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1 Introduction

The female characters of the Homeric epics have always had an enigmatic
position, simultaneously central and marginal. ¥rom divine Thetis to clever
Penelope to the treacherous Clytemestra runs an entire spectrum of women
and goddesses. At times they steer the plot actively as Thetis and Athena
do, or passively as Helen and Briseis do, or as Penelope does, in both ways.
They may threaten or help the heroes, or they may simply wait, grieve and
fear the inevitable. One of the most confusing aspects of their presentation
is the degree of overlap in their roles; Circe is reminiscent of Calypso, who
resembles Eidothea, who resembles Leukothea, who resembles Thetis; Pene-
lope, Helen, and Clytemestra are repeatedly compared and contrasted with
one another. The present work seeks to add to our understanding of women
in Homer through a comparison with a similar set of female characters from
the Mohabharata. In particular, it focuses on variations of a role common
to both traditions: the hero’s female helper. Side-by-side analysis reveals
that the Homeric epics and the Mahabhdrata share the same set of patterns
of advice and assistance given to heroes by female characters. “Patterns” is
the operative word here, specifically thematic patterns, which are the pri-
mary pieces of evidence examined in this dissertation. Like DNA, clusters

and ordered sequences of themes wind through oral narratives, structuring



their development and evolution. Though oral epics are constantly changing,
their poets rely on thematic groupings as a framework to maintain narrative
continuity, and this gives these groupings a certain durability.! The result
is that detectable patterns of similarities can be identified in these two epic
traditions, in spite of the time and space which have separated them. The
dissertation handles six pairs of episodes, categorized by type. The first of
these is the hero’s encounter with a powerful demi-goddess, represented by
Circe (and to a lesser degree, Calypso) in the Odyssey and Hidimba in the
Mahabhdrata. The second type is of the helpful, water-dwelling, and often
theriomorphic female and comprises two pairs: Leukothea and Ulupi, and
Eidothea and Varga. The “Encounter with the Young Princess” treats Nau-
sicaa and Citrangada, and Athena and Ganga provide our examples of the
powerful goddess who steps in to drive the hero’s chariot in battle. Finally,
the Cyclops is paired with the Mahabharata’s Baka to provide a counter-
point to the examples of female helpers, and in support for my contention
that the parallels found in the helper-episodes are not the product of uni-
versal archetypes governing male-female relations, but the result of descent
from a common source.

Treating and discussing characters according to type is one of the luxuries
of the study of constrained, formulaic epic, and the propensity of these texts
to favor doublets has long been a standard of Homeric studies.? But the

Homeric corpus provides only a limited number of examples and these have

'Lord 1960, Ong 1982, Foley 1988.
?Wilamowitz 1884:115, Powell 1977, Nagler 1980, Even Beye 1974:95 “Most critics,

nonetheless, seem to be talking of types or typical female roles; this is good, for it is

consonant with epic narrative practice.”



been scrutinized for centuries. In the Mahabharata we find a parallel set
of female characters, in a text for which there is compelling evidence for
shared origins. As we will also see, the majority of the episodes to be treated
here have been labeled by prior classical scholars as having been adopted
from folktale or Mdrchen and reshaped to suit the requirements of the epic,?
and corresponding evidence from folklore has offered nothing to contradict
this theory. Page, one of the foremost proponents of the folk-tale model of

composition, describes his view of the epic:

Now the treatment of the folk-tale in the Odyssey is curiously complex.
Into the framework of the main theme, the folk-tale of the Returning Hero,
are fitted certain other folk-tales which, before their inclusion in the story
of Odysseus, had nothing whatever to do with that theme. The stories of
Circe and of Polyphemus, for example are themselves (like the story of the
Returning Hero) Weltmérchen, universal folk-tales independent of each other
and of the main theme of the Odyssey.*

Analysis of the Sanskrit evidence adds a new dimension to the picture. If
episodes which were previously perceived to be adoptions from folklore can be
shown to exist in the Indic tradition as well then the folktale-source hypoth-
esis must be altered to accomodate this fact, particularly in cases where the
two epic versions share motifs which the folktales do not contain. This would
alter the sequence of composition which most scholars have taken for granted;
that Homeric poets working within an inherited high-culture “Saga” tradi-
tion began systematically to incorporate folktales into their material until the
epics had become a thorough mixture of the two. Parallels with the Indic

material suggest that the blending of Saga and folklore either occurred in the

3Wilamowitz 1884, Meuli 1921:65-70 (on Polyphemus), Woodhouse 1930, Carpenter

1946, Page 1955, 1973.
‘Page 1955:1-2.



most nascent stages of Indo-European epic, or that the entire Saga/Méarchen
dichotomy is illusory. Borrowing between the two epics cannot account for
the shared features; the Mahabharata tradition is unlikely to have influenced
the development of Greek epics, and vice versa, once the two began to evolve
separately. And the supposition that the two traditions could have inde-
pendently absorbed identical sets of Weltmérchen into their frameworks is
similarly untenable. There is no reason to dispute the claim that the Homeric
epics and folktales must have counter-influenced one another at times when
they circulated within the same society.® But episodes which share parallels
with the Mahabharata on the order of those discussed here demonstrate that
these particular episodes can lay claim to being actual Indo-European relics.
If they were adopted from folktale, this must have occurred before the Greek
and Indic traditions split.

While it is my contention that these figures are reflexes of common ances-
tors, and were inherited through proto-epic material that existed long before
either tradition crystallized into the versions we possess today, ascertaining
genetic relationship is not the only aim of this study. The examination of
parallel traits in different branches of Indo-European language and literature
can not only lead to a clearer understanding of their shared heritage, but also
highlight the unique character of each tradition. In particular, application of
the comparative model to the study of women in the Homeric epics provides
a new approach to an area of growing interest to Classicists. Viewed through

the lens of the role women came to have in later Greek literature, female

5For example, Hansen 1990 makes a compelling case for the Homeric adoption of the

folktale of “The Sailor and the Qar.”



characters in the Homeric epics have been perceived as threatening and dan-
gerous. While the germs of this attitude are certainly present in the Homeric
texts, and even in some cases (as with the Clytemestra story) prominently
displayed, they are not the last word on the majority of Homer’s female
characters. The fact that scholarship has, up till very recently, focussed pri-
marily on what could be termed the negative aspects of Homer’s presentation
of women does not imply that the research is without merit; it has uncovered
many hidden facets of Homer’s portrayal of women, and every piece of the
Homeric puzzle is precious. But if the larger project is to move forward, the
focus must be expanded. A number of female figures in the Mahabharata
present better comparanda for certain Homeric female figures than do the
women of Classical Greek literature. The resulting collection of narrative
pairs not only provides us with a productive genetic and literary compari-
son, they open up for scrutiny the intersection point of gender studies and

oral theory.

1.1 Comparison of Greek and Sanskrit Literature

The fields of Indology and Indo-European comparative philology were
born simultaneously in the late 18th century, through the work of philolo-
gists trained in Greek and Latin who realized the value of explicit comparison

of Sanskrit language and literature with the Greek and Latin classics.® Since

8See further discussion in Watkins 1995:3, Beekes 1995:13.



that time, Indo-European Diachronic and Comparative Linguistics has re-
mained an active field of inquiry, as has Comparative Mythology. Interest in
the comparative study of Greek and Sanskrit literature, however, has faded,
to the point that one recent comparativist introduces his efforts with the
statement that, “If there was once a time in America and Western Europe
when the value of comparing Greek and Indian classics seemed self-evident,
that time is no more.”” As Indology became a substantial field in its own
right, with its own methodologies and concerns, philological work spanning
both disciplines never had a chance to fill in the gaps between the two ex-
tremes of Linguistics and Comparative Mythology and turn its attention to
literary, or narrative, comparison. Recent years, however, have seen the ap-
pearance of a number of books® and articles® on comparative topics, many
of which argue that the Greek epics should be studied alongside the ancient
literature of other Indo-European languages, particularly Sanskrit. Nagy, a
strong advocate of comparative work, expresses this idea emphatically, stat-
ing that “Whatever distinctness we may find in Homer cannot be formulated,
let alone explained, without the rigorous application of a comparative per-
spective.”!9 Another ardent comparativist, Jamison, puts forward her case
with charming frankness:

Reading the Odyssey as an Indologist immediately suggests comparisons and

7Alles 1994:2.
8Baldick 1994, Frame 1978, Doniger 1999, Nagy 1980, 1990, Watkins 1995.
®Davidson 1980, de Jong, J.W. 1985, Jamison 1994, 1997, 1999, Littleton 1970,

Mayrhofer 1987, Sick 1996, Suter 1987, Walsh 1999, Ward 1968.
ONagy, G. 1996:136. Nagy goes further than most in his zeal for comparison, and

adduces evidence gathered from cognate parallels to explicate what we find in the Homeric

texts. Lincoln, particularly, opposes this practice in general (see Lincoln 1991:24).



raises questions that may make a Hellenist’s hair stand on end. In what fol-
lows T am going to pursue these comparisons and questions unapologetically,
in an attempt to show what Indology has to offer students of Homer and
other traditional literature. The short answer is that it is possible to find
in Old Indian literature parallels, striking similarities, to elements in Greek
literature—parallels that may bespeak a common Indo-European inheritance
and that can help illuminate aspects of the Greek elements that are puzzling
when examined in isolation...I propose looking backward...to the traditional
ritual and ceremonial structures that the Greeks inherited (and adapted)
from their Indo-European ancestors, structures also to be discerned in the
literature of their linguistic cousins in India.!!

The major stumbling block to comparative work is the question of whether
these parallels have a common ancestor or are merely the product of coinci-
dence. With a few notable exceptions,'? those philologists who write about
Indo-European aspects of Greek or Indic poetry sidestep the issue of how
the similar elements they treat arrived in the two traditions. While it seems
unlikely that incontrovertible evidence either for or against genetic relation-
ship is going to make an appearance any time soon, it is my belief that there
can be a great deal of profit in investigation. Though my bias is in favor of
shared inheritance, the case would not be worth making if the comparison
did not offer insight into the Homeric poems in their own right. Whether
or not their origins are common, both epics repeatedly resort to a shared
set of narrative strategies involving female characters assisting and advising
male characters. The regularity of the pattern and the predictability of its
results provide adequate justification for the comparative undertaking inde-
pendent of genetic concerns. Nevertheless, before moving to the analysis, I

would like to present what is known about the historical background and the

1 Jamison 1999:227.
12¢ g. Hiltebeitel 1990:58-9, Watkins 1995, and an especially thoughtful look at how

comparative work can be done most effectively in Sick 1996:5-24.



development of the Greek and Indian epic traditions, and move from there
to a discussion of what constitutes acceptable evidence in favor of genetic

relationship.

1.2 Historical Background

The case for shared heritage begins on the simplest and most straightfor-
ward level. It is commonly accepted that for an extended period, with 4500
BCE to 2500 BCE as a rough estimated span,'® the peoples who went on to
establish the Greek and Indic civilizations shared a common tongue which
became the ancestor of all modern Indo-European languages. In the matter
of a proto-Indo-European culture, it is impossible to make realistic claims,
but strong evidence does suggest a common mythology, which left diffuse and
murky traces in the myths and folk tales of every group of Indo-European
speaking peoples.'® Though the same currents and patterns can often be
traced over wide chronological and geographical areas, rarely does one find
a theme or persona with an identical reflex in more than a few branches of
the Indo-European tree; rather, “Indo-European mythology is...a dynamic
process that produces different results in each Indo-European tradition.” !
As has been pointed out many times, “Indo-European” is a linguistic en-

tity, and the linguistic evidence for an Indo-European heritage is the most

3Mallory 1973, 1989:127, Lincoln 1981:3-5.
M0fiiller 1881, Dumézil 1968, 1983, 1988, Littleton 1970, Puhvel 1987, Mallory 1989.
5Nagy, J.F. 1990:201.



solid evidence available to us. In more than two centuries'® of comparative
work on Indo-European languages, wide agreement has been reached on the
relationship between the various branches of the family, as well as on the
fundamentals of the reconstruction of proto-Indo-European.!” Scholars have
catalogued substantial evidence of a shared poetic heritage between India and
Greece. In particular, the abundance of isoglosses, merisms, and formulae®
whose reflexes are found in both the Homeric corpus and the Vedas points
to an oral literary tradition that existed before either.’® On these grounds
and others, scholars have reached the conclusion that “in both form and con-
tent, the heritage of Homeric poetic diction can be traced all the way back
to Indo-European prototypes.”?® The same holds true for the Mahabharata.
While the most obvious poetic elements shared between Homeric and In-
dian literature are found in the corpus of Vedic hymns, there is no reason
to suspect significant cultural discontinuity between Vedic times (ca. the
14th — 9th centuries) and the period during which the Mahabharata was

composed.?! Basham describes the composition of the Mahabharata as a

161786, the year of Sir William Jones’ famous address to the Asiatic Society, is the

traditionally accepted date for the birth of Indo-European linguistics.
17Sihler 1995, Watkins, ed. 2000.
80.g. Schmitt 1967, 1968, Benveniste 1969, Nagy 1979:162-3, 1980, Watkins 1995:

esp.13-16, Huld 1997.
19Watkins 1995:5-6.
2Nagy 1999:71.
21Van Buitenen places the origins of the Mahabhdrata in the eight or ninth century B.C.,

with the earliest extant verbatim segments dating to around 400 B.C., and legitimate
additions still being made as late as 400 A.D. (Van Buitenen 1973:Lxxiv). J.D. Smith
1980:48 concurs, as does Jamison 1899:229.



long, slow evolutionary process.?? The essential continuity of the tradition
is widely acknowledged: as Puhvel maintains “Post-Vedic India, particularly
in its epic dimension, is just as crucial for comparative mythology as is the
chronologically earlier and more archaic Vedic period. Vedic data provide the
oldest theology, but the epics supply the narrative.”?* Although the version
of the Mahabharata which we possess is far more recent than any piece of
Vedic literature, there is reason to believe that the martial songs from which
it developed had old roots, of an age comparable to that of the Vedas, and
may thus have served as the conduit by which Indo-European themes of wife-
snatching, war, and heroic journeyings became the core of the epic. There
are many ways in which the Mahabharata is fundamentally different from the
Homeric epics. But both traditions arose from the same body of myths and

legends, and went on to flourish within comparable cultural settings.

1.3 Standard of Proof

Unfortunately, proving that something could have happened lies far dis-
tant from proving that it did, and the above is offered only as background
information and hypothesis. Certainly the epics share the genetic tie of de-

scent from the same parent language at some point in their distant pasts,

22 «Culturally, the period of the later Vedic literature saw Indian life and thought take

the direction which it has followed ever since.” Basham 1967:43.
23Pyhvel 1987:93.
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but the question of when literary similarities can be attributed to shared in-
heritance remains a dense and thorny issue. As was noted in the first section
of this chapter, the problem is an old one, and has affected the work of all
previous scholars in this area. Straightforward diachronic linguistic studies
have a built-in standard of proof; if phonemes in two different languages
can be demonstrated to consistently replace one another in comparable word
environments, particularly where there is also a commonality of meaning,
then coincidence can be safely dismissed as an explanation.?* But arguments
surrounding larger narrative structures require more supporting evidence to
ensure that resemblances are not the product of borrowing or accident, as
one cannot make the same type of precise comparisons with stories as with
words.

There are a number of ways to ensure that comparative analysis is per-
formed with scrupulous attention to avoiding its pitfalls. Comparative Mytho-
logical studies, for example, are at their best when bolstered by linguistic
arguments; “Because we are more certain of the genetic relationship between
Indo-European languages, if related lexical items can be associated with the
similar myths in the various languages, the possibility of the previous ex-

725 The same

istence of the parent version of the myth greatly increases.
methodology can be used in narrative studies; one branch of an argument
can be used to reinforce the others. If, for example, two stories from different
traditions center around the same motif (e.g. a talking raven or flying car-

pet), however unusual or striking this may be, it is not in itself a compelling

24Gee more at Beekes 1995:2.
25Sick 1996:6.
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reason to assume a hereditary connection. But if a linguistic connection can
be established, or if they share identical constellations of motifs—perhaps
four or more significant identical elements used in the same way and, ideally,
in the same order—then it becomes reasonable to explore the possibility of
a genetic relationship. The significance of the individual elements is of par-
ticular importance. In the comparisons which follow, the number of points
of commonality which I have identified varies from five to nineteen, but the
numbers do not tell the whole story. Some combinations of motifs are so
distinctive and improbable as to make coincidence unthinkable, while others
are merely noteworthy. The comparisons have been written up to be as ex-
haustive as possible in order to show the full range of supporting evidence,
though the weight of each point varies greatly, and many are included only
for the sake of thoroughness. Jamison elaborates on her similar methodology
in describing her tracings of remnants of ritual threaded throughout Homer

and the Maohabharata:

Genetic linguistic comparison seeks to eliminate from its purview similarities
due to (a) universal tendencies and (b) chance. Genetic poetic comparison
does the same. In order to eliminate universals, both types of comparison
look for salient and peculiar details, often details that do not make sense in
the synchronic system in which they are currently found, rather than broad
general agreements that might be found between any two languages or lit-
erary texts. In order to eliminate chance, we lock for structured, systematic
sets of similarities, rather than isolated facts.2®

Finding such constellations is possible in epic because oral poets employ
thematic groupings as a way of organizing their material. As Gresseth says
(regarding the origins of the Homeric Sirens) “Folklore is not, as a rule, dis-

crete bits of unrelated tradition handed down in random fashion; but rather,

26 Jamison 1999:228.
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especially in tales, it is a fairly complex association of themes or motifs that
have a tendency to attract and cling to each other.”?” The use of grouped
thematic elements in a stable order as a frame upon which the narrative
segments are built is referred to as “Composition by Theme,” and is the
predominantly held view of how the epics were created and transmitted.?®
Though we deal with Homer as a text, its oral origin puts narrative sequence
directly into the spotlight. As any raconteur or police investigator can attest,
sequence is a critical feature of oral narrative, the peg from which all hope
of comprehensibility depends. Not only does the order in which events occur
(as well as the order in which they are narrated) play a crucial role in the
determination of their meaning, it is the most basic level at which the singer
engages with the story. Before he can begin a song, he must have a firm
grasp of the order of its parts so that he can regulate its pace and be certain
that nothing is left out. Though sequence is a cardinal feature of narrative,
it is neither a straightforward nor an easily explicated one. Discussion and
analysis of sequence in oral literature is fraught with complexity, and even to
determine what a narrative’s component parts are can be challenging. “One
of the nagging questions in Oral Theory and generally in folklore studies has
always been ‘What is the unit?’—that is, at what level do we seek structure,
meaning and function?”?® QOur received texts do not give us clear or con-
sistent demarcations of individual units. For Parry and Lord the basic unit
of oral literature is the theme: “a subject unit, a group of ideas, regularly

employed by a singer, not merely in any given poem, but in the poetry as a

2"Gresseth 1970:205.
28Lord 1971, Edwards 1991.
PFoley 1988:103.
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whole.”3 Like their description of the formula, this definition derives its use-
fulness largely from its amorphousness. A theme, or motif, can be anything
from the multi-part description of a wedding to a few characteristic lines used
to introduce an assembly or arm a warrior. The component themes of the
episodes treated here vary widely in length. Heubeck describes the inherent

difficulty of analyzing themes and motifs:

In the most favorable circumstances, when a scene is of a very frequent kind,
e.g. a council, or when the device of ring-composition marks off a scene, it is
possible to discern the poet’s units of composition. Closer analysis, however,
is apt to lose its objective character. For the poet a given motif has no
fixed status: he may elaborate it into a whole scene—or set of scenes—or
make it a detail in another; or he may change the character of a scene as he
proceeds...Analysis into themes, therefore, may legitimately vary from one

critic to another, and should always be understood to be ‘for the sake of
argument’.%!

This variation is a hallmark of the analysis of oral narrative. According
to Lord, expansion and ornamentation are the most common ways in which
a singer changes his delivery of a progression, with omission being the next
most common, and re-arrangement of sequence ocurring less often and usu-
ally done only in special circumstances.?? Narrative sequence, then, is one of
the more static elements in oral literature. Lord writes on the importance of

orderliness:

In all these instances one sees also that the singer always has the end of the
theme in his mind. He knows where he is going. As in the adding of one line
to another, so in the adding of one element in a theme to another, the singer
can stop and fondly dwell upon any single item without losing a sense of
30Lord 1939:410.
N Heubeck et al., 1998 vol.I:250.
32Lord 1960:ch. 5, see especially his discussion of change at the boundary between

themes at 104.
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the whole. The style allows comfortably for digression or enrichment...The
singer’s mind is orderly.??

Such a style also ensures the durability of “the stable skeleton of nar-
rative.”®* Foley’s findings echoes Lord’s: “Events such as a feast, assembly,
arming the hero, and the like were shown to be tectonic staples of the singer’s
repertoire, varying as necessary to suit the particular situation, but in their
general outline and verbal content quite stable and recognizable from one
instance to the next.”* Ong, studying orality in a broader context than
Lord or Foley, also discusses at length the fundamental primacy of organiza-
tion in oral narrative: “Oral cultures...use stories of human action to store,
organize and communicate much of what they know.”?® Narrative provides
“relatively substantial lengthy forms that are reasonably durable—which in
an oral culture means forms subject to repetition...Where there is no text,
the narrative serves to bond thought more massively and permanently than
other genres.”®’

All narratives require a sequence of events and follow similar laws of cause
and effect, and it is only to be expected that many will appear to duplicate
one another in certain respects. Comparisons of narrative are often compli-
cated by the fact that a tale’s success depends simultaneously on its ability
to be both like and unlike other narratives with which its hearers are fa-
miliar; it must be novel enough to intrigue, but not jarring to the hearer’s

sensibilities or expectations. This leads to a great deal of uniformity in the

33Lord 1960:92.
347 ord 1960:99.
35Foley, 1999:15.
360Ong 1982:140.
$70ng 1982:141.
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structure of stories within any particular genre, and to literary observations
on the order of the various reductionist systems of plot analysis which reduce
all literature to n basic plots.® These systems are well-known because they
do possess an underlying, if limited, validity. Therefore the search for iden-
tifiable shared elements must avoid mistaking essentially universal themes
or plot organization for inherited infrastructure. Peradotto describes some

particular difficulties involved in making thematic comparison:

We can never be sure whether what we have is an unconscious, more or
less necessary, tradition-enforced story pattern, of the kind hypothesized
by Albert Lord (1960:165-69), or deliberate imitation of one storyteller’s
pattern by another, or, for comparable sequences within a single narrative,
the deliberate choice of a narrator to make them similar.3°

These concerns are valid, as is wariness regarding the possibility of coin-
cidence. But in the case of comparison between two texts which are unlikely
to have borrowed from one another and are known to have a distant hered-
itary connection, at a certain degree of similarity, coincidence ceases to be
an acceptable explanation. We can look to these sets of unexpected and
heterogeneous similarities to trace the relationships between episodes in the
Homeric epics and the Mahabharata by using the stable core of narrative or-
der as the link between superficially dissimilar stories. The presence of four or
more identical components appearing in the same order within the thematic
progression of a pair of stories, particularly when coupled with linguistic
evidence, presents a formidable argument in favor of genetic relationship.

Furthermore, similarities of this nature inherently argue against borrowing

%8e.g. Foster-Harris 1959 (3 basic plots), Tobias 1993 (20 basic plots), Polti 1917 (36

basic plots).
39Peradotto 1990:35.
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as an explanation, as borrowing is more likely to result in the adoption of
a particular unique idea or situation than in the incorporation of a subtle
underlying pattern.

The tracing of narrative and thematic patterning, then, is both a reason-
able and available way to conduct comparisons between different pieces of
orally composed literature, and has in fact been applied to the Homeric epics
in the past. Folklore traditions throughout the world are a vast repository of
narrative, and have been mined extensively for comparable material: “Folk-
tales in the Odyssey are an old subject in classical scholarship, and there is
general agreement on their presence in the Odyssey.”*? The relationship be-
tween folk-tale and the narrative pairs under discussion will be further noted
throughout the dissertation.

The study of Homer’s female characters is an active and growing area of
scholarly interest. Comparison with Sanskrit epic has already shown itself to
be a particularly apt avenue for women’s studies because so many of the two
epic traditions common features are those connected with female characters
and women’s issues.*! The upcoming section treats the history of the field of
Women in Homer, in preparation for a discussion of what comparative work

can add to the picture.

“OEdmunds 1990:239. Or Burgess 2001:95: “Much of the material in the Odyssey re-

sembles folktales and can hardly be thought to originate with that poem.”
41 As in Littleton 1970, Page 1973:107-8, Suter 1987, Jamison 1994, 1999, and Doniger

1999.
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1.4 Scholarship on Women in Homer

A. Initial Efforts

Scholarship dealing with women in the Homeric epics,*? though dramat-
ically different in tone and reception and markedly increased in volume in
recent years, is unchanged in its fundamental assessment of the portrayal of
women in the Homeric texts; namely, that their salient features are passivity
and untrustworthiness. The following is the main thrust of Kakridis’ 1956
description of “The Role of the Woman in the Iliad,” one of the first papers

specifically devoted to a discussion of women in the epics:

Fighting is confined to men only and to them all the interest of heroic poetry
is focussed. Duty for old men and women only consists in accepting the
effects of man’s deeds in an absolutely passive way...It is characteristic that
the non-combatant population offer almost not even some ancillary services;
there is not a single scene on [sic] the whole Iliad where a woman would look
after the wounded in Ilion.*?

The article is brief (six pages) and essentially dismissive of the idea that
the Iliad’s female characters play a role worthy of scholarly examination.
Regarding the presence of females in the Odyssey, Kakridis’ assessment is no

more positive than it is for the lliad’s women, but at least the actual menace

“2There is no comparable body of scholarship on women in the Mahabharata. Bhawalkar
1999 and 2002 are general surveys, Shah 1995 discusses gender relations. A number of
other works focus on specific characters, usually Draupadi: Hiltebeitel 1980, 1988, 1999,
Biardeau 1984-5 Jani 1989, Polomé 1989, Sutherland 1989, Jamison 1994, 1997, 1999,

Doniger 1999.
48Kakridis 1956:21-22.
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to life and limb is assigned to the proper quarter, and the women portrayed

more as enticements than threats:

And Odysseus; it is not only savages, terrible beasts, and sea-storms he must
conguer; it is also the love that three women, Calypso, Circe, and Nausikaa
consciously or unconsciously offer him. But, here, t00, as a man he will
triumph over the trial and he will come out of it free.**

Kakridis’ effort is not overtly political (at least not regarding gender con-
flict). His thesis is drawn from a modern Greek poem by Solomos,*® and
centers around authorial intention. His explanation for male-female inter-
actions in the Iliad is that “man is the central hero in his work, and it is
him the poet wants to hold up by placing a woman in his way who attempts
to stop him... The woman’s strong reaction has no other poetic aim than to
mark out how virtuous the man is.”*® He further supports this conviction

by referring again to the limited role played by non-combatants:

I should also like to remark that the poet could have referred to many other
aspects in the life of the non-combatants, equally taken from actual facts; or
to more particulars taken from the life of the besieged city or to anything
else. But he has only chosen what served the main purpose of his war epos.*”

Whether because Kakridis’ argument was convincing at the time, or sim-
ply for lack of interest, the broad subject of female roles in the corpus was

ignored for the next 18 years.”® In 1974, the next general article on the sub-

44K akridis 1956:21-22. Kakridis’ 1949 Homeric Researches is kinder, referring to the

trio as “women who hardly deserve [Odysseus’] rejection of them,” (1949:40).
45K akridis 1956:22.
46K akridis 1956:24-25.
4TKakridis 1956:27.
481 refer here only to monographs on the subject; discussions of women’s roles occasion-

ally occur in other contexts during this time period. A particularly intriguing one comes
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ject, Beye’s “investigation of the nature of women in the Homeric poems,”*’
attempted a wider scope, since “the feminine component of the Odyssey has
never been stressed, talked to or accounted for...The generations of male
critics apparently did not know how to accommodate women into the epic
tradition.”® Here he summarizes his findings, which, like Kakridis’, stress

these characters’ passivity and untrustworthiness:

Whatever the authorship of these two poems, it is worth remarking that two
very distinct vet perhaps complementary conceptions of women appear, one
in each poem. Probably these should be more specifically called masculine
conceptions of women. In any case, they are, in the Iliad, the notion of woman
as an object and possession and, in the Odyssey, the notion of woman as a
needed and feared figure.>!

Beye does recognize the deep and underlying importance of many of
Homer’s female figures, which makes this article a fundamental turning point
in the early development of this field. His conception of some Homeric women
as powerful but not pernicious is insightful on several points, but seems

largely to have been ignored by later critics. Beye says:

from Stanford: “Homer does not hesitate at times to present women as more perceptive
and more intelligent than men. Arete is cleverer than Alcinous, Helen than Menelaus,
Clytemestra (in a brutal way) than Agamemnon. In fact there have been few periods
of European literature when women have been portrayed with such frank appraisal as in
the Hliad or the Odyssey. Homer presents them without adulation or contempt, without
romanticism or mysticism, simply as another kind of human being who is in some ways

stronger and in some ways weaker than men,” (1963:13).
49Beye 1974:87.
50Beye 1974:93. This article mentions the possibility of comparison with the Sanskrit

(as well as other epic traditions); “In the Mahdbharata women are relatively prominent;

in some episodes the chief character is a woman,” (1974:93).
51 Beye 1974:87.
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The ever-recurring feature of the women of this poem is their dominance in
the male-female relationship....The women whom I have mentioned are all
good figures. Some of them save Odysseus’ life. Their dominance is clearly
benign. But the subtlety of the poem saves the story from being simply a
fairy-tale success.5?

