (Rome 1977) 1.401, compares
the erfect of the charis of young girls with the cult
activities of the young devotees of Hel~n at Therapne,
women who were signalling that they were ready for
marriage. -
¥ Sappho’s attraction to the nais AtthlS (before her
wpm) may be maternal, not erotic. waw /% apaL can mean
simply ‘love warmly’ (LSJ I1.2), and Sapph¢ could have
felt the sawe devotion to Atthzs as she felt for her
jaughter Cieis (mals ... aganzra , fr.132,1-2Y,
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34. See 0. Léw, APz (Diss. Marburg 1908) 21ff. Lbw
compares the distinction made by Goethe in Faust II:

Die Schéne bleibt sich selber selig,
Die Anmut macht unwiderstehlich.

35. Athenaeus introduces his citation with aaL n Zamge
Se npcf fﬂ m‘.p bu\MCera ‘dau PA‘S\,P-C Vo rqq pcp(p‘)» Rav
RaMev  gvau VCHI(;FIVuv Gnoe. (13.564d) .’

36. So Treu, op.cit. (above n.l) 173, sees this as a
lyric development of the divinely bestowed charis-
overlay from epic:

Wohl ist in dem Ausdruck ... noch ein Rest von
einer quasi-materiellen Vorstellung, der
Vorstellung einer Gawsandung, enthalten ... aber
der Mensch selbst vermag nun -- wund bedarf dazu
keiner gottlichen Hilfe =-- die Charis seines
Blicks "auszubreiten" und sich dem nahen
Betrachter (vgl. ayra ) zu erschliessen, die Charis
ihm sichtbar werden zu lassen.

LSJ translate oPrcraSc. in £r.138 as ‘unfold’,
‘display’

37. E.g. fr.38.26, where the light is a mark of eros.
In fr.16.18 (KGP‘:‘)"XP‘L )alpnpc\/ Say fpifwnw) the light
of the face denotes beauty, beauty 'that stimulates
desire, like the beauty of Arignota compared to the
moon outshining the stars (fr.96.6).

38. The context may well be a wedding, the only
occasion in Sappho when we find men and women together.
In her hymeneal poetry, charigs and its cognates abound:
in fr.108 the bride is Ka)q and Yand65$ ; in fr.ll12
the groom has a aprev ¢L8¢J , as tpw, 18 poured over
his beautiful face (3-4); in fr.l16- 117 the parting
words for the bride and groom, Aﬂti, AEQLU

acquire more significance than slmply farewell’,

39. The paean may in fact be a reworking of Pindar’s
praise of the Charites in 01.14: pera seic of Ariphron
recalls 63y «.. Uppw and 6y iware of 01.14.5,20.
Ariphron’s words recall the sentiment of Simonides
preserved in Sextuc Empiricus: ,

ZipwiiSgs piv. ap ¢ ’FCXCJ%LCS, 4qsg’,pn§2

l(a)\J-S Sc(rtas ELY A }GQN €L kN TS5 EYee

' A
(spvnv uEuaw
(604 PMG)

40. Cf. charis that ‘lights up’ good fortune by
shining around her ( Aipn:. nmepc) in Fr. Adesp. 1019.4
PMG.
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41. The verb aneduce is significant in the context.

It suggests that the dead man was ‘repaying’ the living
Simonides (LSJ gmpbi{Swpt ). The verb is found elsewhere
with dpis , in contexts that indicate a reciprocal
award (e.g. Thuc.IX.40, Lys.31.24, Igsoc.6.73), and
generally includes the notion of ‘payment due’. In the
Simonides inscription the dead man appears to be
expressing gratitude to the living, by repaying favours
he received when alive, or possibly obsequies at his
tomb.

42. Cf. Theognis 106-107, where he warns Cyrnus that
doing favours for the &8eldc{ brings the least charis,
for it is as sterile a gesture as sowing seeds in the
briny ocean.

43. A similar request may lie behind the fragmentary
poem of Simonides (519, fr.35§ PMG), where there is
mention of AmoAhcy edpevel Gpevd and Adpii

44, Pherecrates reacted to the New Music of Timotheus
by presenting the Muse as a violated virgin in his
Cheiron, and Horace in Epistle 1.20 compares his book
to a young slave desiring to go out inm public.

45. A. Rist, in The Poems of Theocritus (Chapel Hill

1978) 146: "In Theocritus® poem (the Graces) are
characteristically demythologized ... so that they
become pergonifications of his poetic inspiration, or
even ... of his separate poems. Yet that they are not
simply to be equated with ‘my poems’ appears inm the
coucluding lines. They are still personifications of
that grace which supervenes upeon mortal events, and
which may attain immortal stature by the creation
(poesis) of poets, which is the gift of the Muses."

46. The triple reference was praised by N. Austin,
"Idyll 16: Theocritus and Simonides,”™ TAPA 98 (1967)
11 n.19: "Theocritus’ master®ul stroke of making a
triple pun on charites as poems, thanks, and rewards
almost defies explication in any other language.
Theocritus sends his charites out in search of
reciprocal charites (rewards) from others: ... the
personification of the Graces who are prevented from
being Graces expresses the complex interplay of all
three meanings of the word far more effectively than
any precsaic analysis can do."

47. E.g. Xenophanes, fr.21C, Aristophanes Pax 698-699,
Aves 904ff., Aelian Var.Hist.8.2. The accusation of
greed may have arisen from :the fact tha- Simonides was
reputed to be the first epinician poet 10 accept money.
(schol. 01.2.1578, 01 .9.74b, Nem.4.60b, Isth.2.9).
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48. A. Rist, op.cit. (above n.38): "the charites in
the chest are quite simply ‘thanks’".

49. Op.cit. (above n.46).

50. The use of the plural fapires in the Simonides
story to refer to ‘gratitude’ would be unprecedented in
Greek, and difficult to understand unless it refers to
the various assurances the poet has received that he
would get some concrete expression of that gratitude.
The real need for the plural was probably to
accommodate }Jpn:s = ‘poems’. This would explain why
Theocritus was motivated to expand the designations of
the vord to make his complex triple reference.
Elevating the poems and payment to the status of
goddesses would make a deeper impression on his patron
Hiero: the despot can be made ‘lovable’ ( Gyamaroy »
108) by poems associated with the Charites.  The poet,
too, stands to gain acclaim and reward if Hiero is
persuaded by the charis and the Charites of Idyll XVI:
he will no longer be Huqrog (106).

51. This sentiment, not confined to Archilochus,
differs from the belief in the charig-exchange between
the living and the dead experienced through ritual (see
p. 40 above, and Chapter X).
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EPINICIAN CHARIS: BACCHYLIDES AND PINDAR
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Argument

The study of charis in archaic Greek poetry
culminates with epinician poetry. In the poems of
Bacchylides and Pindar, charis describes every
important aspect of the epinician experience. The
victor’s pleasure in winning, his enjoyment of the
ensuing fame, is a charis; the joy he confers on kin
and city is a charis; the victory ode that
commemorates this event is a charis; and the poet’s
relationship with his patron who commissioned the ode
is a mutually beneficial bond that goes by the name of
charis. The characteristics represented by the names
of the Charites appear full-blown in Pindar and
Bacchylides. Euphrosyne signals the joy of the public
celebration of the victory. Thalia endorses the
‘flourishing’ of a community in celebration over the
high achievement of one of its young, vigorous
athletes. And Aglaia sets alight the entire scene,
with the dazzling radiance of public admiration.
Together, the Charites provide the poet with the kind
of inspiration that will make his verses alluring,
irresistible even; this makes the poet a victor toc,
in his combat with the eventual oblivion that is part
of being mortal, for poetry which is irresistible will
keep alive the name and fame of the poet as well as the
reputation of the athlete he celebrates in verse. We
will find in epinician poetry a complex tapestry woven
from the variegated strands associated with charis in
the poetry that preceded it. The glory, the time that
charis represented for the Homeric warrior is trans-
lated into the awards that requite the effort expended
by a winning athlete. The seductive beauty of Pandora
becomes the tranmsfigured beauty of the victor as he
reaches the finish-line ahead of his competitors; it
also becomes the seductive and persuasive power of
well-composed praise-poetry. The social charis
experienced at the feast of Alcinous has a direct
descendant in the victory-feast of celebration. Charis
in the lover’s glance becomes the illuminating gaze of
admirers. The reciprocal benefits enjoyed by partmners
in a friendship or love-relationship which is charac-
terized by charis operate vigorously between poet and
patron. The informal law of requital or dike operates
on all levels in the epinician sphere; charis here as
elsewhere exerts a civilizing influence, and in the
world of kings, nobles and legendary heroes who inform
the verses of Bacchylides and Pindar, behaving without
reciprocal charis and the mutual respect and kindness
it requires 1is intolerable. The alliance of charis and
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the Charites with light produces a dazzling epiphany in
epinician verse. The poets drink deeply of the
association between joy or glory and illumination, and
charis or the Charites not only ‘light up’ their chosen
celebrant, they set him on fire. The cult of the
Charites is a particularly rich store for associative
language, particularly in Pindar, to whom the
Orchomenian cult would be intimately known. Indeed,
the resonances of charis and the Charites in epinician
verse are so extensive that they cannot be definitively
captured in an enterprise of this sort; at best one
can hope to penetrate the associative language found
with these all-important components of praise-poetry,
equipped with a consciousness of their occurrence in
cult or in earlier poetry, unravelling a few puzzling
metaphors or images, but ever deepening our aidos when
confronted by verse that has so deservedly enjoyed the
‘god-given gleam’ of immortality.
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Bacchylides

In the process of composing a praise-song,
Bacchylides describes himself as fellowing certain
procedures, and charis recurs in his poetry in contexts
with dike or alatheia, words that describe the stages
the poet considered necessary preliminaries to mounting
authentic praise of a victorious athlete. Praising
with dixa (13.202) entails giving the laudandus his due
portion of homour. In traditional fashion, Bacchylides
seeks inspiration from the Muses, to obtaim true,
accurate detail of the event he will commemorate. This
allows him to speak &ﬁpws , ‘truthfully?®, provided he
is free of envy; QE@CS would distort his report. To
praise GbJS:KdL , to give the victor his due, a poet
must have S.mias q;pz'ms (11.123).

But there is another kind of truthfulness that is
essential to the poetic activity of Bacchylides, one
that he links closely on a number of occasions with
charis. This is alatheia, a truthfuluess that entails
a revelation or disclosure.1 The etymology of the word
gives us ‘un-forgetting’, ‘un-veiling®’, and this sense
was clearly operative in alatheia in archaic
literature.2 Bacchylides uses alatheia in various
contexts in his odes, but a pattern emerges, of an
uaveiling that occurs on two levels. First, the
victory itself ‘reveals’ the prowess of the victor.
this im turn calls for a revelation of the achievement
in a praise~-song. On both levels, the alatheia is
de.sribed as rescuing the victor from darkness, from
sii:ace or oblivion, and in so doing does more than

simply ‘uncover’ his areta: alatheia illuminates.
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The necessary connection between a victorious
performance and its celebration in song is made clear
in 9.82ff. The Nemean victory is described as a wxali/
éépv » and ‘wins songs engendered of itself’ (vqauu
ﬂpvwv nm[v, 83).4 In the fifth ode, praising a victor
is described as necessary (Xpi)s Yuprv  dhaBelas ):

XP\q! S’c’n\o\gcfas }a’PN
aZn’Cvj\ (Bevev a',,tffk:’tép.udlv
Yep oy an'u:o'n'rLEVOV
e s ey modssct  [periaw
(5.187-190)
The necessary praise is a ‘service of alatheia’, a
benefit provided to the victor by the poet’s unveiling.
Hence the phrase %ﬂhv araBGelas can stand in apposition
to aivelv although the phrase is usually taken as
prepositional.

The adverbial interpretation of X“é” in 5.187 has
influenced the reading of the closing verses of the
third ode, a difficult passage. This poem was
commissioned by Hieron to celebrate his victory in the
chariot race at Olympia in 468, the culmination of his
racing career. It was no less a triumph for Bacchy~
lides, who received the commission in preference to
Pindar. This double distinction for patron and poet is
alluded to with dextrous ambiguity in the closing
epode. The poet addresses Hieronm, who in his victory
has demonstrated to the rest of mankind supreme bliss,
the ‘fairest bouquet of happiness’ thet can be enjoyed
by mortals. He follows his address with a reflection
upon the obligation to commemorate such a performance,
and concludes with a gphragis that links himself to the

alatheia of Hieron’s prowess:
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Tepws, 50 & §Apey
1 2 ' / : -
Kadhigt ’ fﬂ’ugugac &vdrms
gv95¢ woagaDrL S ¢
o (pglpu KG5P§V 6uu,,-

ad - quv ’AXJE{ELMJ KANG Y

Kat chI”AuSGOU TS «.,,Avlqo'el. XGPN
Kitas ~ dqSéves. (3.92-98)

X&PM of 97 has most often been taken as a noun meaning
variously ‘charm’ of the poet,7 song,8 the ‘charm’ or
‘beauty’® of the song,9 or a complex including all of
these.lo If XJ@V is object of Jpv&(CL , and
represents self;praise by the poet, we get such

translations as:

And along with thy genuine glories men shall
praise also the charm of the sweet singer, the
nightingale of Ceos. (Jebb)

But this interpretation is out of character for
Bacchylides, always sotto voce in his self-reference
compared with Pindar.11 Here, as elsewhere in
Bacchylides, we find the alatheia of the victor’s
exploits (kahi, 96, cf. © xahls épypevev , 13.206-
207

praise-song which preserves the glory of the per-

) being followed by a reference to the obligatory

formance and rescues it from silence and darkness,
lifting from it the cover of mortality and allowing the
light of areta to be perpetually nurtured by the Muse.
Although the Admd of 97 has been interpreted as a
preposition, along the lines of 5.187, it is more
likely a noun, representing the pleasure granted by the
poet through his song and the powers it confers.13 In
English, however, we can scarcely do better tham to
translate XéPN by ‘praise-song’, giving us:
Along,with the uﬁveiling of his glories, men will

sing the praise-song of the honey-tongued
nightingale of Ceos.
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The rich array of syntactic and semantic
possibilities for gharis in epinician poetry often
makes it difficult to single out one meaning for the
word. When it occurs in the accusative case, we must
decide whether it is (i) object of a verb (so taken a:
3.97), (ii) accusative 1in apposition to another noun in
the accusative case which precedes it, or (iii) a
preposition introducing an adverbial phrase, meaning
‘for th: pleasure of’ and then “for the sake of’.

Options (i) and (ii) preserve the potential of the
word to convey a range of meanings -- ‘favour’,
‘glory’, ‘gratitude’, etc., whereas the content in
option (iii) has been considerably diluted. Caution
must be exercised in claiming sense (iii) for X&PN
during the archaic period.

In the fourteenth ode of Bacchylides, X;P'J is

best taken as an appositive:

K.)\comc)\épm. § ,)(a\' T y
ved  fon, Tleseidaves te ”ifpi_dt-
ou," TEHEVES , REARSASAL s
Tuppiyeu 3° Euécéov Lnncvikey ey
(14.19-21)

Jebb gives the following translation:

Now, in tribute to Cleoptolemus, ’tis meet to
celebrate the sacred domain of Poseidon Petraios,
and the glorious son of Pyrrichus, victor in the
chariot race.

The coupling of Ta'pwos and uic/\l with . ... Te makes
it clear that these, and not xéPuJ , are the objects of
KﬁXaSﬁSa\, ruling out optiom (i) above. Maehler
translates Xép.d ‘als Dankesgabe’,15 and D. Gerber,
Lexicon jin Bacchvljidem, similarly gives ‘as a thank-
offering’., Jebb prefers to elicit the epinician powers

of glorification implicit inm gharis, with his ‘in
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tribute to Cleoptolemus’, citing the parallel of 01.10.
78f£f.:

val Vuv  ETWlURLAV  fapu
’ v / 3 . "\
viKas 0‘5‘("*‘,4‘:” Ke)a‘:qr{oye Ga r%P"‘”“

Kal  myp AaAa oy peios (01.10.78-80)

Pindar goes on to say, as if explaining the apposition,
that the fiery thunderbolt is a fitting emblem for the
victory (82-83). The syntactic parallels are striking:
both passages are introduced by the yyy of transition
between proem and theme.16 In the Pindaric passage,
singirg is a XJPN for the victor’s city and for the
victory, hence Jebb’s ‘poetic tribute’ is a suitable
translation. Slater, Lexicon to Pindar (Berlin 1969),
takes Xip« here adverbially, and translates ‘for the
glory of’, ‘for the sake of’. 1Its close similarity to
Bacchylides’ 14.19-21 obliges us to make the same
choice in both passages. Both the appositional
interpretation, ‘a poetic tribute to...’ and the
prepositional one, ‘for the glory of...’ are possible,
differing only minutely in sense. But the noun-in-
apposition retains more of the concreteness of charis.
Given the rich associations of the word (‘gratitude’,
‘repayment’, ‘glorification’, etc.) in epinician
contexts, I prefer to opt for the noun-in-apposition
wherever possible, so as not to exclude any of these
associations. But making the choice can be as
difficult as deciding that a colourful phrase in
contemporary use has become a dead metaphor.

In fr.1l Bacchylides speaks of ‘wounding one’s
heart day and night, psAAJvrwv X&pnv :

oS¢ nap’ ";\yq'p Te <Kal> vUkTa peMcviwy
Xipv alzf 3aﬂTerat ,
Keap , axapmov éxet movol
(fr.11.5-7)
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The same sentiment is found in Pindar’s Tenth
Pythian, where one is urged to seize the things at
hand, for the future is inscrutable:

wl;(suu KEV aprakeav sy¢ Ge Gpeiriba

Tav  map meScs -
Ta §° €us  eviauTov ATex paprev mpeven fac
(Pyth.10.62-63)
Elsewhere, Pindar emphasizes that one should
concentrate on the things at hand, things that are
good, manageable (rwpépcecu EﬂAdd, 01.1.99, Eyn?an rev
.o a quavxv, Pyth.3.62). This suggests that, although
}JPM in fr.1i functions syntactically as a
preposition, (it cannot be the object of the verb
h}reraL » mor in apposition to the accusative nﬁap), it
probably retains some of the usual semantic content of
charis, ‘goodness’, ‘blessing’, etc. The usual
translation ‘for the sake of (the future)’ does not do
justice to the proverbial nature of the sentiment found
here. Bacchylides is advising that one should not
worry about the charis of the future.