Though on the whole Beye’s approach and conclusions are quite different
from Kakridis’, both critics share the perception that female characters in

the epics function primarily as psychological burs to the male characters:

The Odyssey superbly captures these two conflicting forces in a man’s being,
the need for women and the fear of submitting to this need. Certaiuly, if
this is so, then the Odyssey was composed by a man because this is a man’s
dilemma. Yet composed by a man who understood that a man’s identity
could only be found with his woman. It is a wise child who knows his own
father, but a wiser man who finds his own wife.??

For more than 15 years these two articles remained the only major works
on the subject, but their opinions are echoed elsewhere when the subject of
women in Homer arises. For example, Finley’s major work on the historical
background of the Odyssey is dismissive: “There is no mistaking the fact
that Homer fully reveals what remained true for the whole of antiquity, that
women were naturally inferior and therefore limited in their function to the
production of offspring and the performance of household duties.”%* Even
as late as 1980, Hainsworth sees nothing in Homer’s women which merits
deeper scrutiny: “Women’s virtues are chastity and faithfulness, but Homer
attributes to women little will and drive, so that it is difficult to imagine an

active female role.”5%®

52Beye 1974:96-7.

53Beye 1974:99.

54Finley 1956:149.
55Hainsworth, J.B. 1980:26.
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B. Gender Studies

The essential disregard for women’s place in the narrative is no longer
even a point at issue, as gender studies has become a popular field and
Homer a popular topic. The 1990’s produced a number of monographs on
women in the Homeric epics. Many of these studies were undertaken in
the spirit of “exposing” the misogyny of the ancient world, a fact which
the scholars discussed above had taken for granted. While in most cases,
this generation’s fundamental observations about women’s roles in Homer
remain strikingly similar to those of the two earlier scholars, the reception
is worlds apart. Though the approaches of these critics vary, the underlying
assumption was the same passivity and untrustworthiness detailed above.
The subordination/marginalization of the female characters which Beye and
Kakridis had so cheerfully described had become problematic for the more
modern reader. An assessment by Blundell, for example, focusses on the

passivity of Homeric women:

“The function assigned to [women] in both the narrative and the society
which it represents is not necessarily downgraded, but they are nevertheless
seen as peripheral to the real business of life. Women provide causes and
rewards, encouragement or restraint; they reflect the sufferings of warfare,
and represent the social ties which form the background to the battle scenes.
Always, they exist only in relation to their menfolk. Although they are
implicated in life’s most serious transactions, they do not take an active part
in them.”%8

Gregory expresses the problem in these terms:

By the time the story comes down to us, the assumption that women have
no right to question the workings of romance is deeply ingrained, and only

56Blundell 1995:51.
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recently have we developed the capacity to even notice that feminine self-
determination is at issue here. That such a capacity has developed demon-
strates, however, the uncompromisability of the poem’s relativity of meaning,
which reasserts itself in the continued emergence of revisionary readings as
the cultures the poems address move on to new configurations.®”

Holmberg notes that the Odyssey “generally empowers or validates the mas-
culine at the expense of the feminine.”®® Murnaghan sees programmatic
misogyny: “The [Odyssey| self-consciously depicts the formation and au-
thorization of a tradition of misogyny even as it places a counter-example
[(Penelope)] at the center of its story.”

A few critics have tried to provide more reassuring explications of the
state of gender politics in Homer.% These include Farron’s 1979 article which
takes the reverse of Kakridis’®! position: “Homer had different attitudes from
his characters. He knew that women are complete human beings and con-
stantly emphasized how deep and intense their feelings are. By doing this he
demonstrated how brutal the conduct of the men in the Iliad is.”%? This is
a tenable position, particularly with the emphasis in the last sentence. But
affirmative feminist re-readings cannot address many fundamental gender-
related problems with the epics. For example, Doherty’s 1995 book, Siren
Songs; Gender, Audiences and Narrators in the Odyssey, focuses on the an-

drocentric frame of reference within which Beye and Kakridis so contentedly

57Gregory 1996:19.

58Holmberg 1997:1-2.

*®Murnaghan 1986:107.

60¢.g. Lefkowitz 1987 “The Heroic Women of Greek Epic,” and Marquardt 1985.

61 “The woman...has no other poetic aim than to mark out how virtuous the man is,”
Kakridis 1956:25.

52Farron 1979:30. Also see Foley, H. 1984 for a better-developed analysis of inter-gender

comparisons in the Odyssey.
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operated:

I conclude that the Odyssey presents itself primarily as a closed [i.e. not

open to multiple interpretations] text, and that this has serious consequences

for its female readers, whose responses it models in elaborate and seductive
63

ways.

Doherty’s is an unabashedly self-conscious reading® in which far more is

at stake than the interpretation of an ancient text:

For the sake of clarity, let me sketch in broad outline the androcentric and
class-based assumptions that I would resist, and that I see as informing not
only the ancient epic—the immediate object of my study—but the social
conditions in which much of my life, and that of my colleagues and students,
is lived.%°

While her bare-bones description of the male-female dynamic in the epics
is essentially the same as Kakridis’ and shares elements with Beye’s, it un-
covers layers of subtlety in the epic’s presentation which were invisible to the

earlier generation:

The Odyssey adheres to epic convention in taking a male as its actant-
subject; it compounds his privilege by making him the focalizer of most
of the action and the narrator of a considerable piece of it. All other charac-
ters, including the gods, are cast as either helpers or opponents of Odysseus;
but a strikingly high proportion of the female characters (including Penelope,
who is also an object) alternate between these two roles, so that they appear
treacherous or unstable by comparison with the male characters, who tend
to be consistent in their allegiance or opposition.5

%3 Doherty 1995:15.

84Doherty 1995:9.

55Doherty 1995:5.

86Doherty 1995:21. This view is shared by Holmberg, who argues that in the Odyssey

“Penelope’s, and female, narrative desires are consistently overcome or appropriated by
the narrative desires of the males, particularly Odysseus, in scenarios that resemble [the]

first encounter between Penelope and Telemachos,” (1995:104).
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Not surprisingly, Doherty also differs from Kakridis and Beye on what to
do with this knowledge:

I believe female readers of the Odyssey nead to be aware that the epic evokes
images of ostensible female power that in fact serve to reinforce a male-
dominated gender system. But it is equally important for female readers to
locate images that can elude or subvert this kind of co-optation.5”

Siren Songs is a complex book which identifies two categories of these
images. The first is that of powerful women capable of subverting what
Doherty perceives as the dominant, anti-female atmosphere of the text. The
second type consists of instances in which cracks in the redundancy, or over-
determination, of the narrative can be found; that is, gaps or “slips” in the
epic which allow for a reading of an event or a character which seems at odds
with the overall authorial intention.

Doherty proceeds with her examination by first examining the many in-
cidents of storytelling in the text. “These tales-within-the-tale make for an
unusual degree of reflexivity within the poem, which invites us to use the
detailed portrayals of internal audiences to reconstruct an implied audience
for the epic as a whole.”%® She then moves on to discuss the constituents of
this implied audience and what messages the epic holds for them. This is an
effective approach to untangling the complicated relationship between epic
and listener; epic must appeal to its audience and retain its favor, or it will
lose its power over them and, subsequently, its power to influence.

The first three chapters of Doherty’s book cover the epic as a whole, but

in the fourth chapter, Doherty narrows her focus to the female narrators

8"Doherty 1995b:88.
58Doherty 1995b:86.
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and the power they wield within the epic. She limits the discussion to three
pairs of narrations: the tales of Helen and Menelaos in Book 4, Circe’s and
Odysseus’ respective accounts of the dangers of the hero’s path in Book
12, and the description of the reunion stories of Odysseus and Penelope. In
Doherty’s analysis, male narrators always win the contest, but at a price. The
inconsistencies in the two accounts, although constructed to de-stabilize the
female version, have the inadvertent result of creating the same effect on the
narrative as a whole, compromising its authority. This narratological/reader-
response approach is a particularly apt method for working on oral literature,
for which the evolution of storyline is a complex process. Narratology is also
uniquely well-suited for work on the Odyssey, in which the flow of information
to the audience is tightly controlled and filtered on every level (Is Odysseus
still alive? Does Penelope know the Stranger is Odysseus? Will Poseidon find
out Odysseus has resumed his travels? Will the Phaiacians survive Poseidon’s
anger?), and where storytelling is of paramount importance.

Most of the above works share the fundamental position that the construc-
tion of Homeric female characters reveals unnattractive truths about gender
inequality in the ancient world, which manifests as the passivity and untrust-
worthiness of its female characters. At a basic level this is an unassailable
position; the gender inequality of Classical Antiquity is not in contention.
But there are limits to the usefulness of scholarship aimed at exposing it. A
different approach to the problem of coming to terms with 12th-8th B.C.E.
gender politics and the role of women in Homer comes in the form of charac-
ter studies, which can provide a sharper focus, unblurred by the multiplicity

of female roles in Homer. With the character studies discussed below, we
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see a shift away from passivity and untrustworthiness as the focus of the

discussion on women in Homer.

C. Character Studies

Two recent books concentrate on Penelope and read what others perceive
as the passivity of her role as inventive structuring of the story. Felson-
Rubin’s Regarding Penelope: From Character to Poetics examines the many

different facets of Penelope’s character.

This book explores the relationship between character and poetics in Homer’s
Odyssey. It begins by regarding a specific character, Penelope, both as the
nexus of the gazes of other characters, all male, and as a subject acting from
her own desire. Like Odysseus on his journeys, she is beset by obstacles,
many of them exacerbated by her role as wife and mother. Yet she triumphs,
and on her own terms. The Penelope who emerges by the end of the poem
is a forceful figure who operates imaginatively within the constraints of her
situation and succeeds in keeping her options open until she reaches safety
in her husband’s embrace.%®

Where other critics take the incomplete picture we get of Penelope as a
lack of coherence in her character or the storyline, Felson-Rubin views her as
a tantalizing mystery meant to draw us in but keep us guessing. In contrast
to Doherty’s reading of the Odyssey as a monophonic, closed text, Felson-

770 and

Rubin reads Homer as creating a “polyphony of contending voices,
she uses many of the same passages Doherty characterizes as misogynist to
argue that through these passages “Homer challenges traditional views of a

woman’s place expressed within the poem by such characters as the suitors,

89Felson-Rubin 1994:vii.
"OFelson-Rubin 1994:xi.
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Agamemnon, and Telemakhos.” ™" Felson-Rubin sees the multi-faceted char-

acter of Penelope as the entry point for narrative possibility in the Odyssey:

The perspectives on Penelope as object create multiple images of her for the
listener; yet only the image of the faithful wife survives to the end of the
poem and enters into the post-Homeric tradition. Other images—the coy
tease, the enchantress, the unreliable mother, the adultress, the hard-hearted
wife—are ultimately contradicted or fail to fulfill their narrative potential.
Nevertheless, the possible plots these images generate...complicate the epic
and contribute to its rich texture.”

The book’s greatest strength is its relaxed (though not disorganized) ap-
proach to interpretation, and its main contribution lies not so much in any
particular conclusions as in the gradual expansion of our understanding of
Penelope as we are led through the perspectives Felson-Rubin lays out before
us.

Katz’s (1991) tack is not far removed from Felson-Rubin’s, though she
couches the discussion in terms of Penelope’s character as it is constructed
to reflect xhéoc (whereas Felson-Rubin concentrates on dpety)), and rather
than Felson-Rubin’s contending voices and shadow possibilities, Katz sees
indeterminacy as the hallmark of both Penelope’s character and the Odyssey
itself. “I argue...that it is especially in the case of Penelope that there exists
a dissonance in the text between the denotative and connotative levels of
meaning, or between what is said and what is implied. This indeterminancy
is peculiar to the Odyssey, and it is incorporated into its narrative structure

as its defining quality.”™® Katz describes it further:

This disruption of the fixity of Penelope’s character, then, functions, like
Odysseus’s disguise, as a strategy of estrangement—we do not know, in a

"1 Felson-Rubin 1994:vii.

"2Felson-Rubin 1994:3.
BKatz 1991:10-11.
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certain sense, ‘who’ Penelope is. Her ‘character’ is thus rendered so as to
represent an analogue to her state of sociological indeterminacy, which is
defined by her lack of a kyrios or authorizing agent.™

In the text, this indeterminacy in the construction of Penelope is set
against the all-too-well-determined story of Clytemestra and the fate of
Agamemnon, and it is this interplay which provides the dramatic tension
of the story. Katz goes on to argue that Penelope’s indeterminacy is set in
opposition to the defining features of other characters’ engagement with the
narrative: Odysseus’ “geographical uncertainty” ™ and Telemachus’ “chrono-
logical uncertainty.”

As does Doherty, Katz views Penelope as an object, and as a particularly
opaque one,”’ though she does place her at the dead center of the narrative
structure: “It is the figure of Penelope through whom this indeterminacy is
encoded into the text.”™ In this respect Penelope’s Renown differs from the
other works discussed here. While most of them read the text in a new way
to reinterpret a character, Katz re-interprets a character to read the text in
a new way.

One final example concentrates on the Iliad’s Thetis, who can not be
construed as either passive or untrustworthy. Slatkin’s 1991 The Power of
Thetis: Allusion and Interpretation in the Iliad finds yet another path for

character analysis. Since we know that the Homeric texts embody only a

"Katz 1991:193.

SKatz 1991:7.

"®Katz 1991:7.

"“FEven when Penelope speaks her mind, it is hard to know what is on it,” Katz

1991:191.
8K atz 1991:18-9.
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portion of the mythology from which they spring, Slatkin posits that by
applying careful scrutiny both to our text of Homer and to other peripheral
sources of the myths, it ought to be possible to discover hidden components
of the story. “The epic audience’s knowledge of the alternative possibilities
allows the poet to build his narrative by deriving meaning not only from what
the poem includes, but from what it consciously excludes.”™ The result is a
thoughtful examination of the dual nature of Thetis, who is powerful enough
to save Zeus himself when he was overthrown by the other gods, but helpless

to save her own son.

I have discussed the history of the study of women in Homer at such length
because such a large proportion of the scenes which appear to have strong
Indo-European ties are those which center around female characters, includ-
ing five of the six pairs of scenes discussed in the present work. Comparative
analysis can offer a great deal in respect to understanding the structuring
of these scenes, and thus has great relevance to the discussion of women’s
roles and construction in the epics. But most of the works discussed above
center around the epics’ treatment of the major female figures, such as Pene-
lope, Helen, and Clytemestra, whereas the parallels I treat are concerned
with less prominent characters. In both the Mahabhdrata and the Odyssey,
male heroes, during their obligatory wanderings in the forest or on the high
seas, are repeatedly accosted and often rendered great assistance by female

strangers, and the Iliad contains a wide assortment of goddesses who assist
"Slatkin 1991:4.
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their mortal sons or favorites. The beautiful semi-divine woman who appears
at just the right moment to save the hero from further discomfort or death is
a common plot element. The next section describes the scholarly treatment

of these helper figures, both singly and as a class.
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1.5 Perceptions of Female Helpers in the Epics

In current scholarship, the Odyssey®® is better known for its female mon-
sters than for its female counselors or helpers; Schein’s description of the
“nonhuman females who threaten the hero or his return homeward”8! is char-
acteristic of the way the Odyssey’s female strangers have been construed:

These females, to hear Odysseus tell of them, are often monstrous, and their
menace is either literally or symbolically sexual—specific instances of the gen-
eral danger of being swallowed, engulfed, concealed, or obliterated, against
which he constantly struggles.3?

The view is widespread and consistently expressed by most scholars whose
work touches these figures even tangentially:®® “Many obstacles are placed
in the way of [Odysseus’| homecoming, and it is significant that the great

» 84

majority of these are female,”®* reads one broad description of female figures

in the epics.

80There is almost no comparable work on female helpers in the Meahabhdrata. Paula
Richman’s 1999 conference paper, “Seeing the Mahabharata Through the Ramayena Tra-
dition” (Madison 10-16-99), on a comparison of the Hidimba and Sﬁrpar;akhi episodes is

the only example I have encountered.
81Schein 1995:19.
82Schein 1995:19.
83Treatments of the subject in general include Taylor 1963 and Schein 1995. The Sirens

are covered in Gresseth 1971 and Pucci 1979, and an interesting theory of their origins
is offered in Aasved 1996. Calypso is the subject of Glintert 1919, Anderson 1958, and
Crane 1988 (who also treats Circe, as does Scully 1987). Segal 1969 deals with Circe’s

post-Homeric tradition, as do Warner 1999 and Yarnall 1994.
84Blundell 1995:51.
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Even in the most insightful references, the stressed element is danger, as
in Segal’s assessment here: “The Odyssey is unusually cognizant of the charm
and subtle power, the potential helpfulness and dangerousness of woman; and
Circe embodies in concentrated form the complex ambiguity of the Odyssean

female.”8%

Suzuki puts the threat more mildly: “all these women tempt
Odysseus to turn aside from the mindfulness of the present to seek oblivion
in the past or in timeless immortality.”3® Lincoln discusses the Homeric
construction of the unique weapons of femininity:

Calypso’s blandishments immobilize Odysseus and the story alike, but Odysseus
is powerless against them. Her logoi are playful and winsome, even flir-
tatious, but unscrupulous and manipulative nonetheless. Effective for the
speaker, such words are correspondingly dangerous to the hearer, for with
and through them, those who are weaker—women in particular, but others
as well—repeatedly overcome those more gifted in physical strength.?”

Taylor catalogs women among all the various obstacles Odysseus faces
(including “death by water”) and finds that the common feature of all these
threats is a challenge to Odysseus’ identity.®® One charming exception to
the rule is Stanford in a piece on personal relationships in Homer. After
lamenting that Achilles has no close friends in the Achaean camp he points
out that at least “Odysseus’ relations with his family in Ithaca, as well as with
the Phaiacians, Calypso, and Circe, were...easy and genial... The amorous
goddesses had no reason to fear his wiles.”?’

Though feminist critics have not rejected the majority view, they have

found certain ways to temper it. Doherty, for example, recognizes the con-

85Segal 1968:419.

86Suzuki 1989:70.

87Lincoln 1996:9, following Martin 1989 on logoi and muthoi.
88 Taylor 1963.

89Gtanford 1962:12.

33



tributions of women to Odysseus’ nostos, but reads the female helpers as not
particularly trustworthy allies:

All other characters are cast as either helpers or opponents of Odysseus;
but a strikingly high proportion of the female characters...alternate between
these two roles so that they appear treacherous or unstable by comparison
with the male characters, who tend to be consistent in their allegiance or
opposition.®°
While it is true that Circe and Calypso are, to varying degrees, antago-
nists to the hero before becoming his supporters, it is unfair to claim that
they “alternate,” since no female character ever revokes her allegiance once it
has been given to Odysseus. Doherty also sees a “pattern of female betrayal

of males,”!

and many incidents in the Odyssey can be called upon to bolster
her argument. Nausikaa’s advice to Odysseus, for example, is essentially on
how to manipulate (though not to betray) her own father: “Stranger, then
attend my words, so that you may as soon as possible receive an escort and
homecoming from my father.” (“Zeive, ob & &’ éuébev Euviel €nog, Sppa
téyiota / nounfic xal véototo thyng napd natpds guoio.”) (Odyssey V1.289-
290), as is Eidothea’s to Menelaus (Odyssey 1V.414-24). This pattern is
far from unique to the Odyssey. “The daughter who acts against her father
is a common Mdrchen motif,”%? and young women who betray family for
a strange man also occur in the Mahabhdarata. Even more drastically than

Eidothea or Nausicaa, Hidimba (discussed in Section 2.3.2) chooses to place

her loyalties with the stranger she has just met rather than with her own kin:

g A+ |7 greeEnAagad |

TEHT FTEATETE S vyutan e 93

9ODoherty 1995:21.
%1 Doherty 1995:62. ,
92Heubeck et al. 1998 vol. 1:216; Thompson Motif Index G 530.2.
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T Wraﬁ n?n‘ AT T %\!
qTE WTgFET g $AT O RAT |
gfaerersfagaars aur yTgaEeT 1
(Mahabharata 1.139.13-15)

She, having seen Bhimasena, grown up like a $ala trunk
foremost on earth for his beauty, the demoness loved him. (13)
“This dark, big-armed, lion-shouldered, gleaming,
conch-necked, lotus-eyed one will be my wedded husband. (14)
1 don’t have to follow my brother’s outrageous orders.

Spousal devotion is stronger than sisterly affection.” (15)

She recalls her change of loyalties in an impassioned plea for the right to

subsequently marry the hero:

AT ST gy TaE e auT |
qarsd qeveaTIEad 3 qf I N9
(Maohabharata 1.143.7)

By me, having forsaken friends, my duty, and family
this tigerlike son of yours was chosen as a husband, O Beautiful One. (7)

In the Mahabharata, an unbreakable code establishes the natural pro-
gression of a woman’s life as moving from the protection of her father to
that of her husband and his family. In fiction at least, this requires that
she establish bonds of trust and friendship with male strangers who might
be marriage candidates. The possibility that by following this pattern she
may subsequently considered to be untrustworthy is inconceivable within
the text. This standard cannot be presumed to hold true across the board
within the Odyssey—witness Nausicaa’s concerns at Odyssey VI.255-289—

but the majority of female betrayals of family members seem to pass without
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comment. Certainly in the case of Eidothea, the most clear-cut example of
betrayal of a male relative, the narration only emphasizes her truthfulness
and trustworthiness in her dealings with Menelaos: “torydp €éyéd tol, Eeive,
pod’ dtpexéws dyopelow.” “Indeed, Stranger, I will truthfully tell you ev-
erything.” (Odyssey 1V.383, 399), and Menelaos himself does not even pause
for consideration, but responds by asking her to show him how to proceed
(Odyssey 1V.395). Ultimately, as in Nausicaa’s case, Eidothea’s role is not
that of traitor, but intercessor.

Another assessment of the part played by female strangers which stands
out from the rest is Murnaghan’s depiction of female involvement in the
Odyssey as the result of Athena’s “enlistment of female characters in the
male-centered project of the hero’s Return.”®® Murnaghan fully recognizes
the positive contributions and impact of Odysseus’ interactions with the fe-

male strangers, but she perceives them as the puppets of Athena:

The Odyssey, then, goes out of its way to identify the story it tells as Athena’s
project and, in doing so, signals both its concern with issues of gender and
its finally conservative position on those issues. Athena has a distinctive
role in the Greek mythological tradition as a figure who resolves conflicts
between male and female powers. The resolutions she effects involve both
the acknowledgment of female strength and the establishment of hierarchies
in which the female is subordinated to the male. Through her own origins and
nature and through her interventions in human situations, Athena neutralizes
the threats that the female is felt to pose for the male and enlists female
figures as willing participants in stable, male-dominated social structures.%*

I would maintain, however, that while Athena is central as Odysseus’ bul-
wark against disaster, the essential conflicts the goddess seeks to resolve

in the Odyssey are between males: Odysseus’ conflicts with Poseidon and

93Murnaghan 1995:63.
%Murnaghan 1995:61-62.
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Zeus/Helios, and his grievance against the suitors. And the fact that a god-
dess, rather than a god, is entrusted with this important role in both the
Iliad and the Odyssey does nothing to contradict the assertion that in epic,
females are better allies than males.

A commonsense approach to the issue reveals little clear basis for the
perception of Odysseus as being set in conflict with a procession of females.
A simple tally of the Odyssey’s victims and aggressors reveals that human or
divine women actually cause no loss of life to Odysseus and his crew; there
are three encounters with monstrous females, but they are not particularly
deadly. Out of a total of twelve boatloads of casualties, six men are seized
and devoured by Scylla, a female sea-monster,’® while Charybdis, a female
whirlpool, and the Sirens®® merely pose some risk (avoided through the advice
of Circe) to the hero and his crew. How these creatures should influence
our reading of the other female characters in the epics is unclear; Greek
monsters are typically feminine (e.g. Hydra, Sphinx, Chimaera, Echidna,),
so the female gender of the Odyssey’s true monsters may or may not be any

more significant than the fact that all rivers are male.®” In any case, as there

95Scully 1987 on doubling in the tale of Odyseseus, offers an interesting reading of
parallels between the Cyclops and Scylla episodes, strengthening a case that Scylla is
better placed within a “human/monster” binary than within than “a male/female” one

(1987:402-6).
96 As has been noted in Pucci 1979, the Sirens’ gender is not actually designated within

the text, though there can be little doubt that they were widely conceived of as female.
%7In other words, the psychological underpinnings of the choice of “female” as the pre-

ferred gender for monsters are not clear from the evidence available. The tendency could
reflect the idea that females are more dangerous than males, or it could indicate that since

females are typically less dangerous than males, a female monster is a greater perversion
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are no parallel female monsters in the Mahabharata to treat, the current
study can offer no clear path to their interpretation on those grounds. But
the presentation of the encounters with the monsters does not resemble the
presentation of the encounters with helper figures, and equating them with
one another on the basis of their gender alone is not compelling.

In contrast, even a brief overview of the outcomes of encounters with male
strangers demonstrates that they are much more likely to result in conflict
and death than in assistance to the hero. In both the Homeric epics and the
Mahabharata, encounters between males usually begin with a power struggle,
whereas among the females this is true only of Circe. Immediately following
their departure from Troy, Odysseus and his companions are first routed by
the army of the Kikonians, with heavy casualties (six men per ship, Odyssey
IX.39-61). The Cyclopes, as a race, are monstrous and barbarous (Odyssey
IX,105-135), with Polyphemos, alone in his cave and wifeless, as the worst
and most violent offender among them. Odysseus and a hand-picked band of
men escape from the Cyclops only after having lost six of their number to him
(Odyssey 1X.216-460). More civilized male strangers are safe when met as
equals, or at least when neither party is at an obvious disadvantage. Aeolus
is initially friendly and even offers the valuable gift of the bag of winds when
they approach him on an equal footing as a successful war party (Odyssey
X.13-27). But unlike Eidothea and Leukothea, who easily take pity on help-
less strangers accursed by the gods, Aeclus sends the party away abruptly
without further help when they return to his island in need (Odyssey X.70-
76). Their next stop, the island of the Laistrygones, provides a particularly

of the norm and therefore more horrifying and more monstrous.
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instructive example of the substantive difference between confrontations with
male and female strangers. The men sent as a reconnaissance expedition en-
counter three individuals of increasing decrees of hostility. The first is a

young girl drawing water:%®

»oVpT) 8¢ EVuPinvto tpd doteog Udpeuoiar,
Buyatép’ Teblun Aawtpuydvog Avtigdrao.

f uév dp’ € xphvnv xatehoeto xolhpéetpov
Apraxinv €viev yap Udwp mpotl dotu gépeouov.
ol ¢ napLOTAUEVOL TPOCEPHVEDY, Ex T’ EpEovio
8¢ tic VY’ el Paothele xal olow dvdooot.

7 8€ paN’ adtiia natpdg Enegpadey Uepepic 3.
(Odyssey X.105-111)

They came upon a girl drawing water outside of the city,
Iphthime, the daughter of the Laistrygonian Antiphates.

She had gone down to the clear-flowing spring,

Artakie, from which they used to bear water to the city.

They stood around talking, and they asked her

who of them was king and lord over them.

and she readily pointed out the high-roofed house of her father.

She is hardly “the terrifying and gigantic daughter...of the Laistrygonian
king Antiphates.”® Iphthime,'®° Antiphates’ daughter, is apparently very

98This is typical in Classical literature. Because drawing water, and the performance of
tasks requiring water (washing, cooking) were largely performed by women, encountering
a woman at a water source was a standard occurrence, as in the encounter with Nausicaa,
and even the disguised Athena is carrying a pitcher at Odyssey VIL.20. The “conversation
at the well” is, in fact, a common motif throughout the literature of the ancient world,
from the OT meetings of Moses and Zippora and Jacob and Rebecca, to Jesus’ meeting
with the Samaritan woman (John 4:7-42), to other instances in classical literature. Also
see the discussion of the woman at the well in Keuls 1985, and Heubeck et al. 1989 vol.

11:47-48 on the various folk-tale elements present in the Laistrygonian episode.
9 Murnaghan 1995:65.
100 er name does mean “strong” or “mighty”, but as this is also the name of Penelope’s
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much like any other young woman, and nothing about her description or the
encounter hints at the monstrosity of her parents. While we are not given
a detailed description or assessment of Iphthime’s looks or personality, the
implication is that she is harmless and helpful enough to converse with at
the well, and nothing about her rouses the men’s suspicion or fear before
reaching her father’s house. When they arrive at the palace, however, their

first sight of the girl’s mother tells them that something is drastically amiss:

ol & énel elofibov xhutd dduata, T 3¢ yuvalra
glpov Bonv v’ Bpeog xopughy, xatd 8’ Eotuyoy adTHv.
7 &8 o’ €€ dyopfic exdhel xhutov Avuipatio,

Ov méoy, o¢ 8 tolow gufiouto Auypoy Giebpov.
altly’ Eva pdplac Etdpwy OmMooato detnvov:
(Odyssey X.112-116)

When they went on there to the magnificent house, a woman

they found there, as great as the peak of a mountain, and they loathed her.
She quickly called magnificent Antiphates from the town,

her husband, and he devised grim destruction for them.

At once snatching one of the companions, he prepared him for dinner.

Thus, while the mother is more terrifying than the daughter, it is her
husband who poses the real threat. The male Laistrygones go on to spear and
stone Odysseus’ men, carrying the bodies off to consume later, and destroying
the other 11 ships in the convoy (Odyssey X.115-132). As unsettling as their
size may be, the women are harmless on their own. This type of gender
disparity is not uncofnmon in epic or folklore, from Hidimba the raksas?
(treated in the next chapter) to the frightening-but-not-violent wife of the
Giant in “Jack and the Beanstalk,” whose attempts to hide Jack from her

husband precipitate the use of the story’s defining “fee-fi-fo-fum” utterance.

sister (Odyssey IV.797) this need not be taken too literally.
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It might be possible to read Iphthime’s friendliness as a trap or an enticement,
but as in the case of the Cyclops (Odyssey 1X.172-176) or the Lotus Eaters
(Odyssey IX.88-90), the men were on a deliberate errand to find the denizens
of the country and make contact with them.

Even among the otherwise exemplary and hospitable Phaiacians, Odysseus
must overcome some initial antipathy from the men,'%! ranging from the hos-
tilities Nausicaa merely imagines will be directed at him if he accompanies her
through the city to the palace, to her pointed suggestion to “go on past” (tov
napaperpduevog) her father and approach her mother, to the actual gibes
of Euryalus and Laodamas, which he must neutralize through superior ath-
letic performance (Odyssey VIII1.143-255, esp. 186-198). As Heubeck has it,
“we are given to understand that an appeal to the Phaeacians is attended

by some hazard. They are Onepgplaiot!??

[“arrogant, insolent”] (vi 274) and
Odysseus is to address himself not to their king, but to their queen.”!%
Even Odysseus’ own crew is a mixed blessing, though they have an affec-
tionate relationship with him which is expressed many times. Even so, they
grumblingly suspect him of hoarding treasure and undo the bag of winds
(Odyssey X.34-55). By defying Odysseus’ express orders, they make an en-
emy of Helios, the Sun God, by eating the sacred cattle on the island of
Thrinachia. After Zeus has punished them for this offense, Odysseus is the
only one left alive (Odyssey X11.325-425). Finally, back in Ithaca, Odysseus

must defeat the horde of suitors who plague his house. Whether through a

101Gee especially Rose 1969. Benardete 1997:45-61 details some of the contradictions

inherent in the presentation of the Phaiacian’s attitude to strangers.
102 Also used of the Cyclops at Odyssey IX.106.
103 Heubeck et al., 1988:1,316.
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conscious agenda, or merely in the course of striving for versimilitude, the
encounters of lone men with strangers are constructed in such a way as to
indicate that the male sex is more dangerous than the female, and that cred-
itable sources of help and advice to the lonely wanderer are more frequently
of the feminine gender. Odysseus meets a wide variety of powerful women in
the course of his wanderings, most of whom render him positive assistance,
but the only males whose help proves useful (Hermes, Eumaios, Telemachus,
Philoitios) are not strangers. These examples do not speak well of the treat-
ment one can expect at the hands of a male stranger, particularly those who
have an advantage in power, size, or strength, and those whose behavior is
not softened by the presence of female household members.

Though there is no scholarly discussion over the behavior of male or fe-
male strangers in the Mahabharate, it is worth noting here that the same
pattern may be found. The Pandavas have a number of encounters with
strange males during their initial sojourn in the wilderness. Bhima must
slay not only Hidimba’s brother, but also the other vicious raksasa Baka.
Later, though the brothers eventually form an alliance with the gandharva
Angaraparna Citraratha, they do so only after a fierce fight and the gand-
harva’s defeat and humiliation in front of his wife (Mahdbhdarata 1.158-9);
yet again, a married, civilized male can be converted to an ally by having the
hero emerge victorious but charitable from competition with the stranger.
Bhima must confront a huge assortment of male assailants during their later
travels, including the raksasa Jatasura, who abducts his wife and brothers
(Mahabharata 3.154), the Yaksa Manimat (Mahabharata 3.157.50), Baka’s

brother, Kirmira (Mahabhdrata 3.12), and an entire troop of Krodhavada
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raksasas who guard the pleasure garden of Kubera (Mahabharata 3.151-153).

There is also a recurring phenomenon in episodes from both traditions
which suggests some “duties” within the epic narratives must be performed
by a female character. Jamison 1994 demonstrates that Helen’s identification
of the Achean heroes from the wall of Troy at Iliad 111.161-244 is not merely a
poetic device, but a critical feature of Indo-European rituals governing illegal
abductions and re-abductions. In another example, it is up to Penelope to
break the tension over the question of Odysseus’ return, and she finally does
so by announcing the contest of the bow. The competition Penelope devises
is then analogous to Sitd’s svayamwvarae in the Ramadyana, and Draupadt’s
in the Mahabharata.'®® The competition allows Odysseus, in disguise as a
beggar, to seize the opportunity to reclaim his control over the household.
In much the same way, the Mahabharata’s DamayantT decides to institute a
svayamwarae in order to find her missing husband Nala ( Mahabharata 3.68.20—
23), who appears at the court in a god-granted disguise, much as Odysseus
does in Ithaca. After the intervention of a kindly serving maid who questions
the wanderer (in a scene very much reminiscient of Eurycleia’s recognition
of Odysseus), Nala and DamayantT are finally reunited.

We are nevertheless left with the widespread modern perception that the
women are the dangerous elements in the Homeric story. This may be in
part due to the comparative length and weight of episodes involving females
versus those involving males in Odysseus’ tale of woe. While the Cyclops
encounter is substantial, the episodes involving the Laistrygones and Thri-

nachia appear vanishingly small next to the full and careful development of

104Gee Page 1972:107-108.
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the scenes which take place on Circe and Calypso’s islands.!%® This attention
leads to yet another explanation for the primacy of women in presentation
and perception: there are compelling reasons why having a hero encounter
a series of females is more attractive to both poet and audience than having
him encounter a series of males. Among these may be the exact opposite
of the prevailing viewpoint: it is not that strange women are automatically
conceived of as dangerous hindrances, but rather that strange men are. Us-
ing benevolent females as vehicles of rescue for the hero at points of crisis
allows the narrator to amplify the levels of danger and excitement in the
narrative by putting the hero into, and then rescuing him from, increas-
ingly dire straits. Furthermore, female characters provide an opportunity for
lush descriptions of beauty, gratifying scenes of personal comfort (hot baths,
clean clothes), and the timeless allure of an opportunity for sex and romance.
While the episodes involving males follow a standard pattern (conflict) and
have a standard outcome (death and violence), encounters with women can
vary pleasantly in content and outcome, while operating within a familiar

but intriguing template.

The study of women in Homer is a young field, and appears to be still
growing. The present work augments the discussion with a comparison of six
pairs of scenes which occur in both the Homeric epics and the Mahabharata.
Disregarding the encounters with the Sirens and Scylla and Charybdis, Home-

ric meetings between heroes and strange women can be marshalled into three

105The inconspicuousness of the Thrinachia episode is especially remarkable, since it is

the linchpin of the entire epic; see Sick 1996 and Crane 1988:143-156.
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types: the island-dwelling dewi) Oede, the friendly nymphs, and the young
princess. Remarkably, Indic scenes of the same basic type fall into the same
three categories, with little overlap and no exceptions. 1 have also treated
a pair of incidents in which a goddess drives a hero’s chariot in battle for
him, thus extending the comparison to the Iliad as well, and for contrast I
have discussed the Cyclopeia and its close parallel from the Mahabharata.
But it is one thing to observe this parallelism as a phenomenon, and another
to discuss its implications for epic development. It is my contention that
similarities in content and structure exist between scenes involving heroes
and female helpers because they are the result of a slow evolution from a
common set of ancestral oral narratives, through the process of composition
by theme.

This approach, and the conclusions it provides, intersect at an oblique
angle with most of the scholarship on women in Homer described in the pre-
ceeding sections and can neither validate or disprove the individual findings
of other scholars in that area. What it can offer is a way to approach both
Homer’s misogyny and his lovingly drawn portraits of magnificent female
characters through an attempt to trace the evolution of a number of his fe-
male roles. By and large, the oral origins of Homeric epic have figured little in
the approaches of most of the scholars who work specifically on women. There
is nothing unreasonable in simply approaching a text as a text, and the work
discussed in the previous section has done much to illuminate the text that
is our Homer. But the Oral Theory and its ramifications are critical to our
understanding of Homer as well, and approaching Homer’s female characters

with respect to issues of orality and epic development offers a number of ad-
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vantages to interpretation. The female characters we see in Homer were not
conceived of and executed by one person with a distinct set of objectives, but
shaped over vast stretches of time by many contributors. This is not meant
to imply that the characters, or the narratives, lack coherence, but that try-
ing to assemble a literary analysis which does not take their developmental
processes into account can produce misleading results. This dissertation will
examine what comparison can reveal about the development of the epics and
the female characters within them, and why the Greek and Indic epics share
a dependence upon this constellation of female roles. What the undertaking
can tell us about gender portrayal in the epic is equally important; while it
offers support for the view that character’s roles are sharply differentiated
by gender, it offers much evidence for rejection of the idea that female roles
are defined either by passivity or untrustworthiness, or that maleness is nec-
essarily a more privileged quality. 1 hope to demonstrate that there is an
inherited Indo-European core to the epics which consistently places women
in roles which are neither passive or untrustworthy but rather helpful to the
hero, and in which hostility and danger are the province of male characters.
This hypothesis is best illustrated in the context of the narratives under dis-
cussion, to an examination of which we will now proceed. In the following
sections I will discuss the Homeric scenes and their Sanskrit comparanda
from the six sets of incidents described above, in terms of their relationship
to one another and the significance of their structure independent of genetic

relationship.
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2 The Amorous Deiné Theos: Calypso, Circe
and Hidimba

2.1 Calypso, Circe, and the Composition of the Odyssey

Calypso and Circe are the logical starting points for our discussion, as
they are the subject of a number of discussions regarding female figures in
the Odyssey. The episodes resemble one another on multiple levels, from
the visits of Hermes to the shared epithet-phrase “€0mAdxapoc dewr Gedg
audfecoa” at X.136 and XI1.449, to the singing and weaving at V.61-2 and
X.221-2. Even Odysseus connects and almost conflates the two at Odyssey
IX.29-33. But the comparison can be an awkward one as well; in spite of
shared characteristics the episodes carry distinct flavors. In his comparison
of the two, Taylor points out that in spite of their correspondences, when the
scenes are viewed together, “a strong contrast emerges, a contrast as between
darkness and light.”% Boyd discusses the Circe narrative in the context
of various elements it shares with Homeric episodes other than Calypso,
107

particularly with the scenes involving Helen and Arete.

But it is the similarities between the Circe and Calypso episodes which

106G¢anford 1963:14.
107] e., the bathing of Odysseus (10:357-65 = 4:252-3 = 8:449-55), the mixing of a posset

(10:235-6 = 4:220-32 = 11.11:637-42), rubbing and its use in charms (10:391-2 = 4:277),
Odysseus’ invulnerability to enchantment {10:326-9 = 4:277-89). Boyd 1998:4-6. {Mossé

1981:154 also sees the similarity between Helen and Arete which Boyd describes.)
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have attracted the most attention, and the two are frequently treated as a
pair. There was much early dispute regarding the two goddesses’ origins
and relationship to one another, in keeping with the Analyst inclination to
try to unravel the origins of the Homeric epics. Most early work relating
to Calypso and Circe was carried out not so much on these characters in
and of themselves, but with an eye to understanding what they could tell
us about the composition and development of the Odyssey. Wilamowitz, for
example, declared Calypso a poetic invention based upon a pre-existing Circe
character: “es ist ganz undenkbar, dafs beide personen nicht identisch sein
sollten, die eine der andern nachgebildet...Kalypso ist eine fingirte person;
also ist sie die spétere. folglich gab es eine zeit, wo Odysseus zwar bei Kirke
war, aber nicht bei Kalypso.”1%® In contrast, he felt that Circe, though deeply
embedded in the substance of the epic, was an element inherited from folk-
tales, and that the Calypso who was specially created for the epic went on to
influence the Circe who had already found her way there; “unsere Kirke nach
unserer Kalypso gedichtet ist.”'%® While it is almost certainly true that the
Circe and Calypso episodes each influenced the form the other took, the issue
of which one constitutes the “original” figure cannot be so glibly resolved. In
fact, given what we now understand about the nature of epic development,
it is counterproductive to attempt a resolution.!'®

Lang argued vehemently against Wilamowitz’s arguments regarding Circe

108(sic) Wilamowitz 1884:116.
109Wilamowitz 1884:121.
10As Cook: “The question of the priority of Circe or Calypso becomes irrelevent when

one considers the goddesses in generic terms, since both are derived from a common

mythological archetype, rather than one from the other,” (1992:249).
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and Calypso’s relevance to the composition and dating of the Odyssey in a

1

special chapter'!’ and clung instead to his Unitarian perspective. Giintert,

too, disagreed sharply'!?

with Wilamowitz regarding the significance of the
commonalities between Circe and Calypso: “aber diese Ahnlichkeit beschrankt
sich bei ndherem Zusehen lediglich auf das aligemeine Motiv, dafl schone
Frauen den Helden auf seiner Heimfahrt aufzuhalten suchen.”'*® Though to
some the above statement might seem to be a grudging admission that the
two are of a type, to Giintert the elements of witchcraft in the Circe story form
an obstacle too large to ignore. “Wer kann wirklich den vélligen Unterschied
in der Charakteristik der beiden schonen Frauen iibersehen?”!'* He focusses
instead on situating Calypso as a goddess of the dead. Gilintert’s proposi-
tion brought about strong disagreement from Meuli (1921) and Woodhouse
(1930) who both chose to follow Wilamowitz. The controversy resurfaces
in various other works (e.g. Andersen 1958, who sees Calypso’s island as
Elysium), and is discussed at length in Crane 1988, which adopts Giintert’s
view that Calypso has ties to the Underworld, but breaks with him by seeing
these ties even more prominently in the Circe episode and in Priam’s visit to
Achilles. There is a case to be made for the connection to the Underworld,
and it links well with other episodes in the Odyssey such as the Nekuza and
the Phaiakis, as in Cook’s 1992 assertion that the Phaiacians are linked to

the ferrymen of the dead and the island of Circe:

Circe and Calypso belong to a larger class of littoral females which includes

1T ang 1892:275-89.
12 4Fiir mich ist dies leider nur eine Kette von Trugschliissen und schiefen Behauptungen,

die zu einer unhaltbaren Kombination fithren miissen,” Giintert 1919:8.
H3Giintert 1919:8.
M4 Giintert 1919:9.
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Eidothes and Siduri, among others. Most important, Circe and Calypso both

act as facilitators, seuding Odysseus on voyages which take him to Hades

and Scheria respectively. Thus, the parallels observed within the Circe and

Calypso episodes extend beyond them; and we should note in this context

that the organization of the narrative isolates the Calypsoc-episode from the

rest of the Apologue, so that it introduces the Phaiakis. Circe and Calypso

are generic equivalents serving identical narrative functions; Scheria is related

to Hades, at least structurally. But what exactly does this association prove?

Certainly that Scheria is in some sense analogous to Hades. Yet the analogy

holds whether we relate Scheria to Hades or to Elysium, so that it remains

unclear on structural grounds whether both nymphs send Odysseus to Hades,

or whether Circe sends him to Hades, Calypso to Elysium.!!®
Or, as Crane sees it: “The two figures share precisely those elements which
mark Circe and Calypso as part of a larger class of figures [such as Aphrodite,
Persephone, Ishtar and Ereshkigal].”*'® Giintert also included a chapter on
possible Indic parallels, but he looks only at what he considered to be parallels
for goddesses of the dead, not at figures who resemble Calypso, and his
conclusions are not convincing. It is my inclination, therefore, to assume
that if the connection between the restraining/helpful nymph Calypso and
the Toteninsel is valid, it represents a conflation of two separate motifs or a
Near Eastern import, rather than an enduring IE association.

Another commentator who treated the pair in order to advance ideas
about the composition of the epic, Woodhouse, concurs with Wilamowitz;
“Homer invented his Kalypso. He made her out of nothing for neither Saga
nor folk-tale helped him here.”!'7 Circe, on the other hand, “is undoubtedly
an original element of folk-tale, given to the poet independently of his own

narrative...Kirke has the bright irresponsibility of those non-human beings

with which popular fancy has peopled the world, living in the moment but

15Cook 1992:249-50.
16Crane 1988:31.
1Woodhouse 1930:216.
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incapable of any deep or permanent emotion or personal attachment.”!!®
Page belongs to the folk-tale camp as well, seeing the story of Circe as an
adaptation of the tale of “the witch in the woods.”!'® In contrast, Heubeck
sees the episode as purely epic in its tone and style.!?

I have included this history of the scholarship on Circe and Calypso largely
to highlight the persistence of the early critics’ conviction that the resem-
blances between them had something important to convey about the com-
position of the epic, a conviction the reader will find echoed here as well.
Evidence for the characters’ origins can be discerned by placing them along-
side an incident which occurs at Mahabhdrata 1.138-144, the meeting with
the raksasi Hidimba.'?! Episodes of this type—small, self-contained units—
are the ideal environment for a high level of narrative fixity to occur and be
maintained over time.

The most important feature of my analysis, to which I wish to draw
attention at the outset, is the parallel treatment of the progression of each
narrative. My intention is to highlight the fact that all three, while telling
different stories, proceed in strikingly similar sequence. The major building-
blocks of narrative for all three are detailed and discussed below and may

also be referred to at Table 1.

H8Woodhouse 1930:50.

H9Gee Page 1973:57-69.

120Heubeck et al. 1989 vol.II:51.

121 Hidimba is the first female stranger to be encountered by the Pandavas, the five

brothers who are the heroes of the epic. She is a man-eating raksasi (demoness), whose
territory they enter as they flee from a devastating fire devised by their evil cousin to

remove them from the succession to the throne.
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2.2 Formal Comparison of the Three Episodes

A. Isolation

The first observable element in all three incidents, Indic and Homeric,
is the description of the landscape against which the scene takes place.!?
As we learn at the very beginning of Odyssey V, Calypso lives on an ex-
ceedingly remote!?® but beautiful island. Remoteness is a significant quality
in the epics, simultaneously conferring romantic and idealized beauty, while
introducing the stark terror of isolation from human society and contact.'?
The remoteness of Ogygia is one of the features that led Giintert to iden-
tify it as a vijoog paxapdv, and even Hermes laments that Calypso lives
too far away for decent social interaction.'?® Circe lives in similar, though
not quite so extreme, isolation on the island of Aiaia, “in the middle of the

”

endless sea,” “népt névtog dnelpitoc” (Odyssey X.195). Mahabharata 1.138
sets a similar scene. The opening describes the length and hardship of the
Pandavas’ flight from their temporary home in Varanavata through danger-
ous country.Hidimba the raksasi lives in the middle of a desolate wilderness,
a “ mgA g9, (Mahabharata 1.139.21), through which the Pandavas must

pass.

122« “Popographical’ introductions to a new development are rather frequent in Homer,”
(Hoekstra on xiii 96 vol. 11:169).

123 Odyssey V.55: a “Viicov...1mA60° éolioay, and V.80, an “dménpob. Sduota.”

124Cf. the isolation of other places, e.g. Scheria at Odyssey VI.204, or even Ithaca
(Odyssey 1X.25).

1254{c & Bv Exdv Tooodvde Suadpduol duvpdy “Swp donetov;,” Odyssey V.100-2.
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A similar ambivalence to the wild observable in both texts makes these
descriptions especially significant. Terrifying when hostile, and delightful
when receptive, the landscape itself reflects the character of its inhabitants
in these encounters; if they are friendly, they can provide a welcome respite,
but danger is always lurking. There is also an element of risk, in that many
of the places Odysseus visits are baited traps; the richness of the island of
the Cyclopes, the glorious harbor of the Laistrygones, and the rich flocks of
the cattle of the Sun, all lure the men to their destruction. Anticipation of
the next encounter with strangers is almost obsessively recounted.?

The isolation of the scene also serves as a marker of transition within the
epic, and the very presence of a transitional element marks out the fact that
all three stories occur within a larger frame narrative. Hansen discusses the
way the existence of a frame narrative sets folktales apart from epic,'?” as

does Peradotto.'?®
B. Landscape, Flora and Fauna

After identifying the inaccessibility of the location, all three narratives
proceed to describe wildlife, particularly birds. Hidimba’s forest is populated

with carnivorous birds and beasts which are horrific and terrible:

W‘E‘T g 99T T a

T GEHHECEAT STRUT JIIR: |
2e.9. Odyssey TX.87-9, X.100-1, 147. Cf. Mahabharata 1.138.30.
127Hansen 1997:444.
128 peradotto 1990:36-7.
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(Mahabharete 1.138.6-7)

At evening they came to a wilderness scarce in roots, fruits and water
and terrible with birds and beasts of prey, those Bulls of the Bharatas. (6)
Fearful dusk'?® came on, and the birds and beasts were dreadful.

The prominent reference to “roots” (mila, here euphonically paired with
phala, “fruit” as it often is) is striking in view of Odyssey X.302-306, and
Hermes’ gift to Odysseus of the plant pu@diu:

"¢ dpa puvioog tdpe pdpuaxov A)pyelpdving

gx vaing gpboac xal poL ghow adtol Edeiye

Olln wev péhay Eoxe, ydhoxtt d¢ elxehov dvloc:
WAL BE v xaAéouot Beol: yakemov 3¢ 77 dpdoaewy
avdpdot ye Bvntolol: Geol 8¢ e mévTa dUvavTa.
(Odyssey X.302-306)

Speaking thus, Argeiphontes gave me the drug,

pulling it from the earth and he showed me its nature;
It has a black root, but a flower like milk.

“Moly” the gods call it, and it is difficult to dig up

for mortal men, but the gods are able to do everything.

The difficulty of mortals in digging up u@®iuv at X.305 may be echoed in
the scarcity of the mula at Mahabharate 1.138.6a, and the prominence of
moly’s root in the description of the plant is also suggestive of a connection.
Clay’s analysis of this passage demonstrates the profound linkage between

the root of péAv and its divine name:

The expected antithesis between divine and human name is replaced by
another: it is difficult, indeed, for mortal men to dig up moly, but the gods
are all-powerful. The new antithesis appears meaningless unless joined to
the preceeding description of moly. The white flower is visible to all, but

129(0ther passages in the epic echo the idea that the period around dusk is a particularly

liminal and dangerous time, e.g. Mahabharata 3.12.4-5.
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the black root can only be seen once the herb has been picked from the
ground—an easy task for the gods, as Hermes has just demonstrated. Its
physis, however, encompasses both flower and root and hence can be known
only to the gods. For this reason, moly, the plant as a whole, is unknown to
men and possesses only a divine name with no counterpart in the language
of mortals. The T Scholium to x 305 seems to hint at this: oUxétt npootlnxe
Tapd dvBpdmolg dvoualéchal, ntp ol uh Tntelv Hudc thy pilov. 130
There has been much debate as to whether u&Av and mila are linguis-
tically related. The connection was first proposed by Kretschmer,'®! and
seconded by many others, although none have produced a satisfying etymo-
logical path. Mayrhofer dismisses the connection as “unwahrscheinlich,”!32
and Chantraine concludes that “Le plus prudent est d’admettre un emprunt
d’origine inconnue,”'3® but their rejection of the hypothesis is based on un-
satisfying evidence, rather than on direct contradictions to the identification.
My contention here, that evidence for a relationship between the words can
be found in their parallel appearances in similar narrative settings, has been
made before. Page also sees the presence of u®diu in the Circe-story as
an Indo-Furopean survival cognate with mala when he compares the Circe

episode to an episode in the Buddhist Mahavamsae involving a witch and

magical roots:

Homer has [u&Auv] here simply because it had always been fixed in this part of
the story. It was never forgotten that the antidotal herb in the Indo-European
tale had always been called by this and no other name. The Indians preserved
the word, the Greeks did not—except in the tale of Odysseus and Circe.!34

This argument introduces the possibility that uéiuv has been preserved

130Clay 1972:130-1.
131K retschmer 1892:386.
132Mayrhofer 1963:667.
133Chantraine 1968:730.
131page 1973:65.
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as a substrate word, and was therefore immune to the laws which generally
govern the borrowing, preservation and evolution of word forms. Artificially
maintained in one special context, it would not necessarily conform to the
patterns observable in the rest of the Greek words which descend from Indo-
European antecedents. Clay points out that moly and the Planktai (de-
scribed to Odysseus by Circe at Odyssey X11.59-72) are the only instances
in Homer in which we are given divine names unaccompanied by their mortal

135

equivalents,"° and this supports the idea of a special status for both words,

particularly given their narrative proximity to one another.
But roots are not the only element of the scene which receive attention.

The island of Ogygia is also described in close detail regarding its trees and

birds:

UAr) 8¢ oméog duol tepixel niebdwon
w7 alyelpde e xal e0OdNG xundplococ:
gvba 3¢ T’ dpwifiec tavuointepot edvalovro,
oxdnéc T Tprpeéc e ToviYAwoool e xop@ival
eivéuan, thHolv 1€ Bohdooia Epya péunhev.
(Odyssey V.63-67)

A wood around the cavern grew, flourishing:

alder, black poplar, and sweet-smelling cypress.

There the spread-winged birds nested,

horned owls and hawks, and thin-tongued crows,
beach-dwellers, whose labors are concerned with sea-things.

These lines have received much attention. Giintert reads the trees as
“Totenpflanzen” and compares the island to the asphodel meadows of the

underworld and the grove of Persphone, but rejects Finsler's'®® assertion

135Clay 1972.
136 Fingler 1918:2.292.
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that the birds play an active part in generating a funereal theme.!3” Crane
sees none of this; “The trees and birds which in part charm the newly arrived
Hermes have suggested sinister chthonic undertones to some scholars, but this
suspicion seems unfounded. Calypso lives in an idealized natural setting.”
I would note, however, that of the bird species listed, two are ferocious birds
of prey just as those in Hidimba’s forest are, and the third a predatory
scavenger. In any case, the presence of trees and birds serves as an obvious
and important marker of Calypso’s territory. Water is mentioned as well;
four fountains running into lush meadows complete the picture at Odyssey
V.70.

Returning to the Mahabharata’s Hidimbavadhaparva, as the heroes begin
to succumb to exhaustion, verse 1.138.9 relates their arrival at a lovely place
of sanctuary, also complete with trees, birds and water:

aar AT g 97 wiaww fawd 9859 |
= faga=grd eiEaaTEad 1R
aw faferr ar=aaigars wawn |
aTer graTHE fesrrafafa s g
o wqfeq 79¢ qredr JToarar: |

g TACITIT FgI=a qfaAT 1 92
(Mahabharata 1.138.9-11)

Then Bhima, having entered the dreadful forest, desolate and vast,
came upon a banyan with abundant shade, and lovely. (9)

There, having set them all down, that Bull of the Bharatas said,

“I am going to look for water here. Let all your lordships rest. (10)
There are water-dwelling cranes calling sweetly.

B37Giintert 1919:170.
138Crane 1988:16. See Heubeck vol.I 1998:262 for comparable scenes elsewhere in Greek

literature, and Friedrich 1978:11-12, 30, 76-7, for bird motifs connected to Indo-European

Dawn/Water goddesses.
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I think there ig certainly a great pool of water here.” (11)

Quite similar to the description of Calypso’s island, Hidimba’s demesne is
forested,®® “noisy with birds and deer,” mrgapaksivighusta (Mahabharata
1.143.20), and has repeatedly expressed associations with water.!4?

The description of Circe’s island does not conform exactly to that of the
other two locales, but Aiaia does share a number of their features. While it is
not described in terms of beauty, it is populated by wild beasts!*! comparable
to Calypso’s birds or Hidimba’s terrifying birds and beasts.!*?> Though water
is not a feature in the early description of the landscape, it does appear later
in an unusual way at a critical point in the story. While Odysseus and Circe
make love, four maidservants, the daughter of rivers and springs, work about

the house;

Auginohot 87 dpa tHiog gVl UeyYdpolol Tévovto
téaonpes, ol ol ddua xdta dpfioteipat Edot.
yiyvovron 8 dpa tal v’ Ex te wpnvéwy ané T dAcEwy
€x 6 lepdv Totaudy, of T elc &hade tpopéouot.
(Odyssey X.348-51)

189The raksasas apparently even live in a tree: “ @t fafeecar faomat fefewsr
TTHRrET: | STaaTd gHTASATETSITHTY JT0€aT 19 ” “The raksase-lord Hidimba,
having noticed her being gone for a long time, descended from his tree and went to the
Pandavas,” Mahabharata 1.140.1.

140Particularly at the end of the episode, when Hidimba whisks Bhima away to make

love to him from 1.143.20-26.

1l el 8¢ pw Aixot fioay dpéatepot 73¢ Moviec” (Odyssey X.212); “B¢ Tolg dupl Aixot

xpatep@dvuyes HdE Aéovteg [ oulvov,” (Odyssey X.218-9).
1420ne possible etymology of Circe’s name is from xlpxoc, “hawk, falcon,” (Bauer 1972).

Other possibilities include the name coming from xepdvvuu suggested by X.235, or the

xepxic from X.222 may also be relevant.

58



But meanwhile the maidservants worked in the hall,
four of them, who were the workers for Circe’s house
They were born from the springs of the glades,

and from the sacred rivers which flow down to the sea.

These seem likely to be structurally related to the four fountains playing

outside the cave of Calypso at Odyssey V.70.