An important instance of the charis of reciprocity
occurs at the dramatic centre of Bacchylides’ third
ode, when Croesus cries out from his pyre, nka Yewv
g§niv X;pm ; (38). The Lydian king, legenddiy for his
generosity, looks to the gods in his final hour and
cries out for reciprocal kindneaa.18 The contingency
of this charis is poignantly revealed in Anne Carson’s
treatment of this ode.19 Croesus, she points out,
cannot abide the mortal necessity of waiting for the
(inevitable) return of charis, and calls for it as he
takes his own fate in hand and commands his death. His
translation from the pyre to the land of the Hyper-
boreans is a statement of the ultimate return of
charis. Carson writes, "That which travels in a ring
eventually comes back to the place where it began, just

as the charis of gratitude and recompense returns to

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



192

the giver of a gift in the end. The principle of
charis furnishes epinician ethics with a rationale for
expenditure: what is spent will return"” (114). The
bond between men and gods established by reciprocal
favours, favours that bestcwed honour, is described as
a charis-bond, by the verb ;aprdgaL .20 1q Bacchy-
lides’ third ode, the parallel give—-and-take of Croesus
and Hieron provides the structure for the entire song:
Croesus’ outlay earns him salvation; Hieron’s earns
him immortality through the charis (97) of the victory-
ode. The charis-echo (38,97) may well be deliberate.
In commemorating Hieron’s first victory at Olympia
(476B.C.), Bacchylides describes his task as ‘weaving a
song with the Charites’:
Aosov Xapiress.  Sabuluwvers $lavas
lffwcv 220 D g f
vasou ée‘vos bpsre'f)a»/
€5 KATav  mEpmEL  moMV -
(5.9-12)
In what way can the Charites help to ‘weave’ a song?
By describing them as ﬁm&uﬁéloas, Bacchylides is
adapting their feminine beauty to poetic beauty, but
there is more to their involvement than this. To get a
clearer picture one must examine some passages in
Pindar where we find the same metaphor of weaving
songs. The metaphorical potential of weaving was
explored as early as Homer,21 but in Pindar the
activity of weaving songs has certain definite
associations. Occasionally the context suggests that
the poet has in mind the weaving of garments; he
weaves variegated material into one complex and
beautiful whole (e.g. nléexwd/ Mowkihov Ehvc( » 01.6.86-
87). More frequently, however, the song-weaving takes
place with some reference to garlands. Garlands,
tokens of. festivity in the ancient world, were of

particular significance in the epinician context. A
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young athlete was proclaimed winner at the moment when
Le was presented with a leafy garland. This signalling
of the victor by crowning him with lush greenery takes
it: roots in the @dAAoﬁcAfa » the custom of casting
leaves arouna someone who was enjoying good fortune.22
When Pindar refers to weaving songs as garlands, he
somet imes seems to have the @uAXOéoA(a in mind, and
sometimes the proclamation at the games. The QUAXaéc)(J
would explain why Pindar describes himself as ‘covering
Alcmaeon with garlands and sprinkling him with song’ in
the Eighth Pythian (57). More frequently, it is the
actual preseatation or dedication of the victory-wreath
that lies behind Pindar’s choice of wreath-imagery to
describe his praise-poetry. When he asks Persephone in
the Twelfth Pythian (6ff.) to receive the garland from
the Pythian games on behalf of the flute-player Midas,
the poet blends his song with the actual victory-wreath
being dedicated to the goddess.23 In the Seventh
Nemean (70ff.) Pindar formulates a series of metaphors
drawn from activities in the pentathlon to describe his
own activities in composing the ode, then claims to be
making a wreath.z4

From Pindar’s wreath metaphors the same pattern
emerges as with Bacchylides” alatheia. A historical
event takes place in the games, and is duplicated in
poetry. One word, one image makes the claim that in
composing a song the poet is ‘doing’ what was done at
the climactic moment in the games.25

Like Bacchylides, Pindar describes himself as
‘weaving a song with the Charites’. One passage is
reminiscent of Bacchylides’ description at S5.9ff.

/
(above), where the Charites are gqéung:L:
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suv  pabuflveise ;n’é/\usl

TJ\edmpJ\rq Xa?c'reo’ct ge(wu?v .

b’A{ﬁ.c\/ avSpa S.wﬁ(nrrcu srefaviwps  Kupavas

(Pyth.9.2-4)

Jebb points out (ad 5.9f£f.) that this ode was probably
written just two years after Bacchylides’ composition,
and may be a deliberate echo.26 The Charites by their
beauty adorn the song that ‘crowns the crowning’ of the
victor. But there is more.

In his dithyramb for Athens, Bacchylides develops
the idea, borrowing for praise of Athens'epinician
language. The ‘dark-eyed’ Charites carry garlands, and
‘crown songs with tima’:

iOéX{quc; 1 &@%ﬂk
GepeSTelpaver Xaypires
l‘s-i'/\w'le a'g(pi T pdv
b’p\/ocsw - UGawd Vv €y
Tai's no)\ur]pcircts Fo o wawvev
b)ﬁfms ‘4@5vm5,
edavere  Kela pu‘ffnf.wa.
(19.5-11)
The Charites are called upon not only for their beauty
(:o@AéQaPod but also as wreath bearers (Qc?cfréQaVcL).
With their cult-roots in flourishing nature, they are
appropriately described amidst the lush greenery of
garlands.27 But, wreaths in hand, they actually confer
honour on the poet’s verses, just as officials at the
games honour a victor with a crown of leaves.28 This
activity of the Charites actually increases the skill

of the poet: <consciousness of the tima he receives

from the goddesses inspires him with ‘countless paths
of immortal verse’ (1-2) from which to choose words of
praise that are fitting for those already marked out

29

for honour. Garlanded by the Charites, homoured and
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inspired, he is moved to garland his patron with praise
N /-
(JGawve vov, 8).
/
Receiving tima from the Charites makes onme 6o(cs,

as if one were privy to an oracle:

)

"If:'}f’ 4@6,-8530 H )(apfm:J Tipav AE)\CBXVSS
Dwibi geudiar  TEGahev

’r\\ va Baunponio\\/
S5

-

(10.39-42)
The particular insight that one has as a poet comes as
if by lot (XEAOKXJ” 39); the Charites, like other
divinities, bestow their favour on those whom they
choose, and mortals can but acknowledge their good
fortune. When one is a victor, being so favoured
results in the enjoyment of public acclaim:31

eo S& Naxud Lé(}pirwv o
foMces 1 ® avpas Oeis (7(36"u1‘"

(1.151-152)

Part of the skill that makes a beneficiary of the
Charites 60@55 is the ability to use persuasive speech.
Menelaos, says Bacchylides, ‘spoke with winning words
after communing with the Charites’:

TTinseev;iSas Mwé)\o\cs X.{Pol thé‘fﬁﬁz

A , "~
Q&gx‘a‘m’, gonémloL  kewvw€as Xapisa
(15.48-49)

The beauty of the goddesses (géngﬂAmKO is translated
into an ability to charm with speech (cf. ﬁqEJSwJCL,
10&X€@apct, above p.194). Bacchylides invokes this
power at the opening of his ninth ode, when he calls on
the Charites ‘with golden distaff’ to make his 3554
‘succeed by persuading mortals,’ nELK\ﬂLﬁPCMJ-

To sum up, the Charites in Bacchylides participate
in both the poetic and the epinician experience.
Indeed, both experiences are fused, as the poet borrows
epinician imagery to describe his poetic art. The

Charites inspire Bacchylides to enable him to charm his
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audience by lending beauty to his words, and in so
doing award him the tima of public approval as he
awards it to the victorious athlete. He joins the
Charites in weaving a garland for the athlete, but the

goddesses cast leaves of tima over him as well as the

victor, in a (metaphorical) gesture that dates back to
the old custom of the (uAAc3cAla . 1In the epinician
milieu as elsewhere, to be so favoured by the Charites
is8 vo be blessed with the gift of good fortune, to
flourishk in the enjoyment of public admiration. This
is the domaic of Thalia, Euphrosyne and Aglaia.32

The double function of the Charites in praise-
poetry is reflected in the extension of epinician
charis, whicu covers both the winning performance in
the games, and the poetic tribute that commemorates it.
The close association between these two charites is
described as a ‘necessity’ (Xpﬁ). This obligatory
praise-son that 1is a charis is described as an
alatheia, en ‘uaveiling’ of the victor’s success, a
lasting trihute to the alatheia that took place in the
competition. The supreme gift of the praise-poet,
which rescues the victor from the darkness and silence
of the mortal condition, is an abiding light which
immortalizes the passing flash of areta demonstrated in
the games. This 1is Bacchylides’ charis. It is
presented to the victor ‘with dika®’, and when it
renders the ‘due’ portion of reward for a great
victory, as it does for Hieron’s Olympic success in 468
B.C., the poet can anticipate its becoming a charis for

him also.
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Pindar

That ‘necessary’ connection between victory and
song which is reflected by the acts of unveiling or
garlanding in the poetry of Bacchylides belongs to a
complex system of requital that governs the conventions
of epinician verse. This system, in which charis plays
a major part, becomes clear when we look at the poems
of Pindar. The athlete’s victory ‘requites’ his
expenditure of effort and, in some cases, considerable
financial outlay, by awarding him the pleasure of
winning, and of the ensuing fame Le receives from hi.
townspeople and relatives. These peopie in turn enjoy
the glory that is reflected back on themselves, even as
they direct it towards their victor. Events, too,
requite one another, as we saw in the poetry of
Bacchylides. The victory demands further satisfaction
in a praise-song. As the poet produces this, enlarging
the scope of the fame enjoyed by the victor and his
people, and awarding them a kind of immortality
(through song), he too is requited for his efforts.
Like the victor, his toil is rewarded, with the
immortalizing praise that links his name with the
successful song. Any of these reciprocal benefits can
be referred to by Pindar as instances of charis: this
epinician charis, the pleasure conferred in these
various ways, binds together athlete and his community,
victory and the victory~ode, and poet and patron in
communal give-and-take, im rowwvia .

The victory celebration was the occasion when this
charis was expressed on its various levels, as the
victor and his community basked in their shared glory,

when the song was performed which demonstrated the
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attainment of the greatest of human desires. The

celebration was a direct descendant of the charis of

Alcinous® feast (0d.9.3-11). The fulfilment of desire
expressed the vitality of the group, and could have
been described as a xapitv télcs » as Odysseus described

the festive occasion of the Phaeacians:
3

xap t’:§u: 5 T @r”,u TE/\B; }F.efnpu/ Ewvat
or’ 4’("‘“”‘/'1 HEV 5)('1 kard dfuev " anavra

(0d.9.5-6)
The first component of this charis~complex was, of
course, the victory. Pindar speaks directly of the

victory as a charis (e.g. 01.8.57, Isth.2.19), and

makes it clear that this was the goal and the requital
of the athlete’s efforts. The physical exertion, n&ms,
and the financial outlay, Sanfba, find recompense 1in
the victory, expressed by such words as ‘sweet
requital’ (K)Jusuav ces FoxewJ aPcLBaV , Nem.5.48), or
a ‘breathing space’ ( Twv §& Ho;QwJ aanoaJ, 01.8.7). 33
The charis of victory was not just a mortal
achievement; divine help was an important element in
the athlete’s success. Victory was awarded not just by
the officials at the games, but by the Charites, and
was the reward for an athlete’s piety, as well as for
his prowess. "By the prayers of men (victory) 1is
accomplished,”" says Pindar, "in return for the favour
of their piety":
averar 8¢ n{)cs Xapv eus;S\as avSpZ iy Aials
(01.8.8)

The next level of satisfaction obtained by the
athlete is the glory that comes wit@ victory. The
public acclaim he enjoys is an atScea X#hs, a charis

that confers gidos and itself commands respect. This

charis is described as a physical transformation, and
with the divine participation, is described by Pindar
in terms redolent of a beatification as well as a

beautification:
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2 . . .
'.MZ)CLa. TJoT 1§ T -

§n qus EUKAga peppavy (0.6 . 15-78)

As charisg is itself a divine power, it commands gjdos;
when it is conferred upon a successful athlete, it
brings with it the power to inspire the same reverence

from those who witness the event:34

’

§{6cr  TE ol aldclav Xapiv
\ ’ -~ Y .
Kde aTeT P a8 TwyY  KaL  Nor ﬁt(‘

vwé
(01.7.89-90)

When the victor receives this divine touch, like
Odysseus on the shore after his unction of charis
(0d.6.237), he receives the immediate attention of
maidens, who long to have such a man for a husband or a
son (Pyth.9.98-99).

This acclaim the victor reciprocates, by awarding
the charis of glory and celebration to his city, his
kinsmen, his trainer,35 even his deceased ancestors.
His city shares his thirst for glory, which is

satisfied by victory (Nem.5.47), and the townspeople

are full participants in the charis-joy of the
celebration whenever one of theirs was successful:
s - \ , 36 ,,
Epan&av foL  duv  xapiregd v EfeL
Q) ’ \ /
bﬂALJS Xat nchis
(01.7.93-94)
Like funerary rites of libation, the victory
celebrations sprinkle the earth with the dew of
festivity, binding together the living and the dead
with communal charis.37 This enables the dead to

‘hear’ the exploits of the living and to share the

é&(&os:
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pzﬁgaﬁ.av b aocrav
SPG'MJ padbava
éav QELGEV dewv {5’}055 (edkxsnv
axodovit Mo y&ovig bpeve
aev ’olAf)cv ULE Te KCuvav gapiy
EvSikov T V%xedeq
(Pyth.5.99~-104
Charis 1is gmvé (103): the son and his ancestors are
bound in Kg(VwVid through charis, the joy felt when
prowess 1s rewarded with the freshening sounds of a
komos singing the victor’s praise. Elsewhere, Pindar
speaks of this link between the dead and their
successful kinsmen, established by charis, charis that
i8 xehvea, ‘valued?, ‘cherished’:
6 S0 xal 1o bavéviessiv peges
Kav VooV 6()8cpévw4
KaTakpimrel &0 oU  Kovis

. ,
Sugyovwy Kedvay xXapiv - (01.8.77-80)

The words of this passage include the language of
ritual, like the imagery of Pyth.5.98ff., above.38 The
unbroken bond between the young and their ancestors
beneath the earth was possible because the young were
‘performing a nomos’. Like paying the rites due to the
dead, winning in the games was a goal that was deep-
rooted in the community, a common aspiratiom and an
exercise that belonged to all; it refreshed the bond
between all its members, with its account of living
glory, much as recounting the great deeds of heroes and
ancestors now dead would revive the awareness of

Kowwvia,d?

The praise-song, represented by the komos,
is no more a private event than the victory in the
games. The poet speaks on behalf of the community,
awarding the praise that is also part of the communal
nomos. Pindar speaks of himself as ‘dispatched, an

individual on behalf of the koinos?’: 26& Se rSvCS
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£V Kogv@ 6raA€%(Ql.13.49);40 he exerts himself on
behalf of §uval dperai (Byth.11.54). His message is
ég/c; ; it touches everyone: gu.év ;bégxxu,¢ ...IhJ;v
(01.7.21). As a «xcyos Aéocs » it repays the athlete
and brings charis-joy to all: Kcivcy AdgiV/ Gitav Tersopey
gs xapw (01.10.11).%!