C. The Scouting Expedition

In keeping with the Odyssey’s constant fearful anticipation of the next
encounter, Odysseus makes a brief solo expedition to scout out Aiaia. He
brings back food (Odyssey X.145-172)'*3 and sees smoke rising from Circe’s
hall (Odyssey X.149, 197), a sure sign of other occupants of the island.'**

As does Odysseus on Ogygia, Bhima goes off alone to scout; just as
Odysseus brings food, Bhima brings back water for the group in his shawl
(Mahabharata 1.138.12-13), and just as Odysseus sees the smoke of Circe’s
dwelling,'*® Bhima catches sight of a city in the distance,'*¢ which gives him
hope and the resolve to hold on until morning. The party never reaches this
city and it is never mentioned again, which suggests that it might be a relic

from an earlier version of the episode. If it is vestigial, the fact that it finds

143 A stag, and possibly worth special comparison with the mrgah in Maehabharata 1.138.6-
7, though my inclination is to follow van Buitenen and translate those as “predatory

beasts,” rather than the traditional “deer,” but also cf. 1.143.20, quoted above.
144This is, or became, a convention; cf. X.99, at the island of the Laistrygones.
145This also has a parallel at Odyssey IX.167.

16« qrfagy & AIC FATEEATIG AWY |7 “Not far from this wood I perceive a city,”
Mahabharata 1.138.30.
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an analogue in the Circe episode is doubly interesting. This strengthens the
contention that the poet of the Mahabharata was adhering to an inherited
template, and chose to modify it as circumstances required, rather than to

abandon it.

D. Sleeping Companions

Odysseus returns to find his companions lying on the ground with their
heads covered, in a deep sleep or death-like state, from which he must rouse

them with gentle words:
..avéyepa §' Etatpoug
uethiylow enéeool napactadov &vdpa Exaotov...
"¢ epduny ol & Gxa éuoic énéeoot mibovro.

&% B¢ wohudduevor toapd O GAdG dTpuyEToto...
(Odyssey X.172-8, 178-80)

...I roused my companions

with sweet words, standing beside each man...

So 1 spoke; they swiftly complied with my words,
unveiling themselves on the beach of the restless sea...

Bhima, too, returns to find his mother and brothers sleeping on the
ground, unconscious with despair and fatigue. Just as Odysseus speaks to
his companions “standing beside each man,” Bhima stands over his mother
and brothers in turn and laments their current situation in light of the former

glory each enjoyed previously (Mahabharata 1.138.16-23).
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Table 1. The Narrative Framework of the Calypso, Circe
and Hidimba Episodes

Calypso Circe Hidimba
{V.55-268) (X.135-574, X11.1-143) {1.139-144)
A. Isolatiom, Transition | V.53; 80, 100-2 X.195 1.139.21
to the episode
B. Landscape, Flora V.63-7 {no birds, but cf. 1.138.6-7, 9-11
and Fauna X.212,218-9) (also 1.143.20)
moly at X.302--306 mutla at 1.138.6
C. Scouting Expedition V.55-74- Description | X.144-172 1.138.12-15
of the island and
- Signs of habitation Calypso’s dwelling X.149-Sees smoke 1.138.30 Sees a city in
from Circe’s hall the distance
X.156--172 -Brings 1.138.12-13- Brings
- Food/water for back food for the ¢ back water for thé;g
company companions family
D. Sleeping Companions | = - X.172-80 1.138.16-23
- Hero Speaks beside
them
E. Weeping V.81-85 X.201-202 1.138.14
F. The Conference V.85-147 X.277-306 1.139.5-11
- Instructions Given Hermes to Calypso Hermes to Odysseus Hidimba to Hidimba
; e X.210—243 1.139.17
- Shape-Changing Men turned into lions | Hidimba changes form.
- the Evil Brother | g(ncll 3:»};(:)lvAeise.tcs 1.139.1: Hidimba
G. Rejection of Friendly | V.171-7 X.383—5 1.139.27--8
Overtures
H. The Attack o X.293--5 1.143.2
1. Oath Followed by Sex | Oath: V.178—9 X.342--7 1.143.10--19
Sex : V.225-7
J. Assistance and V.229--277 X.498-541; X.570- 1.143.33-8
Departure 574; XI1.16-19;
X1L.36-141
K. Day/Night Division V1546 | e 1.143.17-18
of Time and Swift
Travel | - X.5374 1.140.5
K. Meeting with the X1.100--137 1.144

Seer
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E. Weeping

Overwhelmed by the pathos of their situation, Bhima weeps over the

unconscious bodies of his mother and brothers:

T gt qTa< §8T W9 a9uTae |
e @At e ghe: 19y
(Mahdgbharata 1.138.14)

He, having seen his sleeping mother and brothers on the ground,
his spirit gripped by grief, the Wolf-Belly wept violently. (14)

On Aiaia, reconnaisance and assessment of the surroundings are again
followed by tears. When Odysseus has roused his sleeping companions and
reported the smoke to them, they weep together, fearing what they may en-

counter next and mourning their dead companions in a formulaic passage:*’

Qe gpdunyv: tolowy de xotexhdsbn glhov Htop...
whalov 88 Aryéwg, Bakepov xatd ddxpu yEovies:
GARN’ o0 ydp Tic TpRigls €Yty VeETO UupouévoLoiy.
(Odyssey X.198, 201-2)

So I spoke, and their dear hearts were broken...
They wept shrilly, dropping huge tears,
But nothing came of their lamenting.

Weeping occupies the same spot in the narrative progression of all three
scenes. While the Ogygia episode lacks a homologous scouting expedition
(except perhaps in that the description of the island is expanded slightly more
than in the other two), description of the landscape is followed immediately
by the note that Odysseus is not enjoying the beauty of the island or the

comfort of Calypso’s cave, but sits weeping on the seashore:
147X 198 = X.566, XIL.277; X.202 = X.568.
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o0d’ 8p’ "Odusofia ueyahfitopa Ev3ov EteTuey,

AN & v’ Er’ dtiic whale wabviuevoc, EvBa ndpog nep,
ddepuot xal orovayf) xal dhyeot Buudy dpéyBwv.
névrov En’ dTplyeTov depuéoneTo ddxpua Aeifov.
(Odyssey V.81-84)

Nor he did not find great-hearted Odysseus inside,

but he wept, sitting by the shore, there as before,
wasting away his spirit with tears and groans and pangs.
He lcoked continually over the rolling sea, shedding tears.

F. The Conference

Into these three lonely locales occupied by weeping heroes enter new char-
acters who hold brief conversations in which they give instructions to another
character. In Book X of the Odyssey, Hermes appears on Aiaia to discuss
with Odysseus the strategy he must use to disarm Circe (Odyssey X.277-
306). On Ogygia in Book V, Hermes joins Calypso in her cave and instructs
her to release Odysseus (Odyssey V.85-147), to which she unwillingly agrees.
Her spirited complaint that there is a double standard for gods and goddesses
regarding mortal lovers has caught the attention of many critics. Peradotto
sees Calypso’s speech as a centripetal narrative, one which challenges social
norms, and as evidence of the dialogic open nature of the Homeric narratives:
“It can be seen as representing revolt against a system whose order is made
to depend on the suppression of female sexual desire in a way that is not
1148

expected of males.

In the Mahabharata episode, another female receives instructions from a
148 Peradotto 1990:55.
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male: Hidimb3 is instructed by her evil brother, Hidimba,'*® to capture the
Pandavas and bring them back for him to eat.!® This exchange occupies
the same position in the narrative as Hermes’ conference with Calypso, but
the later words between the brother and sister at Mahabharate 1.140, in
which Hidimba angrily attacks his sister for trying to seduce a mortal, bear
a greater resemblance to the content of Calypso’s retort to Hermes (though
spoken from the opposite perspective).

At this point, both the Circe and Hidimba narratives also introduce the
motif of shape-changing. At Odyssey X.210-243, the advance party Odysseus
has sent to Circe’s dwelling find themselves transformed into swine. In the
Mahabharata, before initially approaching Bhima, Hidimba changes herself
into the shape of a beautiful woman. This ability to transform herself is re-
ferred to repeatedly in the text: she is “@Ta&NT,” “(capable of) assuming a
shape at will”(Mahabharata 1.139.17), and all raksasas, the text explains, are
“PITEIIIT:,” “bearers of whatever form they wish” (Mahabharata 1.143.32),

and ‘FEEYW:,” “many-formed” (Mahabharata 1.143.32).
HMICE. Odyssey X.137: In the opening passage of her first scene, Circe, too, is identified

as the sister of an evil brother: “Gutoxactyvn ohodppovog Atvtae,” making her the aunt
of Medea, according to Theogony 956-62 (this iscussed in Stanford 1963:14). but as this
may be only a relic from the Argonautika, its relevance is therefore uncertain. Calypso also
has an unpleasant male relative: at Odyssey 1.52 we are told she is “AtAavtog Buydine

shodgeovoe,” “the daughter of destructive-minded Atlas.”
150 Just as the Odyssey has its pair of cannibal encounters (the Cyclops and the Laistry-

gones), both the journeys of the Pandavas have episodes involving man-eating raksasas.
The Hidimba episode discussed here is paired with the Slaying of Baka in the initial forest
sequence, while Kirmira (Baka’s brother) and Jatasura are defeated during the wanderings

in the third parven.
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Hidimba initially obeys her brother, but changes her mind when she falls
in love (Mahabharata 1.139.13). Upon seeing Bhima, her loyalties shift dra-
matically, a common feature of encounters with females in the Odyssey as

well. 15!

Refiecting that it would be a terrible shame to see such a hand-
some man killed, she decides to approach Bhima with a proposal of marriage
instead (Mahabharata 1.139.13-15). Thus her motivations (desire and com-
passion) are the same as those which typically motivate Odyssean female
strangers.'®> When the evil brother Hidimba arrives on the scene, Hidimba
begs Bhima to allow her to carry the Pandavas to safety,'>® but he assures

her that he will be able to defeat the male rdksasa while his mother and

brothers sleep peacefully.
G. Rejection of Friendly Overtures
All three narratives include friendly overtures by the female character

which are initially rejected by the hero. At Odyssey V.160-70, Calypso tells

Odysseus that he is free to go and that she will give him what assistance

15!1Fidothea betrays her father to help Menelaos, Nausicaa innocently schemes to get
Odysseus accepted in the Phaiacian court, and Leukothes risks the wrath of Poseidon to

save Odysseus.
152¢f. Eidothea IV.364-5; Calypso V.130, 135; Leukothea V.336; Nausicaa VI.205-6,

236-45.
153Hidimba’s initial interactions with Bhima center on her attempts to convince him to

let her save him from Hidimba (Mahabharata 1.139.25, 29; 1.140.4-6). Also cf. Odyssey

V.129-36, where Calypso recounts having saved Odysseus as the basis of her claim upon

him.
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she can. Odysseus’ reaction (V.171-9) is one of immediate distrust'® and he
demands that she swear an ocath not to harm him.

In the early part of their encounter, Bhima’s attitude towards Hidimba is
essentially one of friendly dismissal of her romantic entreaties, and braggado-
cio about what he will do to her brother when he arrives.!>® The demoness’s
initial entreaty to Bhima that he make love to her receives a response which
bears a remarkable resemblance to Odysseus’ words to Circe upon sitting
down to eat at her table:

ATEY UTAY SUS HASEIC AT |
aftersa & [ watag wefa e
& fg garfEmITgaT TEESEE, |
qTaY T AU TeShTHTG 39 AET: 1 %

(Mahabharata 1.139.27--8)

The mother, the eldest brother, these other younger brothers;

Who would abandon them now if he was respectable, Raksasi? (27)
His sleeping brothers having given as food for a raksasa,

His mother also, what man of my sort would go off for passion? (28)

& Klipon, tic ydp xev avip, O¢ évalowiog i,
Tply tAaln ndooacBor dntdoc dE motfitog,

nplv Aouel’ Etdpoug xal &v 6plaiuoiow idéabou:
(Odyssey X.883-5)

Oh Circe, for what man, if he was righteocus,
would endure to taste food and drink
before seeing his companions released with his own eyes?

154cf. Odysseus’ initial reaction to Leukothea’s advice at Odyssey V.354-64.

155Gtanford 1963:16 discusses Odysseus’ comparable “nonchalance” towards Circe and

Calypso.
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The salient feature of these two passages is the rhetorical question, “What
(kind of) man would...”, expressed in both cases with the IE formulation
“k%is Hsner-”. While the combination of two such basic words may seem
unspectacular, particularly given the frequency of rhetorical questions in both
epics, rhetorical questions that use this combination are actually quite rare.
The formulation does not occur elsewhere in the Adi parvan, for example.
The Sanskrit depends on the subjunctive and the particle tva to convey the
speculation, while the Greek uses the optative; otherwise, the structures used,
the verbal content, and the sentiments expressed are remarkably similar.

Page sees Odysseus’ protest at X.383-5 as disingenuous, and thinks it is
odd that the hero “may share the witch’s bed but not her breakfast.” % He
draws the conclusion that “the Homeric version here has deviated from a
stricter model, in which the release of the companions preceeded the hero’s
amour with the sorceress; and so indeed it did in the oldest other version
known to us.”®” If Page’s conclusion is correct, it would bring the Circean
narrative order into closer alignment with that of the Hidimba episode.

In the Mahabharata, the focus of the narrative moves at this point to
the arrival of Hidimba’s brother and his fight with Bhima. The fight itself
is brief and uninteresting, and is conducted without particular effort on the
part of Bhima, who keeps up a constant stream of color commentary as he
wrestles with the ogre and finally snaps his spine. Though the section is
entitled “The Slaying of Hidimba,” the actual slaying is almost superfluous

to the narrative.

156Page 1973:56.
157Page 1973:56.
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H. The Attack

Hidimba is a potentially dangerous female who is easily disarmed by love;
more easily, in fact than Circe, who must first be threatened at swordpoint.
After half his companions have been changed into swine, and in accordance
with Hermes’ instructions (Odyssey X.287-301), Odysseus goes to Circe’s
house and sits down to drink the potion she offers him. But when she strikes
him with her wand and orders him off to the sty with the others, Odysseus

reveals that he is immune to her enchantments:

¢ gat" yd ' dop 6ZL épuooduevog Tapd unpol
Kipxn énat€on ¢ te xtduevar yeveaivev.
(Odyssey X.294-5)%8

So she spoke; But I, drawing the sharp sword from beside my thigh,
rushed at Circe as if raging to kill her.

By his resistance to her magic, Circe realizes that the man before her is
Odysseus, and in an address to him at Odyssey X.323-35, she makes peace
and invites him to sleep with her, after which their relationship is a peaceful
one. In the context of the discussion of the dangers posed by Homeric female
figures, it is only fair to point out that the Circe and Calypso stories lack
a male antagonist comparable to Hidimba, and therefore any conflict which
occurs within them must be between Odysseus and the goddess herself. Most
other female helper-figures (including Eidothea, Leukothea, Nausicaa, and
Hidimba,) whose stories involve conflict have a male character with whom

that conflict takes place. As solo agents, the necessity of having dramatic
18CE. Odyssey X.293-5.
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tension in the scene requires that Circe and Calypso must play both the
antagonistic and helpful roles.

Even though Hidimba never threatens the Pandavas, she receives treat-
ment at Bhima’s hands nearly identical to that which Circe receives from
Odysseus. After Hidimba has been dispatched, Hidimba begins to follow the
Pandavas through the forest. Bhima sees her, and becomes hostile:

vay: qewearsT fefewar I7 et u sy
AT g T |

arcfer 9T it AramETher JfEsT |
fefer oo o= & ¥ wgfayfaesr ne

(Mahabharata 1.142.34-143.1)

The tigers-among-men set out; so did Hidimba the raksast. (34)
Bhima said:

Raksasis remember quarrels, and rely on bewitching illusion.
Hidimba! Take the path your brother has followed! (1)

As Bhima moves to kill her, he is stopped by an injunction from Yudhisthira:
“Even in anger, Bhima, Tiger-of-a-Man, don’t kill a woman,” “Sg&rsfr qev=amy
I |57 &7 ferd o )7 (Mahabharate 1.143.2).

I. The Oath Followed by Sex

As Yudhisthira counsels mercy, and Hidimba reiterates her love for Bhima,
the text comes to the same resolution which incited comment regarding its
parallel appearance in the Circe and Calypso scenes; an oath followed by

sex.’®  After hearing Hidimba’s good intentions, the Pandavas decide that

159Wilamowitz 1884:119f., disputed at Heubeck vol.I1:60.
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her suit has merit. She may marry Bhima if she will swear to her promises
to bring him back from their tryst, and come to the brothers’ aid whenever

called upon (Mahabharate 1.143.10-11):

ghafeT sam= |
TaHagIT & fgfer amr gwa: |
wITae g @A 98 TUT AT gEEH ) 9%
e gatfes ¥y FaRigeTge |
WY JorTeE INTTHEET: | 98
g q fagaa oTRed JIrET |

o9 STefaaeney Wi ger fAfe 1
T 9T |

auta aerfasra feferar werdt asr |
WHEAHITRTT FEATIHRA ad: 1l 9%
(Mahabharate 1.148.16-19)

Yudhisthira said:

It is as you say, Hidimba, there is no doubt.

Proper conduct must be upheld by you as I will state it, Slim-waisted one. (16)
once he has bathed, and made daily devotions and a dalliance-ceremony, Lady,
You may enjoy Bhimasena until the setting of the sun. (17)

In the days sport with him as you wish, Oh Woman-Swift-as-Thought,

But you must always return Bhimasena here at night. (18)

Vaisampayana said:

Having promised, “So be it,” Hidimba the raksasi, then

having taken up Bhimasena, she rose up from there. (19)

Circe’s oath-taking is as prompt as Hidimba’s. She is at the mercy of
Odysseus, who refuses to relent and come to bed with her until she swears

an oath that she will do him no harm:%0

“o08’ dv ey v’ ebéloyut trEc emBhueva ebvig,
el un uoL thalvg ve, Bed, uéyav Spxov oudooat

160Cf also Helen’s oath to Odysseus that she will do him no harm at Odyssey 4:253,
especially in the context of Boyd 1998:13.
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u) Tt pot adtd whipe xaxdv Bovkevaduey dAre.”
" Epduny H 8 avtix’ dmduvuey Gg éxéheuov.
altdp énel p’ BuocEy 1€ tehedtnoéy Te TOV dpxov,
xal 167" eye Klpxne énéBnv nepucaiiéog edviic.
(Odyssey X.342-7)

“1 would not wish to get into your bed

Unless you will suffer, Goddess, to swear to me a great oath
not to devise any other evil hurt against my person.”

Thus I spcke, and she swore at once as I ordered.

But when she had both sworn and finalized the oath,

then I ascended to Circe’s lovely bed.

Calypso’s oath-taking lacks the attempted violence of the other two, and
the narrative reports the oath itself in much more detail. When Calypso has
told Odysseus that she will help him build a raft, he reacts with suspicion
and demands that she swear that the offer is not a trick.!®! She willingly
gives him her oath that her offer is made in good faith, swearing upon earth
and heaven and the water of the Styx (Odyssey V.185-191). They then sit
down to eat (Odyssey V.194-200) (maintaining the separation of human and
divine food which Giintert read as a parallel to the dangers of eating the
food of the Underworld), before retiring to Calypso’s bedchamber (Odyssey
V.225-7). Cook connects the segregated foods on Calypso’s island with the
potions of Circe: “The threat, common to both episodes, consists of food
which would render Odysseus sub- or super- human. In the Circe-episode,
Hermes acts directly in Odysseus’ stead, so that a scene is introduced in

which the goddess is overcome before offering assistance.” 162

16 Odyssey V.178-9 (= X.343-4 above).
182000k 1992:249.
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J. Departure and Assistance

Finally, each episode comes to an end and the heroes take their leave,
with generous assistance from the women. When the necessity of Odysseus’s
departure is made clear to Calypso, she provides him with all the material
assistance he needs, including clothes, tools, timber, sailcloth, provisions, di-
rections, and a kindly wind to speed him on his way (Odyssey V.229-277).
Circe gladly tells Odysseus how to confer with Teiresias ( Odyssey X.498-541)
and provides him with sacrificial victims (Odyssey X.570-574) upon his first
departure. When the company departs for good, Circe provisions the ship
(Odyssey X11.16-19) and gives Odysseus a detailed account of the remain-
ing dangers he and his crew will face (Odyssey X11.36-141). Although it is
Bhima who kills her terrifying brother, Hidimba’s visit brings the Pandavas a
number of benefits: consolation on their hard journey and the birth of a son,
Ghatotkaca, conceived and born fully-grown the same day, who proves to be
a long-term resource for the family. When Draupadt collapses from exhaus-
tion on a later journey, Ghatotkaca is summoned by thought to carry them
(Mahabharata 3.144.25) and he fights valiantly for his uncles at Kuruksetra,
until he is killed while trying to destroy their bitter enemy, Karna.1¢3

Ghatotkaca’s birth has parallels in the Cyclic poems, where Circe and
Calypso are both supposed to have borne children to Odysseus, though these
offspring are not included in the Odyssey. According to various fragments and

summaries, Circe produces a son, Telegonus, to Odysseus in the Telegony.'®*

163He is accidentally killed by Karna’s missile, when it is actually aimed to kill Arjuna.
164Procl. Chrest. 306; Eust. in Od p.1796, 52 (Bernabé 1996:101).

72



Hesiod has Circe bear Odysseus two other sons, Agrius and Latinus, in addi-
tion to Telegonus (Hes. Th. 1011-6), and Calypso bears him Nausithoiis and
Nausinotlis (Hes. Th. 1017-8).

K. Day/Night Division of Time and Swift Travel

Two thematic similarities are also a part of the Circe, Calypso and
Hidimba episodes. Part of Hidimba’s oath (cited above) is an explicit day/night
division of Bhima’s time; Hidimba may have him during the day, but at night
he belongs to his mother and brothers. This split is reminiscent of Odyssey
V.154-6 and the division of Odysseus’ time upon Calypso’s island, though

in reverse:

GAN 7 To vOxtag uEv ladoxev xal dvdyxy

gv onéool Yhagupolol tap’ oUx 0Ehwv E0eloloy
fuota 8’ du nétpnot xal Aidvecor xabilwv
(Odyssey V.154-6)

But by nights, indeed he would lie beside her, of necessity,
in the polished cave, him unwilling, beside her who wished it;
by days sitting upon the rocks on the shore.

Another similarity is the stress laid upon the supernatural abilities of the
female characters in question. Like the “dread goddess” (Odyssey X.136)
Circe, Hidimba’s main attribute is her enormous power; besides her trans-
formative abilities, she is “TaEe@Hf~aar”, “endowed with the powers of a
raksasa” (Mahabharata 1.140.5). Throughout the episode we are bombarded
with references to Hidimba’s supernatural abilities, particularly those related

to travel. She is “steafeer=<r”, “able to fly through the sky” (Mahabharata
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1.139.26), and “&TmHITAT’, “able to travel at will” (Mahabharata 1.140.5), and

she later travels with Bhima “@= @@= g9T<9T ” “everywhere swift as thought”
(Mahabharate 1.143.27). Circe, too, is proficient at swift and unseen travel.
As the companions take their leave of her and go to their ship for the voyage
to the underworld, they find that she has arrived ahead of them to tether
their sacrificial animals; “swiftly overtaking us; for who with their eyes can
see a god going hither and thither (% &v0’ 7} &v0a xiévta, Odyssey X.574) if
the god doesn’t wish it?”

L. The Meeting With the Seer

In a final noteworthy parallel, the Hidimba episode is immediately fol-
lowed by a brief encounter with the prophetic Vyasa, grandfather of the
Pandavas and author of the epic, just as the encounter with Teiresias in
the Nekuia directly follows Odysseus’ first stay on Aiaia. Teiresias informs
Odysseus that although peril and uncertainty still lie ahead and bad men
await him at home, if he can follow Teiresias’ advice he will eventually live
to old age surrounded by friends (Odyssey X1.100-137). At Mahabharata
1.144, Vyasa reveals to Kunti and her sons that the Dhartarastras are in the
wrong, and that the Pandavas will eventually triumph and reign supreme.
Both the Circe and Hidimba narratives thus become part of the pathway
which gives the heroes access to the seer and the important information he

offers.
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2.3 Conclusions

This comparison offers a significant expansion of the various parallels
Homerists have noted between the Circe and Calypso episodes. When the
episodes are measured only against one another, and in the context of Home-
ric language and structure, it is difficult to determine how meaningful their
shared characteristics are. But seen in comparison with their distant cousin
Hidimba, a remarkable set of common narrative elements emerges. The three
episodes share too many salient features, and the shared traits involved are
too heterogeneous, to support claims that they are the product of coinci-
dence or parallel manifestations of universal archetypes. It is my contention
that the identical cores of these three episodes are an Indo-European sur-
vival from the epics’ earliest roots. Though the stories are not carbon copies
of one another in their current incarnations, they are built upon the same
foundation.

If we accept the contention that Circe, Calypso, and Hidimba all spring
from a common source, then at last we can move to the part of the discussion
which is most valuable to Classicists, namely; what can the comparison reveal
about the Circe and Calypso narratives? In terms of Circe and Calypso’s
place in the evidence regarding the composition of the epic, their similarities
to the Hidimba story indicate that while they may share characteristics with
folktales of witches, they are native to the epic tradition. Folktales and
epic have surely counter-infiuenced one another over time, but Circe was not
taken over wholesale from folktale and refitted for the epics; we can now see

that the structure of her story marks her as part of the epic tradition. In
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terms of the evolution of the Odyssey, the distribution pattern of the shared
features, with a preponderance common to Circe and Hidimba, and only a
few distinct to Calypso and Hidimba, suggests that the Circean material is
closer to a putative original than most of the Calypso story, and that the
split which created the two Homeric versions occurred after the Greek and
Sanskrit epics had gone down their separate paths.

When the comparison is addressed in terms of interpretation, what sets
Circe and Calypso apart from both Hidimba and their Odyssean sisters!%® is
the absence of a male counterpart in their episodes. Every other encounter
with a female stranger also involves a male: Iphthime sends the men to her fa-
ther, Eidothea helps Menelaus trick her father, Leukothea protects Odysseus
from Poseidon, Nausicaa and Arete bring Odysseus into Phaiacian society.
The absence of male antagonists in the Circe and Calypso episodes requires
the women to fulfill both the antagonist and helper functions, and results in
the “alternation” of roles which Doherty!® finds so unsettling. Hypothesiz-
ing a lost male figure (equivalent to Hidimba) in the two scenes would remove
the necessity of role-switching and bring them into line with the other helper
encounters. At Odyssey X.137, Circe’s evil brother Aietes is mentioned, a
figure with an extra-Homeric presence in the Argonautika and a mention in
Hesiod (Th. 956-62); it is possible that he once played a role analogous to
that of Hidimba. The loss of a male character from the scene could also
have prompted the inclusion of Hermes in the conferences at V.85-147 and

X.277-306, where his appearance supplants that of Hidimba in the Calypso

1650mnce again excluding the monsters: Scylla, Charybdis, and the Sirens.
166Doherty 1995:21, discussed in Section 1.4.
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episode, and the two conversations cover related topics. Although Hermes’
role as a messenger/helper is frequently noted in the texts, we witness him
performing it in these two instances in the Odyssey, and events common to
these two episodes but unique to the rest of Homeric literature are suggestive.

Postulating that the female character was moved into the position of the
hero’s opponent raises another interesting set of questions of interpretation.
It is not clear whether such a transition would signify a positive or negative
shift in the perception of female characters: on the one hand it is a more
prominent role, signifying an interest in female characters, and Circe and
Calypso remain ultimately helpful and benevolent. But on the other hand,
it would indicate a growing vision of females as the source of conflict.

The following section examines another set of of shared narrative ele-
ments extracted from the Odyssean Phaiakis and an encounter between the

Mahabharatae’s Arjuna and the princess Citrangada.
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3 The Young Princess: The Encounters with

Nausicaa and Citrangada

A second type of encounter between heroes and female strangers is exem-
plified by that with Nausicaa in the Odyssey, and in the Mahabharata with
Citrangada, the daughter of the king of Manipiira: the meeting with the
young and marriageable princess. Odysseus’ stay with the Phaiacians is a
pivotal episode whose importance extends far beyond the meeting with Nau-
sicaa and is the setting in which Odysseus narrates for the first time all of his
adventures leading up to his stay on Calypso’s island.'®” The Mahabharata’s
presentation of Arjuna’s liaison with Citrangada is in no respect as fully de-
veloped, and in fact occupies only 11 $lokas, but virtually every element in
those 22 lines finds a ready analogue in the Phaiakis. As was discussed in
the previous chapter, aggregations of similar motifs can persist in epic long
after the stories themselves have altered, and can point to common genetic
inheritance. If these two scenes do share a common ancestor, there can be
no certainty about its length or import, but the similarities appear to be far
beyond mere coincidence. The shared elements are briefly detailed below,

ordered as they appear in the Maehabharata’s version.

167Relevant commentaries on the episode include Woodhouse 1930:54-65, Vallillee 1955,
Rose 1969, Gutglueck 1988, Cairns 1990, Jamison 1997, Glenn 1998, Gutglueck 1988,
Olson 1991. Shapiro 1995 treats artistic representations of the scene.

78



3.1 Common Motifs in the Stories of Nausicaa and

Citrangada

1. The Meeting at the River-Mouth

As with the Circe, Calypso, and Hidimba scenes, the commonalities begin
with the landscape. Both encounters initiate at a river-mouth, specifically
one that has been adapted for human use. Odysseus arrives on the coast
of Scheria at a river-mouth used as a washing place, after swimming along
the coast searching for a place to come to land (Odyssey V.438-43). The
meeting place is described as Nausicaa and her attendants arrive there:

AL ¥ 8te 87 notapolo péov nepaiié’ Beovio—
£v6’ 1) ToL Thuvol fioay énngtavol, Tord d Udwp

AoV Unexnpopéel udha tep purbwvta xabfjpal
(Odyssey VI.85-7)

When they reached the lovely run of the river—
Where there were permanent washing-basins, and much good water
flows forth to clean even very soiled things.

Though the sea figures little in the Mahabharata as a whole (the forest
is the usual locus of activity outside of civilization), it is prominent during
Arjuna’s solo journeyings. The structure of Arjuna’s period of exile resembles
that of the Odyssey in a number of ways: its most prominent feature is the
separation from his wife, it comprises a series of encounters with women, and

it emphasizes piety and appeasement of the gods. This preoccupation with
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water and the sea, which is mentioned only in the Arjunavenvase, adds a
final surprising commonality. Early on in his travels, Arjuna leaves behind
his retinue (Mahabharata 1.207.10-11) and resolves to travel along the coast,
eventually arriving at Manaliira, famed for its sacred river bathing sites:
FHFATLO FAHUGL SO & N 93
T G TraTf QUEaTTEeaTT T

(Mahabharate 1.207.18-14)

By way of the ocean coastline, he eventually arrived at Magalura.
There he went to all the sacred fords and holy sanctuaries.

Although the passage does not stress it, it is understood that such places are
the acme of cleanliness and purification, corresponding, on a more spiritual
plane, to Nausicaa’s well-engineered washing place. Though the seacoast and
the river are stressed as the general location of the Mahabharata episode, Ar-
juna also visits the town in order to pay his respects to the king of Manaliira,
just as Odysseus’ final destination is the city of the Phaiacians. In the same
way that wilderness and isolation are the hallmark of the stories involving
Circe, Calypso and Hidimba, Nausicaa and Citrangada’s tales are concerned

with civilization, politics, and social rank.

2. Walking About the City

The actual meeting of Arjuna and the princess takes place in the next
$loka, when they meet as Citrangada is “walking about in the city,” “I¥
gfegfa=T 7 at Mahabharate 1.207.15. While Odysseus and Nausicaa’s
meeting does not take place in the city, the question of whether they should
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walk through it together on their way to the palace is handled in detail
at VI.255-89, where Nausicaa vividly imagines the scandal which might re-
sult from their being seen together in public. At Odyssey VIL.72 it is also
mentioned that Arete, Nausicaa’s mother, enjoys a great deal of popularity
among her subjects “when she walks about in the city,” “dte oteilynoe’ dva
dotu.” Though this might appear to be a minor element, its use in reference
to all three women assumes some importance. The mores described in the
epics are a composite of centuries of cultural practices and poetic invention,
and we have no indication that either society practiced extreme purdah-style
isolation of women. Nevertheless, to describe women of the royal family as
walking freely about the city is a likely indication of a special situation. This
accords well with the exceptional position these women hold in their respec-
tive families, described in the next section. When viewed as a determining
detail in a portrait of a women endowed with a high social standing, it is
possible to see these three seemingly off-hand mentions as critical pieces of
characterization, striking and unusual to their ancient hearers and therefore

excellent candidates for retention in the narrative.

3. Trouble With the Royal Succession

Though it figures into the two episodes differently, difficulties over the
royal succession play a role in both stories. Odyssey VII details the genealogy

of the Phaiaician royal house, ostensibly with a view to explaining the high

status of Arete, who “wields far more power than is normal for a Homeric
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queen,”*® though it is clear that Alcinous’ kingship is not dependent on his

marriage to her:1%

Nowvoiboov uev nphta [locewddwy évootybuy
vetvato xal HepiBoia, yuvouxdv eldog dplo...
Navoilfoov yeydbuuov, oc év Painiv dvaooe.
Navotfoog 8 Erexev Préfivopd " Alxivody te.

OV YEV dxoupoy Edvta BN dpyupdTtofog ATéhAwy
vougpiov &v ueydpew, ulav taida Andvia

Apfiinv: iy &’ Adxivoog notoat’ dxottwy,

xal uw E1e’ bg ol Tig nt yOovt tletan &My,
Sooat vOv e yuvaixes O’ dvdpdow oluov Eyouowv.
(Odyssey VIL.56-7, 62-8)

First, Nausithous was born of the Earthshaker, Poseidon,

and Periboia, fairest in form of all women...

Nausithoos the Great-Hearted, who was lord among the Phaiacians.
Nausithous sired Rhexenor and Alcinous.

But the first, still sonless, silver-bowed Apollo struck down,

newly married in the megaron, leaving only one child

Arete. Her Alcinous made his wife,

and her he honored as no other woman upon the earth is honored,
however so many wives keep house for husbands.

Similarly, Mahabharata 1.207.20 explains Citrangada’s unusual rank through
a problem with the royal succession. An ancestor had petitioned the god Siva
to ensure the survival of the dynasty, but no current male heir has been pro-

duced. The crisis results in Citrangada’s enjoyment of a special designation:

AT SHHU AT Fol AT § |
Y : JEIATIT aIEIT T ITHA U 39
YT FIHT I TPOrITIT WEHET:
TgoeayasT ugree garafa: i3
A WIETSER S T9d 3o |

168(01son 1991:1. See also Whittaker 1999 for a discussion of Artete’s unusually high

status.
169Butterworth 1966:125 thinks the passage is an attempt to obfuscate a history of ma-

trilineality.
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U THIEqeTE TacafaT=ger 9aT il 3%
AT AR HEANT @ 99 fET |

T T AW STAY FOAITTIEAT a1l Ro
g3 FRgfafa 7 wrEEr gEEme |

gfsraT ggfataaT gfFar sasr e

(Mahgbharata 1.207.17-20)

There was a king by the name of Prabhamkara in our royal house.

He, sonless and desirous of offspring, performed the highest austerities.

With his fierce penance and meditation, Lord Samkara

was pleased, the great god, the Husband of Uma.

The god bestowed on him that there would always be one child in the royal line.
Since then there has always been one child in the royal line.

Sons were born to all of my predecessors,

But to me this girl was born, who will certainly be the carrier-on of the line.
“She is my son,” I pretend, Best of Men,

On account of the law I have designated her my “Puppet,”'’® Bull of the
Bharatas.

The frequency with which traits observed in Citrangada’s story appear in
regard to Arete’s character, rather than to Nausicaa, need not be an impedi-
ment to viewing them as shared inherited traits. Storytelling is an essentially
conservative art, and audiences are not pleased to see remembered details
dropped from a narrative. Reassignment of a characteristic or a detail which
has become awkward for the narrator is a common alternative to the more
radical step of complete removal, because it preserves the familiar character

of a story, while allowing room for greater artistic freedom.

170 Technically defined in Indian Law as “daughters whose sons are considered the imme-

diate sons of the daughters’ father.” van Buitenen 1978:448, n. to 1.60.10.
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Table 2. Shared Elements in the Nausicaa and Citrangada

Narratives
Nausicaa Citrangada
VIL.85-7 1.207.13-14
A. The Meeting at Odysseus meets Nausicaa after he | The episode takes place as Arjuna
the River-Mouth has floated along the coast travels along the coastline visiting
iooking for a place to come sacred bathing spots where the
ashore. The meeting takes place | rivers meet the sea.
at the washing-basins at a river-
mouth.
V1.255-89 1.207.15
B. Walking About | Nausicaa talks about whether it Citrangada is walking about the
the City would be appropriate for city when Arjuna meets her.
Odysseus to walk to the city with
her.
VIL72
Arete is described as often
walking about the city.
VIL56-7, 62-8 1.207.17-20
C. Trouble With When King Rhexenor dies Though the royal house has been
the Royal sonless, his brother marries the promised there will always be a
Suceession surviving princess, who enjoys an | successor, no son has been born, so
extremely high status. Citrangada enjoys special status.
VIIL465 1.207.18
D. A Shared Zeus referred to as the “Husband- | Shiva referred to as the “Husband-
Epithet (“Husband | of-Hera” of-Uma”
of ™)
VIL311—15 1.207.21
E. The Hasty Offer | Alcinous offers his daughter to Citrangada’s father offers her in
of Marriage Odysseus with astonishing marriage to Arjuna as soon as he

quickness.

meets him,
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4. A Shared Epithet

At 1.207.18 (quoted directly above), the formulation “SaTafa:,” (Umapatih)
“Husband-of-Uma” recalls Odysseus’ words to Nausicaa at Odyssey VII1.465,
which refer to Zeus as the “néow "Hene.” Though the evidence is not strong
enough to make an unequivocal assertion of genetic relationship, neither does
it exclude the possibility. Both epithets are relatively uncommon, with only
seven Homeric occurrences and nineteen in the Mahabharata. Excepting two
instances (at Mahdbharata 2.10.20 and 4.8.27), all occurrences in both epics
are line-final. Greek néoic and Sanskrit patih are both reflexes of IE *potis,
though there is no obvious direct connection between the goddess Uma and
Hera other than their status as the spouses of ruling gods. The Greek ver-
sion is a strongly fixed formula, preceeded in every case by €piydounog, while
the Mahabharata varies its accompaniments, favoring bahuripa (4 times),
visvargpa (3 times), virgpdksa (3 times) and devadeva (3 times). While
there can be no linguistic connection there, the phonic resemblance between
gplydounog and the rapae-based compounds is noteworthy.

Epithet use is often context-based, and this tendency is observable here
to a counsiderable degree. While the four Iliadic appearances are apparently
random in their subject matter (Iliad VIL.411 and X.329 are used at oath-
takings; XI11.154 Hector asserts Zeus is aiding him; XVI1.88 Achilles tells Pa-
troclus not to get carried away with success), the other Odyssean examples
occur in a female-oriented context, a passage which highlights Helen’s role,
and mentions Telemachus’ marriage prospects. XV.111 comes in Menelaus’

parting words to Telemachus as Helen prepares to present Telemachus with a
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robe for his future wife, and XV.180 introduces Telemachus’ farewell to He-
len. In the Mahabharata, the vast majority of uses occur within exhaustive
epithet-lists in praise-passages directed at the god.!'”™ But when not simply
used within an epithet string, it appears in episodes specifically concerned
with women and feminine issues, including a supplication for progeny by a
king and his two wives at 3.104.11, and twice in Amba’s prayer to Siva that
she be reborn as a man at 5.188.7 and 5.188.9. Thus, if the two scenes are
related, the preservation of the same epithet in each is due to its appropri-

ateness to the situation.

5. Hasty Offer of Marriage

Nausicaa’s father, Alcinous, suggests with surprising haste that Odysseus

might marry Nausicaa:

ol Ydp, Zeb te ndrep xal Alnvaln xol ‘Arorioy,

Tolog Ebv oldg Eoot, T8 € Pppovéwy & T’ EYd nep,

B4 v éunv exéuev ol Eude YouBpog xurésoabar

abt uévev! oixov 3¢ x’ éyd xal xthuata dolny,

el % 66wy ye pévolg

(Odyssey VIIL.311-15)

If only, by Father Zeus and Athena and Apollo,

since you are the sort of man that you are, and I am thinking these thoughts,
you would take my daughter and be called my son-in-law,
and settle here! I would give you a house and possessions,
I you would stay here willingly.

A number of critics have argued that Nausicaa is an element from folk-

tale, and that the original version would actually have contained a marriage

1These include Mahabharata 2.10.20; 3.41.19; 3.81.149; 3.83.24; 3.256.25; 5.49.24;
8.24.40; 10.6.33; 10.12.26; 10.70.3; 13.17.40; 13.145.33; 14.8.1,6,27; 14.8.29.
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between the princess and the hero. Woodhouse points out that the games-
scene among the Phaiacians very much follows the pattern of a svayamvara

or marriage-contest.!?

Vallillee feels that as it stands, the marriage-less
episode is a “tragic artistic blunder,”'”® and Butterworth sees it as display-
ing Odysseus’ rejection of matrilineality.!” Some ancient versions apparently
found a way to tie things up nicely: according to Eustathius, “Tniéuoyodv
pact Navowday yhiuor thy Adxwéov,” “They say Telemachus married Nau-
sicaa, the daughter of Alcinous.”'™ Some commentators have defended the
lack of a wedding; Taylor feels strongly that Nausicaa’s role in the epic is to
show that Odysseus will not give up his nostos and marry her.}”® Gross sees
the impulse toward marriage, but says the episode is coherent as it stands,
and showcases Odysseus’ political savvy through his “discreet resolution of
a difficult problem.”!""

A marriage does, in fact, occur in the Indic episode reviewed here. The
princess Citrangada’s father, Citravahana, wants a marriage between Ar-
juna and his daughter to take place in order to produce a son for the royal
succession:

Ta=gen YaaH T FATSaarag |
T HAAAT Afaais 998e | 3

(Mahabharata 1.207.22)

Let this be her bride-price: let a family-successor be born here.
By this agreement marry her, Pandava. (22)

2Woodhouse 1930:54-65.

178 Vallillee 1955:179.

"4Butterworth 1966:31.

175 Eust. in Od. p.1796, 35. Bernabé 1996:104.
178 Taylor 1963.

77Gross 1976:317.
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Though Arjuna fathers a son upon Citrangada, he does not remain in Manaliira,
but continues upon his journaey. Odysseus, of course, sidesteps Alkinoos’ of-
fer entirely and instead requests that the Phaiacians give him passage home

to Ithaca.

3.2 A Relevant Parallel Passage

The Nausicaa episode contains one element which finds a more apt parallel
with Hidimba’s scene from the Mahabhdrata, rather than with the material

involving Citrangada. Below is Odysseus’ famous address to Nausicaa at

Odyssey V1.148:

adtixa yethlytov xat xepduréov pato ubbov:
“T'ouvolual oe, dvacoa: Bede VO tig 1 Bpotée Eaot’
el pév Tic Bebc oo, Tol odpavdv elply Eyouoty,
Aptéudl ot Eydye, Awg xolpn ueydholo,

eldée e uéyeboc te guiy T dyyota dloxw.”
(Odyssey VI.148-152)

At once he spoke gentle and winning words,

“I beseech you, Lady; Are you some goddess or are you mortal?
If you are one of the gods who rule broad heaven

I hold that you to Artemis, the child of Great Zeus,

are nearest in countenance, stature, and form.”

Odysseus’ words strongly resemble the introductory speech Kunt makes to

Hidimba, from the episode discussed in the previous chapter:

gt arer geegTia T=aT afe arege: |
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AT AF geae (et Sg fasfe w e

(Mehabharata 1.142.2-4)

Amazed by the perfection of her loveliness, Kunti stared at her,

then said softly and very kindly, in a gentle voice, “Beautiful Woman, (2)
Whose are you who resemble a child of the gods, and who are you?

What task has taken you here, Lovely one, and from where? (3)

If you are the goddess of this wood, or a celestial nymph,

tell me all, and also why you are standing here.” (4)

The base formulation in both cases is the standard set of questions which
appears over and over again in both epics, although the Nausicaan version
is more politely indirect than most such inquiries. But the additional set
of shared components is striking, including the initial emphasis on the gen-
tleness of the questioning, the assertion of the beauty of the stranger, the
claim that the speaker cannot tell if the addressee is mortal or divine, and
the explicit comparison of the young woman to a child of the gods/Zeus.

The significance of a passage shared between the Hidimba and Nausicaa
episodes is unclear. One of the strengths of the argument for shared inher-
itance, is the exceedingly small number of commonalities which cross the
boundaries of the subsets designated here. To combat the idea that these
patterns could be merely coincidental, it is necessary to offer at least some
assurance that other random commonalities, divorced from a larger pattern,
do not occur elsewhere in the texts. In this particular case, however, there
is a likely reason for the unexpected positioning of the two similar passages.
Speech and Address formulae are among the most standardized in epic litera-
ture, rivalled only by name epithets. Meetings between strangers in the epics

always contain at least a perfunctory form of these questions, which would
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facilitate the transmission of a passage from one episode to another, as it is
easy to transplant a passage to a story if the narrative is already structured
to accomodate it. For this reason, the duplication and drift of introduction
formulae is much more likely to occur than that of less common narrative
elements. Because they have a broad applicability, a bard can work them in

wherever he wishes.

3.3 Conclusions

The most interesting facets of this comparison are the two respects in
which the episodes differ: the disparity in their sizes, and the fact that one
contains a marriage while the other does not. It is my belief that these two
features are a direct result of one another.

Both scenes come from portions of their epic in which the heroes move
from woman to woman: Odysseus parted company with Circe only to end up
in the embraces of Calypso, and now Nausicaa (and her father) would like him
to be her husband. Arjuna has just made a common-law marriage to Ulupi,
and after his marriage to Citrangada, he decides to marry his best friend’s
sister through a legal abduction in Mahabhdarata 1.211-13. Both heroes have
wives waiting for them at home as well. In these floods of romantic adven-
tures, individual incidents can easily get lost. The brief detail of Arjuna and
Citrangada’s marriage gives every impresssion of being retained only to avoid

a lengthy explanation in Book 14 when the real point of the story takes place
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(discussed in the upcoming chapter). Wandering heroes marry princesses all
the time in folktales; they do so elsewhere in the Mahdbharata, in scenes even
more brief and understated that the one under discussion here. By compari-
son, the Phaiakis is a poignant and memorable tale of youthful hopes and a
traveller’s fidelity in the face of temptation. The commentators cited above
who felt that a marriage was noticeably absent from the episode are probably
correct, but I must agree with Taylor and Gross’s claims that its absence is
what gives the episode its power.

The upcoming chapter considers the final type of female stranger: the
helpful, water-dwelling, shape-changing sprite. Though the underlying nar-
rative structures are the least similar in this final instance, the fact that this

group comprises two sets of paired stories makes for an interesting compari-

SOI1L.
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4 The Water-Dwelling Demi-Goddess: Ino,
Eidothea, Ultipt and Varga

While the episodes discussed in the previous chapters can be closely cor-
related through their narrative sequence, four other episodes involving fe-
male assistance (namely, the encounters with Leukothea, Eidothea, Uliipt
the Snake-Girl, and Vargs the enchanted nymph) are better analyzed ac-
cording to their structural characteristics. Like the characters they feature,
these episodes are fluid and versatile, and demonstrate how a flexible element
may persist where a more rigid one must be abandoned. As a result, their
shared material occurs at the level of motif-cluster rather than parallel narra-
tive organization. Most of these scenes are not prominent or fully-developed,
and they are therefore especially subject to alteration as the poet casts and
recasts them in accordance with his view of their importance to the epic.
The end result of such a process may be perceived as a lack of coherence in
the narrative. In the case of Leukothea, Wilamowitz pointed out a series of

inconsistencies in the storyline:

Leukothea hilft den Odysseus, trotzdem Poseidon noch die scene beobachtet:
sie kann es; warum tut es Athena nicht? hatte Leukothea, die meeresgsitin,
mindene riicksicht auf Poseidon zu nehmen? weiter, was hilft eigentlich
Leukotheas schleier dem OGdysseus? wir horen nirgend davon als in den
versen 45962, d.h. da wo er den schleier zuriickgibt. dieser kann nichts

anderes bewirken als dafs Odysseus das schwimmen so iibermenschlich lange
aushilt. 178

178Wilamowitz 1884:135-6.
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Wilamowitz ultimately declares Leukothea an lonian adoption. Heubeck
also sees the intervention of Ino/Leukothea and Eidothea as insufficiently
accounted for. He claims that “Particularly noteworthy is the absence of
any apparent motive for the assistance which the two goddesses provide,”!"®
choosing to disregard the assertion that it was pity that inspired both of
them to help the heroes (Odyssey 1V.364, V.336). Others damn the episode’s
usefulness with faint praise: Benardete feels that Ino’s veil and the removal
of Odysseus’ clothes are introduced into the story only to make sure that
Odysseus is naked and vulnerable when he reaches Phaiacia.'® Friedrich sees
Ino as merely another Aphrodite-variant (but does not mention Eidothea),'®!
and Peradotto has included an implicit comparison of the encounters with
Eidothea and Circe in the the context of comparing the Proteus and Teiresias
epsiodes.'82

As with the stories of Circe and Calypso, it is probable that Ino/Leukothea
and Eidothea arose from a common source at some point; the Eidothea and
Leukothea incidents occur in adjacent books and are linked by a number of
narrative similarities. The question is whether or not that common source
was in place during the “Greek” and “Homeric” period of the epic’s develop-
ment, or from its earlier Indo-European sources. Their putative counterparts
in the Mahabharata, Ulapt the Snake Girl and Varga the Crocodile Nymph,

are even more closely linked by textual proximity; less than 25 $lokas sepa-

rate the two adventures. Both feature unusual aquatic females who attempt

1"9Heubeck et al. 1998 vol. 1:216.
180Benardete 1997:45.

181 Briedrich 1978:47, 81.
182peradotto 1990:35-41.
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to drag Arjuna below the water, but end up being friendly to him. Their
similar features, coupled with their propinquity, make it clear that the two
episodes are connected to one another.

Though there are shared motifs linking all four, the incidents pair off
naturally according to the differing focal points of each narrative, namely a
wrestling match and a life-saving magical token. This chapter discusses their
similarities to one another, as well as similarities in the presentation of the
two pairs in each epic. For easier comparison, these points of commonality

have also been listed at Table 3.

4.1 Structural Comparison of the Four Demi-Goddesses

A. Water-Dwellers

While associations with water have appeared in every set of helpers un-
der discussion, the four figures in this section are all actually aquatic. In the
epics, this is not a particularly unique characteristic; water was prominent
in the descriptions of the landscapes in the Circe, Calypso, and Hidimba
narratives, and a number of other divine female figures (including Thetis
and Aphrodite) have ties to water. Friedrich has commented on this ten-
dency of epic female characters to have links to water or the sea, and has
assigned an association with water as “Dimension Six” in his discussion of the
structural characteristics of benevolent goddesses who are both maternal and

erotic in their characterization, and which he identifies as being Aphrodite
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multiforms.'%3

The sea nymph Eidothea appears to Menelaos when he is stranded on
Pharos, and helps him to resume his homeward voyage. She is the daughter
of Proteus, the Old Man of the Sea, and she moves freely between land and
water, diving in to fetch fresh seal-skins and ambrosia for the ambush at
1V.435-446.

Though she is of mortal heritage, Leukothea is a creature of the open sea:

Tov 3t Bev Kdduou Buydtnp, xodiiogupog Ive,
Aguxolin, 1) nptv pev Env Beotdg addfecoq,

viv 8’ &Ao¢ év nerdyeool Hedv EE Euuope Tiufic.
(Odyssey V.333-5)

The daughter of Cadmus saw him then, lovely-ankled Ino,
Leukothea, who before was a mortal, speaking with a human voice,
But now in the open sea she shares in the honor of the gods.

The Mahabharata’s first example of this type is Uliipi the Snake-girl.!8*
Though this particular story makes it clear that Ulapl is aquatic, addressing
her as STASTICAT {“Denizen of the Waters,” Mahabhdrata 1.206.22) and sit-
uating the episode in the underwater palace of UlipT's father, elsewhere the
Snakes live in underground caves, an inconsistency which raises the suspicion
of an awkward conflation of two different pieces of inherited material.

The encounter with Varga, the second in the Mahabharata’s pair of benev-

olent aquatic female helpers, finds Arjuna again seized while bathing, but this

183 Priedrich 1978:80-1.
184The Snakes, or Nagas, are a distinct class of mythical beings who figure prominently

in the Mahabharaeta. By setting the original telling of the story of the Mahabhdrata at the
12-year Snake Sacrifice of the Kurus’ ancestor King Janamejaya, and by numerous implicit
comparisons between the holocaust of the Snakes and the apocalyptic war at Kuruksetra,

the epic links the destinies of the Snakes and the Kurus on many levels.
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time by an enchanted celestial nymph in the form of a crocodile. She and
her transformed sisters have been living in the sacred fords and dragging off

the ascetics who come to bathe there.

B. Rises out of Sea/Earth Unsummoned in Time of Need

Leukothea emerges through the water to aid Odysseus as his raft is being
capsized by Poseidon off the coast of Phaiacia. She comes without being
called, drawn by an awareness of the hero’s suffering and the desire to help:

albuin & ixula mot) dvedvoeto Muvng,

e ¥ énl oyeding xal uw npdc ulbov Eeune;
“Kduuope, tinte tou &de Hooeddwv évootybuwv
GB0ouT’ ExndyAng, &TL ToL Xaxd TOAAY QUTEVEL;

o0 ugv O ot xatagpbicel, ydha nep uevealvwv.
(Odyssey V.387-41)

In the shape of a flying sea bird, she arose from the water
sat upon the raft, and to him spoke these words:

“Poor thing, why does Poseidon Earth-Shaker so
dreadfully hate you, that he devises so many evils for you?
But he will not destroy you, however much he wishes to.

Though Eidothea’s entrance occurs on dry land and is not described when
she first appears to Menelaos as he walks about the island (Odyssey IV.365-
70), her return to the sea at Odyssey 1V.425, “she sank under the billow-
ing sea” (“Omd mévrov €d¥oeto xuuaivovta”) recalls that of Leukothea at
V.351-2, who “sank back into the billowing sea,” (“&¢ éc névrtov éddoeto
xupaivovta” ). Her motivation for appearing to Menelaos, pity at his desper-
ate situation, is the same as Leukothea’s for appearing to Odysseus:

xal vO xev Hla ndvta xatépbiro xal yéve’ avdpdv,

el p tic ue Bedv dhoglpoto xal W’ Erénce,
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Ipwtéog lpbiyou Buydtnp GAlowo yépovtog,
Eldobén 1) vdp pu udiiotd yve Quudv Spwva.
i u’ olw Eppovtt ouvAvieto véoguy Etalpwy.
(Odyssey 1V.363-367)

And by that time all the food would have gone, and the strength of the men,
if one of the gods had not taken pity and saved me,

the daughter of mighty Proteus, the Old Man of the Sea,

Fidothea; for it was her spirit that was so stirred.

She met me, wandering about apart from my companions.

Ultipi originally appears to Arjuna by pulling him under the water, rather
than rising above it, but when she re-appears in the narrative many books
later, it is by rising up through the ground as if it were liquid. Uliipi’s ma-
jor assistance is not described until the 14th book of the Mahabharata, the
Asvamedhika parvan. Arjuna has returned to Manaliira as part of a Horse
Sacrifice conducted by his brother Yudhisthira. Arjuna’s son by Citrangada
(one of the helpful young princesses discussed in the previous chapter),
Vabruvahana, is now ruler of the region. He comes out of the city to greet his
father with due ceremony. Since Arjuna is following the horse, and therefore
must be considered a hostile adversary, he feels his son’s friendly welcome
constitutes a serious breach of warrior-class behavior, and berates him for it.
The situation is repaired by the sudden appearance of Uliipi, who arises out
of the earth:

FhaaEd WA g fafewr e |

FrpsgaTuT rE et I o
(Mahabharata 14.78.8)

The daughter of the Snake, having perceived the things said by her husband
and unable to stand it, Ultpi came to him by splitting through the earth. (8)
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Appearances of this type also recall that of Thetis to her son Achilles at Iliad
1.357-9 and XVIIL.65-7.

C. Shape-Changing

As quoted above, Ino appears to Odysseus in the form of a sea-bird:

1 o "Oduoty éAénoey dAGuUEVOY, dAYe’ EyovTa:
aifuin 8’ €lxula notf dvedloeto Aluvrg,

e & gnt oyedine xal pw mpde uibov Eewne:
(Odyssey V.336-8)

She then pitied sea-tossed Odysseus, who was suffering hardships;
in the shape of a flying sea bird, she arose from the water
sat upon the raft, and to him spoke these words;

Heubeck takes the ixuia as descriptive of manner, rather than appearance,'®®
but seen alongside Athena’s bird-form delivery of nectar and ambrosia to the

fasting Achilles at Iliad XIX.350, Heubeck’s reading is unconvincing:

7 87 dpmy €beula TavurTépuYL Atyupdve
olpavol €x xatendito 8 albépoc.
(Iliad XIX.350-1)

And she, in the form of a broad -winged, shrill voiced hawk
dove out of the heavens through the aether.

One could read Leukothea’s assumption of the bird form as a disguise in-
tended to prevent Poseidon from observing her giving help to Odysseus, or
as a simple precaution against the force of the storm Poseidon has raised.

As with the association with water, Friedrich sees associations with birds
185Heubeck vol. 1:283.
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and the assumption of ornithomorphs as ‘Dimension Three’ of the Aphrodite

multiforms.!86

In the Mahabharata’s Varga episode, the altered form has occurred against
the will of the demi-goddess, who has been turned into a crocodile. When
she has been restored to her true self, Arjuna’s introductory question, “Who
are you and why are you a crocodile?” 87 is answered with the explanation
that the apsaras'®® Varga and her four friends angered a brahmin ascetic who
condemned them to life as crocodiles in the fords. The passage is reminiscent
of Odyssey V.334-5, and Ino’s past life as a mortal, though Varga’s story is
about disgrace rather than elevation in status.

Shape-changing also plays an important role in Eidothea’s story. In ac-
cordance with Eidothea’s instructions, Menelaos and his men ambush the old
man and hold him tightly. Proteus assumes multiple forms in his attempts

to break free, but is finally subdued:

Aueic 3 idyovieg éneoolued’, dugpl d¢ yelpog
BdAhouev: o0’ 6 yYépwv Soiing énedffeto €xvng,
AN 1) ot mpdTioTa Mwv Yéver’ Rivévelog,
adtdp Enerta Spdewv xal mhpdaiic ROE pyoac olc
yiyveto & Oypov Udwp xal dévdpeov Oirgtmiov.
Huels 8 doteppéng Eyxouey TETANGTL Buud.