As the community in celebration is fused by the
giving and taking of charis during a victory-
celebration, so the victory itself demands requital in
song, and once it obtains this is fused with the song
itself, in Pindaric language. The interrelation
between song and victory is described in several vays,
reflecting the need of one for the other. The victory
‘urges on’, ‘stirs up’ a song to celebrate it, a charis
(Nem.1.7), and provides the content for the song (bggv,
01.1.8). The song rescues the victory from the curtain
of oblivion that otherwise falls on a mortal’s
achievement, and the song is ‘obliged’ by virtue of the
event alone (Nem.9.6-7); it is a ‘fitting payment’ for
the JJJGCJ (ﬂorKQopos oo P-é@ds» Nem.7.63, cf. mpcsgepey
Nem.8.48, 9.7). The relationship between song and
victory is so close that the song ‘takes its name’ from
the victory: it is an frwy.pix xap1s (0L.10.78). And
both song and victory are referred to as simply

charites.43

Like the victor and his community, or the victory
and its song, praise-poet and patrom are linked by a
bond of mutual gratification in the epinician
experience. Charis is one of the words Pindar uses to
express this gratification. His patron Thorax ‘labours
for’ Pindar®’s charis: Epay moinvywy Xépw (Pyth.10.
64). This charis no doubt took the visible form of
financial remuneration,44 but reflected the more
complete satisfaction to be gained from repeated
instances of mutual favouring. This was characteristic

of relationships designated as xenia or philja, as well
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as of charis. Hence Pindar speaks of his patrons as

45 The praise-

ngCL, or of himself as their ({Aos .
poet, abiding by the reciprocal laws of gfnh , returned
the kindness of his patron; he too was a gg?w”,
bringing ‘true glory’ in his praise, to & (i AcY oo
§VSp'(§gg.7.61-64). In ‘labouring for’® the poet’s
charis, Thorax entered into a relatiomship where
distinctions between donor and recipient were
dissolved: Pindar describes this as (idfwv Qd{o/r\
déw! aKchﬂ ﬂPCQPéva (Pyth.10.65). Even when using the
language of a debtor, he describes the debt as a (ila
Xdyb (01.10.12): its payment brings pleasure, not
pain, and is not handed over to an exacting creditor,
but brings mutual satisfaction to (/Act . When Pindar
described his songs as charites, implicit was the
notion that these were pleasurable tasks for the poet.
When he begins the First Isthmian ode with a promise to
Thebes and to Delos to ‘yoke together the fulfilment of
two charites, a paean to Apollo and an epinician for an
athlete from Thebes, he is assuring Delos that his
delay with the paean is not due to a lack of
willingness on his part.46 Not only was the production
of the odes a pleasure for him, earning him a rightful
place among the nobility in his world,47 but he stood
to gain admiration for his work. This, in a society
motivated by praise and blame, was the thing most
desired, no less for Pindar in his world thamn for
Achilles in his. Sometimes, the praise-poet stood to
gain the goodwill and admiration of an entire state, by
the praise it conferred This Pindar calls 6605,
when he claims that he will win the charis of the
Athenians by praising Salamis, of Sparta by praising
Plataea, or of Syracuse by mentioning Himera (Pyth.l.
75-79).%8

‘The charis of a good name is the mightiest of

possessions,’ says Pindar, and a man readily goes to
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his death if he can bequeath this to his offspring:
kaMiova Bavd rou z.sreﬁxcL) x/\uxura'rl.x. X”"';
Cbugwp.ov KTEAV WV Kpar.'s’rav )(a'ra.v Tog uv -
(Pyth.11.57-58)
This charis provided the paradigm for epinician poetry:
it was this [Jps ebﬁduyos, the acquisition of fame,
that propagated the fame of heroes in song (60ff.), and
was the ultimate aspiration of the young athletes and
their families in Pindar’s milieu. The degree to which
the desire for fame dominated this world is nowhere
more transparent thanm in Pindar’s description of the
pain of defeat, when unsuccessful athletes slink home
through the back streets. Reaching their mothers, they
cannot indulge in the laughter that would be encircling
the victors and their families with charis~-joy:
0VSE  peAovrw. 49 Tap parele’ aple Bly\u)s J)UKUIS
13()6/5\/ Xapw - xara Aau’pixs 51' éx&de amicpe
FTWEgovTL , Supbepa &Esa”.svcc. :
(Pyth.8.85-89)
The joy at winning public approval, the /dPs fddvquﬁ,
is not an automatic consequence of one’s natural
ability, nor is it awarded by chance. Like wealth,
charis is a gift; it is added to (¢fi’) inbornm aretai,
as Pindar reminds Theron, the successful ruler of
Acragas and winner in the chariot-race at Olympia in
476 B.C.:
Quod & Lgene CPS 1 oS
mAoUTOV  re Kal jde:v y{w!
X«qﬁ’acs eq 20 aperais
(01.2.10-11)
AJPG ebdwuun comes from without, from fate or from
the gods, the culminating adornment of human effort and
skill.51 The wrestler Theaeus of Argos prays to Zeus
for this divine favour, charis, and not in vain, for he

contributes his own courageous spirit:
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ouUS? 5P3X5p Aapng

Tpe6 pépuwi TEAPAV madaLTel Tau  yapuv -
peoeep A% (Nem.10.30.31)

The coronation of victors “sprinkled’ them with the
leafy crowns of success. Similarly, Pindar speaks of
the lyre and aulos as ‘sprinkling charis® on
] Hagesidamus,sz while the Muses nourish his fame:
fw & aScemds re Adpa
XAunu's ro adAcs avaTagfe  fapw
TpelevTe g’iﬁ?b KAE 05
kbpaw  TMieepiSes Aues
(01.10.93-96)
Elsewhere, he ‘sheds the charis of delight’ over a
victor and his trainer:
Sud ’Eb6€¢ S viv 53

/
ku;pa’%opu rc()n’viw €m6ra3u;J /a,pnl

(Isth.3/4.90-90b)

This second coronation in song has the effect of

prolonging the instantaneous fame of victory. Pindar
speaks of it as a ‘nurturing’ of fame by the Muse,sa or
of adding radiance to the crowns of victory:

TE HEV S\Su/pas /(alpn‘as

€L Aka:r‘.lpd\/ 4: Cevdy 5'6“’,{ )(:-fSéav ,

kGpev T’ débiwv  MMyubiwy mg)av stelpavers
(Pyth.3.72-73)

Pindar is here addressing the ailing Hieron, wishing

that he could add to the charis of the komos that of

‘golden health’. The radiance added to the garlands of
victory (afx)av 6T£@ivﬁt5, 73) is on a par with
restoring the health of a very sick man.55 Gold gleams
brighter than all other possessions (0l.1.1-2), and
‘golden health’ represents Hieron’s most immediate
desire: suffering from acute pain, he was confronted
with his own mortality. Pindar’s wish is closely
paralleled in the myth that follows. The royal house

of Thebes, having suffered great adversity, change
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their condition and ‘set their hearts aright’. The
whole transformation is a charig of Zeus:56

ALL;S Sc‘ }.X‘P;v’
€K ﬂ?OTEPu;J pETa o EL uJPsVCL Kaparwy

3! , \ ,
€s1agat  ¢play xapSLav
(Pyth.3.95-96)

The charis that Pindar can offer to Hieron transcends

this mortality: although not ‘golden health’ it is the
‘gleam’ of immortality, attached to his crown of
victory. The living fame and name of the Homeric
heroes, preserved in song, was the ays)a that was
within Pindar’s power to confer. ‘You know of the
blood~stained valorous body of Ajax,’ says Pindar, a
hero favoured because Homer told of his areta in epic,
for others to refashion in song (Isth.3/4.35ff.) ‘When
someone says something well, the gleam of his beautiful
deeds travels ever unquenchable over the fruitful earth
and across the sea’ (41-42), The same claim made on
behalf of good poetry had been made by other archaic
poets. The grievance of Archilochus, that the charis
of aidos and pheme is obliterated at death, ‘the worst

condition of all’ (£fr.133W), is surmounted by the
poetic claims of Theognis, Sappho and Ibycus, and later
by the epinician poets, who recognized that the
ultimate act of poetic charis was to rescue a mortal
from his own mottality.57 Without poetry, the charis-
joy that comes froum the fame of the moment will soon
fade: when men cannot recall it in fine verse, when it
is not ‘yoked to famous streams of words’, their memory
of this charisg will fade:

alda  rmaAaca 559

€ude xdpis , dpvdpcves 8¢ Pperoc
& roopq 6clpias  wrov &kch

KIuTals  Emewd poais v éﬁ'fxqrm. quv'
(Isth.7.16-19)
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The attainment of immortality was of course the
exclusive preserve of the gods; it was a feature of
the bliass they enjoyed as divine beings. As a mortal,
one could at best approximate this bliss, when one was
gkﬁlcs.ss Heroes were described as éﬂﬁ¢5 when they
spent time with the gods (0l1.1.56, Pyth.3.89); mortals
were bﬂb.% when the gods apportioned them ‘conspicuous
honour and wealth’. So writes Bacchylides, giving us
in a gnomic passage of his fifth ode a definition of
JAﬁcs:

0A3ws Huemve  Beos
-/ - )
polpar  7e KAAQV £nOpEY
duv T’équ/'\wL n},{at
aGveey  BoTav 'SLIIKU.V. ou
5-{'9 nsenigboviwy |
favia Y evdalpwd  EGu . (5.50-55)
Bacchylides finishes his gnome with a reminder of the
contingency of KXSCS» the happiness one experiences in
being so blessed. No mortal is by nature happy im all
respects (54-55). Peleus and Cadmus, who earned the
greatest gkéos among mortals, suffered their reverses
(Pyth.3.86-88), and Pindar reflects that éxgcs does not

attend mortals for long, especially when it comes in

39 Hieron, whose

great and weighty measure (105-106).
wealth and fame made him gkﬁws , 60 would have been all
the more receptive to the promise of Pindar that
through song the poet could prolong the fame the despot
enjoyed (e.g.Pyth.1.92-94). Hieron’s greater dose of
good fortune made it all the more precarious, hence the
gleam that Pindar could add to his crown, the
prolongation of his greatness beyond the grave, would
fulfill his highest hopes.

High achievement and songs to commemorate them
were also the highest goals for the young athletes

(Isth.5.11-12, Nem.1.10-12). These were on a par with
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the desire at one time for wind, or at another for rain
(01.11.1-6). Charis is a word which Pindar uses for
the gratification of one’s greatest hope. The sailor
hopes for a following wind, the ‘first charis’
(Pyth.1.33-34). Zeus sends to Heracles an eagle, the
token of his goodwill, and ‘sweet charis’ touches him
as he realizes his prayers on behalf of Telamon will be

answered (Isth.6.49ff.). For Arcesilas, king of

politically troubled Cyrene, a restoration of concord
would come as his greatest desire, and Pindar
prophesies to the king that the charis of healing and
restoration were being ‘woven out’ for him
(Byth.4.275). Praise-songs, the final gratification
for the young victors as well as for the ailing Hieron,
are appropriately called charites. They ‘lift aloft’®
the victor, who has attained this acme of his
aspirations. ‘One must,’ says Pindar, ‘exalt the
celebrant with gentle songs, charites’:

Xpﬁ §¢ KwpéSGVT ’ éaa/qls Xapffzo«:v Bastasat

(Isth.3.8)

Indeed, as Gildersleeve notes, Pindar may be

reinforcing the idea of the heights of gratification
the athlete has attained, with the picture of the
‘gentle’ Charites actually holding him in the air.61
The Charites are more prominent in the odes of
Pindar than in the surviving work of any other archaic
poet. Like Bacchylides, Pindar speaks of the
importance of these divinities not only for the poetic
process, in which they lend their beauty, translated
into lyrical charm, but in the actual victory itself,
when they give their blessing to the victor. But
Pindar’s treatment is more extensive, and their
presence more keenly felt in his poetry than in that of
Bacchylides, and this is perhaps an effect of the

Orchomenian cult on the Boeotian poet.
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The study of this and other cults of the Charites
in Chapter III uncovered certain features which justify
their importance to Pindar. Presiding over the
flourishing of natural and human growth or being
celebrated in the dance at Orchomenos made them natural
divinities for epinician verse, and from elsewhere
their connections with healing, with beauty and
fertility account for their prominence in the odes
considered below.

The Fourteeath Olympian, celebrating an
Orchomenian victor, provides Pindar with the
opportunity to cull from the oldest religious
associations of the Charites their essential qualities
in order to enrich his poetry. The ode itself was
probably sung in front of their sanctuary, by the shore
of the Cephisus,62 and paid tribute to the young victor
not with the usual fervour of a victory-celebration but
with the solemnity appropriate to a hymn, which indeed
the ode resembles. The dancers move «xoifpa P.Al/7a in
their komos (16), striding lightly and gracefﬁlly; the
mode is Lydian, whose pitch~range was considered
mournful by the ancients.63 Two-thirds of the short
song consists of a solemn invocation of the Charites,
‘queens’ of wealthy Orchomenos (3) whose portion is the
(fertilizing) waters of the Cephisus (1), and who are
‘over-seers’ of the ancient Minyans (4).64 This appeal
to a collectivity of powers which guarantee fruit-
fulness on earth makes it tempting to consider that
this may be an adaptation of an actual ancient hymn.

In the contemporary setting Pindar credits them with
accomplishing ‘all things delightful and sweet for
mortals’ (5-6), if one is marked out as GC(po's , Kalcs or
36Aaés (7). Among the Olympians, they are raplac ,
‘dispensers’ of all achievements (faviwVv .. Ebng), as
the gods enjoy feasting and dancing (9-10). Enthroned
beside Apollo, the youthful god of song and dance, they
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revere the ‘ever-flowing tima’ of Zeus, t{jima which

possesses echoes of the old cult-attachment to water.65
In the antistrophe, the Charites are named. Thalia is

asked to look with particular favour on the procession,
her name importing associations of abundance, youth and
feasting/festivity, appropriate to a boy-winner in

66 Aglaia is addressed as mory.’ (13),

Orchomenos.
which may have been an old cult-title, but which gives
prominence to the glorification-process of the komos,
and Euphrosyne, like Thalia, is described as having a
passion for the dance.67 After the introduction of the
victor, there is a departure from the realms of dancing
and feasting to the ‘black-walled’ house of Persephone,
with instructions to Echo to take the ‘glorious news’
of the boy’s victory to his father in the Underworld.
That the dead could partake of the glory of living
kinsmen by hearing song and sound is a recurring idea
in Pindar (01.8.77ff., Pyth.5.101-102, Nem.4.85), but
it takes on added significance here, if indeed the
Charites were ritual intermediaries between the well-
blessed Orchomenians and the Minyans in the Underworld.
For present purposes it is important to extract
from the Fourteenth Olympian just what this tribute to
the Charites implies about Pindar’s view of charis. As
stewards, Charites distributed charis, divine favour.68
Prominence is given in the ode to the ‘glorious’
dimension of charis, represented by Aglaia,69 and to
the ‘flourishing’ dimension represented by Thalia, but
thase can never be separated from the joy incarnate in
Euphrosyne and expressed in the social celebration of
feasting and dancing., the province of the Charites on
Olympos. The poem moves in time from the distant past
to the present moment, from the archetypal functions of
the Charites to their specifically epinician task, from
the generally accepted scope of charis-pleasure, to its

specific application in the curr .t victory celebra-~
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tion. The general application is described as the
Charites’ ‘bringing to fulfilment all things that
delight and are sweet, if one 1is skilled,70 beautiful,
or glorified’:
v Kip UPIV  1d <rE> ragnvl Kat
ra yhluee’ Averaw  mdvia Bocrois
el 6ofos , €L kakes , €1 s ayrads dvqp
(01.14.5-7)
The sweetness and delight come from possession of such
qualities as were venerated in Pindar’s world. The
blessing of the Charites, the addition of charis,
represented the culmination of the praise that an
individual would receive if gifted in these ways. The
cpinician application of these words begins in the
antistrophe with the naming of the Charites, their
dance-epithets and the reference to the komos. *On
account of Thalia,’ Pindar says, he has composed the
praise-song (20). As the victor and his city
‘flourish’ under the patronage of the Charites, Thalia
represents the power of the song to make their life
continue to bloom and prosper.

In the Ninth Nemean, Pindar describes the victor’s
fame as ‘flourishing anew’, y5081A45 , with his song
(48). 1In the Seventh Olympian, Charis is described by
one of the most pregnant epithets of all in Pindar,
ijiAchs. Like the ns of 0l1.14, who may be éaAafs,
one can be Ekpms , and enjoy a good reputation, but
beyond this Xdpﬁ Swsikaos ‘looks upoa’ such an
individual with favour, celebrating him with the lyre
and the aulos: ,

8§ oAies, v bipa  karéywvr ’ &yaéai'
alMote & Glov  Eromred -
€L Xa,pns Zubad pies  GSupeici
Gapa  pev (po/f;ul”t ﬂail({?LJYDLKL, T eV EVIESIW  auhid
(01.7.10-12)

The powers of Thalia infuse the entire poem. The birth

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



and sprouting of an island Rhodes ( DAas re pEv é§

aAos odpa%/vgmﬁ, 69-70) underscores the unity of nature,
which is a leitmotif of the ode. The nuptial wine-bowl
(1££.), with its symbolic powers to perpetuate new
growth through a marriage, runs parallel to the
fecundating powers of the poet, who sends the victor
‘liquid nectar’, the ‘sweet fruit® of his Qpévgg (7-8).
Such unity, expressed as the growth of natufe or of
human creation, is not uncommon in Pindat.7l The power
of praise-poetry to make a victor’s fame v:anAdsis
represented in the Seventh Olympian by the benevolent
look of Charis, who casts her regard vivifiant72 upon
one or another as they succeed at different times. The
fragility of the blessing of Charis is represented by
the phrase FMcre $ aMhed gnomreuet (11). A reference
to charis is again followed by this sobering message at
the end of the ode, when the celebrated clan is
de::.ribed as enjoying their charites, while the city
joins in the festivities ((si/a. ), but their joy 1is
subject to the momentary changes of the winds, which
blow now in one direction, now in another (95). The
effect of being celebrated in song is to make one

0Ab.cs (10), like the bridegroom who is envied

(SaAwToQ » 6) when he receives the prized wine-bowl, or
the symposium, the gathering of friends and kin at the
é;sdq who are also ‘honoured’ by this §§sture, and
enjoy the charis of the festive event. But the state
of such blessedness is never permanent.

Thalia’s work among the Charites is also reflected
in the way the goddesses are said to affect Pindar’s
power3 of composition., He describes himself as their
gardener, “tilling the choicest garden of the

Charites’, for they distribute ‘things delightful’:
éga(pfrov Xap(Twy vépopar xamov:

Kelvat  yap WiTagay 1 TeprEv -
(01.9.26-27)
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This is followed by the claim that men become &KQECL
and 60Qof because of divine influence ( xarg éa(povu
28). The passage is reminiscent of 01.14.5-7, which
describes the Charites as dispensing ra reenvé , which
include GOQ(a. This helps to clarify the role of the
goddesses in his work: once he acquires his poetic
skill, the Charites make his work alluring, attractive,
irresistible even, a choice flower ( Xap(rwV awroV s
Isth.8.17) from a choice gardan (QL.Q.i?).74 The
Muses, also providing him with fertile fields to till
(Nem.6.32), would presumably give him his material,
which the Charites help him to adorn and make
attractive enough to endure.75 The blessing of the
Charites ensures that the poetic record, drawn from the
depths of the Gpdv by the tongue, will outlive the
deeds it commemorates:

éﬁpa R EPKpérwv APDVuﬁT&Pov ﬁmerEL

6ot ke sul Xapltwy ruya

M6 6a vos  cEédot Pabelas
K ¢ 69: S ﬁ (Nem.4.6~8)

Aphrodite too receives the attention of the gardener-
poet. Pindar begins the Sixth Pythian with the claim
to be ‘turning over once again’ the field of Aphrodite
or the Charites. The reference to the love-goddess may
be personal, because of a special relationship between
the poet and the victor’s son, 76 but it may also be
conventional, describing the potential of his work to
exercise irresistible charm, like a beloved.