QAR S1e 8§’ dvial’ & yépwv dhogdla eldde,

ol THTE 3 UE ENEGOLY GVELPOUEVOS TPOTEELRE
(Odyssey IV.45/-61)

We, leaping up, rushed at him, throwing our arms

around him. Nor did the old man forget his treacherous arts.
But first became a strong-bearded lion,

and then a serpent, and a panther, and a great hog;

He became both liquid water and a high-branching tree.

186 riedrich 1978:80-1.

187HT T AT DT Far altey Tor=a<r | » Mahabharata 1.208.13.
188 A celestial nymph.
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We, unyielding, held him with enduring spirit.
But when the old man, the possessor of devious wiles, wearied,
He finally spoke to me with words, asking questions.

While Ulapi does not herself change form, the shape-changing abilities of
Snakes are well-attested throughout the Adi parvan and an integral part of

their nature.

E. The Wrestling Match

Scenes from both the Mahabharata and the Odyssey center around a
wrestling match. Like the Circe episode, Arjuna’s encounter with Varga is
one of the few helper-encounters which begins with initial hostilities and in
which the woman has a history of previous victims. After being told that
the religious community at the sacred fords has been plagued by the five
crocodiles, Arjuna laughs off the risk and begins to bathe. The enchanted
Varga then attacks him:

T TRIEATATST AgS e HgaaT |
farmmer @<= O =T T 91aw i
Y T EYATTHaS T HE |
freumg wror T Y SEEEE 1R
g A waar [Aeged JoaTT |

=T T 1l 9o
3T TT T TTE: QST qEiEAr |
T[T AT FEFTT FRIORIET |
Sregarar T awfesreer 99 ET 19
(Mahabhérata 1.208.8-11)

Then, having reached the best ford of the great Sage Subhadra,
the heroic Burner-of-his-Foes, having dived in, tock a bath. (8)
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Then, by a great snapping crocodile, that tiger-of-a~man

was grabbed in the water, Dhanamjaya, the son of Kunti. (9)

The Kaunteya, having seized the writhing crocodile,

That strong-armed Best of the Strong stood up powerfully,(10)

But when that snapper had been dragged out by the glorious Arjuna,
She became a beautiful young woman, adorned with all ornaments,
blazing with beauty, King, of divine form and charming. (11)

After Arjuna subdues the crocodile in his strong grip, Varga is restored to
her natural nymph-form, and and Arjuna performs the same feat with the
other four crocodiles. Varga also tells Arjuna that she had been specifically
awaiting him, as his coming had been predicted to her by the itinerant sage

Narada (Mehabhdrata 1.209.15-20) as well as by the ascetic who transformed

her:

gaT T gT WTEAT e RS |
IANTT TATeRlgeee [EYEaH: 1 %
qeT g I "@al: |ey gyfavey |

(Mahabharata 1.209.9)

When you, in the form of crocodiles are grabbing people in the water,
a certain superior man will drag you from the water to the land. (9)
Then all of you will return again to your own forms.

The passage is reminiscent of those in which Circe (Odyssey X.330-2)
and the Cyclops (Odyssey IX.506-12 ) claim to have been told to expect the
arrival of Odysseus. Under her direction, Arjuna frees her companions and
ends his wanderings by celebrating his triumphs with the god Krsna (1.210.6—
10). Though the Crocodile Girl does not give Arjuna any assistance in return,
the episode wins Arjuna that most crucial of rewards in epic terms, fame as

the remover of the crocodile menace from the sacred fords.
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A wrestling match is also the central feature of Eidothea’s story. After she
has explained to Menelaos how to hide his men among the Old Man’s flocks
of seals and given them sealskins to drape over themselves, in a thoughtful
gesture she even provides dabs of ambrosia under their noses to keep them
from being nauseated by the stench of the seals. She tells them what to
expect when they seize the Old Man of the Sea:

“tov uEv EmTpy O mpdta xateuvnBévta Wnole,
xal 6T’ Eneld’ Vulv peréto xdproc te Bin te
o0B & Eyewv uepoadta xal éocluevéy Tep GAOZaL.
ndvta 8¢ yryvouevoe nephoetar, Soo’ ént yalov
Epmetd ylyvovron xol feomidoase nlp:

Oueic & doteugéng eyéuey udhhdy te mélew.
GAN Ste xev 81 67 altog Gvelpnrat énéeaot,

xol téte ) oxéobat te Bing Aloul te yépovra,
fpws, elpecbon 8¢ Bedv O¢ tic ot yahéntel,
véotov &, ¢ énl névrov Ehedoea LyBudevra.”
B¢ elnolo’ Und ndvtov E80cETo xuUaivovTa.

(Odyssey IV.414-24)

“When first you see that he has fallen asleep

then see to it with all you strength and might

that you hold him there, though he be eager and pushing to escape
and he will try to turn into everything on earth,

which moves and lives, and even blazing fire,

but you all hold him tightly and squeeze him all the more.
And then when he, himself, asks you a question with words,
and then let go of your might and release the Old Man,
Hero, and ask which one of the gods persecutes you

and your homecoming, so that you may sail on the fishy sea.”
Speaking thusly, she sank into the rolling sea.

The encounter (Odyssey IV.454-63) proceeds much as Eidothea predicts it
will at Odyssey V.342-53 (quoted below in Section D).
Both the Eidothea and Varga episodes, then, present a situation in which

the hero must grip his adversary firmly in order to restore him/her to his/her
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natural form, after which he is able to converse with the shape-changer who
no longer poses a threat. Once Proteus has been subdued, he tells Menelaos
what he needs to know and gives him news of the other Achaean leaders.
The Uliipt episode does not have an exact parallel to the wrestling in
the two incidents described above, but does open with a similar situation.
Arjuna meets Uliipi, when she grabs him and pulls him below the waters of

the Ganges as he bathes in preparation for a religious ritual:'®

FAThINS FcaT T autaeT foamse |
A SaTETTA TR ST 19
AIPET AERTEANTLSET FGIT |
F=TSOr AETITST IAT FTHITAT N 93
(Mahabharate 1.206.12-3)

There, having made ablutions and offered to his ancestors,

as he was emerging from the water, intending to perform the fire rituals, (12)
the strong-armed man was dragged by the daughter of the king of the Snakes,
under the water, O King, by the lustful Ulapi. (13)

Unfazed by his capture, Arjuna first performs an underwater version of
the agnihotra he had been about to perform on land, before turning to Ulipt
to find out who she is and why she has brought him there.!®® As Hidimba
was for Bhima, Ulfip1 has been driven out of her mind by love for Arjuna, and
that is her only motive in seizing him. When he protests that he has been
temporarily condemned to a hermit’s life, Ulupi demonstrates complete fore-

knowledge of his situation (Mahabharata 1.206.24), and describes the chain

189Cf. the seizing of Hylas by a water nymph in the Argonautika.
190 YT QT II: FT T @ HET AT Nl 99,7 “What is this lovely land?

And who are you? And whose child?” (Maehdabharata 1.206.17).
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of events which brought him there. At his request she explicates the tricky
dharma inherent in his period of forced celibacy (Mahabharata 1.206.23), and
that being favorably resolved, makes love to him. But this first encounter is
only UlipT's introduction in the epic. Arjuna departs and continues on his
journey, eventually arriving at Manaliira, and carrying out his marriage to
Citrangada, and fathering the son whom he re-encounters in the context of

the horse sacrifice.

D. Magic Token

Returning to the Mahabharata’s Book 14, when Ulupi arises through the
earth to find Arjuna in conflict with his son over the necessity of fighting
one another, she sets a plan into action. Ulitipi instructs Vabruvahana to
engage in battle with his father because it is the only acceptable behavior
for a warrior. Vabruvahana is convinced, and he and Arjuna begin a sin-
gle combat. After an extended battle, Vabruvahana sends off a volley of
arrows, which though explicitly shot without intent to kill, pierce Arjuna’s
chest and mortally injure him. Seeing what he has done, the young man
falls into a deathlike swoon. His mother, Citrangada, rushes to the field and
laments at great length, pleading with Uliipi to explain why she has caused
the deaths of father and son (Mahabharata 14.79). Vabruvahana regains con-
sciousness, and makes a resolution to starve himself to death out of remorse
(Mahabharata 14.80). In response to their lamentations, Uliipi summons a

magic gem which she knows will revive Arjuna:

IdT Fe=ramme @er |@stas qfrey |
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q SIarfasa g7 TSRTTET 9990 1 R
(Maohabharate 14.81.2)

Then Uldpi thought of the re-vivifying gem
and it then appeared, that salvation of the Snakes.

Ulupi directs Vabruvahana to place the gem upon Arjuna’s chest (Mahabharata
14.81.10-2) and its power restores the dead hero to life. Ulipl then reveals
that the entire series of events was necessary for the expiation of a curse upon

Arjuna.

In the Odyssey, Leukothea also provides a magical token to assist Odysseus:

“GAAE wéN @Y Eplal- doxéewg 8¢ uoL oUx Grwdooe-
gluota tadt’ drodlg oyediny dvéuotol gépeabot
&I, dtdp yelpeool vEwv énuateo véatou
vaing @auvixwy, 60u tou uolp’ gotlv dAGZaL.

f} 8¢, 168e xpfideuvov Und GTépvolo Tdvuoout
Huppotov: 0UdE Tl ToL nabéety déog 0Ud’ drorécha.
aUTdp émiy yelpeoow qddeat Mneipoto,

&y dmolucduevog Baléew eic olvona tévTov
ToMOV &’ Arelpou, altdg 8 dnovéogl tpanéobar.”
(e dpa puvioaoa Bed xprdeuvov Edwxey,

a0t 8’ & éc névrov Ed0ceTo wuuaivovTy

aibuin gbaior péhay 3¢ € wluo xdAudey.

(Odyssey V.342-353)

“But indeed, do thusly— for you seem to me not to lack understanding—
throwing off these clothes, leave the raft to be borne by the winds,
and swimming with your hands, seek after a landing

in the country of Phaicia, whither it is your fate o escape.

And here, wrap this divine veil about your chest,

nor is it necessary for you to suffer anything, or to be destroyed.
But when with your hands you have touched the land

unfasten it and throw it out into the wine-dark sea

far off from the land, and turn yourself away..”

Having spoken thusly, the goddess gave him the veil,

and she slipped away into the swelling sea

in the shape of a sea bird, and a black wave hid her.
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After some hesitation, Odysseus uses Leukothea’s veil to save himself from
drowning (Odyssey V.354-372). Gutglueck attributes Odysseus’ reluctance
to follow Ino’s orders to residual fears about nudity and emasculation from

his initial conflict with Circe.'®!

F'. The Goddess’ Powerful Father

In both the Ulipi and Eidothea episodes, it is information provided by
the nymph’s powerful father which drives the episode and saves the hero.

Eidothea describes Proteus’ knowledge:

6V ¥’ &l g ol ddvano hoynoduevog AehoPécbon,
O¢ %év Tou elnnow 680V xal pétpa xeAethou
véotov 8, ¢ ént ndvrov éreboeat yBudeva.

xoi. 8€ %€ tou elnnot, Srotpepé, ol %’ €9éAnoa,
StTL oL v ueydpotot xaxdv v ayabév te téruxTar,
olyouévolo o£fev doiyfv 630V dpyohény Te.
(Odyssey IV.388-398)

If, somehow, lying in ambush you might be able to entrap him,

he could tell you the road and the length of your path

and about your homecoming, as you travel upon the fishy sea.

And he could tell you, Beloved of Zeus, if you wish it,

whatever wicked or wonderful things have been done in your palace
while you have traveled on your long and difficult journey.

Proteus proves to be as helpful as his daughter promised. In regard to
the folktale connections of the scene, Hansen reports that “the notion that
marine deities are prophetic is found in other traditions as well,”!%2 and
connects the Odyssey’s Proteus-encounter to various Scandinavian legends

in which “(1) a man captures a marine spirit, (2) as a result of which he is

¥lGutglueck 1988.
192Hansen 1997:453.
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entitled to ask him/her questions. (3) He does so, and (4) receives truthful
answers.” 193

Ulupi also makes use of her father’s powerful position as the king of the
Snakes in order to assist Arjuna. She overhears Ganga, the mother of Bhisma,
authorizing her relatives to place a curse upon Arjuna (Maehabhdrata 14.82.7-

23),1%* and immediately tells her father about the threat to her husband:

Teg fagues Jv yeafua=gar |

AT § F a=gedT (I imHeroT 1l 9%
faar g & ag=TaT aet guare |
s O ST TATHEAga Ul 9
(Mahabharata 14.82.16-17)

I became distressed and quickly reported this to my father,

and he, having heard this went into a state of deep dejection. (16)
Having gone to the Vasiis, my father pleaded on your behalf,
again and again propitiated them. They said this to him: (17)

By supplicating Bhisma’s kin, Ultpi’s father is able to secure a bargain that

Arjuna can be freed from the curse by being killed in combat with his son.

193Hansen 1997:454.
194The next chapter describes another intervention Ganga makes on behalf of Bhisma, in

an earlier battle.
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Table 3. Commonalities in the Leukothea, Eidothea, Uldapi
and Varga Episodes.

ino/Leukothea Fidothea Ulapi Vargd
V.334-5 Daughter of the 1.206.22 A former celestial
A. Aguatic | Usedtoliveasa Old Man of the A “Denizen of the | nymph who livesina
mortal, but now lives | Sea. Waters” sacred pool in
in the open sea. 1.208.13 crocodile form.

A “Water-Liver”

V.336-8 Initial appearance 14.78.8
B. Rises gut | Rises out of the sea not described, but | Emerges straight
of Sea or to help Odysseus. returns to the sea out of the earth
Earth atIv.425
V.336-8 IV.414—24 Snakes are all Turned into
C. Shape- Appears to Odysseus | Proteus must be endowed with Crocodile by sage.
Changing in the form of a sea- held tightly until shape-changing 1.208.10-11
bird he stops shape- powers, though When held firmly out
shifting. Ulipi is never of water, reverts to
shown using them. | proper form.
V.345-351 14.81.2
D. Magie Gives Odysseus a Provides a magic
Token magic veil which gem which restores
saves him from Arjuna to life.
drowning
IV.414—24 1.206.13 1.208.10-11
E. A Proteus must be Drags Arjuna The crocodile-formed
Wrestling held tightly to be beneath the water nymph must be held
match subdued. out of love for him. | firmly out of the
water to break the
curse.
Eidothea is the 14.82.7-23
F. Powerful daughter of Ulapi’s father
Father Proteus, the Old gives her the
Man of the Sea, information to save

who gives them
the information
they need.

Arjuna from a
curse.
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4.2 A Comparison From Cycle Material

This tale of father-son combat resulting in the father’s death in the Ultpi
story also finds a possible comparison in material from the cycle poems.
In the Chrestomathia, Proclus summarizes the Telegony, the adventures of

Telegonus, son of Odysseus and Circe:

gnevta el I8y xatanhebouc tag Uno Tepeoiov pnbeloac terel Buotag. ol
uetd tabta elg Oeonpwrtodyg dguveitan xol youel KoAddbay Pactiide tdv
Ocompwtév...uetd d¢ thv Koddixng tedeuthiv thv ugv Bacthelay Stadéyetor
Tlohunoltne 'OBusoénc Lide, adtde & eic Thdx v douoveltar xdv Tobtol Tniéyovog
gnt {itmow 100 matpds mAéwy, dnofdc elg Ty I8&my téuver v vijoov:
exBonfhioac 8 "Oduocoele Und 100 nawdde dvanpeltan xat’ dyvotav. Tnaéyovog

d’ eémryvoig thy Guaptiav t6 te 1ol notpog odua xal tov Tniéuayov xal Thy
Inverdnny mpog thv untépa uebiototy: f 3¢ adtolbe dbavdtoug motel, xol
ouvowel T uev Invehdnnt Tniéyovog, Kipunt 8¢ Triéuayoq.

(Proclus, Chrestomathia 3061%%)

[Odysseus| then, having sailed back to Ithaca, carries out the sacrifices or-
dered by Teiresias, and then reaches Thesprotis and marries Callidice, queen
of the Thesprotians...After the death of Callidice, the succession goes to Poly-
poetes, Odysseus’ son, while Odysseus himself returns to Ithaca. Meanwhile,
Telegonus, sailing in search of his father, goes Ithaca and razes the island:
Having marched out in defence, Odysseus is slain by his son in ignorance.
Telegonus, realizing his error, takes the body of his father, and Telemachus
and Penelope to his mother [Circe], where she makes them immortal, and
Telegonus marries Penelope, and Telemachus marries Circe.

It is impossible to establish compelling connections through a summary,
rather than through comparison of the actual texts, but it is worth not-
ing that the two stories contain the same set of significant elements: the
important sacrifice (those ordered by Teiresias, and the Horse-Sacrifice), the
heir to the kingdom sired on a princess by the journeying hero, the paired

human and divine mothers, the father-son combat resulting in the father’s

195Bernabé 1996:101-3.
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death and the son’s remorse, and the magical, life-conferring intervention of

a recurrent powerful helper-figure.

4.3 Conclusions

Bach epic gives us two obviously paired episodes about water-dwelling
semi-human women, one of which involves a life-saving token, and the other
a wrestling match to subdue a shape-changing opponent. While the internal
evidence for a genetic tie between these two pairs of episodes is not over-
whelming, it is enough to validate the claim that the complete set of female
helpers in the Mahabharata is in exact correspondence with those in the
Odyssey. When coupled with the high degree of symmetry within the Circe,
Calypso and Hidimba episodes, and the strong commonalities of the Nausi-
caa and Citrangada stories, the two pairs presented in this section round out
a compelling totality. In the tales of Ino, Eidothea, Uliipi and Varga, we see
a base character, the helpful young beautiful water-dweller, who becomes a
template, like the model for a string of paper dolls which unfolds and grows
to add complexity and beauty to the storyline.

Since the Odyssey and the Mahabhdarata each possess the same two types
of stories about encounters with female water-sprites, it is reasonable to
assume that this reflects the distribution of their ancient hypothetical prede-
cessor(s). But while the Odyssey contains two encounters of roughly equal

size and import, the Maohabharaia has a much more irregular split, with
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Ulip?’s role being greatly extended, while Vargd’s role is peripheral. Fur-
thermore, the total distribution of shared traits is not the same for both
epics; between Ulapi and Eidothea there is the cross-linkage of the powerful,
near-omniscient father who plays an important role in gathering information
for the hero. There is also the fact that shape-changing is connected to all
four episodes. It is equally possible then, in light of the extreme interconnect-
edness of all four of the characters discussed in this chapter, that proto-epic
material contained only one encounter with a water-dwelling shape-shifter,
and that encounter comprised both a wrestling match and the gift of a magic
token. Though there can be no definitive resolution to the question, seeing
these pairs of encounters as the two halves of one original explains their
close relationship to one another and the preservation of so many obvious

similarities in their construction.
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5 The Goddess as Charioteer: Athena and

Ganga

The penultimate pair of scenes to be presented for consideration reveals
another way in which divine females serve as helpers for male heroes. The
fliad and the Mahabharata each contain a scene in which a goddess drives
a hero’s chariot in battle for him: Athena drives the chariot of Diomedes
during his aristeia in Book V of the Iliad, and the goddess Ganga drives
her son Bhisma’s chariot during his single combat with Rama Jamadagnya,
narrated in the fifth book of the Mahdbharata. Given the frequency with
which gods enter the war at Troy, the mere existence of two such scenes
does not automatically suggest that they descend from a common ancestor.
Though a goddess driving a chariot is a striking and remarkable image, it is
not unreasonable to imagine that the idea could have occurred independently
to the poets of both traditions. But examination of the surrounding events
in the narratives reveals that the goddesses’ chariot-driving is in each case
framed by an identical set of incidents whose profiles, though less picturesque,
are equally exceptional.

Both scenes occur relatively early in their respective epics. As Kirk notes,
Diomedes’ is the first extended aristeia of the Iliad.'®® Bhisma’s duel with

Rama is the Mahabharata’s first display of true military combat (as opposed
196K irk 1990:53.
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to spontaneous fights with raksases and Asuras, or ceremonial contests at
svayamuaras), and takes place at Kuruksetra, the war’s battlefield, although
it does not occur during the great war itself. The story of the duel is narrated
to Dhrtarastra by Bhisma himself, during a council about strategy held on
the eve of the great battle, and explains Bhisma’s unwillingness to fight
against the warrior who provoked the combat.

Warfare, unfortunately, knows few cultural boundaries and there is a
great deal of uniformity in its practice, so some of the commonalities be-
tween the two scenes are natural and unavoidable. Like all Iliadic battle
scenes, Diomedes’ aristeia contains many typical elements, and this compli-
cates the comparative attempt. Comparison is also affected by presentational
differences between the two scenes. One of these is that the Mahabharata ver-
sion describes one 24-day-long battle between two combatants, whereas Book
V of the Iliad describes a variety of encounters between multiple fighters, and
the action repeatedly cuts away from, and returns to, Diomedes’ display of
military valor. Another important factor is that in the Mahabharata’s ver-
sion, the helpful goddess is also the hero’s mother, whereas Athena is a virgin
goddess.!%” But Athena does have a number of mortal favorites to whom she

gives assistance, and is twice compared to a mother as she does s0.1% As

197 Athena describes her role as that of Diomedes’ énttdppoboc (fliad V.186), as she says

she was for his father (fliad V.808).
198 As at Iliad TV.127-33, when she brushes a missile away from Menelaos “é&¢ 81e uftne

/ Tuddg eépyn uulay, 86’ NBEL AéZeton Unvw,” “as when a mother / keeps a fly off of her
child, when he lies in sweet sleep,” or after the footrace at Iliad XXIII1.783, when Ajax
complains that he was tripped by Athena, “f} 10 ndpog nep / ufitne &< Odusiil noploTata

U,

A’ Enapriyet,” “she who used to / stand beside Odysseus like a mother and help him.”

See also discussion of Iliad XXII1.783 in Jackson 1999.
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Nagy puts it, “The function of the dios thugétér as a motherly goddess who
preserves the hero from mortal harm is typical on the level of epic narra-
tive.”'®¥ The theme of maternal concern for a warrior is also highlighted in
Iliad V through the interventions of another immortal mother, Aphrodite,
who rescues her human son Aeneas from his combat with Diomedes.
Though it contains many typical features, Book V of the Iliad also con-

tains many singularities,2%

and a significant proportion of these find ana-
logues in the combat of Bhisma and Rama Jamadagnya. There are also
several occurrences which are duplicated elsewhere in Homer or in the cycle
poems in specific contexts linked to the current scene. These are discussed

individually below, following the order of events in the Homeric narrative.

5.1 Thematic Parallels

A. Contact With the Helpful Goddess Precedes the Combat

The helpful goddesses both confer with the heroes before the battles be-
gin. Though these conferences are different in tone, their placement at the
onset of the scene emphasizes the thoroughgoing importance of the goddess’
intervention; the driving of the chariot is not an isolated incident, but a
part of the helper’s programmatic involvement in the episodes. As Book V

of the lliad opens, Athena magically confers military prowess on the hero

199Nagy 1979:205.
200Fenik 1969:28, 39, 77.
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Diomedes:

"EvB’ ol Tudeidn Aloundel Tladhdg Abvn

e pévog xal Bdpoog, I’ Exdniog petd nloty
Apyelowor yévorto BE xhéog EcbAdy dpotto.

SalE ol £x u6pubde e xal donidog dxduatov nlp,
aoTép’ OTwEWE Evahiyxioy, 8¢ Te udAioTa
Aapmpdv Taugatvnol Ashouuévog (hxeavolo:

10lév ol nlp Saley And xpatds TE Kol HULY,

QOpoe ¥ uw xatd yéooov, 801 TAeiotol xhovéovto.
(Itiad V.1-8)

Axnd now to the son of Tydeus, Diomedes, Pallas Athena

gave might and courage, so that he would stand out among all
the Argives and achieve noble glory.

She struck an untiring flame from his helmet and shield,

like the late-summer star, which especially

glitters brightly when it has bathed in Ocean.

This kind of flame she sparked from his head and shoulders,
and she urged him into the middie, where the masses churned.

The Mahabharata’s version of the combat also opens with an exchange
between the hero and the goddess who will assist him, but the encounter
proceeds quite differently. Instead of encouraging Bhisma, Ganga pleads

with her son not to fight:

W@w @? ﬁaﬂﬁiﬁw L

(Mahabhdrate 5.179. 22

Then to me spoke the goddess who cares for the welfare of all beings,
my mother, in her own form, {saying] “What is this you wish to do?” (22)

Bhisma explains the situation to her, and she tries to remedy it by approach-

ing Rama. When she later returns to her son, he bluntly turns her away:

qaT TET GAEEE S [TEINT |
T EATHIT: AISHUGIE SHITIITHo: |l 3o
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(Mohabharate 5.179.30)

Then Ganga, out of love for her son, returned again to Bhisma,
and he did not obey her word, rolling his eyes in anger. (30)

B. The War-crazed, Deathless Opponent

Both episodes involve the goddess’ protégé battling an opponent who is a
war-crazed immortal, and renowned for his bloodlust and gratuitous cruelty.

Zeus describes Ares at the end of Book V:

gyOiotog 8€ ol oot Gedv ot "Oluunov Eyouoy:
alel ydp tou Epic Te QiAn néheuol e udyot Te.
(Iliad V.890-1)

To me you are the most hateful of all the gods who hold Olympus.
For always strife and war and fighting is dear to you.

Ares’ appearance in the battle is so unnerving that “tov 8¢ dov piynoe Poiyv
ayabog Atouidne” “seeing him, Diomedes of the noble war-cry shuddered,”
(Iliad V.596). At V.842-8 Athena and Diomedes come upon Ares stripping
a mortal fighter he has killed, “something that no other god does elsewhere”
on the battlefield.?®! As an immortal, Ares can not be killed, though he is
wounded at the end of Book V, and must retreat to Olympus to be healed.

In the Mahabhdrata, Bhisma’s opponent is Rama Jamadagnya, a leg-
endary brahmin whose catalogue of shocking acts includes decapitating his

own mother with an axe (Mahabharata 3.116) and the slaughter of all the
201 Fenik 1969:77.
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male members of the warrior caste during the juncture between the second
and third ages of the earth (Mahabharata 1.2.1-9, 1.58, 3.117).202 He is a
mythical figure even within the main narrative thread of the Mahabharala,
and the most skilled warrior of all time. His immortality was granted as a
boon by his father (Mahabharata 1.116.18), and the fact that “T ¥ THr qded
FeThaslT,” “Rama can never ever die,” (Mahabharata 5.184.17) plays an im-
portant role in the combat between Bhisma and Rama, just as Diomedes’
temerity in attempting to fight with gods and goddesses is a central part of
Book V of the Iliad.

C. The Goddess Attempts to Dissuade the Opponent

In both scenes the goddess allied with the hero makes an early attempt
to prevent the conflict. Athena approaches Ares and leads him away from

the battle:

...0Tdp YAouxdme Abhvy

YeWpoc €holo’ énéeoot mpoonida Bolpov Apnu-
“Apec Apec Bpotohotyé, pLangdve, TetyeotmAfita,
oGx av 31 Tpdog uév edouiuey xal Ayatobs
udpvact’, dbnrotépotol nathp Zebc x0dog OpELY,
vl B¢ yaldueola, Awde 8 dheduebo ufvy;”
"¢ einoloa pudyng e&iyaye Holpov Apna.

Tov pév Enerta xobeloey én’ Hidevtt Tuoudvdpe,
Topdag & Exhwvav Aavaot:

(Iliad V.29-37)

...But bright-eyed Athena
taking him the hand, addressed these words to raging Ares:

202The effect of the massacre was that all the surviving warrior-caste females had to have
their children fathered by brahmins, ensuring the dominance of the priestly caste over that

of the warriors.
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“Ares, Ares, mortal-destroyer, murder-polluted stormer of walls,
Shouldn’t we allow the Trojans and the Achaians

to fight, so that father Zeus may offer glory to whichever side?
But let us withdraw and avoid the wrath of Zeus.”

So speaking, she led raging Ares out of the battle.

She sat him down upon the bank of the Scamander,

and the Danaans turned the Trojans.

According to Kirk, the gesture of taking Ares by the hand indicates firmness,
but Athena’s syntax is soothing and obsequious.?’® Fenik compares Athena’s
removal of Ares from the battle here with her blocking him from joining the
war at Iliad XV.121-42, and with Apollo’s suggestion of a truce to Athena
at Iliad VI1.22-43.2%* Though the scenes do have similarities, both are very
different in tone and motivation. Of particular importance in the compar-
ison is the element of deception in the Book V scene; the threat of Zeus’
wrath is not imminent, and Athena’s wish to see Ares out of the fighting is
clearly connected to the fact that at V.1-8 she has instilled so much might
in Diomedes that fire has blazed from his shield and helmet, and she does
not want Ares to disrupt his chance at glory.2®> However much it may be
structured to resemble other battlefield negotiations between gods, this en-
counter between Ares and Athena is motivated by Athena’s wish to protect
Diomedes from Ares. It also foreshadows the dramatic peak of the episode,
in which Athena and Diomedes attack Ares together.

In the Mahabharata, Gangd makes a similar attempt to protect Bhisma

by interceding with his opponent. After learning of her son’s intention to

203Kirk 1990:56-7.
204Fenik 1968:14.
205Fenik too acknowledges the Athena’s disingenuousness; in discussing V.29-37, he says.

“In O, of course, she is genuinely worried,” 1968:14.
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fight, Ganga goes to Jamadagnya and begs him to call off the duel:

qer: 9T A §H4T 7 "L |

qef iy T4T QHAEE 9TE |

Wirsor gy AT g fersgufe s=sed 1 ke
T T qmETg g ey Fadg

T & T geq sElies TEInTEE Q39

(Mahabharata 5.179.28-9)

Then my mother, the great river, went to Rama,

For my sake the goddess asked for pardon from the Bhargava sage,
“Don’t fight with Bhigma your student,” she said.

And he said to her as she was pleading “Try stopping Bhisma.

He does not do what I desire, so I attack him.”

Ganga’s attempt is unsuccessful, as Athena’s also ultimately proves to be.

D. The Hero is Struck in the Shoulder

Both heroes sustain wounds to the shoulder which intensify their determi-

nation and fury on the battlefield. Diomedes is hit by the arrow of Pandaros

early in Book V, before Pandaros has found a chariot to ride into the battle:

Tov & GO¢ oy événoe Auxdovog dyhade vidg
BOvovt’ du nedlov mpod EBev xhovéovta @arayyac,
al’ ent Tudetdn étrraiveto xoundie t6a,

xal Ba)’ énafooovta uydv xotd deliov duov,
8Gpnxog yoohov B &’ Entato mxpde OloTdc,
avtixpl B€ Sifoye, naAdooeto & alpatt Bdeng.
(Iliad V.95-100)

But when the glorious son of Lykaon noticed him

charging along the plain, putting the ranks to flight before him.,
instantly he bent his curved bow against the son of Tydeus,
and attacking, he shot, striking the right shoulder,

the hollow of the corselet; the sharp arrow flew through it,
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straight through it went, and the corselet was spattered with blood.

Both Kirk?® and Fenik have noticed resemblances between the above and
Diomedes’ wounding at the hands of Paris at X1.369-400. Fenik points out

that the two incidents are structured in the same way:

A. Diomedes fights successfully.

B. Pandaros/Paris sees him and wounds him with an arrow.

C. Pandaros/Paris rejoices. In A Diomedes replies, in E he does not.
D. Diomedes withdraws, Sthenelos/Odysseus pulls out the arrow.?07

Step C, termed “Premature Boasting,” by Fenik,?®® also occurs twice in the
scene from the Mahdbhdrata under consideration here, at 5.181.15 (discussed
below) and 5.183.9-10 (following, as in the above pattern, an arrow-wound
to the collarbone), when Bhisma has been badly wounded and Rama and his
supporters mistakenly begin to rejoice, believing him to be dead. Fenik also
notes that V.286 fI. follows steps A through C, but ends with the killing of
Pandaros, and he asserts that at three close repetitions this sequence can be
labeled “typical.” But typical or not, the scene in Iliad V is carefully tailored
to the situation at hand. Unlike the foot-wound in Iliad XI, which Diomedes
claims to notice “about as much as if a woman had struck me or a witless
child” (“éc¢ et ye yuv) Bdhot §} ndic dppwv,” Iliad X1.389), this is a serious,

though not life-threatening wound. The injured Diomedes prays to Athena

208%irk 1990:65.
20TFenik 1968:234. He also notes that the wound in the foot creates the likelihood of a

commonality with the scene from the Aithiopis in which Paris kills Achilles with a wound

to the foot, though he feels the two Hiadic versions are more closely related to one another.
208Fenik 1968:21.
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for help in recovering and in killing Pandaros, and the strength and courage
with which she inspires him propels him into the true heart of the aristeia:

xal wptv mep Buud uepabs Tedeool udyscbot
& té1e v tpic 000V Ehev pévog,
(lliad V.135-6)

And though before his heart had been eager to fight the Trojans;
now three times as much his fury seized him,

Bhisma also receives a significant and galvanizing wound in the shoul-
der, though it occurs on what will be the final day of his conflict. Rama
Jamadagnya hurls a javelin at him, and the pain of the wound whips Bhisma

into greater fury:

Tar T auTee [MSIH TR, 9T |
T ATNIgAUHgRe T 9T 0§
sTEgsFaET fratteaaTga |
A GAGTITE! &IOS qaorelu Il \e
TATSE STHSTITT ¥ wwaaf=ad: |
AT gogEETe 0 {4 EAN9ET N
(Mahabharata 5.185.6-8)

Then, Tiger of the Bharatas, like a fire-altar flying through the air,

it hit me swiftly in the shoulder region, Bharata. (6)

Then my blood flowed horribly like minerals on a mountain

from the wound struck by strong-armed Rama, whose eyes are like wounds. (7)
Then I was powerfully filled with viclent fury, and at Jamadagnya

I shot an arrow like death itself, like the venom of a snake. (8)

Though Bhisma has already sustained a number of injuries (such as the
arrow-strike to the collarbone at 5.183.9-10 mentioned above), the shoulder
wound (coupled with instructions he received in a dream the night before)
spurs on his will to finish the conflict. This particular wound is, if anything,

remarkable for its mildness; other injuries sustained in the battle include
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being hit with 960 crane-fletched fiery arrows (5.180.20), 900 straight-shafted
spotted arrows (5.180.28), and a rain of arrows so thick that they blot out
the sun and the friction of their contact with one another in the sky starts
a fire in the heavens (1.181.30-34). Amidst these hyperbolic descriptions, a
simple shoulder wound stands out dramatically, particularly in its prominent
position as Bhisma prepares to emerge victorius.??

It is also worth noting that Rama also begins to shoot his arrows at
Bhisma at Mahabharata 5.180.5 before Rama has mounted his chariot (though
causing no mentioned damage), just as Pandaros shoots at Diomedes from

the ground. In this detail the scene thus conforms to Kirk’s general obser-

vation on V.15 that the probable loser of a contest usually makes the first

throw 210

E. The Charioteer Removes Arrows from the Hero

Before the beloved charioteer is supplanted by the goddess, both stories
focus on his role as attendant as he performs the service of pulling arrows
out of the hero. Sthenelos is introduced as a companion to Diomedes in the
catalogue of the ships (/liad 11.563-4, and at IV.367), but does not appear
again until Diomedes returns to his chariot after being struck by Pandaros’
arrow:

...Tov 87 00 Béhog Hx0 dduaocaey,
G dvarywphoag Tpéod’ tnrouy xal Syeopuy

209In an interesting contrast, Fenik 1969:61-2 discusses the extraordinary number of
phantasmata, “those incidents in the battle scenes that are so extraordinary that they

contradict both probability and possibility,” which may be found in flied V.
210K irk 1990:55.
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gotn, xal LOévehov npootyn, Kanaviiov uiéy:
“Gpoo, nénov Kanavniddn, xatafhoco digpov,
Sppa pol €€ duoto gpboang mixpdv SloTtéy.”

(¢ dp’ Epn, XOévehog 8¢ %)’ innwy dAto youdle,
ndp 8¢ otdc Béhoc dud Slaunepec eZépuo’ Koy
alpa & dvnudvtile S otpentolo yrtévoc.

(Itiad V.106-10)

And him the swift dart did not tame,

but returning to his team and chariot

he stood, and said to Sthenelos, the son of Kapaneus;

“Get up, dear son of Kapaneus, and come down from the chariot,

to pull this piercing arrow out of my shoulder.”

So he spoke, and Sthenelos jumped from the team to the ground,

and standing beside him he drew the swift dart straight through the shoulder;
and blood shot through his woven tunic.

Bhisma’s charioteer remains nameless throughout the episode, but is in-
troduced as they set out together. In describing his equipment, Bhisma notes
that his horses were ‘g ga= fare= agar gEhawr,” (“yoked by an experi-
enced driver who had seen many of my deeds,” Mahabharata 5.179.12). This

charioteer pulls arrows from the injured hero at the end of the first day of

the duel:

HTHAET qa: gar gar=r ¥ fowt o
T FATILTATE e -h@eaad: I3
(Mahabharata 5.181.1)

Then my charioteer, from himself and the horses, Lord of the Earth,
and from me, removed arrows, being widely celebrated as clever. (1)
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Table 4: Comparison of the of Bhisma and Diomedes Battle

Scenes
Diomedes Bhisma
A. Contact with V.1-8 Athena makes fire blaze from | 5.179.22-30 Ganga tries to convince
helpful goddess Diomedes’ head, shoulders, and Bhisma not to fight
preceeds the Combat shield, and confers might upon him
B. The War-crazed, Ares, the God of War Réama Jamadagnya, a Brahmin who

Deathless Opponent

previously slaughtered all the warriors
on earth.

C. The Goddess Tries
to Dissuade the

V.29-37 Athena persuades Ares to
leave the battle, but he later returns.

5.179.28-9 Ganga attempts to persuade
Rama to make peace, but he refuses.

Opponent
D. The Hero Struck V.95 Hit by Lykaon’s arrow 5.185.6
in the Shoulder

- The Opponent
Boasts Prematurely V.101-106 5.181.15,5.183.9-10

- Wound ignites the ) .
Hero’s Valor V.133-43 5.185.6-8
E. Charioteer V.110 5.181
Removes Arrow(s)
From the Hero
F. An Opponent Who | V.192-205 Lykaion lacks a chariot. 5.180.1  Rama Jamadagnya has no
Lacks a2 Chariot V.217-40 He agrees to share chariot.

Aeneas’ 5.180.6-7 _ conjures one by thought.

G. An Opponent
Faints, but Recovers

V.695 Sarpedon faints when a spear
is removed from his thigh.

5.181.24 Rama faints from an arrow
wound

H. The Combat
Prompted by a Female
Character

Diomedes’ attack on Aphrodite
incurs the outrage of Apollo, who
intercedes with Ares, and convinces
him to fight Diomedes.

Amba’s grievance against Bhisma
gains the sympathy of Hotravahana,
who intercedes with Rama, who goes
into battle with Bhisma.

I. The Goddess Drives
the Hero’s Chariot

V.835-41 Athena drives the chariot
of Diomedes

5.183.16 Ganga drives for her son
Bhisma

J. Fight Involves a
Serious Taboo which
Alters During the
Combat

V.123-33 allowed to fight
Aphrodite, no others

V.440-2 a warning not to attack
gods

V.815--834 Athena tells him to
attack Ares

5.184.10-19 Bhisma told to use the
Sleepmaker

5.186.1-5 Stopped from using it by the
gods

K. The Opponent is
Chastised by his
Father

V.888-98 Zeus expresses disgust at
Ares

5.186.9-21 Rama’s father and
ancestors intervene and tell him to
desist
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F. An Opponent Who Lacks a Chariot

Both scenes contain an early incident in which an opponent has no chariot
and must acquire one, though the situations are resolved differently. The
significance of the missing chariot itself also varies in each epic, since the
Greek practice was to fight on the ground and use the chariot mainly for
transportation onto and around the battlefield, whereas the Indic warriors
fought from the chariot. As Bhisma and Jamadagnya prepare to engage with
one another, Bhisma notices that his opponent is unmounted and insists he

must have a car in order to fight:

THE WElAT W Ty saafera |
s Areas drg was CaETRerE g
ATUE T== 41T Fa9 T AN |
Tt g R gfT arg qa=sfa o
(Mahabharate 5.180.1-2)

Almost laughing with battle-joy, I adressed him who stood ready for battle;
Standing on a chariot I am not able to do battle with you on the ground. (1)
Ascend a chariot, Hero, and bind on armor, O Great-Armed One,

if you wish to fight with me in battle, Rama. (2)

In response, Rama Jamadagnya declares that the earth will serve as his
chariot with the Vedas as his horses, and conjures a chariot by thought
(Mahabharata 5.180.6-7), after which the two warriors begin the combat.

In the Iliad, as Diomedes’ divinely inspired prowess begins to cause serious
losses on the Trojan side, Aeneas seeks out Pandaros to ask why he has not

used more of his arrows against Diomedes. Pandaros explains that he lacks
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a chariot because he cared too much for his horses to subject them to the
rigors of life at Troy (Iliad V.192-205). According to Fenik there is no
parallel to this situation in the Iliad,?'' and I am unable to locate one in
the Mahabharata. Though the two situations have different resolutions, the
singularity of the initial condition increases its relevance.

Aeneas invites Pandaros to share his chariot, and they have a brief dis-
cussion over who will drive which retreats back into formulaic territory.?!2
Together, they attack Diomedes, who chooses to fend them off from the
ground though his chariot and driver are standing at the ready (Iliad V.251-
8). Fenik notes that Diomedes’ decision to fight also marks a return to
normal practice; “The fight itself proceeds in standard fashion, one man on
foot facing two in a chariot. This is a common sight—cf. E 159, E 239,
E 608, A 101, A 126.”?'3 Aeneas is badly wounded, and when his mother,
Aphrodite, comes to his rescue she too is wounded by Diomedes. Lycaon is

killed outright, and Diomedes moves on to other opponents.

G. An Opponent Faints, but Recovers

Both episodes describe one of the enemy combatants fainting from a
wound and then recovering, as well as the concern the fallen man’s com-
rades have for him. Rama Jamadagnya faints from an arrow wound:

g+ sgfirgar € SsFEeY T |
g 9EaT AT ET ¥ feame g ou s

211%enik 1968:28.
212Fenik 1968:29.
213Fenik 1968:11.
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TAT ETETH 99 T JESHTE |
TR Giav quTEHIaesTad | ¥
(Mehabhdrata 5.181.23-5)

Struck deeply and overwhelmed by the arrow cut,

Unconscious, Rama, fell heavily to the earth. (23)

Then they all cried “Haa! Haal” over Rama lying on the ground,

All the people were agitated as if the sun had fallen, O Bharata, (24)

Rama’s attendants refresh him with cool water, and he is soon able to resume
the battle. In the Iliad, after Sarpedon is hit by a spear, his companions lay

him under a tree and give him medical attention:

ol uev dp’ dvtifeov Tapmndova Slot Eralpot

eloav O’ atyidyolo Adg tepeadhél Qryd:

éx & dpa ol unpot 3pu uethvov doe Bipale
Tpbuoc Ierdywy, 8¢ ol pihog Aev Etaipog.

1oV 8e Alne Quyh), xotd & dpbahudv wéyut’ dyhic.
abtic 8 dunviviy, tepl 8¢ tvol) Bopéao

{dypet emmvelovaa xaude xexapndta Guusdy.
(Iliad V.692-8)

But then Sarpedon, like one of the gods, his noble companions
took beneath a beautiful oak of aegis-bearing Zeus;

Straight out of Sarpedon’s thigh then, he thrust the ash spear
Stalwart Pelagon, who was his dear companion.

And the spirit left him, and mist poured down upon his eyes
But again he was given breath, as the gust of Boreas

blowing, revived him who had horribly gaped out his soul.

In the Mahabharata’s episode, Bhisma also faints from an arrow wound,
at 5.181.15-16. The fact that he does so immediately before Rama faints

suggests that it is the result of internal doubling, done to make the scene

more balanced.
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H. The Encounter Prompted by a Wrong Done to a Female

Character

Bhisma’s duel with Rama Jamadagnya comes at the instigation of a
woman named Amba, who seeks revenge upon Bhisma for having inadver-
tently ruined her plans for marriage. In despair, she meets a male relative and
begs him for help. He agrees to enlist the aid of his friend Rama Jamadagnya,
a former weapons instructor to Bhisma, believing that Jamadagnya can use
his influence over Bhima to bring about a peaceable resolution to the conflict.
Instead, Jamadagnya is won over to Amba’s cause, and when Bhisma refuses
to make amends to her, a fight to the death is proposed.

The [liad employs a similar triangle of characters, though it is set up as
the combat proceeds, rather than as a prelude to the fight. At V.334-40,
Diomedes stabs Aphrodite on the hand as she tries to rescue her wounded
son Aeneas. In pain, she drops Aeneas, who is taken up by Apollo instead.
Aphrodite approaches Ares and asks him to lend her his horses and chariot
so that she can return to Olympus. When Diomedes then continues to attack
Aeneas as Apollo attempts to carry him to safety, the god loses his temper.
He reprimands Diomedes, and after safely disposing of Aeneas, he too asks
Ares for assistance in dealing with the wrong done to Aphrodite and the

outrage against his own person:

1) téte Bolpov Apna npoonida PoiBoc AnéAiwy:
“Apec "Apec Bpotohotyé, mongdve, Teuyeotmhiita,
oUx v &7 T6vd’ &wdpa udyne éplouio UeTEAGGVY,
Tudeldny, 8c viv yve xal v Ad matpl gdyorro,
Kompda uév npdta oyedov olitace yelp’ énl xapné,
altap éncit’ abTd pot Enéoouto daiuowt loog.”

Q¢ eindv abtdg uev ggéleto Iepyduw dxen,
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Tewdc 8¢ otiyag obhog Aprne Stpuve peteAddy.

(Iliad V.454-61)

Then to furious Ares spoke Phoebus Apollo

“Ares, Ares, mortal-destroying, blood-stained, stormer of walls,
Why don’t you join the battle and drag off this man,

the son of Tydeus, who now would even fight with father Zeus?
First he struck Cypris on the hand near the wrist,

Then he rushed at me myself as if he were a god.”

So speaking he seated himself upon the height of Pergamus
and baneful Ares entered the Trojan ranks and urged them on.

Both combats are thus triggered by a wrong committed by the hero
against a female character who turns to a pair of sympathetic male char-

acters for assistance.

I. The Goddess Drives the Hero’s Chariot

Book V of the Iliad has other divine female chariot drivers, though most
have divine female passengers as well: Iris drives Ares’ car for Aphrodite
(V.363-9) and Hera drives for Athena (V.767-76). When Ares returns to
the battle (V.461 fI.) at the request of Apollo (V.454-9), Athena and Hera
become uneasy as the tide begins to turn. Athena instructs Diomedes that

she will help him drive off Ares, and takes over as his charioteer:

"¢ popévny ToEvehov utv 4o’ innwv boe youale,
¥epl ndAw éplooac’, 6 & dp’ éuuaning dndpouoey:
7 &’ ¢ dlppov EBuuve mapal Aoundeo dlov
gupepoavio g uéya 3’ EBpaye @hywvog &wv
Beboolvyy dewviy Yap dvev Bedy Evdpa T dproTov.
A&leto 8¢ udorteya ol fivia Hoaihag Adivry

authe én’ Apnl mpdtey Exe povuyag tttoug.

({liad V.835-41)

So speaking she pushed Sthenelos down from the team to the ground,
drawing him back with her hand, and he readily jumped away;
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and she went into the chariot beside godly Diomedes

the avid goddess; greatly the oak rattled bearing

her weight, for it bore the dread goddess and the greatest man.
Pallas Athena took up the whip and reins;

and straightaway she first drove the single-footed horses against Ares.

The Mahdabharata’s version plays out rather differently. After the death of
Bhisma’s charioteer, Ganga takes over and drives the chariot while Bhisma
is temporarily incapacitated by yet another arrow wound. As he regains
consciousness he sees his mother standing in his chariot:

T iar SEHIYd TIHIRE gy

gATY T HIENATAT T qEET 99fa sy |
UTET S=AT: AIqqsT 918 aUTENe CIRIEr | 9%
T 97 99 ©F sUTEigeEnR<ir 3 |

qATHE ITSSTeneaT [T sTasiaq 1 99
{Mahabharate 5.183.15-17)

I saw my mother, the best of rivers, standing on my chariot; (15)

My horses were driven by the great river in the battle, Kaurava King.

I worshipped my mother’s feet and Arstisena, and mounted my chariot. (16)
She had protected my chariot and horses and gear.

Having saluted her again, I sent her away. (17)

Unlike Diomedes, who actively solicits Athena’s support, Bhisma is reluc-

tant to accept help from the goddess, and after discovering that his mother

has aided him, he dismisses her.

J. Taboo

Each episode’s combat scene is connected to an unusual taboo, the rules

of which are debated back and forth, and its boundaries tested. In the Iliad,
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the taboo is that of doing battle with a god and the consequences of doing
so; what Kirk calls “this Book’s special theme of the wounding of gods.”?!*
The instructions begin at [liad V.123-132, when Athena gives Diomedes
the power to see gods on the battlefield by removing the “mist” from his
eyes. Along with this ability she gives him strict instructions not to risk
attacking the gods (but makes an exception in the case of Aphrodite). Thus,
at V.330-2, Diomedes does not hesitate to attack Aeneas’ mother when she
comes to protect her son, knowing that she has no proficiency in battle,
and even taunts her as she flees. Aeneas passes to the protection of Apollo,
but Diomedes continues the attack, even though he recognizes that Apollo
is a god (Iliad V.433-4). Apollo quickly loses patience with Diomedes, and
warns him not to fight with gods (Iliad V.430-42). Diomedes’ relents slightly;
“he retreated a little,” (“dveyd&leto tuthov onicow,” Iliad V.443), but when
Athena returns to him later in the epic after Ares has rejoined the fray, he
confesses his uncertainty at the situation and insists he has been following
her orders (V.814-24). At Iliad V.825-34 Athena reassures Diomedes, and
declares that she will personally escort him into battle against Ares. They
succeed in wounding the god, and Ares retreats to Olympus to catalogue his
grievances against them to the unsympathetic Zeus (Iliad V.868-87).

In the Mahabharata the taboo regards a spectacular magical weapon re-
ferred to as the “Sleep-Causer”?!S (prasvipa), which Bhisma had used in a
past life. At Mahabharata 5.184.10-19, Bhisma is informed in a dream by

celestial brahmins that he must conjure and use the Sleep-Causer in order

214 Kirk 1990:51.
215Tts power seems to lie in its ability to put immortals into a state of deep sleep which

renders them equivalent to the dead, but this is never clearly spelled out in the text.
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to defeat Rama. During the crescendo in the next day’s fighting following
his shoulder-wound, he summons the weapon and prepares to use it, but at
Mahabharata 5.186.1-5 he is suddenly stopped by a coalition of the gods,
who intervene on Rama’s behalf. The celestial brahmins then second the
divine command not to use the weapon, and Bhisma withdraws it from the
battle, and tries to resume the fight with other magical weapons. But as
Rama realizes that he was about to be defeated he becomes infuriated, and

must be calmed by his father and ancestors.

K. The Opponent Chastised by His Father

Both episodes end with the bested opponents being lectured by their
fathers and reproached for both their past deeds and their current situation.
In the Iliad Zeus expresses disgust at Ares’ behavior when the wounded god

returns to Olympus:

Tov &’ dp’ Inédpu idbV Tpootey vepehnyeptta Zels:
“ur) T uol, dAlorpboaiie, napelduevos uviplle.
gybiotoc 8¢ uol goot Bedv of "Oluvunov Exouoty
alel yap oL Epic e @lhn TéAsuol TE UdyaL TE.
uNTEGS ToL MEVOC E0TY ACYETOV, OUX EMELXTOV
“Hong. v uev éyd onoudf) Sduwny’ énéeool:
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({liad V.888-98)

Locking at him fiercely, the Cloud-Gatherer Zeus spoke;

Don’t sit beside me complaining, Good-for-nothing.

To me you are the most hateful of all the gods who hold Olympus.
For always strife and war and fighting is dear to you.

You have the uncheckable, unendurable wrath of your mother,
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Hera. I can scarcely control her with words.

I think it is by her suggestions that you suffer this.

But not so long yet will I tolerate your bearing pain;

For you are of my line, and to me your mother bore you;

If you were born so destructive from another of the gods,

Then long since you would have been lower than the offspring of Uranus.

Fenik discusses this scene on Olympus in comparison with similar ones
that take place after the woundings of Artemis (XX1.405 ff.) and Aphrodite
(V.318 fI.), and notes that the major difference between V.888-98 and the
others is that with the wounded Ares, “Zeus turns on him as fiercely as he
had kindly conscled Aphrodite and Artemis.”?!¢

In the Mahabhareta Rama Jamadagnya’s ancestors intervene in the com-
bat and tell him to desist. Their words and tone are not as angry as Zeus’,

but they do contain a reprimand for his past actions:

garsTyafara S fageayr faas @& 9=+ |
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(Maohdbharate 5.186.9-13)

Then Jamadagnya saw his father, his father’s father, and the father of that one.
Having stood surrounding him, they said to him coaxingly then (9)

“O Calf, don’t ever again do something so reckless as

to go into battle with a Warrior such as Bhisma. (10)

Fighting is the whole duty of a Warrior, Descendant of Bhrgu,

216Fenik 1969:41.
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But Veda-recitation and vow-observance is the highest wealth of Brahmins. (11)
On the last occasion of us persuading you to take up arms,

an extremely horrible deed was done by you. (12)

O Calf, Let this battle with Bhisma be finished to this extent.

This is your destruction, O Strong-Armed One, withdraw from the fray.” (13)

The motif of chastisement by the father has also occurred earlier in the Iliad’s
Book V, when the doomed Pandaros recollects that his father ordered him

to take horses and a chariot to Troy:

1) M€V pdha oY yépwy abyuatd Auxdny
Epyouive EnETterie Bouots Evt tounToloty
{nnoioty ue xEAeve xal dpuacty éuBefadta
dpyevew Toteoot xatd xpatepds Oouivag:
(Iliad V.197-200)

But very often the old man, the spear-bearer, Lykaon

as I was going from the well-constructed house, ordered

me to hasten off with horses and chariots

to have pre-eminence among the Trojans in the strong encounters.

Pandaros regrets that he left the horses behind out of concern for their
well-being, and did not realize how useful they would be to him. This brief
scene, which has no parallels in Homer, may be a duplication of a motif

used to give the scene balance;?'7

since Diomedes’ major opponent in the
scene (Ares) is reprimanded by his father, we see an implicit rebuke by the
father of the lesser opponent (Pandaros) as well. To be chastised by one’s
father in either epic was unquestionably a mark of great shame. Finlay gives
an accurate and powerful description of the importance of the father-son

relationship in the Homeric world:

217See Fenik 1969:43 for discussion of this compositional technique.
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In Homeric society, the relationship between father and son was fundamen-
tal. The patriarchal household was the basic unit of society, and communal
institutions were shaped in the image of the household...The force of pater-
nal affection anchored individual loyalty to communal responsibility, while
fatherhood and fame established modes of continuity against mutability and
mortality.?18

Miller notes that tension such as that which we see between Zeus and Ares
is common in epic literature: “we expect tension and antagonism, possibly

fatal antagonism, between father or genitor and heroic son.”?!9

5.2 Conclusions

The motif of the opponent’s chastisement by his father at the end of both
episodes is particularly interesting when viewed in contrast to the repeated
references to mothers and motherhood (such as Aphrodite’s solicitous con-
cern for Aeneas described at Iliad V.311-18, 378, Aphrodite’s recourse to
her own mother for comfort at Iliad V.370 ff., and the lion simile utiliz-
ing a mother lion at lliad V.554) throughout the scene. Aphrodite’s role in
Book V may represent the type of intra-scene doubling we saw in connection
with Nausicaa and Arete; a trope or characteristic is retained in the episode
for continuity, but transferred to another character in order to accomodate
changing circumstances. In view of these overtones, the close parallels be-

tween this scene in which Athena helps Diomedes, and the corresponding

218Finlay 1980:268.
219Miller 2000:88.
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scene from the Mahdabharate in which a hero is similarly aided by his mother
suggest that Athena’s assistance to Diomedes and other heroes needs to be
examined more closely.

As noted in the introduction to this chapter, Athena is twice compared to
a mother elsewhere in the Iliad (IV.127-33, XXII1.783) when she aids mor-
tal favorites. The major difference between the roles of the female helpers in
these two scenes is that while Diomedes is eager to receive the help of Athena
(who urges him on to battle and promises him success there), Bhisma rejects
the help of his mother Ganga (who attempts to dissuade him from fight-
ing and foretells an eventual dire outcome to his feud with Amba). It is
impossible to say with certainty which might constitute the “original” ver-
sion of the chariot-driving goddess’ role, but the mother-motifs catalogued
above suggest that the Iliadic episode may have descended from one struc-
tured so as to have a mother in the role of the goddess-charioteer. An
explanation as to why the role might be altered also presents itself; epic
mothers are generally presented as unwilling to encourage their sons to go
into battle. Thetis does everything in her power to prevent (lliad 1.421-
2) or postpone (Iliad XVIII.127-37) Achilles’ re-entry into the battle, as
does Hecuba (Iliad VI.251-662, XXI1.84-89) for Hector. Aphrodite never
actively discourages her son or protégé from fighting, but she is quick to
rescue them by bodily removing them from combat (Iliad 3.373-82). In the
Moahabharate the same pattern prevails; we see every prominent mother, in-
cluding Gandhari (Mahabharate 5.127), Kunti (Mahabhdrata 5.143-44), and
Citrangada (Mahabharate 14.77-81), begging their sons not to fight. But

a mother’s benediction is of paramount importance to a warrior in battle
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and frequently sought (e.g. Mahabharate 11.13.8-11, 17.5-8 ). The addition
of another female character to perform this function allows the hero’s real
mother to remain grief-stricken and opposed to the combat, without threat-
ening the outcome of the son’s undertaking. The mother-substitutes can
give the required benediction and encouragement to the hero without being
hampered by maternal fears of seeing her son killed in battle. Characters of
this type include Ulaipt (Moehabharata 14.78-81), and in the current episode
under discussion, Satyavati, Bhisma’s stepmother. Before the duel, Bhisma
goes to his stepmother to tell her what he is about to do and to receive her
blessing:

THEET 9T T TS g4 |
gfaeg T 9T F99y FagqT |

qe: AT AT T A= |

(Mahabharate 5.179.8-9)

Having said these things, Rama went to the field of the Kurus, eager for battle.
I, having entered the city, explained matters to Satyavati.
Then, having the benedictions for safe travel and blessings by my mother, [I left].