The fructifying work of love, accomplished through
charis and its persuasive powers is expressed by Pindar
as ‘culling the fruits of gpreS’, as he composes an
encomium for Theoxenus of Tenedos, in whom dwell Peitho
and Charis (fr.123.1, 11-12). This persuasive power of
charis, which can make a lover ‘melt’ like wax growing
soft in the sun (8-9), is no less powerful when it

operates in song. Like a craftsman, charis adorms the
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material of song, making it pf(Aqu , ‘soft’, and, like
the beloved, has a softening effect on the audience,77

who give credence even to a false tale:
Xapis §' amep amavia Teufer Tx pelhiga Guarols
4 \ \ [} R " / Vi
em(&é{;mca Tipad KAl amerey €uN6arto MisTOV

X \ AA'K S
LEVO 1 n ari
EppevaL 6 (01.1.30-32)

This, the only negative reference to charis in all of
Pindar, underscores its power,78 which is used for
nobler ends in the hands of the epinician poet. The
prucess is the same in its misuse as in its benefits
recounted in praise-poetry, where it ‘brings to’,
‘adds’, tima, (§n:Q£Pc.ci » 31), when the Charites
adorn the work of the Muses, bringing tima to a victor.

This act of glorification is dramatically
represented in several passages of Pindar as ‘setting
alight’ a victor. The Fifth Pythian provides one
example:

'AkfgtﬁtSSa ) sE S ﬁJKOpOL @Ag{GVTL X@?nrzs

(Pyth.5.45)

The verb QA%# used transitive1y79 is a strong word,
with overtones more intense than of simple illumina-
tion. Even when used metaphorically it retains a close
association with fire, predicated of torches, Zeus’
thunderbolt etc. 80 Alexibiades in Pyth.5 is not
simply radiant in the light of the attention of the
Charites, he is set ablaze. In a remarkable passage
Pindar describes himself as lighting up the Locrian

city of Opus with ‘fierce, fiery songs’:
) ~ .
E(u) §¢ Tou lff/\ml moA

- 3 [} 2’ -
arepars emlpAeywv aoiSats

The songs are yaAEPOC » ‘blazing’, like raging fire.
The image appears to be one of destruction, not too
appropriate for the process of glorification. But a

burning, devouring passion was characteristic of
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charis-cognates when tkey described ‘hot’ desire,81
and this same source of heat can explain the fiery work
of the Charites. A victor and his city, when
celebrated in song, are made passionately happy: they
greet the praise like a lion its prey. Their desire
for it is fittingly described as ‘fiery’, ‘blazing’;
they are simultaneously set alight by the Charites and
by the intensely admiring gaze of onlookers. The fire
is at once subjective and objective.As ‘bright’, they
would be attractive to Greek eyes (see Chapter II);
songs set them on fire, rendering them desirable, as
they were desirous of, this honour. The source of the
light of glory is ultimately divine. The collective
longing for this light of admiration is nowhere more
eloquently expressed than in the opening of the Fifth
Isthmian ode. Here Pindar praises Theia, mother of
Helios, for on her account men prize gold above all

else and strive for tima in such mortal pursuits as

seafaring and the athletic games (1-11)., Theia, mother
of the sun (and of the moon and dawn, Theog.371), was a
light-divinity, and as the sun was ‘mother of the eyes’®
for Pindar (Pae.9.2), Theia’s regency over tima can be
explained by her presiding over the ‘onlooking’, the
‘beholding’ of men and gods, when a mortal achieves

outstanding success.82

Pindar, as praise-poet, works closely with the
divine Charites 83 when he sets about his luminous task
of glorifying a successful athlete. ‘Never let the
pure light of the singing Charites leave me’, he says
(Pyth.9.89-90). This is the light that rescues mortals
from their shadowy existence, from the vicissitudes and
harshness of fate; experiences of pleasure are brief,
and are succeeded by stumbles and reversals of fortune
(Pyth.8.92-95). Man’s best hope is to be the recipient
of that divine gleam of light, that makes one visible

to all, and makes life gentle:
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.

» 4 . ‘o, . . - »
£napeeot TLBe T1S L, TL 3" 02 TS, §xuas Ovap

évgeu)nos CaM 7 Sra nf‘)a Ai885cr0s ?JBH
dapmpev  Geyyos tresTIv avBpdi xal pehixes alun
(Pyth.8.92-97)
Gentleness, as much as the searing light of
desire, could come from the hands of the Charites.
Pindar’s Eighth Pythian describes the island of Aegina
as having ‘fallen near the Charites’ (21). 1In contrast
to the hybris of such monsters as Porphyrion, who
indulged in excesses of violence and war, Aegina was a
‘city of justice’ (ELKaLéﬂoALS » 22), which huad enjoyed
an unblemished reputation from the beginning (24-25).

The ode begins with an invocation to Hesychia, ‘Tran-

quility’, ‘daughter of Dika’, who ‘makes cities great’

(1-2). Hesychia, harsh at times, 1is &d5¢?wl , ‘kindly
disposed’; similarly Apollo greets the Aeginetan
victor edpevel voy (18), in contrast to the anger he
demonstrated with his avenging bow against the monsters
of hybris.84 The favourable disposition of the gods 1is
to be cultivated, for it brings the greatest gains,
says Pindar (13-14), and Aegina’s history of justice
and moderation earned her divine blessing, which 1is
expressed as a lucky throw of the dice, that gave her
the blessing of the Charites (imese S ou Xa()(ru;l Exas
21). This blessing made her ‘conspicuous among men’,
for the heroes and the athletic victors she nurtured
(25-27); her reputation was ‘brought to perfection’
(TeAéay S'Eket gééu« » 24-25) when these heroes and men
were celebrated in song. Pindar continues the theme of
gentleness with his wish to give a full account of her
heroes with the fgentle voice of song’. It is the
peacefulness of song that makes a victory Fa)&axi

(Nem.9.49), and it is at the symposium which is ‘loved
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by peace’ (48) that Pindar will sing of a victor’s fame
‘with the Charites’ (54). From Xenophanes’ fr.lW we
are familiar with advice to exercise restraint and
civility at the symposium, and although ‘wine be potent
and the voice be emboldened’ (Nem.9.51,49), singing
with the Charites ensures that the song will soften
brutish instincts.

In the Second Pythian, Ixion’s brutish instincts
are not softened by the Charites. His hybris in
attempting to seduce Hera is punished by the withdrawal
of the Charites, and hence the withdrawal of honour
from gods and men. The child of his union with the
wraith-Hera, a monster, is born avey «-- Xwﬁnyq, and
loses’his rights to a Képm , a portion of honour:

aves ot Xapltwy TéKev gc'w/ov Dne(J(Pt'aAOV

piva  Kau )uo/vo\/ oUT" €0 Av-

Spas. gepao'(po/‘:m’ obr + &v Gedv vopous
(Pyth.2,.42-43)
The child, like its cloud mother, 1is Hchs, an isolated
specimen. The centaur child is reared apart from human
society with the Magnesian mares, on Mount Pelion (45-
46); the cloud-goddess was simply a device for ensnar-
ing Ixion in his unlawful passion, and her enticing him
resulted in his banishment from the society of the
gods., The departure of the Charites, then, is
associated with a fracture within society, human or
divine. We are reminded of the withdrawal of charis
during Hesiod’c Iron Age, when men would no longer keep
oaths and could not be relied upon for moderate, loyal
behaviour, but indulged in hybris (0p.190-192).%3
Ixion broke the rules that governed a healthy society:
he was not able to bear the responmsibility for his
great privilege, the #debs éA?os of enjoying consort
with the gods (26). Instead, his hybris, great as his
honour had been, led him to blind infatuation (28), and

he lusted after Hera, ignoring the boundary established
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between mortals and immortals. Ixion’s action trans-
gressed the ‘measure’ appropriate to his position (34);
further, he didn’t reciprocate the kindness of his
hosts Zeus and Hera cUpEVESSL .., Tlapa Keovi8ais  (25),
who had offered him a ‘sweet life’ among the gods (26).
His punishment in the first instance was to find
emptiness instead of fulfilment: the woman to whom he
made love was ‘empty’, a cloud, and the sweetness he
pursued was an illusion (quScs Kluxd 37). The empty
choice isolated him and his offspring from society,

from the Chatites.86

As his final punishment he was
yoked to the iunx, and obliged to teach the rest of
mankind the lesson that is vital to all society, a
modJKoLvVEY ... a’MdL’M (41), that one must pay back a
benefactor with ‘gentle returns’, over and over again:
Tov c&cp&e’md ﬁsav.ﬂs
3'.10:.(5;\7.3 EWOLXC}U‘:\/OUS n'vs:s@m.
(Pyth.2.24)

Like the wheel of punishment that is ever whirling
round and round (23-24), the cyclical, reciprocal acts
of kindness are freshly renewed as people respond with
gentleness to each other.87 Repaying kindness is
expected in a healthy society, as much as is the
discharge of a debt ( r{vesGar ); gratitude is not
enough, but actions are called for (hpouﬁa?s), and the
cycle never stops, but fresh favours are proffered and
requited (gHOLXo;Lévous). This is the domain of the
Charites; this is the place of charis in society.

Favours that a king bestows on his people call for
the reciprocal action of praise from his grateful
subjects, as Penelope reminds the suitors, with the
words Xféﬁ e e&chéuml (0d.4.695). Pindar precedes
the story of Ixion in the Second Pythian with the
example of Cinyras, the mythical king of Cyprus who
brought divine 3)&5 to his island in the form of

wealth (Nem.8.17-18). His subjects, unlike Ixion, knew
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how to handle their gkﬁcs , and respected the rule that
praise is the compensation due a king for his areta:

Iheis SE ns iréhesgev adhos vqp

edayea pufaAcaclJ Vvl drcw? aperds .

KedaSeovre  pEv ApGe i(wa'(aav oMd KIS

Gapar Kumpluwy

(Byth.2.13-15)

The fact that the Cypriots®’ praise is enshrined in
‘melodious song’ (Ebaxgi cee UPVOV ) means that, like
well-composed poetry, their praise ensures the
continuation of the king’s name and fame down through

88 This is charis, emerging

the generations.
spontaneously in response to acts of kindness; it is
‘filled with awe’, and ‘takes the lead’ in requiting
the benefits conferred:
5&:1 §¢ K‘P'S
Gidwy ol Twes avil E?xwl Jﬂ(SoP{vm
(Pyth.2.17)

Pindar follows the mythical example of Cinyras
with a brief contemporary reference to a Locrian
maiden, who shouts the praise of Hieron in front of her
door (19-20). The Syracusan despot, whose victory is
celebrated in the ode, had intervened to prevent an
attack on Locri by Amaxilas, the tyrant of Messana and
Rhegium.89 The maiden “shouts aloud’ (Jka, 19) in
gratitude for the security Hieron has brought to her
and to the rest of Locri (20).90

The three exemplars, Cinyras, Hieron and Ixion,
underscore the strong obligation ( Jroiv’ ,14; rivesQac, 24)
to render praise that is due. The epinician poet, like
the Locrian maiden, gives his voice to the gratitude
and awe of the people. This is epinician charis,
sharply contrasted with caluany (87), which was
characteristic of the poetry of Archilochus (54-56).
The poet, like the Locrian maiden or the Cypriots,

/
gives loud unequivocal voice tc ine praise of a ﬁacdeus
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(63, 67, 86). Unlike Ixion who would dishonour his
patron and lose the blessing of the Charites, Pindar
wishes to stay on the inside of his society by
honouring his patrom. His closing words in the Second
Pythian express the wish that he will continue to
consort with the 55dad by pleasing them.

The Charites in Pindar give their blessing to a
society governed by social charis, by the rendering of
favours or praise that is due. The lesson of Ixion
describes the obligation to do this as akin to the need
to discharge a debt, to abide by the laws of charis.
Failure to do so can result in abandonment by the
Charites. This abandonment signals a fracture in
social relationships, a lack of fulfilment of one’s
desires, in sum, emptiness and isolationm. The
Charites’ blessing, on the other hand, confers peace,
gentleness and the sweet enjoyment of accomplishment.
In the epinician context, this means glorification for
the victor. A winning athlete is beautified by them as
he is beatified, singled out for divine benevolence
which is recognized as a radiant gleam or even as a
passionate blaze. For the poet, association with the
Charites empowers him to write persuasive verse, to
compose immortalizing song in their light, making the
victor and the victory flourish anew. This is the
epinician version of the prosperity enjoyed by the
early inhabitants of Orchomenos, the first recipients
of the blessings of the Charites, whose life and whose
land flourished under their patronage.

Receiving the gift of the Charites, charis,
provided the highest form of gratification that could
be experienced in Pindar’s world. When an individual
was awarded the charis of wealth or fame, he became
3)&!05 » and enjoyed the mortal state of bliss that
most closely approximated the divine. Of these two

aspirations, the desire for fame was the greater, the
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‘crown of possessions’, and it was to this desire that
epinician poetry responded. It assured the victorious
athlete that the momentary flash of glory would endure,
in that his name and achievements would be commemorated
long after his death. The praise-song, then, was the
answer to the precariousness of the mortal condition,
in which joy was ever short-lived.

Epinician charis was not awarded by chance: it
was a culminating adornment upon something good,
acquired by human effort and skill. Hence the poet
‘shed’ or ‘sprinkled’ his charis, as the officials in
the games had crowned the victor’s success. It created
a bond between the poet and his victor or patron, as
both stood to gain from the production of the song.

The mutual gratification of poet and patron, of victor
and his community and kin, and (by poetic convention)
of victory and song, reflected that complex system of
requital which operated in the epinician experience,
and charis, with its potential to exact reciprocal
pleasure, was the one word best suited to encapsulate

the experience in any of its phases.
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NOTES TO CHAPTER NINE

l. This is found in five of the odes: 3.96, 5.187,
8.20, 9.85 and 13.204,

2. &—Xa#@ivu;,—AﬁBq . H. Maehler, Die Lieder des
Bakchylides (Leiden 1982) (hereafter: Maehler), ad
3.96, points to the living awareness of the
etymological significance in the word since Hesiod’s
Theog.233~-236, which describes Nereus as d)qUég,
explaining that he did not forget ( AqBerar ) the
themistes. Maehler cites examples from Pindar that
demonstrate his retention of the sense of Nicht-
ausserachtlassen in the word. 1In Bacchylides, this
‘non-overlooking’ is the function of the poet, who
overcomes the silence which would otherwise shroud the
victor’s success,

For a bibliography on the subject of &A&Qum in
early Greek thought, see L. Woodbury, "Truth and the
Song: Bacchylides 3.96-98," Phoenix 23 (1969) 333,
n.10. To this must now be added the discussion of
&Aqgt(q in Charles KRahn, Part 6 of The Verb °‘Be’ and
its Synonyms, Philosophical and Gramma ical Studies,
ed. J.W.M. Verhaar, (Dordrecht 1973), 363-366, and J.P.

Levet, Le vrai et le faux dans la pensée grecque
archaique (Paris 1976) 78-~105.

3. In the eighth ode (20) Bacchylides begins his
praise under oath, and affirms: ,

kopmagopaL - ¢3¢ draBelar §2 ndv lapmed Xpéos
He will proclaim the victory loud and clear, and the
whole affair can shine in the light of public
disclosure. The content of the revelation follows:
the boy has surpassed all others in scoring such a
number of victories in a short time (22-25). He has
unveiled his potential, proven in victory and
proclaimed in song.

The illumination which accompanies an unveiling
reaches a culmination in Bacchylides’ grandest
epinician, the third. The polarity of darkness and
brightness forms a leitmotif in the ode, initiated by
the ‘unveiling’ of Hieron’s wealth in his gift to the
god: he ‘kept his towered wealth unhidden in the black
mantle of darkness’ (13); ‘the tripods flashed gold in
front of the temple’ (17); the blaze of Croesus’
funeral pyre is quenched by a black veil of cloud (55-
56). Hieron’s gift of gold (65), gold that represents
joy, gd?Po‘JV1 (87), earns him the immortalizing light
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of praise, praise that ‘unveils’ his beautiful deeds
instead of condemning him to oblivion:

a'lpera“\ 10 pev  ev s Bec .
ggarwl é’,}.a fwpare [pt’”os,i\)/\a
ouda v HT@“J
(3.90-92)
For the association of light and é)q&dq see
Levet, op.cit. (above n.2) 100.

4, “égms means ‘lawfully bormn’, ‘born of wedlock’.
The' feat of the victory performance becomes the
legitimate parent of the song that continues to sing
its praise long after the parent is dead.

5. The supplement xpﬁ of Renyon is generally accepted.
This word introduces one version of the ° fofes -motive’,
a convention in epinician poetry which was isolated and
discussed by E.L. Bundy, in Studia Pindarica (Berkeley
and Los Angeles 1962) 1 & 2, esp.l1.10-12, 21-22, 2.57,
67, 85. What is of interest in Bundy’s account for
purposes of this study is not the structural
contribution of the fpécs -motive, but the social
practices which gave rise to the use of such words as
Apﬁ , OTr Xpéos , npéﬁn etc., to describe the role of
praise-poetry. Bundy characterizes this "necessity or
propriety that determines the relatiornship between song
and merit" (1.10-11) as the fulfilment of desire:
words like pu§Bds and ypisis "express the natural
yearnings and fulfillments of th= activities in
question” (10), and "song sets a permanent seal on high
deeds" (11).

The passage under consideration bears a striking
resemblance to Pindar’s Isth.1.43-45, as was observed
by Maehler:

2 ’
viv  EVPEVTEG SV ‘,’5""0?‘*' KO POV

v
qu QQCVCP au € ¢6'Puv
Km';p.n,s '

6. So R.C. Jebb, Bacchylides (Hildesheim 1967)
(hereafter: Jebb), ‘for truth’s sake’, and D. Gerber,
Lexicon in Bacchylidem, (Hildesheim 1984)‘acc.sing. pro
prep.c.gen.’. But H. Fridnkel, Early Greek Poetry and
Philosophy (Oxford 1975) 128 n.26, accepts it as
appositional, with the opposite meaning from the Klwﬁmp
XJPW of Hesiod’s 0p.709. See below n.l7.

7. So taken by Kenyon, and followed by Jebb,
Wilamowitz, Gentili and others (see Maehler ad loc.).

8. H. Fridnkel, op.cit. (above n.6) 464, translates as
"men will also perform the friendship-gift of the
sweet-singing nighsingale of Ceos". 1In n.44 he rejects
the reference of Xaps to the poet’s charm, citing
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Pindaric parallels to argue that " f2p's 1is much more
likely to signify the ode itself as a pleasure and a
gift of friendship".

9. D. Gerber, op.cit. (above n.6) s.v. Xapis, ad loc.:
‘the charm, beauty (of song)?.

10. Annt P. Burnett, The Art of Bacchylides (Cambridge
Mass. 1985) 76: "Bacchylides’ unforgetting song - a

repayment, a gesture of gratitude and a graceful act
all in one."

11. E.g. in comparison with Pindar’s self-description
as ﬁa@& in nature, knowing many things, an eagle of
Zeus compared to others (i.e. poets, probably
Bacchylides and his uncle Simonides), whom he calleg
‘crows’ chattering away in vain, With this self-
inflation may be compared 01.1.115, where Pindar wishes
his skill to be recognized as foremost in the Greek
world.

A reference to Bacchylides’® powers in 3.97 is not
untoward, however, given the occasion of the poem and
its significance for the poet. The description of
himself as a ‘honey-throated nightingale from Ceos’ is
appropriately discreet self-praise.

12, or 1.146: oir |anckhapos Kadd¢ , or 9.82:
TC... Kkahoy

13. Maehler (ad 96-98) quotes Frinkel (above n.l0),
and adds: "Nach den Versen 92-95 kann der ‘laudandus’
nur Hieron sein, nicht B.; die Gedankenreihe ‘Hieron
ist gesegnet =-- den Erfolgreichen muss man preisen’
kulminiert in dem Satz ‘Man wird das Lied singen’."
Maehler points out that the gesture of the poet (i.e.
the charis, his song), following up Hieron’s successes,
is analogous to the thought contained in the first part
of the conclusion, where the Muse nurtures success
(92). 1In his comments om 97 ( r,¢ quﬁg{b Xd o)
Maehler points out another structural advangage of this
interpretation: Jpv fee recalls the B}veu of the proem
(3) and pedfglwssos together with 4dp:s (the poet’s
gift) picks up the ref¥nce to the Muse-with-sweet-gift,
xAuKJSng Koi , also from 3. 1In a kind of ring-
composition, the ode opens and closes with the idea of
singing the sweet gifts of poetry.

The case for taking yip./ as a preposition in this
passage was made by L. Woodbury in "Truth and the Song:
Bacchylides 3.96-98," Phoenjix 23 (1969) 331-335.

KaL pediyMl6gce Tis Opvqses xapiy Kqias &ré%c'vcs becomes
"there ghall be a song of praide ... and by grace also
of the honey-voiced nightingale of Ceos". This
interpretation leaves Jp«’éu (normally transitive)

without an expressed object (although see Woodbury’s
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n.l2, 334); it loses the structural virtues elicited
by Maehler and leaves us with a syntactic inconcinnity
in English.

14. The use of the future tense (indicative),
particularly in the first person, occurs frequently in
Bacchylides and Pindar, with reference to the
performance of the victory-ode. E.L. Bundy, op.cit.
(above n.5) 1.21, has isolated this as another
"conventional element of the enkomiastic style", which
"never points beyond the ode itself, and its promise is
often fulfilled by the mere pronunciation of the word".
The same case was made for the imperative-future
statements in Pindar, in W.J. Slater, "Futures in
Pindar," CQ NS19 63 (1969) 86-94. While it is
important not to place a great deal of confidence in
the biographical reference to the phrase 15 CUvASEL
which follows a familiar pattern in epinician poetry,
it is important to note the familiar claim in this
(substantiated by the Muse’s nurturing of the light of
areta, 91-92) that the ode confers immortality upon the
victor, and this can only happen through the (actual,
not conventional) repetition of the ode in the future.

1

15. Explaining the dev as an appositive, ‘zur

Freude’ or ‘als Dankesgabe fiir Kleoptolemos’.

16. E.L. Bundy, op.cit. (above n.5) 1.5 n.18. Another
close Pindaric parallel is found at Pyth.l11.9ff,, where
Kedla§qder again takes a double object and the whole is
represented by j4p.w . Like the Bacchylides passage, a
shrine is being celebrated in song, and 1‘@' is
followed by the dative case:

b'(afm Bcl,,ud feoav  NMubBdva Te kat  cpleSikav

§3s OpGarev _ xedaliser: 5x3a 6&:‘£5népa

nranO}cgcl ndacs ' o

yap agwie e Kfpas (Pyth.11.9-12)

17. A candidate for the first use of yzoiv as a
preposition in Greek literature occurs in Hesiod’s

I,ulSE l)ebSeG@m. 5’&&0’60’5 Xal‘ow
(0p.709)
Most scholars agree with M., West, ed., Hesiod, Works

and Days (Oxford 1975) 128 n.26, who translates
spiv as ‘a grace consisting of mere words’ (i.e. an
appositive).
Prepositional candidates occur in the lyric poets
preceding Pindar and Bacchylides. Semonides provides
one:
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&V:[F é.:' b.'.w‘ I,L:«IJL(I'-- 9UH1\S¢‘ZU Samit.
Kar - otxol , 'Sccu peipsv q dvbpuisey yapuw

eopevda pupes £s pagqy xepléderat

(7.103-105 W)

Semonides here accounts for a marn’s short-lived
equanimity in his own house either by fate sent by the
gods or by the favour of mortals. Given that potpa
does not evolve into a preposition, and that both potpuav
and X#“V occur here in the same syntactic position,
both are likely appositive explaining Bupq GV o,

Sappho, giving voice to Argem@s inaher,plea to
Zeus for virginity, says Bgt kar  1abe fevdov EHGV ﬁ@w
(fr.44a). ydpw here is the object of veisoV , ‘nod my
Pleasure’, ‘grant my desire’ (cf.Soph. 0C 248 veJdan./
rav aSéxqrov  xapnw ).

In the second book of the Theognidea we find
another instance of Eyﬁv Xin , but it follows an
intransitive verb: . .

o0Sapa  mw  Kardpeivas 2(;‘1»/ Yaod, Al Udo  magad

ateL aouBalqy éppeat  dyyedoqy

(1373-4W)
In this (more difficult) case ;JnJ is probably aa
appositive standing for an internal accusative in the
verb, ‘you never wait a waiting that is my pleasure’.
The construction is beginning to detach itself from the
verb and this instance is a clear foreshadowing of the
adverbial accusative X‘P' which exerts prepositional
force.

18. Herodotus 1.90 provides a gloss on this charis of
reciprocity. Croesus, he says, after his fall, asks
whether such thanklessness is customary for the Greeks
( e axapigioudL vo'Hcs ewat, s EMguicoiée Decige
cf.1.87 €Ll ol KE Yapi6 pEvey é§ av'ted ébu:p:’lgo’ ).

19. "The Burners: A Reading of Bacchylides’ Third
Epinician Ode,"”" Phoenix 38 (1984) 111-119.

20. Divine favour, like epinician favour, bestows
tima, honour. In the ninth ode, Bacchylides praises
Phlius, the victor’s city. The text is lacunose, but
it would appear that dwelling in Phlius is a divinely-
bestowed favour, a charis (97). The favour demon-
strates the gode’ tima, for the city is Becﬁ%quQ (98).

21. Who combines it with e.g. $J)cs, qrs o Piscs.

See Maehler ad loc. Maehler raises the question
whether Bacchylides might be playing on an etymological
connection between ylaivw and PYuves here. The
association of the two is perfectly natural on other
grounds. 'See the text following. Por epinician song-
weaving, see J.M. Snyder, "The Web of Song: Weaving
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Imagery in Homer and the Lyric Poets,”" CJ 76 (1980-
1981) 193-196.

22, Jebb, ad Bacch, 10.17-20, and F.J. Nisetich,

"Olympian 1.8-11: an Epinician Metaphor," HSCP 79

(1975) 59, n.l7. Pindar gives a prototype for athletic
contexts in a Cyrenean bride-race. The winner in the

race to touch the robes of the Libyan princess secured

his bride and was showered with garlands and leaves(&ﬁdgnﬂlﬂ.
With this may be compared the wedding procession of

Helen and Menelaos, described by Stesichorus(187 PMG).

The bride is showered with quinces, myrtle leaves,

garlands of roses and violets.

23. So B.L., Gildersleeve, Pindar, Olympian and Pythian
Odes (Amsterdam 1965) (hereafter: Gildersleeve) on
Pyth. 12.5,4r5¢&v@y¢ , ‘the song as well as the
wreath?’,

24, c‘({og.q 6tefavees iAaGocy  (Nem.7.77) This is
followed by a rich and delicate periphrasis for the
Muses’ threading coral and ivory to fashion a crown for
the victor.

25. As the crowning of the victor was accompanied by
the public proclamation of the victor’s name, family,
city etc,, so Pindar with his wreath-imagery is
(metaphorically) taking upon himself the role of
herald/proclaimer. So argues F.J. Nisetich, op.cit.
gabove n.22) 55-68, in an attempt to explaim 01.1.8-9,
°0ev 6 noXéQaros "J,,wos &H(f!éi/\z\irdt./foéz.)/ yqu’gsu.

While the song/wreath metaphor occurs sometimes in
context with the victor’s name, it frequently (as here)
does not, and the metaphorical associations are not apt
to be limited to this. At times, as we have seen, the
allusion appears to be to the GdMoﬁaX&; of a fortunate
individual, or even to fabric-weaving. For a critical
appraisal of Nisetich’s success with 01.1.8-9, see D.
Gerber, Pindar’s Olympian One: A Commentary (Toronto
1982) 27.

26. Although the same combination of garlands/poem and
Charites occurs at the end of the Ninth Nemean (53-54),
an ode likely composed much earlier than the Fifth
Pythian or Bacch.5.

27. The combination of violets, glory, moist fresh
growth, garlands and springtime -~ the particular
configuration that was important to the Charites in
cult and literature -- occurs in a Pindaric dithyramb
for Athens. At the spring festival in Athens the
procession makes its way to the glorious ( goghe’ )
agora, where they receive garlands of violets. The
poet is ushered inm, 404 &3)é¢ from Zeus. The rites
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enjoy ‘bright’ symbols (¢vapyea ); spring brings with
it ‘nectary growth’(DithyrI b 75 (45) 5-15),

28. The identification of poet with victor is probably
metaphorical (cf. the identification of the poet with
those who would ‘garland’ the victor), although Jebb
sees in Qgpgﬁi¢mmL a reference to victory in poetical
contests, citing as evidence epigr. 1.2ff., noAcas S’ ¢v

&sdkpa ' Modéi«/’ Kaiw apliriBec ELKKJX(SH stefavels

29, Jkﬁhci » 10. Garlands, like charis, are added to
something already set apart as beautiful, honoured,
blessed etc. They are the culmination of, they bring
perfection to, something already good.

30. Becoming 60@% implies increasing one’s skill as a
poet. For the connection between 6ofpia , 66(9:525914. and
skill in poetry, see L. Woodbury, "Ibycus and ,
Polycrates," Phoenix 39 (1985) 200-201. Snell altered 1
to 4 , following Solon’s 1.51ff., which identifies both
poet and prophet as “Wés « Jebb, retaining& , 1s
obliged to contrast 6ipcs with one who is honoured by
the Charites. Of the latter, he says, "Here, probably,
it is the successful athlete of whom the author is
chiefly thinking," and cites Pindar’s Nem.10.38,

£6ay wy ”P& as a parallel. But Bacchylides is
demdnstrating the affinity between poet and prophet,
and this through receiving tima from the Charites. On
Jebb’s ‘misunderstanding’ of the passage, see Maehler
ad loc.

31. This dimension of charis is not less vital in
epinician poetry than it was to Achilles and to the
other Homeric warriors who fought for their portion of
time. In a shame culture, being publicly honoured
makes one ‘flourish’ (r1iBalev , B.10.40). Bacchylides
is, however, conscious of the contingency of such tima;
it is ultimately a gift from the gods, hence one
obtains tima from the Charites ‘by lot’.

32. Aglaia was specifically mentioned as the companion
of the richly blessed Hieron in his great victory at
Olympia in 468 (3.6). But the favouring by this Charis
obliged him to glorify Delphi with gifts, an action
that was highlighted by the poet with verbal and
metrical responsion. Hieron’s victory ¢u/¢ Acdaiac (6)
is answered by the command of 22, ;KAGZSZKEQ. See A.
Carson, op.cit. (above n.19) 113.

33. These are, of course, variations on the ,Wécs -

motive discussed by E.L. Bundy, op.cit. (above n.5)

especially 1.10-11, 2,5,67. Of the connection between
apis and such words as Atpov  Oor “doive , W. Schade-

waldt, Der Aufbau des Pindarischenm Epinikion (Halle
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1928) (hereafter: Schadewaldt) 277, writes: "Die
schuldrechtlichen Begriffe Aurpey , arowva , deren er
sich dabei bedient, gehdren zu jener bei Pindar so
bedeutsamen Vorstellung, nach der zwischen Sieg und
Lied ein reziptokes Verhdltnis besteht: griechisch
heisst es mit einem Worte X“Oﬁ M On the occurrence
of the * ypfos -Komplex’ 1n Pindar, see Schadewaldt, 278
n.l. As examples with 6 he includes Pyth.2. 17
01.10.17, 01.1.18, Pyth 18 64, and Pyth.1.75.

H. Gundert, in Pindar und sein Dichterberuf
(Utrecht 1978) (hereafter: Gundert), adds as examples

of the motlte, Pindaric passages with f@o(@bwﬁ s ECLKLS
ﬂp[ﬂEL . Apq (125 nn.195-196), and dheldev npassecy
TWEW , Teheiv »  rédos s KaTaT Qu.u (n.201). For the
victor, Gundert writes, the charis of the song is
compensation or reward for his output, expenditure
(43). For examples of the song as avrd , ameiva ,
GHGtSu , weBés, Mrpev, a reward for poxbee ,  advec,
5Aﬁ111, see nn.205-207.

34, Gundert, 31, writes of atScla /Jps : "Solche
Charis ist, vom Empfangenden aus gesehen, Bewunderung,
Verehrung, Dank, vom Gebenden aus das Gewinnende,
Verehrungheischende; objectiv gesehen ist sie die
Einheit dieses gegenseitigen Verhdltnisses." With the
impressive ‘visibility’ of the athlete Gundert (40)
compares the fallen soldier in the martial poetry of
Tyrtaeus (fr.lOW 29), who 1is Qq.os 1Séiv , as he was
ipatos and KdAOS to women while a11ve. In epinician
poetry it is the victor who is E& rés (n.174)., For the
subjective/objective power of aidos in divinity, cf.
Metaneira’s vision of the goddess Demeter (H.Dem.214).

35. E.g. 01.10.17, where Hagesidamus is obliged to
‘bring charis’, i.e. to thank, his trainer. But charis
in Pindar never implies simply ‘thanks’, without the
associated benefits of ‘glorifying’, ‘praising’ etc.
Cf. 01.8.54,65, where xudcs and yipas come to the
trainer. Hagesidamus is asked to tring charis to his
trainer ‘as Patroclus did to Achilles’ (18-19). Pindar
seems to be drawing from the same traditiorn which
inspired 01.9.70£ff., where Patroclus offers abiding
support on the battlefield to Achilles when all the
Greeks flee. If this is the incident the poet has in
mind for 01.10, then Hagesidamus is advised to stand
beside his trainer in his moment of glory, bringing him
the charis that is his due.

36. Could the poet have in mind here the patronage of
the Charites over the city and victor as they celebrate
success? Not only does he use the phrase UV X&Pntss.J
elsewhere of the goddesses (Pyth.9.3, Nem.5.54,
Nem.9.54, Nem.10.38, and Isth.5.21), but he includes
the name of one of them, Thalia. 01.7 begins with a
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reference to the 6uPﬁ06;cu /JPN (5) and to Ay,

weélpws (10), and ends with manifestations of this
Xxapis ( Barlat ). The same ring-composit'gn is used by
Pindar in the First Pythian, where the cpwg‘ at the
beginning is answered by QéPFW&‘“ at the e 3 (97),
with parallel movement from the divine to a
demonstration thereof in celebration.

/
37. Cf. the a5paxoup‘at offered to Pelops in 01.1.90.
Blood offered to dead heroes gave them life: the dead
ancestors of the victor share living 6ﬂﬁc5 through
sprinkles of song.

38. Gildersleeve points out that the phrase xuix vipey
inderv is sacrificial (cf.Theog.416).

39. Cf. thh.9.93,ﬂwhere vinningqthe games 1is
described as v {uvw! femovapevey ed. For the importance
of the athletic events as paideia see Gundert, 32 n.l.

40. On the bonding between members of the community
established by charis that is at once a ‘free’ and an
‘obligatory’ service, Schadewaldt, 277, n.2, and
Gundert, 32, quote Stenzel, GGA (1926) 203, who says of

d9$ : "wie 8o viele griechische Worte schillert es
gﬁr den, der seinen Gehalt durchaus mit einem deutschen
Worte einfangen will, zwischen ganz verschiedenen
Bedeutungen hin und her, solange man es fiir ein Moment
an einem Individuum ansieht; es bezeichnet vielmehr
ein bestimmtes Verhdltnis von Menschen zueinander, und
zwar einen idealen Mittelzustand von Freiheit und
Gebundenheit, von Selbstdndigkeit und Zugehdrigkeit,
eine auf irgendwelcher Gegenseitigkeit beruhende freie
Leistung..." Franz Dornseiff, Pindars Stil (Berlin
1921) 4,117, adds to this interpretation of ¢y KGlvw
$Takel's the view of poet as prophetic voice of the
community.

4l1. Cf. 01.4,4-5, where ‘§5NCL' succeed, and

’ rejoice at the news:

five! 8’ 0 mpugsivTwy ) .,

fsavav alrix’ aygcrlav morl YAUKELAV  £6Ace

In this, Pindar is progably referring to the

reiationship between himself and the victor, using

éi;ﬂﬂ and 4i,( as generalizing plurals to refer to
saumis and himself, respectively. Pindar, the ¢6Acs
(cf. Isth.8.69, abk ), takes nleasure in the success

of ‘friends® like Psaumis.

42. What begins as a social convention between people
(i.e. the interrelationships among poet/community/
patron) becomes a poetic convention. For the
description of the song as ‘fitting’, see Gundert, 125,
n.195, where he cites Pindaric examples. For citations
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of the victory and song expressing an ‘inner
connection’ see Schadewaldt, 277 n.l.

43. For Pindaric examples of the victory as charis see
Gundert, op.cit. (above n.l) 123, n.173., The song is
described as a charis in Isth.l.6-7, Isth.3.8, and
Pyth.3.72-73.

44, See L. Woodbury, "Pindar and the Mercenary Muse:
Isthm.2.1-13," TAPA 99 (1968) 527-542.

45, For a discussion of the Gi\la ©of composing praise-
poetry, see M. Bowra, Pindar (Oxford 1971) 387.

46. At 01.1.18-19, Pindar describes the impulse to
compose the epinician as beginning with ‘thoughts most
sweet’, and the victory as a charis:

el n ree Tifas e kat Ceprvixou /'(a/‘o:s

vésd dmo  glucutaras iBpce  @poviiEi .

See D. Gerber, op.cit. (above n.25) 45, for a
discussion of the influence of the victory on Pindar’s
poetic imagination. The song becomes a ‘necessary
companion of the victory’ (46). Charis-pleasure

stimulates a response.

47. He acknowledges his aspiration at the end of the
first Olympian ode to ‘consort with victors all his
life’, and to remain the most far-famed poet in the
Greek world (115-116). Cf. Pyth.2.96: &fovra §° cin

KE  Tols AEaB&s bpi A,

48, This use of the word ydgés, like Xp&s (both
financial terms) is proof that Pindar’s pleasure came
from rewards that were not exclusively mercenary.

49. I take polovrwV as genitive absolute, and Zpb:
with L?sev (as Gildersleeve). This gives the picture
of an emanation of charis encircling the family group,
bonded by their joy, and does not restrict the charis
simply to the returning victors as would be the case if

oAovTwV depended om aub. . This more generalized
charis fits well with the following picture of the
widespread t’,(B(:&. that greets losers.

50. Similarly, ia Pindar’s dithyramb for Athens ,
(fr.75.2), the Olympians are asked to send «lurav Xapiv
upon (¢fic ) the festivities. Divine favour is by nature
glorifying, and in the pithygamb is adds to the already
glorious assembly (tunXa’iﬁqu, 5).

51. ﬁao&pzpod Es)év ! YritatoV (01.1.99-100). The divine
origin' of ‘the charis of song is captured in fr.l4l:

Bos o favra Tét/)KuI\l ) ﬁ:cfo’is
~ ’ > ‘- /
Kai X“P'J aOLSﬁ fuTeveL
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52. Pindar borrows this epinician language to describe
his encounter with the hero Alcmaeon: he rejoices,
then casts garlands over him and sprinkles him with

song (Pyth.8.57).

53. Charis is pictured here as drops of delight
distilled over the victor by the poet and the komos.

In the Sixth Olympian, Charis itself effects a physical
transformation of the victor’s body by distilling
glorified beauty over him ( gixlea Popqiv).

54. ﬂ_.lo,gs‘gﬁ, Ql.l.llz, Cf. BaCCh-3091-92.

55. Hieron suffered from the stone and had to be
carried to the battlefield on a litter. See L.R.
Farnell, Critical Commentarv to the Works of Pindarx
(Amsterdam 1965) ad Pyth.l1.47-57.

56. This reading takes Xé“ as an appositive, the
blessing of Zeus representing what follows -- the
transformation of Theban fortunes. A more interesting
interpretation has been suggested to me by E. Robbins,
namely that yapiv could be the direct object of
RETAUE, Jpech. This gives an even more precise
parallel 'with Pindar’s wish: he would ‘give’ the
charis of health (from illness) as Peleus and Cadmus
‘changed to’ the charis of Zeus (from suffering). It
also anticipates the repetition of this same pattern:
three daughters bring Cadmus hardship (Autonoe, Ino,
Agave), but Zeus comes to the bed of Semele (97-99).
The problem with this interpretation is in accepting

] I3 . 7
Xapiv as the direct object of tgrap;d{aHQVCL . The
verb occurs transitively elsewhere: ur. Phoen.832-
833, éréag ETépacs Fcraﬁgggoyéva (where the sense of
the passage i$ reminiscent of Pyth.3) and 01.12.12a,
£6M0  Pabb mipares iV ikpE Merdperfad fpivw . The two
parallels are not exact, however. In the earlier
example, the condition changed for is in the dative
case, while that changed from is in the accusative
case. In Pyth.3.95-96, the accusative XapwW is the
condition changed for. 1In the passage from Cl.12, the
condition changed for (¢gAdv, cf. XJPJ ) is in the
accusative case, but the verb is not in the middle
voice. This may not be a serious objection, since
psrayec¢$peVOcof Pyth.3.96 could simply be a more
personal construction. Puupg;@oyevOL is found at
Nem.10.55 used intramsitively, but the comstruction
there is quite different from Pyth.3.95-96, and
requires no direct object. Another objection to
reading dpiv as the direct object in Pyth.3 is the
word order, the fact that Adpiv 1is separated from the
participle by ex oréuw. éLt zaF&UAJ islalso
separated (by the participle) from € mpotépw/, and the
whole passage would represent a good example of
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/
3

) /s P
interlocking word order: &.3s XéPJ £x Qﬁfepu-;wraka¢vyeuL KApa T
e ,

Maehler takes Xd" in this passage as an
adverbial accusative, J.B. Bury, The Nemean Odes of
Pindar (Amsterdam 1965) p.10, . . as an appositive. As
an appositive it has a parallel in the First Nemean:

s ) eBev aSuanqa
Upros  opuatar  Ofuev
’ ]
alvov aglhomobud 7 A , ,
tyav Yamwy, dgves Acrvaccu xapw
The praise-song comes from Ortygia to Aetna to render
praise of Chromius’ horses which won the chariot race
at Nemea, This is a charis for Zeus of Aetna, an
honouring of the patron god of the city. The genitive
qués is objective; Aiwos of Pyth.3.95 is subjective.

57. Theognis can assure Cyrnus that, preserved by the
glorious gift of poetry, his memory will be kept alive
as long as the sun shines over the earth (247-257),
Ibycus can make a similar promise to Polycrates
(fr.1.46-48, 282 PMG). The poet, too, is rescued from
oblivion: Sappho claims that she will live on as her
poetry =-- of high quality and divinely inspired --
will continue to be recited and praised, whereas an
inferior poet will disappear into the obscurity of
ordinary mortals at death (fr.55, fr.193). Pindar
holds out the same hope for himself (01.1.115-116), and
Bacchylides with quiet confidence links his own name
with the immortalizing praise of Hierom at the end of
his third epimician (95-97).

58. High achievements and songs to commemorate them

are inseparable as the highest goals of human life at
its youthful prime: together they mark one as truly

blessed, o)&os (Isth.5.12, cf. Nem.1.10-12, 01.11.1-
6).

59. This calls to mind the advice of Solon (Hdt.1.32)
that no man should be called \Pos before his death.
At the opening of Pyth.l10, PLndar describes Lacedaimon
as o\fla and Thessaly as “qxa “ but feels obliged to
explaln this boast that xsnmoa xmpo« by the fact that
he is summoned as poet by the victory and by his
patrons.

60. Bacck.3.22; 5.50; Pyth.3.106.
61. The image of the victor ‘aloft’ is conveyed by
Pindar’s describing him as ‘winged’ (01.14.24) or

‘flying® (Pyth.8.90). Cf. n.36.

62. I.e. on the fertile plain, in full view of the
river (see the map, Chapter III above p.6l). Some
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commentators argue for its being a processional hymn,
but as W.J. Verdenius points out,"Pindar’s Fourteenth
Olympian Ode," Mnemosyne 32 Fasc.l-2 (1979) (hereafter:
Verdenius) 29, it would then be difficult for the
public to understand and appreciate it. He cites the
parallel of Pyth.ll, performed in the sanctuary of
Ismenian Apollo at Thebes.

63. Curt Sachs, The Rise of Music in the Ancient World
(New York 1943) 248, Verdenius, 30 adds the account of

Aristotle (Pol1.1342b30-33) that the Lydian harmony was
considered most suited to the age of boyhood.

64. Orchomenos is Minapx , ‘sleek’, ‘fat’, ‘pros-
perous’. The Charites as overseers could make
Orchomenos prosper. The notion of the ‘benevolent
look’ of the divine occurs in the poem not only with
MiJiw , but with xwpos (16,22), Verdenius, 29, suggests
that ibci6* is to be translated not ‘who sees’, but ‘by
looking with favour at’.

65. Most commentators prefer to keep the literal
meaning of aifvaos , ‘ever-flowing’, although Verdenius,
24, argues for the generalized ‘everlasting’ (see also
LSJ aevaqs ). But in the only other Pindaric passage
where the word occurs it is used of fire (Byth.1.6),
indicating continuous movement, and assuming that the
singers were performing beside the ever~flowing
Cephisus, the word here would most likely preserve some
of its literal meaning.

66. Verdenius, 28: "It is especially Thalia who will
be able to make the song a truly festive song, because
she is the personification of festivity (Baria) » [
n.40 he traces the association of the Charites and
feasts back to Hes. Theog.64~65. Andrew M. Miller,
"Thalia erasimolpos: Consolation in Pindar’s
Fourteenth Olympian," TAPA 107 (1977) 226ff. rejects
the explanation of the particular prominence given to
Thalia given by Wilamowitz, Pindaros (Berlin 1922) 151-
152, namely that she was most appropriately singled out
for a young victor. Miller points out that the common
noun Baia during the archaic period commonly meant
"nothing other than ‘festivity’ or ‘feasting’" (227-
228), hence she would be singled out to look with
favour on the komos. Miller stresses the physicality
of the Quk-cognates, suggesting that Thalia imports to
the present context the notion of material abundance.
On the use of baila in Pindar, J. Duchemin, Pindare
poéte et prophéte (Paris 1955) 240 describes "l1’emploi
fréquent du mot buia pour désigner la f&te et son
allégresse, dans la soudaine et triomphale explosion
des forces de vie."
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It is impossible to rule out the factor of the
youthfulness of the victor to account for Thalia’s
prominence, but to this must be added her appropriate-
ness as representative of the Charites in Orchomenos,
whose vegetative cult-powers Pindar can easily convert
to epinician. G. Kirkwood writes, Selections from
Pindar (Chico Califormia 1982) 120:

There is , of course, a constant connection
between the vegetational and the zY%stract, and the
Orchomenian goddesses have their vegetational
function, which is embraced by the name Thalia,
broadened by P. to embrace the glow (Aglaia) of
victory and its reward of song, the community
spirit of festivity (Euphrosyne) and gratifica-
tion, forming, along with imagery of light and
gold, one of P.’s principal ways of expressing the
delight and excellence of victory and its
celebration.

67. The song/dance epithets reinforce the shift from
the encomium of the Charites to the moment at hand, a
victory-celebration with its dancing chorus. For the
appropriateness of the Charites as patronesses of the
dance (and a discussion of the possible etymological
connection between xOpés and qu& ) see Duchemin,
op.cit. (above n.66) 89.

68. On the universal validity of the Charites 1in
Pindar, on the particular importance of their divine
gifts to Pindar’s milieu, Gundert writes (30 n.l):

Alles Erfreunde, Liebliche, Schéne -- sagt
Pindar auch sonst =~- kommt von den Chariten ....
Charis ist der gotthafte Zauber, der von allem
Schonen, Késtlichen und Edlen ausstrahlt und

qugs sind diese Gaben der Gotter selbst, die
unst, die sie gewihren, Erfolg, Gliick und
iiberhaupt alle Kala, auch Fihigkeiten, dhnlich wie
Timai.

Wilamowitz, Pindaros (Berlinm 1922) 152, applies
Pindar’s description of the Charites’ dispensation of
things Yap(evra on Olympus to the poet’s wish that in the
interrelation of men charis would rule.

69. ayhaos , 7; norvf' A )d:¢ »133 an% the ‘glorious’
references ghyray &Xagkfuv (21) and xoAnoes zuSégom
(23).

70. I.e. in poetry (60#().

71. Of this unity as expressed in 0l1.7, see D. Young,
Three Odes of Pindar (Leiden 1968) 97 amnd 101:
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Through a variety, then, of expressxons and ideas
associated with the natural increase of living
things, Pindar indicates a variety of complex
relationships between such things as his own
function as poet, Diagoras’ glorious victory, his
family, his city, its history, and prosperity
itself.

Duchemin, op. cit. (above n.66) 240 n.26, remarks of
Pindar’s poetry in general:

Ce n’est sdrement pas l’effet d’une coincidence si
1’effet bienfaisant de la poésie revét 1° aspect de
la puissance vivifiant que les hommes ont de si
bonne heure adorée dans la résurrection annuelle
de la nature, et dont 1’importance en Gréce méme,
4 1’époque la plus classique, nous est de plus en
plus manifest; nous en avons la trace indubitable
dans les poémes de Pindar ne fdt-ce que par
1’emplci fréquent du mot ahm pocur désigner la
féte et son allégresse, dans la soudaine et
triomphale explosion des forces de vie.

72. Duchemin’s translation of ‘fmcmrever Xapis Jubahpios
(65). Eustathius, Life of Pjndar 12.10, glosses this
hapax with «kab’ % 2&¢ ns béMeL

73. Guunegiov Te )('PN xabcs 1g Cada.s v€cy (5).
Although many coomentators have opted for takzng qu
here as a preposition or as an appositive, is be'st
taken as (joint) object of r,ésaw , linked wlth xades
by 7¢ ... T¢ . Gildersleeve derives from the
scholiast’s avrL 100 rav év T Gupmo6{ov (Drachmann 8a)
‘for the sake of them that sat at drink with him’
There is, of course, no nead to assume a prepos1txonal
use of yapy because of the genitive that ptecedes 1t.
There are two other instances in Pindar where s
normally taken as a preposition. For Pyth.3.95 (tﬁm.
1} xapd ) see above p.205 and n.56. The other reads:
170 Kagto €10V S' v ALOALSesst xoPSms D v
80pqsov  yapiv EmtaxTimo

0 ¢S | AvTepEvVOS
(?Pf‘ 5y K (Pyth.2.69-71)

In a poem dominated by the idea of charis (see below,
in the text), Pindar is asking Hieron to look upon his
praise—-song, greeting the Castorion as a charis of the
seven- stringed lyre. The song is Pindar’s gift, and
X“P” is better taken as an appositive than as a
preposition: Hieron’s looking on the song ‘because
of’, ‘by grace of’ the lyre ignores the important
implications of charis in the ode, and makes little
sense. )

C.M. Bowra, Pindar (Oxford 1964) 25, takes the X‘P”
of 01.7.5 in apposition to the wine bowl of 1, and
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translates it as ‘joy of the revel’., Metzger, quoted
by Verdenius, Pindar’'’s Seventh Olympian Ode: A
Commentary (Amsterdam 1972) ad loc., also takes it as
an appositive, ‘Zur Freude des Mahles’. Verdenius
notes that it could be taken as an apposition to the
(unexpressed) inner object of 5w946;rau, but points out
that the double seems to show that Xdpu depends on
Tipaéais . Respecting the double rg in this way has the
added advantage of seeing a structural parallel in
9ff., where {\i¢wcpa. could be understood as taking two
(unexpressed) objects, (4,5 (11, in metrical
responsion to Adpw¥ ,5) and the recipient of the toast.
This was pointed out by E. Robbins in his dissertation
The Concept of Inspiration in Greek Poetry from Homer
to Pindar (University of Toronto 1968) 243ff.

74, Cf. Nem.S5.54, where Pindar speaks of his task as
‘bringing grassy garlands to the portals of Aeacus’
(reading Wilamowitz’ Qén for Q#cd in the mss.).

75. Verdenius, op.cit. (above n.4612) 13: (Pindar)
"feels inspired by the Muses, who as daughters of
Mnemosyne determine the factual contents of a poem
(cf.Pae.6.51-52), and the Charites, who determinc the
effect on the audience." (For Pindaric passages where
there is a close connection between the Muses and the
Charites, see his n.6.) Similarly, Bowra, op.cit.
(above n.73) 31, writes, "If Pindar gets his strength
from the Muses and is set to work by them, the Graces
give him his more winning and more alluring qualities."
See also Duchemin, op.cit. (above n.66) 60.

76. The Second Isthmian ode, also addressed to
Thrasyboulos, refers to Aphrodite and describes the
composition of love-songs, and fr.124 is a symposiastic
song sent to Thrasyboulos,

77. The “softening effect’ of love accounts for the
excharge of favours between lovers. This is expressed
in the First Olympian as és fapw 7TéMeta. , where
Pelops prevails upon the ‘gifts of Aphrodite’ he
exchanged with Poseidon, to claim the god’s favour in
his quest for Hippodamia:
. ‘(D.'Aia. Sféﬁa )(urrpigs ,
ay’ e 1, Tleseibaov, &s Xapw

reMera. (01.1.75-76)
For a discussion of charis as the gratification in love

that lesds to acts of gratitude, see D. Gerber, op.cit.
(above n.25) 119-120.

78, Cf. the power of the Muses, guarantors of truth,

to tell lies (Iheog.27) and the ability of Hesychia to
be TP“AEIG as well as QO\L"quJJ (Ey_tll_.S.lo,l).
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79. The verb is useq intransitively, of eb@poSJ«w and
85§¢ at Pyth.1l1.45 (‘HHQAéicc ), and of the city of
Thebes, who {Aégerar S dperdis / pogias (Nem.10.2-3),

80. LSJ, s.v. GAyw .

8l. E.g. xaPorrc;s and ,(affn-u (See Chapter II, 18).
82. B. Frinkel, Early Greek Poetry and Philosophy

(Oxford 1975) 486, commenting on the passage,
identifies Theia with the ‘very idea of value ... the
power which in every field creates and establishes
value as something valued and binding’. But this is
possible because, as progenitor of illumination, hence
vision, ‘all admirable works on earth are visible’ (M,
Treu, "Licht und Leuchtendes in der archaischen
griechischen Poesie," Studium Generale (1965) 90), and
as visible can cause wonder and admiration. Theia is
etymologically connected with Be¢asbar, ‘to behold’.
This was pointed out by F. Dornseiff, Die archaische
Mythenerzdhlung (Berlin 1933) 80, and demonstrated by
W. Bergeaud, "Le vigneron diluvial et le chasseur
auroral -- étude onomastique," RBPH (1972) 4!, who
clears up the mistaken association of the name of Theia
with bed, ‘goddess’. The approbation that underlay
time and doxa came about through beholding, seeing
something illuminated by light that traced its origin
to the divine; as beholding, it also entailed shedding
light on the activity that earned this approbation
(Chapter II). The desire to experience this light of
approval was the source of ambition in the archaic
Greek world; avoiding the darkness and shadows of
ignominy and oblivion was the spur to such mortal
pursuits as are listed in the Fifth Isthmian. Theia,
shedding the divine light that makes these activities
both visible and valuable, is praised for just this.

Good discussions of Theia and her importance in
the Fifth Isthmian are to be found in D. Bremer, Licht
und Dunkel in der friihgriechischen Dichtung (Bonn
1976), 167ff. and 252ff., in Dornseiff (above, this
note) 79ff., Gundert, l11ff., H. Frinkel, "Pindars
Religion,"” Antike (1927) 63, and Wilamowitz, Pindaros
(Berlin 1922) 200-205.

83. He describes himself as working with the Charites
at Pyth.9.3, Nem.5.54, Nem.9.54 and Isth.5.21.

84. For the ‘two aspects’ of Apollo, the avenging and
the kindly, represented on the Delian statue with the
Charites, see Chapter III, p.70, n.67.

85. The incident cf Ixion’s act of hybris contains

some striking resemblances to another Hesiodic passage,
namely the creation of Pandora. The device of the
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cloud-Hera is a ka)v fmqua (40), Pandora a waXov KaxCV
(Theog.585). They are both irresistible works of
guile; each is a &iAes (Pyth.2.39, Theog.589).

86. For a good discussion of the ‘isolation” of Ixion
and his progeny, see John Bell, "God, Man and Animal,"
Greek Poetry and Philosophy: Studies in Honour of
Leonard Woodbury (Chico 1984) 12, For the opposition
of the Charites to hybris, see his n.37. In Alcman
(fr.l PMG) the separation of mortals from the Charites
because of overweening desire seems to be implied by
the admonition against mortals’ ascending to heaven or
trying to wed Aphrodite, an admonition that is followed
by a (fragmentary) reference to the Charites’ entering
the house of Zeus.

87. The ‘requital’ implicit in the phrase leaves the
question of ‘who pays whom’ as ambiguous as the Mg ...
§Spevac of 11.1IX.389 (Chapter IV, p.102, and n.52).
fveg bac (middle voice) usually refers to ‘exacting
one’s due’. This would give the following reading:
"One must exact one’s due from one’s benefactor,
repeatedly offered with gentle requital" (ZHCRKCFEVOUS
an internal accusative). The active form of the verb
fivew , ‘to pay recompense’, would oblige the recipient
to offer returns to the benefactor: "One must pay back
vne’s benefactor for repeated favours with gentle
returns" ( efoXopeverS the accusative of the thing paid
for). Given the context, onme would have expected Tivew
but rive§ Ya. underscores the continuity of the
exchange.

88. xeraSéovre e.. Kivepav rncAharis (15-16) implies
that the Cypriots are still spreading the word of his
benefits in Pindar’s day. (See J. Bell, op.cit. (above
n.86) 6. The good reputation of Cinyras was reported
in Homer (I1.XI.20), and was kept alive down to Roman
times (Farmnell, op.cit. (above n.55) 121, ad vv.15-18).

89. L. Woodbury, in "The Gratitude of the Locrian
Maiden: Pindar, Pyth.2.18-20," TAPA 109 (1978) 287-291
discusses this historical reference.

90. John Bell, op.cit., (above n.86) 6, connects the
grateful praise shouted by the Locrian maiden and the
charis that binds individual and community:

Between the community and the individual who has
deserved well of it there subsists a relationship
of charis expressed actually by, and mythically
and fictively in, praise, whether the praise be
uttered in song or in some more artless form.
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CHAPTER TEN

CHARIS IN THE OQRESTEIA
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Argument

Dike and charis are closely related in the
Oresteia. In the archaic Greek wurld these two forces
often behaved as contrzries, the one (dike) inflicting
pain, and the other (charis) bestowing pleasure, as
requital for a wrong-doing or for a favour, respec-
tively. As such contraries they are frequently found
in the Oresteia. But the very act of getting
satisfaction, imposing dike with its punishing pain,
brings pleasure, and we find (for the first time in
Greek literature) Aeschylus exploiting the paradox that
one and the same act can be an instance of both dike
and of charis. The dike that is given to the offender
of fers charis to the victim or spectator.

When dike moves out of the archaic arena of
vengeance/requital in the Eumenides, it becomes an
unequivocal charis. The more modern version of dike
can exonerate as well as punish, and becomes a
blessing. This gets divine endorsement when the
deities of vengeance, the Erinyes, are transformed at
the end of the trilogy. Instead of dispensing the
chthonic dike of blood-vengeance, they distribute
charis.
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Agamemnon

The Agamemnon is a play about retribution. The
Greeks had brought retribution to Troy for the rape of
Helen by Paris (381-384); Clytemnestra felt justified
in exacting retribution from Agamemnon for the
sacrifice of their daughter Iphigeneia (1431-1433).

But the chorus of elders warn Clytemnestra to expect
retribution, ‘blow for blow’, for the murder of
Agamemnon and Cassandra (1429-1430). Simple retri-
bution, while correcting one imbalance, sets up
another, initiating a cycle of vengeance that appears
impossible to stop. In a system where justice consists
of ‘blow for blow’, the last blow can always justify a
further one, and this is the dilemma that lies at the
heart of the Oresteia trilogy.

The chorus in the parodos chronicle the sequence
of wrong-doing and violence that have preceded the
(imminent) return of Agamemnon and the surviving Greeks
from Troy. This is followed in the first stasimon by a
refrain that mixes pain with hope: "Cry anguish!
anguish! but may the best prevail":

ahvoy  dhived  ddnd , th 8 D vikarw
(121,138,159)

Their mood is mixed, for the prophetic utterances which
they have heard contained good with the evil (156).

The burden of their awareness would be too heavy to
bear alone, and, full of foreboding for the future,
they take refuge in the thought that Zeus, guarantor of
order in the cosmos, imposes coercion, often in order
to teach mortals a lesson. Learning, they realize,
takes place through suffering. Their anguish over the

sacrifice of Iphigeneia is mitigated by the reflection
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that né&it H&bu is an ordinance that comes from Zeus,

and bears the full weight of his authority:
ToV @Pc«z?v ﬁpcvobs 08w -
bavrta , o n&b:u yéﬁcs

Gevia KuPiws 1‘;(61‘/ (176-178)

Zeus operates through Dika, who redresses an
imbalance, and the sequence of suffering-learning takes
place (250-251). Despite the pain of the lesson, which
lives on in reflection about the event afterward, the
chorus accepts it as not only inevitable but as a
blessing:

6fiszu St ey X'ﬁﬁvW\ WPE Kap%fas

WASiaquey TEves  Kat fap A~

KeY Tas EABE SWQPGJE1V'
émpému ¢ o )(a'(ans ,sclmcs

Cedua  Bipvev ApEvwY .
¥ K lis (179-183)

Charis is the word used to describe this blessing, and
the harshness of its context has troubled textual
critics and commentators for some time, who make
various claims about the degree to which ‘intelligence’
is involved in the learning process.1 What cannot be
disputed is that the pattern of suffering and learning
gets divine endorsement: the sequence of violent
events is not meaningless. It is a gift from the gods
and, as was the case in earlier Greek literature, this
can appropriately be called charis.

An even more dramatic oxymoron than xjﬁ.g éfqucs
is found later in the Agamemnon, where Aeschylus
couples chsris with bloody slaughter. As the chorus
reflect upon the effects on Troy of the rape of Helen,
they compare Troy’s destruction to the charig-favour
bestowed by a lion-cub on the family that reared it.

In exchange for its nurture it returned the ‘charis’ of
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slaughtering the family flock:
X;‘Jx\/
K:xp TPO(fCJ:Yw ApEL Dy

pnropovei6e  guv  Xras
(728-730)

The ‘lion-whelp’ is Helen, at first a pet then a source
of destruction. Instead of reciprocating the normal
‘returns’ to the family who embraced her,2 she requited
pleasure with pain.3 The punishment that was delivered
to Troy for dishonouring Zeus Xenios is a Xdov S diaies
in a more explicitly viclent degree than was fore;een
by the chorus at 182-183, The whelp that slaughters
the family which reared it is acting in accord with its
own nature.4 As a ‘priest of ruin sent from god’ (735-
736), it is acting in accord with a divine plan, a plan
that must be acknowledged as a charis.

But the charis of Zeus’ ordinance whick brings
pain to Troy brings pleasure to the Greeks in the form
of victory, with the honour and esteem that this
bestows: ( )

xdF-S X&e c&k ar\kcb :lpxmaraL Tev wv
(354)
The gratification the Greeks feel will result in some
action expressing this, an act of gratitude, returning
thanks to the gods for the gift of victory. The word
used by Aeschylus to refer to these thank-offerings is
charis.

Clytemnestra anticipates the return of Agamemnon
with thank-offerings, and is criticized by the chorus
for ‘joining in praise of the charis before the true
facts are known’:

. - . , /
wpo rou Qavevres Xopy §JVALVL(QL
(484)
The chorus are critical of her female impulsiveness;
charging her with praising the charis of Agamemnon’s

return, they are doubtless making a shorthand reference
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to her issuing orders for return-thanks to the gods in
the form of thank-offerings (87), precipitate because
Agamemnon had not yet appeared. Charis refers both to
the (supposed) pleasure of Clytemnestra and to the
consequence of this, a thank-offering,

Such offerings returned the pleasure of charis to
the gods. A herald confirms the rumour of the victory
of the Greeks over the Trojans, and announces that the
charis of Zeus will be duly honoured:

Kat X":f"f‘ I rt;\d'i TaL

ANcs tis axﬂfé§a5a
(581-582)

Just as winning the war brought time to the Greeks

(354), a charis, so the gods who awarded this will

receive their charis in the form of time. Agamemnon

returns, acknowledging that payment has been exacted
from the Trojans for their robbery. ‘Much-remembering
charis’ must be repaid to the gods:
- . / !
Toérwl Bcouﬁ. )(P‘( -’rO/\u,,quSToV /(apnl
’ ) . ’ ~ ¢ /
TWELV, EWeLnep Xapﬁaxas uﬁepxoﬁous

tnpalapes Ba
Pagap (821-823)

This is in requital for ( Tiyeiv ), the punishment
(1a S@gtm , 812) exacted from Priam. The language once
again highlights the requital-performance of charis and

reflects its close association with dike. What was

dike for the Trojans was charis for the Greeks, and
will be repaid with charis for the gods.
Animal-victims are never brought for the thank-
offering to the gods: the murder of Agamemnon
intervenes. But Clytemnestra the murderess exults in
the possibility that her victim can be a stand-in
sacrifice for Hﬁka in front of the hearth, a sacrifice

that is a charis ‘beyond expectation’:
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/ ra p%v 335 Esrias pesepGaley
‘Ed'rqnav 137 pada T roes Sgayas T.‘ru‘)és
WS oumeT ' EAaidage TMVS E§¢"v /(a’PN'
(1056-1058)
Despite the textual difficultiea,s it is possible to
see in 1058 a double, if not triple, entepdre, as
Aeschylus takes advantage of the various stages of
favour/requital that can go by the name of charis.
Ostensibly, Clytemnestra is urging Cassandra to hurry
ln with Agamemnon to participate in the charis that
consists of a gift to the gods. This is of course a
lie, and Cassandra is being invited to join in the
charis which obliges her to sacrifice her own body with
Agamemnon’s., The horror in the ambiguity of ¢ cdnor'
EATIEase rﬁvS' 2§nv XKPN derives from a thinly dis-
guised reference to a joint sacrifice that will be a
charis for Clytemnestra. That others are assumed to
share in the unexpected pleasure is either a cover-up
(presenting to Cassandra the picture of a group of
thankful citizens around the altar), or if it belongs
to Clytemnestra’s ‘private’ set of assumptions, could
refer to her joint unexpected pleasure with Aegisthus.
The double human sacrifice, Clytemnestra’s personal
charis, is the sense that dominates the passage.
Although this bloody charis is not far removed from the
charis exchanged for paroove i€y dras in 728, many
scholars have excised the line, perhaps as much on the
grounds that it seemed to exceed the bounds of
Aeschylean decorum as because it contained words too
reminiscent of the neighbouring verse, 1044, I prefer
to keep the line for its dramatic power, despite the
textual difficulties, and see it as a strong statement
of the sentiment of 821-823, a payment of charig to the
gods for ensnaring the prey of Troy. The same act
brings pain to the victim and pleasure to the

executioner.
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The same gruesome juxtaposition of pain and
pleasure occurs a little later, when Clytemnestra is
revealed standing over the bodies of her two victims
(1372ff.). She describes the killing of Agamemnon,
when the first two blows only maimed him, but the third
and mortal blow was a 56pmfh AJP& for Zeus of the
Underworld:

KdL  mEMTWROTL
tolrqv  EnevS{Swpt, el xara yBevis
Aios  vegpwd SwIpes  eowTaayv  fapi
(1385-1387)

Clytemnestra is adding a third stroke to the
fallen victim, a ‘welcome prayer-offering to the Zeus
beneath the earth, the saviour of the dead’ (Fridnkel’s
translation). Charis, a word that suits a ritual
context, is applied here to a situation that resembles
a religious rite but in actuality refers to a hidden
agends that is one of the most brutal forms of
sacrilege. The ironic use of the vocabulary is
heightened by Clytemnestra’s describing the mortal blow
she gave to Agamemnon as prﬂ( , ‘the third one’. For
the audience who saw Clytemnestra astride the body in a
pool of blood (1309), this would call to mind the
‘third libation’, wine poured into the ground like
blood but normally a cheerful libation to Zeus Soter
(245-246). The ‘votive offering’ which Clytemnestra
chooses to call the body of her husband is the
culmination of three murders in the House of Atreus:
the children of Thyestes, Iphigeneia, then Agamemnon.
This is the climactic moment when the thank-offering
actually occurs, the realization of the abortive
charis-offering of 484, the charis for Zeus announced
by the herald (581-582), promised by Agamemnon (821-
823), ominous!y hinted at by Clytemnestra (1058), and
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now with the beast fallen, triumphantly announced by
her (1187).

The chorus at 1545 expose this travesty by
referring to her substitutions for ritual offerings as
charites which are not charites. They ask Clytemnestra
whether she dares to carry out the normal rites of
burial for her murdered husband. Performing death-
dirges for Agamemnon whom she had slain with her own
hands would be an 5}apﬁ X;Pd » they pronounce, formally
carried out as fulfilment (requital) for the great
accomplishments of Agamemnon (i%xgl PtxiAw«), but in
effect no requital, because not an instance of dike
(&5 KWs) s
A s tch- zeéat rAﬁSq‘ , KTe&lvag '

N\

avgpa ToV  ad7qs AMe KW T TaL

fuxqe ©° &Xapw XJPIV avt éPGwJ

szd)wi adixws Enmxpﬁvac;

(1542~-1545)
The close relation between dike and charis is
particularly apparent in this passage, where a charis
is not a charis because it is not an instance of dike.
The obsequies would in no way satisfy the shade of
Agamemnon, because they are a hollow deed,van
ungrateful response from a wife and queen who had taken
pleasure in her king’s great efforts at Troy.

There are a few instances of charis in the
Agamemnon where the pleasure of charis is not expressed
as a response to a favour, a gratification-gift, but is
used for something that brings pleasure, pure and
simple. At 550 the chorus, filled with foreboding,
declare that even death would be no})h }dps; at 1043
Clytemnestra holds that there is nc)}d A&?‘S in serving
masters with established wealth, rather than the
nouveaux riches, who are cruel to their slaves. In
addition, a glorious death can be a charis for mortals,

as the chorus assure Cassandra at 1304.
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In some cases charis describes pleasure that has
erotic overtones. Like the hollow obsequies of 1544,
an yxa(:us Xu{()us , the dream—-fantasies of Menelaus bring
him hollow, futile pleasure, X“lf’" watalav + Helen is
gone, and images of her, while they may bring him
momentary pleasure, are no more capable of arousing
desire than were Clytemnestra’s funeral-gifts capable
of providing the pleasure due to the shade of
Agamemnon. Since his wife is gone, Menelaus is only
frustrated by the charis-attraction of beautiful
statues. The eyes, source of the love-glance, are in
need ( ¢y &;(r]v../aw ), all erotic pleasure has left
(élnpet. ), and Menelaus is angry:

€opoppuv 52 keAcss v

{xfﬁzrm )(a'(ns avSeo,

Z‘Pp&ruﬂ S ev é‘r\v:ats

v/ - Va
toee a6 ' 'AGpcSiTa
b P (415-418)

Anger 18 the result of frustrated desire in the gods,
too. Apollo who, like a wrestler, breathed charis upon
Cassandra (1206), is deceived by her and his passion
turns to kcros (1211).,

There is a veiled reference to the erotic
overtones of charis in the seccnd stasimon of the play.
The chcrus reflect upon the rape of Helen avenged by
Zeus: "Men say that the gods don’t concern themselves
sbout mortals who trample upon the charis of things
that are not tc: be‘,touched. But such men lack piety":

oUK Efpa TIS
Beovs f)fi()nl.’ Q\gacﬁo'gan. pz/,\ew
toois  3Bxrwv Xd’{ﬂS
TatlS’ - b &' eix ebceﬁ-{s
(369-372)
Helen, judged the most beautiful female among mortals
and gods, faichful wife of Menelaus, was an aixros

X‘J(P'S « But she was physically violated by Paris
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(fratcib’ ), and this called for the stroke of Zeus
(367).8 This may be an ominous foreshadowing of the
punishment of Agamemnon for physically violating the
chaste body of his daughter, by sacrificing it.9
Not only religious but erotic overtones are heard
from the mouth of Clytemnestra as she stands astride
her bloody husband whom she refers to as a charis, and
the effect is electrifying. Her pleasure is not only
the pleasure of pure satisfaction, but has an
appetitive and gruesome sexual colour. She describes
his body as striking her ‘with a darksome shadow of
gory dew’ (Frénkel’s translation), she rejoices --
X;(Pccgav (1391) -- 1like grain in the sheath receiving
the drops of rain coming from Zeus. This gruesome
pleasure is enhanced by the additional death of
Cassandra, and mingles with the greedy pleasure of the
feast: Cassandra’s body is an added relish (ﬂapcp£1qpl)
for her banquet of passion:
xe'Ir:u birdro  Toud: epct S e'rrrixasav
I ﬂﬂPc&JquAa T cpns Xkcgﬁu Lo
(1446-16447)

Choephoroi

Dike, the power that punishes wrongdoing, struck
at Troy and at Agamemnon in the first play of the
Oresteia trilogy, -- against Troy for the rape of
Helen, against Agamemnon for the sacrifice of his
daughter. In the Choephoroi, the call for vengeance-
in-kind, blood for blood, is aimed at Agamemnon’s
murderer, Clytemnestra. When the avenger Orestes
appears, the chorus of libation bearers presses upon

him the dike of requital, justifying and motivating the

murder of his own mother: "Dike shouts aloud, exacting
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her due!" they urge upon him, at the beginning of the
great kommos of lamentation:
TOL‘{FLL)\CI’J.EVIC\I
n’Fo'w&cuo’aL A'uu‘ P“EIX‘ auTEL
(310-311)
When the dues are paid to dike, the murderer suffers
and the avenger rejoices. The szz2> act of requital
awards suffering and favour. The chorus add a new
twist to the adage that one can expect ‘good’ in return
for funeral-gifts. In this case the ‘gift’ will be a
match for the evils done:
N Te0ro (pin..; rc’Grrcs, ws (éy.os rﬁpcrcts
s’ auridodvac oL néfuTadng Tade
dl’z’(pq, i‘,rjs’n/ 4§ Tw!  gaxwy Z‘ﬁat;;./.w;
‘ (93-95)
The §c§is -favour is of course success in murdering
Clytemnestra. Like Agamemnon’s murdered body, which
was both a charis -- awarding pleasure to the avenger
of Iphigeneia, Clytemnestra (Ag.1058) - and dike,
bringing suffering and death to her victim (Ag.1432,
1527, 1530), it is the double-edged gift of requital.
Orestes as the avenger of his father btecomes the
bearer of dike, a MKqQéFOS.ll This dike is regularly
couched in the language of requital: Orestes exacts
his due, killing in return (éxlanoxfevel , 120),
requiting evil for evil (é!IanfﬁeGQaL KaﬁcTs, 123),
slaying the slayers with dike ( foUs xravovTas

élngaTBAVEIV &;qc, 144). As the chorus in the
Agamemnon had warned Clytemnestra that tlow would
answer blow (Ag.1430), so the chorus of libation
bearers warns that ‘bloody stroke will be paid for by
bloody stroke’ (312-313),

The parity between crime and punishment demands a

new round of bloody requital. Even dike is seen as
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contending with djke in an gagon of vengeance:12

Y 14 . A - ’ ‘

qu'a ’Af’u- éup(’m)\u, Alkae Diex (461)
If Agamemnon is to get the pleasure of winning this
round, punishing his murderer, he must send dike to his
children as an ally, djke who returns like for like,
The dead king is pictured by Orestes as lying on the
ground like a defeated wrestler, but he has the power
to release vengeance, to release djke who will act
through his children, getting the ‘grip’ on his
opponent, as he had been in her ‘grip’; this will give

to Agamemnon the pleasure of victory:
’flroc. Aquv TaMe 60 pHaxey Gidas
Tas oHocas aVTLSLs Aaﬁas )aﬁ;cv
urep xpa.qgsu Y’ aviivikqsa Bidews .

(497-499)

Djke employs anger, in exacting satisfaction for a

wrongdoing. It ‘breathes the wrath of death’ (ogge$c¢

...kofoV 13) on its enmemies, when vengeance is wanted

(649~951). Vengeance, driven by anger, can bring the

charis of satisfaction to the dead and to the living:

/
tas B7 une )(Ecws [ YATS

o /
tis 7 aveDev ”Pcrf“‘“, “VoXepr (833-834)

Another kind of g¢harjs awarded to the dead is the
sharis of funeral-gifts. 1In the Agampemnon, the chorus
referred to any such gifts put forth by Clytemnestra as
an ;/qp.s XJPS for the shade of her murdered husband,
a return-favour for his great deeds which was no real
reciprocal favour (Ag.1542). The chorus of the second
play, women delegated by Clytemnestra to perform these
obsequles, similarly describe their duties as a Xa 1S
ax;P,ros, a charjs that is incapable of performing as a
charis. 1In this case, the function they cannot perform

is slightly different from the one that disqualified
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the obsequies of the Agamemnon from being called a
charis. In the earlier play they were not able to
repay favours to the dead king; in the Choephoroi, the
funeral-gifts will not elicit a return-favour from the
king. Because Agamemnon was not pleased, funeral-gifts
cannot deter his spirit from venting wrath or
resentment on the crimes committed by the living:

Totay Se Xdpev  axap.rev &nc’ri\a.;.‘rw Ka KLV )
Obsequies which are pleasing to the dead perform an

14

apuvtropaic function. When they are successful

charites they ward off evil as a reciprocal benefit for

the living. Clytemnestra’s gifts failed; they were a
Xip‘s Q(Jp‘rcs .

| Oo the other hand, Orestes’ performance at the
tomb of h's father is a genuine charis. His sister
recognizes the lock of hair he has left on the grave as

a charis for his father:
N , , , /
ENep e gauiqe ®oUpepqvo xapw ﬂa*ii%d)
The shade of his murdered father is wretched, and
Orestes is anxious to find an effective means of
pleasing him, saying or doing something over the grave
in which his father is held, something that will bring

light to his darkness:

' / ’
w na vep alvenqrgp , TL SCL
/ )\ ’ < /C i
bapevos g e pEgas
/ - bl
1 .7
rufoLp 3anbgv oUpiias
PLESY ’ . s i
EVba g é;(cua'n/ tUvae |
/ » ’
6roTwe (dos avitpce-

pev
(315-320)

His funeral-cry is equal to ( dytipcipev ) light inm the
midst of darkness, and as such is a genuine charis,
bringing pleasure to his dead father because with it

Orestes glorifies the royal house of Atreus:
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KEK)\!’\\ITJL yees eUKAE QS

mocd C\'Cbc'ycts AT‘;‘AE'«Smj

(320-323)

Clytemnestra’s obsequies in no way glorified the dead
king; they were false, and brought no honour to the
house. Like the gifts offered to Achilles in I1.IX,
they were no charis. Orestes calls them a Sechaia
xgeﬁ » 8 ‘sorry favour’ for the unconscious dead. They
do not measure up to a true charis because they fall
short of paying for the offence. Clytemnestra is
making a feeble attempt to requite a deed that has no
remedy but her own death:

Gavévee §7 oo (ocvelvre Sechaia dep.u

éne'f.meT’ © UK ‘2'/(cty' I rindgal i€8e

T S“'Oal Li(u,‘ S £8Te 1S :x a r(a\' .
B T TR 19

Charis, to be properly a charis, must have the

power to perform as a8 charis. This amounts to having

the power to award pleasure, very often in the form of
a return-favour. When it succeeds in awarding
pleasure, its power can extend to eliciting yet another
return~favour, from the recipient. The funeral-
offerings for Agamemn provide a useful example of
this potential of charis. At Ag.1545 they are deprived
of this power because they are no reciprocal gift for
Agamemnon’s great deeds as a king. At Cho.43-46 they
have no power to deter the king’s shade from venting
wrath and resentment on those he left behind. They
cannot perform this apotropaic function because they
bring no pleasure to the dead king. At Cho.517 they
attempt the impossible: gifts can never atome for
murder =-- this kind of reciprocity is simply
unthinkable. On the other hand, a single lock of hair

or a glorifying lament from his son pleases the shade
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~nf Agamemnon. It is true requital for his great deeds
as a king, and ensures that the 36&5 of revenge will be

released.

FEumenides

In the final play of the trilogy we encounter dike

in a new guise. The new dike confronts the old, and

ar-ues for an appeal to the soft hand of persuasion in
c. es of injustice, rather than the brutal hand of

force, for the power of reason over passionate

revenge.15 This pits the ministers of the old dike,
the Erinyes, against the divine advocates of the new
dike, Apollo and Athene. In the bursts of outrage that
issue from the old chthonic defenders of vengeance,
when they feel their powers being challenged, we get
impassioned statements of the earlier system of
justice, the dike of requital, of ‘satisfaction’,.

The Erinyes charge the new gods with destroying
the old system of - »>ortionments, the system that
defined the spheres of influence, moirai, among the

divinities (171-172), The moira assigned to the

Erinyes was to pursue those who had shed l'indred blood,
hence chasing Orestes as a mother-slayer was - n
ordained right (210), an honour (227, 393-395), a
responsibility that had been ‘laid down’ (391-393).
Their mother Night had borne them to bring retribution,
poinai, to the dead and to the liviag (321-323). They
saw themselves as the rightful executors of dike, and
were not prepared to share their lot with god or
mortal; the new gods were trying to rule outside the
confines of dike, 51xasrﬁ504(162-163).

We meet them in the play as they demand from
Orestes the same payment as he had asked of
Clytemnestra in the Choephoroi, to pay back (&VTlédDVaL:
264) with his blood, paying back the price in full of
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his murdered mother’s agony:

* / . ’ ; -
avreaowy s TAs  parpefovee  Sias

(268)
Orestes appeals to Athene, on the grounds that killing
his mother was justified, because it requited the

murder of his father:

EKTEVaA  TQY  TEXCLEAY . OUK  dpiqdcpat

AvTikTovees  dowadse  Gtarou TATPCS
(463-464)

But he asks Athene to pass judgment on his act of
revenge, and to determine whether it was done Oixalws :
. N ’ X v - /
4u S' £t Slr(dn.w') ELvE K1 KPLVOv’ SLKQ‘/
(468)
At this point we know that he must be appealing to his

own assessment of dike, for Clytemnestra had felt that

she had acted in accordance with dike in slaying her
husband, as killer of their daughter (Ag.1431-1433),

but her case was not defended by anyone, and she met
justice on the old terms, with her death.

As defenders of the old dike, the Erinyes are
filled with anger. This anger is not only the wrath
appropriate to their function of delivering dike and
redressing the wrong, but it is increased with their
fear and dismay that this very function was being
undermined. Their ordained right was not only a
responsibility but an honour, a time (227).16 In the
archaic Greek world, where praise and blame were
powerful forces motivating social conduct, to be
deprived of homour was cause for the most serious
anger. The doubled force behind the wrath of the
Erinyes in this play makes the prospect of their
venting this ire terrifying indeed. They vow to
discharge venom, and blight the land of Athens, the
ground where their rights are being undermined. This
blight, which will slay leaf and child, is defilement

that they will cast upon the ground for mortals’ ruin,
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and is poison commensurate with their grief(a,r‘ntgﬁﬁ):

Eyl 5 ATides 3 raAacva Bap. KETOS

v 65 rpdve , e,

oy lov dvrimev Iq

pebeloa KapSias sn)\a)sp‘c.' }&0/2

SGopev  ex Si TeU

Aoy qv i'q,u/\)\cs, ATERVUS .

x& S:KJ , W;SCV éﬁkaHCVLS

ﬂpcnxf&d@cus xqALSas €V Xu%ﬁ pakel

(780-787)

Athene recognizes “hat cases of kin-murder are such as
to arouse quick and dangerous anger; they are
JSVqu-roL (472). The seriousness of this 1is her
justification for establishing a court of justice, as
she tells Orestes. No single mortal nor even god is
right in making pronouncement upon such cases:

To npiépa !,(ETSW, EC TIS OVETAL ‘T‘c’Ss_

Peeics  SwexSew clbe pipv €pcu Eepos

Gover  Swacpetv o)éuw]vfrou Sixas
(470-472)

Athene also recognizes the second cause of the Erinyes’
ire, their loss of honour. She goes to considerable
length to assure them that they will not be dishonoured
under the new system of dike (854-857), that they will
retain power (896) and reverence (897). Once these
rights are guaranteed by Athene’s pledge (898), the
anger of the Erinyes departs (900), and is converted to
the disposition to confer favours. The vengeance of
dike is converted to the gratitude-requital of charis.
They ask Athenme what blessiug¢s she would instruct them
to bestow, and receive directions from her. They
follow suit, and announce that their charis will
include special protection for the trees, the

vegetation that was nearly withered by their venom:
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T Epa Xap 1\5’,5-.:
(938-939)

They enlarge the scope of their charis to include the
health and fertility of all crops and herds, and a
blessing om marriage among the young. They conclude
their list with a prayer for the best form of conduct
among the citizens.17 Not surprisingly, their advice
is framed by words urging reciprocity, not blow for
blow but blessing for blessing. Athenians are to ‘pay
back’ joy in return for joy, Xdpparx (cf. Xﬂuu )
avriSidciev (984). The blessings promised by the
converted Erinyes are called Jéa&i by Athene; because

they are blessings dispensed as a charis, they call for

kindly returns, an éla&d Stivoca from the recipients:
flq 8 ayabav
S .~ /
&xva S,athx ROALTALS
(1012-1013)

The notion that prosperity can come from justice
was not a radical innovation with the Court of the
Areopagus. The old rule of_dike had also awarded just
behaviour with prosperity (Ag.761-762). The advantages
of suffering, and of the fear it engenders, are still
argued by the (unconverted) Erinyes at the trial of
Orestes, much as they had been put forth by the chorus
in the Agamemnon, in their reflections on nigu F&SOS
(Ag.176-183). Fear, they contend, is a good thing, and
should watch over the doings of the Qpévab. There is
profit to be gained from the moderate behaviour which

results from groaning:
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69 omoe T Sewvey €l
caL (ppz vid  EnlikeToy
- 4 cor
55& FEVZLV kabqyade
§JyQ£PaL ‘ L8
Guhpeverd  vlo  gTEVeL .
(517-521)

Athene gives assurances that under the jurisdiction of
the new tribunal this sequence will continue. Fear
will continue to induce restraint (476, 690ff.), and
murder cases will be tried by a court that is‘capable
of sharp anger’ (5§Jaupc4,705), just as cases of kin-
murder had aroused ‘sharp wrath’ (6§JPq¢:roU ,472)
under the old order

Despite this careful preservation of the old
vocabulary, there is a conversion of poine into charis,
of divine forces of vengeance into divine dispemsers of
blessings. A change has occurred: blood-vengeance has
been replaced. The wrath of the Erinyes is cooled by
the promise of honour. They are invited to do good and
receive good in return (868), to enjoy the power of
being indispensable to every Athenian household (895).
Accepting a home in the cave beneath the Areopagus, the
Erinyes relinquish their anger (900), and offer a
prayer for the sun’s bounty to make Athens prosper
(925-926). They are vested in bright robes and
conducted to their cave with the expectation that their
goodwill will issue in prosperity (1028-1031).
Aeschylus’ portrayal of the conversion of the Erinyes

has been described as a burlesque (Rosenmeyer),19 a

standard mythical metamorphosis (Reinhardt),zo and

a
religious idea, awful, dark and intensely satisfying’
(Verrall).21 Verrall attributes this transformation of
Vengeance into Grace to au innovation of Aeschylus
himself,22 but the sequence of fear-followed by actioas
of appeasement-followed by blessings underlay chthonic

rituals which werepractised in Greece from primitive
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times. Vengeance (poine) was the religious antithesis
of Grace (charis), but one had no meaning without the
other.23 Thi