He can thus engage in the conflict without the cloud of ill-omen which lack
of a mother’s blessing would have engendered.

There are also other reasons why the Greek epic might evolve so as to
remove a mother and replace her with a more neutral female helper. Slater
noted the shift away from maternal figures throughout the history of Greek
literature, though he does not perceive anti-mother sentiment in Homer.??
But by the Fifth Century the mythological figure of the powerful and protec-

tive mother had been subsumed into that of the dangerous and destructive

220“Fear of the mature woman is lacking in the epics,” Slater 1968:71.
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mother, while the role of the young female helper persists. As Slater describes
it, “It was mature, maternal women who were most feared, and regarded as
most dangerous. In the tragedies it is young women and virginal goddesses
who are helpful and benign, while the mature ones tend to be jealous, vindic-
tive, and destructive.”??! Friedrich notes that “The erotic, sensuous figures
figures in Greek myth tend to be segregated from the ‘mature,’ maternal,

or motherly,”???

with Aphrodite remaining the only female character from
Greek Mythology who is simultaneously motherly and erotic. The Homeric
epics display many caring mothers (Thetis, Hecuba, Anticleia), but it may be
that Athena’s role as a motherly (but virgin) goddess began as a replacement

for mothers whose roles were perceived as needing alteration.

218later 1968:12.
Z22Friedrich 1978:182.
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6 The Anti-Helper: The Cyclopeia and the
Bakavadha

6.1 Folktales and the Epic

Of all the Odyssey’s embedded narratives, the Homeric Cyclopeia has
been subjected to the most exhaustive comparative efforts. It is well-known
that the tale of the Cyclops Polyphemus resembles the tale of the “Encounter
with the Ogre in a Cave,” and numerous folkloric parallels of the episode
have been collected from all over the world. Grimm collected and discussed
10 versions,??® and Hackmann 221,%%* while Radermacher found a number of
parallels in various pieces of world literature.??> Germain examined Berber
versions,??® Knox pursued Near Eastern possibilities in depictions of one-eyed
giants on seals,?”” Frame has compared the episode to Vedic myths,??® and

comparable tales have been collected from France, Finland, Arabia, Turkey,

2233Grimm 1857.
?24Hackman 1904. This number includes 124 versions of “The Ogre in the Cave,” 50

versions of “The Trick with the False Name,” and 47 additional tales which contained
motifs similar to both elements in the other two groups but were regarded by Hackman

as late conflations, rather than possible sources for Homer.
225Radermacher 1915.
226Germain 1954:55-129.
22"Knox 1979
228Frame 1978:44-6.
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Ireland, Korea, and Africa.???

From the beginning, the consensus opinion was that the folktales were a
pre-existing nexus from which Homer borrowed.?® Page used the Cyclops
story as a paradigm for his approach to the Analyst-Unitarian controversy,
namely that “many of the well-known inconsistencies in the narrative of the
poem are, in my opinion, more easily explained in terms of one author and
several stories than in terms of several authors and one story.”?3! Page’s
analysis centers around seven points in which the Odyssean version differs
from the folktales: 1) the Name-Trick, 2) the Inebriated Cyclops, 3) the
Magic Ring, 4) the Weapon of Blinding, 5) Lot-casting, 6) the Single Eye,
and 7) the Escape Method. Schein, in a complementary article, later revis-
its five of Page’s points, demonstrating that these variations do not occur
randomly, but “can best be understood in terms of the Odyssey as a whole,
since each is clearly connected with a main theme or motif of the poem.”?%
In a comprehensive summary article, Glenn later re-examined the folktales
collected by Grimm, Hackmann, and Page, and analyzed them according to
25 characteristics he perceived as fundamental to the tale. One drawback
of this method is that neither Glenn nor his sources cite data about the
frequency or popularity of the variants, and therefore the representation of
Glenn’s characteristics in the collection gives us no true measure of each char-

acteristic’s true relevance. If variant A is told ninety percent of the time, and

229Gee discussion in Glenn 1971:134.
230A small number of critics have argued that the folktales were derived from Homer,

including Bender 1878:29-30, Meuli 1921:65-70, and O’Sullivan 1987.
281Page 1955:17.
232Gchein 1970:74.
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ten others are each told one percent of the time, the significance of variant
A’s unique features will be lost in the data. The current argument, however,
is concerned mainly with demonstrating that certain key elements shared by
Homer and the Mahabharata do not occur in the folktales at all, and Glenn’s
results are thus adequate for this purpose. As Glenn’s extensive summary of

folktale evidence and scholarship on the matter concludes:

Undoubtedly the idea of man-eating ogres (with one or more eyes) has oc-
curred independently to storytellers all over the world. But when we find a
consistent sequence of motifs—men trapped by an ogre, the cannibalism, the
blinding (usually with a red-bot spit or stake, sometimes with boiling liquid),
and the escape with the help of sheep—then we immediately see that Homer
and the much later folktales and sagas are sharing a common story. Now if
the modern versions of these tales are independent of Homer (as has seemed
most prebable), yet at the same time they share a common plot, it follows
that Homer shared this tale, borrowed and adapted it, rather than invented
it. This conclusion, which is almost unanimously accepted, is confirmed by
(1) apparent slips in Homer’s own version which suggests he knew alterna-
tives which survived in later versions, (2) the many other widespread motifs
common to the Odyssey and to folktales, and (3) the universally recognized
fact that Homer’s poems are deeply rooted in oral tradition.?33

Glenn asserts that these tales pre-date Homer and were drawn upon
for epic material, but feels that the Homeric versions surpass their models:
Polyphemus is “a convincing literary character, as opposed to the monotonous
pasteboard ogre who constantly recurs in the folktales.”2** Ceramic evidence
can also be used to support the model of folkloric priority. According to
Burgess, while representations on pottery of the blinding of a one-eyed gi-

ant come to us from the Archaic Age, “no other scene from the Odyssey is

233Glenn 1971:14-5.
234Glenn 1971. This opinion is voiced by many, as Scott, J.A. 1916:125 “the finished

product as it left the hand of Homer is as little like the original material as a watch-spring

is like the primitive ore.”
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plausibly the subject of art until the sixth century,”?® leading to the hypoth-
esis that the narrative sources for the works were folktales which preceded
the epic’s composition. Burgess also finds that many details depicted in the
scenes are inconsistent with the presentation of the Homeric narrative, which
further supports this conclusion.

Though few contradictions to it can be raised on the basis of folkloric
or Homeric evidence,?¢ nevertheless, the theory is an unsatisfying one. The
Cyclops episode is in many ways the very heart of the epic, particularly in
terms of Odysseus’ character development. While seeing it as a borrowed
addition can not actually compromise the integrity of the text or devalue
scholarly analyses of the episode, it nonetheless colors our perceptions of the
whole. Kirk, for example, sees the Odysseus of the Polyphemus episode as

inconsonant with the Odysseus of the rest of the epic:

The faithful husband who rejects a life of divinity with Circe and Calypso
is estimable enough; he makes a nice symbol of the conservative and social
demands of man and the power of his affections, even at the cost of sur-
vival. Yet he does not accord with the dangerously conceited victor over the
Cyclops. In fact, the Odysseus of the sea adventures makes too strange an
impression for the good of the whole poem.?%”

The unity of the apparently folk-lore-originating sea-tales with the rest of

the epic is an important consideration in light of the number of scholars who

235Burgess 2001:111.
236()’Sullivan 1987:11 analyzes Frazer’s example no. 17 and makes a compelling case that

it is a clear instance of a folktale which has been copied from a version of the Odyssey,
but omits the trick of the name. He concludes that “It is clearly possible that a folktale
of this kind, a tale without the Nobody trick, developed from the story of Odysseus and

the Cyclops in antiquity and was the ancestor of the extant [folk] versions.”
237Kirk 1965:121.
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have explored the episode in very productive ways, finding that in epic, as
in life, a desperate crisis is the most revealing of human situations. Newton,
for example, discusses parallels between the Cyclopeia and Odysseus’ treat-
ment of Melanthius and suggests that “Odysseus’ encounter with Melanthius
evokes memories of his earlier encounter with Polyphemus,”?*® but Newton
claims that Odysseus shows a restraint in dealing with Melanthius which
demonstrates his evolution as a character. Stewart analyzes the episode for
what it can tell us about the importance of name-exchanges in the Homeric
world.?3® Peradotto points out just how thoroughly entrenched in the epic
the Cyclopeia is, by showing that at the end of the epic, the only unresolved
issue, the “ultimate telos” of the story, is Odysseus’ offering to Poseidon in
expiation for the blinding of his son Polyphemus,?*® as predicted by Teire-
sias at X1.90-137. If the Cyclopeia was adopted and installed wholesale into
Homer’s presentation of Odysseus’ return from Troy, then these and other
works on the subject all demand that the encounter exhibit a high degree of
absorption into the rest of the epic, that all its threads be fully intertwined
for their conclusions to be valid. This puts them at odds with Page’s posi-
tion that many Homeric inconsistencies are the “unmistakable proof of the
unskillful insertion of alien matter into the framework of the poem,”?*! which
his book describes.

Comparison with an episode from the Mahabhdrata casts the relationship

between the Cyclopeia and the folktales in a different light. In the Baka- and

238 Newton 1997:11.
2398tewart 1976.
240peradotto 1990:59-93.
241Page 1970:18.
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Kirmiravadhaparvans, we once again find a Sanskrit episode whose narrative
structure parallels that of a tale from Homer. The Sanskrit version has been
split into two distinct sections: the initial killing of an ogre and a later at-
tempt at revenge by the ogre’s kin. This is in fact not so different from the
structure of the Homeric tale, in that the Polyphemus episode leads to the re-
venge of Poseidon for the blinding of his son (discussed at Odyssey 1.68-9, at-
tempted at V.282-381, and finally taken against the Phaiaicians at XI11.125-
187), but in the Mahabharata’s version the sought-after revenge necessitates
another fight between the hero and an ogre. Similarities in the frames of the
narratives also extend to the fact that both stories are loosely paired with
other encounters with man-eaters, both of which open with interactions with
less hostile female ogres (i.e. Odysseus’ encounter with the Laistrygones at
Odyssey X.80-132, and the Pandavas’ encounter with Hidimba and Hidimba
at Mahabharata 1.139-143). As with the Ino/Eidothea-Uliipi/Varga pairs,
the similarities between the episodes are heightened by the fact that the
parallels extend outside of the individual scenes.?*?

The comparison is conducted below as it has been in previous chapters,
and the results are also listed in Table 6. Table 5 reproduces Glenn’s anal-
ysis of the characteristics of the folklore versions alongside data about their

occurence in the Cyclopeia and the slayings of Baka and Kirmira.

242G8ee discussion in Peradotto 1990:36-7 about the importance of the existence of the

surrounding frame narratives in a comparison.
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Table 5: Glenn’s Folktale Analysis.

Glenn

(* indicates Page’s Folktale Examples Cyclopeia Baka / Kirmira
categories) (out of 125 sampled )
1. Maritime Setting 23 yes no
. Gi 18
2- Ciant One of Group some w/ houses, servants yes yes
l?:ielz?isl:y()f Group Left No exact parallels yes yes
4. Companions Eaten 61 ves no
5. Hero does not know 116 Yes o
who he will meet (has premonition)
6. Cave Setting 41 yes no
;l{.e“tu/:rllt for Ogre’s 16 yes yes
8. Giant Has One Eye* 74, . unclear no, bl‘l‘t cf. use o_f”
18 w/ eye-related issues name “Ekachakra
9. Description of Giant 10 yes yes
iv(;R Séell(nt traps Men 4 yes wa
11. Giant’s Impiety no yes yes
12. Hero deceives giant
to protect others ¢ 0 e wa
13. Hero tempted to 1
kill, but blinds instead yes o
. i * 3- to determine who will
14. Casting of lots N yes yes
15. Drunkenness* 2 yes no
16. “Nobody” trick* 0, but found in other tales yes Faint echoes
17. Hero to be eaten last
. 0 yes n/a
as guest-gift
18. Wooden Stake as* § — wooden stake yes, and
Weapon 51 — An iron spit yes Kirmira uses
2 - firebrand firebrand
19. Giant cries for help 7 yes yes
20. Escape method 24 o
using sheep* 66 - sheepskin(s) yes a
21. Giant addresses his
9 yes n/a
pet ram
22, Hero steals flock 8 yes n/a
23. Hero provokes 30 - hero mocks
giant, who throws rocks 6 — giant throws stones e yes
24. Giant curses hero 0 yes Kin seek retribution
25. Giant throws 38 rocks or curse o

deadly magic object*

may be substitute
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6.2 A Comparison of the Cyclopeia and the Bakavad-

haparvan

A. The Encounter Occurs During a Period of Dangerous Travel

All three encounters occur during risk-filled periods during which the
heroes are reluctant travellers. Odysseus, of course, is attempting to return
home after the war at Troy. During the encounter with Baka, the Pandavas
are fleeing after their cousin Duryodhana has attempted to assassinate them
by means of a house-fire. Much later in the epic, the killing of Kirmira takes
place after Duryodhana has tricked the Pandavas out of their kingdom and

sent them into exile.

B. The Ogre Described as a Ruler of his Kind, but Later Re-

vealed as an Outcast and a Brute

The Cyclopeia presents us with two mildly contradictory elements. When
we are introduced to the Cyclops at 1.70-1, he is described as “dvtifcov
[ToAbgnuov, Gou xpdtog éatl uéytotoy ndow Kuxidneoot,” “Godlike Polyphe-
mus, whose power is the greatest among all the Cyclopes.” The description of
him as avtifeog is at odds with later accounts of his savagery and irreverence.
The reference to his xpdto¢ may refer only to physical prowess, as Glenn and

others have insisted,?*3 but most other examples in the Odyssey of kratos

243 As Bona 1966:72-77, Glenn 1971:148 and O’Sullivan 1987:23n.17.
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with the dative indicate ruling power over others,?*! and no usages directly
contradict the reading.?*> In contrast with this depiction of a leader, we are
told that o0d& pet’ dAhoug / mwAelt’, AN’ andveulev édv dbeuiotia #dy,”
“nor with the others / did he consort, but stayed away, thinking lawlessly,”
(Odyssey IX.188). This is one of the points treated by Glenn: “Essentially,
Polyphemus is one of a group of Cyclopes (9.106ff., 117, 125 ff., etc.); vet
Homer nevertheless chooses to depict him assomething of a ‘loner’ (9.187-
92), as we find in the vast majority of folktales.”?*¢ Miilder also sees this
as evidence of a re-worked and conflated folk-tale.?*” Page takes the same
position, and points out that it must have been so done because neighbors
are required for the “Nobody” trick to work: “there is a whole community
of them, and Polyphemus is their lord and master; when he cries out in
the night it is very natural that his loyal and sympathetic subjects should
emerge in their nightgowns to ask if he is in pain.”?*® As Glenn concedes:
“Bona’s and my reservations qualify but do not contradict Page’s basically
sound view that Homer’s version conflates a ‘loner’ with a mighty figure in
some sort of group.”?4

Baka, too, is initally described a king, not merely among the raksasas, but

among Asuras,?? an “eTgIITG ... FoT,” “a strong Asura-king,” (Mahabharata
24 Odyssey 1.359, XX1.353 (power in household), X1.353, (power in démoes), X1.485

(power among the dead), V.4, XVI.264 (of Zeus over the other gods).
245 Odyssey XI1.274, XXIV.429, XV.273.
246(Glenn 1971:147.
247\Hilder 1903.
248Page 1955:5.
249Glenn 1971:148.
250The general term for the broad category of demonic gods and demi-gods.
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1.148.4), who is “S9IT F@USEATEY U ¥ HEET:” “extremely powerful,
lording it over both town and countryside,” (Mahabharata 1.148.3). After
the battle we learn that he possess both a house and servants (Mahabharata
1.152.1), but in the encounter itself he is nothing but a fearsome and uncivi-
lized brute who lives in the jungle (“8<,” Mahabharata 1.151.1-2). While it
can be argued that no discrepancy exists in the Odyssey’s version, a contra-
diction regarding Baka’s nature is integrated into the Mahabharata’s story-
line. It is quite clear that although he is a king in every sense of the word,
he is also an inarticulate, wood-ranging loner who demands human flesh as

tribute and attacks without adequate provocation.

C. An Eater of Human Flesh

The horror of the murder and consumption of humans is central to the
dramatic impact of both tales, and both reinforce this with multiple refer-
ences to “man-eaters” and to the “human-meat” on which they feed. At
Odyssey X.200, the Cyclops is remembered as an “dvdpogdyog,” “man-
eater,” and at IX.297 he lies down to sleep “dvdpduca xpé’ €3wv,” “having
fed on human flesh.” At IX.347 Odysseus uses the same words to refer to the
human flesh Polyphemus has eaten while offering him the wine. Finally, at
IX.374, he vomits up “Qwpol v’ dvdpducot,” “chunks of human [meat].” Baka
is repeatedly called a “man-eater” (“Te®TE®:”, at 1.148.4, 1.150.26, 1.151.1,
1.152.6,) and his preferred food is human flesh (AT@HTE). Both stories

subsequently revolve around the threat of the consumption of the hero by

the ogre, as does the later encounter with Kirmira, who also is identified as
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“man-eating” (“TWTETR") at Mahabharata 3.12.4, and claims to eat human
flesh at 3.12.23. He announces his intention to eat the party as part of the
initial name exchange:

% gufag §UTaT Jemnar SaT-aes |

gt fafsier 7 gat=nrfesy s 1y
(Mahabharata 3.12.24)

Who are you who have come here as beings fit to be eaten?
Having defeated you in battle I shall feast on you care-free.

He makes another explicit threat to eat Bhima in 3.12:

gfe & gXT gFar FHEEr a6 T
o+ werfawTir vwasr gfufse 1 3s

ww f§ fagewmmeer g@r oo |
e STy auTnTeT HETIE 1l 39
(Mahabharata 3.12.36-7)

As Bhimasena was previously left alive by Baka,

Today I will eat him as you watch, Yudhisthira,

having killed the great-spirited Wolf-Belly!

Having eaten him T will digest him as Agastya did the Great Asura.

In the Mahabharata, no humans are directly depicted being eaten by Baka
or Kirmira, whereas the Odyssey gives grim descriptions of the deaths of the

six men Polyphemus eats at 1X.287-97, 310-11, 344.

D. The Ogre Lives Wthout Worries

The famous passage at Odyssey IX.106-11 describes the lawless, but
Edenic, lifestyle enjoyed by the Cyclopes:

149



Kuwadnoy 8 éc yalav Oneppidhwy dbeulotov
x6uel’, ol po Beolot nenolbtee dBuvdtoioy
olite gutedoucty yepoly puTOY olt’ dpdwoty,
SN T& Y’ domapTa xal dviipota mévta pdovTal,
mupot xal xplal B’ Juneiot, of te pépouctv
ovov 2pLotdulov, xal og Ao BuPpoc délet.
(Odyssey 1X.106-11)

To the land of the arrogant, lawless Cyclopes,

we came. For they, depending upon the immortal gods
neither grow plants with their hands or plow,

but everything grows without sowing or plowing,
wheat and barley and grapevines, which bear

wines abundantly, and the rain of Zeus nourishes them.

Kirk is bothered by 107, “ol pa Beolot nenobdteg dbavdtowow” which he
sees as a contradiction to the overall lawlessness of the Cyclops, particularly
as expressed at IX. 275-6. Mondi expresses the same dissatisfaction with
the passage: “Why was the poet willing to tolerate the embarassing paradox
of Zeus smiling favorably upon such self-proclaimed impiety?”?*! I do not
see the passage as necessarily implying worship of the gods, but simply as-
suming without question that natural forces will provide their sustenance. A
semantic comparison might be Matthew 6:26, “¢uprédate eig & netewda tod
ovpavol 611 ol onelpovoy oudE Bepilovay 0LdE cuvdyouot eic dnobvxac,
xal & tathp UGV 6 ovpdviog tpépet avtd” “Look at the birds of the sky that
neither plant nor harvest nor gather into barns, and your father in heaven
feeds them.” Both passages describe a similar unreflective absorption in the
cycle of natural life under the general stewardship of the divine.

Baka’s livelihood depends largely on his parasitism of the townsfolk, ac-

251Mondi 1983:19. His eventual conclusion is that 1X.107-15 pre-dates the assimilation
of the folktale into the epic (p.23).
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cording to the introduction to the episode at Mahabharata 1.148.1-10, but
there is no explicit statement comparable to the description of the Cyclopes.
In the tale of Kirmira, however, the ogre brags about the ease of his life,

specifically about his lack of worries:

gosfermras = fraarhy masae
ghy fafeer geymmere Fegamae 1 ss
(Mahabharata 3.12.23)

In this deserted Kamyaka forest I live care-free.
I live here always eating humans, having defeated them in combat.

The term “care-free,” gatajvara, is repeated again in the next verse (Mahabharata

3.12.24), (cited above in B).

E. The Ogre’s Eye

The question of the Cyclops’ eye has caused philologists some irritation.
“Cyclops” is a compound of PIE *k%ek"lo which became Greek x0OxAog,
‘circle’ and *H3ék™s (the Greek compound-final form -w¢). *Hsék"s is a
lengthened form of * Hzek™, “see,” from which come Homeric 8ooe and Vedic
dksi, “eyes.” Thus, most scholars echo Chantraine in the assessment that it
must originally have meant “having a large, round eye,” rather than “single-

eyed.” As Chantraine describes it:

Depuis Hés. Th. 144 le mot est interprété “ceux qui ont un cel rond,”...cette
analyse peut ne pas paraitre satisfaisante d’un point de vue logique, le terme
ne significant pas “qui n’a qu’un cel,” mais “qui a un gros cel rond.”?52

252Chantraine 1968-80.
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This seems to be an accurate assessment.?®® Hesiod’s careful explanation
of the word in the Theogony suggests that the term’s inexactness may have

been noted in the ancient world as well:

ol o1 t& pev e Beole évailyxiol Hoay,

uolvog 8 ogboluog uéoow évéxelto HETdmey.
Kowneg 8 Svou’ fioav éndvupoy, obvex’ dpa o@ény
nuxAoTepRC SeBaiuds Eeig Evéxeito HeToOR:
Theogony 1425

Indeed, in other respects they were like the gods,

but a single eye was set in the middle of their foreheads.
And the name “Cyclopes” was put on them because of their
one circular eye set in their forehead.

Hesiod is referring specifically to Brontes, Steropes and Arges who are
in many respects distinct from Polyphemus’ island-dwelling race. As West
puts it, “apart from having only one eye, Hesiod’s thunderbolt manufacturers
have little in common with the pastoral Cyclopes described in Book IX of
the Odyssey.”?%* But it is the question of the single eye which concerns us
here. While the Odyssey never explicitly states that Polyphemus is monoph-
thalmic, no references in the text contradict the assumption (e.g. Odyssey
1.69, IX.333, 383, 394, 397, 453, 515-6), nor do the extant pictorial repre-
sentations from antiquity.?®® Page declares that the single eye’s purpose is
to make the blinding a more feasible operation, and the monster more mem-

orable and appalling.?®® Glenn attributes the lack of direct statement to

253Thieme 1951, followed by Sihler 1995:117, offers the idea that the word reflects *mu-
yhwn- ‘cattle-thief,’ but this seems unnecessarily complicated and has not been widely

embraced.
254West 1988:64 n. to In. 139.
255 Burgess 2001:108-112.
256Page 1955:14.
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intentional reticence on Homer’s part:

Homer’s failure to state explicitly that the giant had only one eye is no
random oversight of mere confidence that tradition will clarify the details.
Rather, it may well be interpreted as part of a trend that often characterizes
Homer’s version, viz., the suppression or deemphasis of magical or supernat-
ural elements, while striving for a convincing and gripping realism.257

Whatever the reason for Homer’s lack of a definitive statement regarding
the Cyclop’s eye(s), it is an unusual absence. Not only is the monster’s eye
of direct relevance to the plot, but the poet sacrifices the opportunity for a
grim and horrifying description of the deformity.

Once again, the contribution of comparison is a similar set of ambiguities
which become mutually illuminating when put together. The “Slaying of
Baka” takes place at a small town called Ekacakra. Contrary to standard
practice in Indian Epic, this is not the name of any known town on the
subcontinent, and there is no accepted interpretation of its meaning.?5

Like ‘Cyclops’, ‘Ekacakra’ is a compound formed around PIE *k*ek™lo,
with “eka”, the Sanskrit reflex of PIE *oy-, “one” as the initial member.
PIE *k¥ek®lo is formed from the reduplication of the root *k¥el, “to turn,
move round,” so its primary meaning is “wheel,” and this agrees with the
majority of its descendant forms (including Toch. A kukdl, Toch. B kokale,
and OFE hwel). But “circle” is an equally apt and widespread secondary
meaning. As Beekes says of the wheels to which *£%ek™lo probably referred
“there is no question but that we have to do here with massive (as opposed

to spoked) wheels, that is to say, wheels which were made out of one whole

27Glenn 1971:155.
%58t is not identified in Schwartzberg 1978, the definitive treatment of South Asian ge-

ography, and is unknown outside of the Mahabhdraie passages in reference to this episode.
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piece of wood, such as that found at De Eese in Drenthe in the northeast of
the Netherlands (from about 2400 B.C.), or with wheels made of planks of
wood.”?® While the base meaning of Sanskrit cakra is also “wheel,” it has a
wide range of sub-meanings which refer to a variety of circular objects such
as Indra’s discus, astronomical circles, circular military arrays, and the six
circular cekras (power points) of the body, as well as to a number of cyclical
phenomena. Though the meaning “circle” predominates for Greek xUxhog,
it too is used for “wheel” at Iliad V.722, XVIII1.375, XXIII.340, so the same
basic range is covered by both the Greek and Sanskrit reflexes.

Sanskrit “Ekacakra” can thus be translated literally as either “one-circle’
or ‘one-wheel,” but the exact sense of the compound remains uncertain. Van
Buitenen hazards “The City of the Wheel of One Dominion,”?®® which reflects
the connection of the cakra with kingship. Gonda explicates the two threads
of this connection in his discussion of the term cakravartin- (used of ancient
Indian kings), that the wheel is “the ‘symbol’ or rather representation of

conquering efficacy.” He says:

On the one hand, the wheel constitutes the moving power of a carriage, and
chariot races are, as we already know, a very important means of establishing
vaja- and obtaining or establishing dominion. On the other hand, the sun
which is itself a wheel,?6? ever invincible and ever indefatigable, turns its
circle in the sky and the universe.”262

259Beekes 1995:37.
260Van Buitenen 1973, n. to Mahabharata 1.144.10. He also refers to Weber, who cites

the name Ekacakrd as evidence that in Satapatha Brahmana 13.5.4.7 Paricakrd is the
proper Ms reading rather than Parivekra (Weber 1,1850:192-3). Vendidad 1.16 indicates

that the Indo-Iranians used cekra/cazre in geographic names (Bartholomae 1904:576).
261Sanskrit siryasya cakrds. In Greek we find the cognate phrase filiou xOxhoc at A. Pu.

91, Pers. 504, S.Ant 416, and elsewhere.
262Gonda 1966:125.
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It is also possible that the cognate Avestan epithet aéwa-cazra, “one-wheeled”
(of the god Mithra’s chariot at Yt.10.136) may be relevant.

The major drawback of all of the translation possibilities described above
is that they offer no connection between the compound’s meaning and its
obvious and deep relationship to the story at hand. The repeated emphasis
given to the made-up name of this imaginary town, beginning at Mahabharata
1.144.11, when the traveling heroes are first instructed to go there, suggests
it has a deeper connection to the story than mere location. It is appealing to
link Ekacakra with “Cyclops,” because it conveniently supplies both a link
to the term (*k“ek™lo), and the element missing from Hesiod’s definition of
“Cyclops,” the “one.” As with the question of Polyphemus’ kingship (above),
comparison with the Mahabharata’s story presents us not with answers but
with a remarkably similar set of questions. There is no clear path to the
interpretation of Ekacakra, any more than there is a good explanation for why
the salient feature of a Cyclops is the roundness, rather than the singularity,
of his eye. It is my belief that the two terms are different expressions of a
Proto-Indo-European motif connected with the episode which moved onto
two divergent paths. It is reasonably certain that the forms of IE *k% ek™lo
are rich with allusion in both instances; in the Greek because it does not
properly fit the definition required, and in the Sanskrit because it makes no
sense independently. The Greek, Sanskrit, and Avestan evidence cited above
does suggest a few possible ways to envision a relationship between the two
words. The existence of other city-names formed on -cakra might account
for why a term somehow associated with the episode was reassigned as the

place name rather than the monster’s name in the Sanskrit version. The
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connection between IE *k¥ek¥lo and kingship might be tied up with the
uncertain kingship of the two ogres. The tales as we have them provide little
evidence for these possibilities, but there are several unexplored avenues in
the Mahabharata’s version which may be connected to the Cyclops’ single
eye.

As it reads, the Mahabharata’s episode does not suggest that the raksasa
Baka has any more or less than the usual number of eyes.?®® But an un-
derlying pre-occupation with eyes can be traced in the Baka and Kirmira
episodes, which abound with references to eyes: Mahabharata 1.151.5 finds
Baka “rolling his eyes.” Kirmira is “blazing eyed” (diptaksa 3.12.6), and
“copper-eyed” (tamraksam 3.12.8). At 3.12.20 we hear that he has “eyes
wide with fury”, and at 3.12.65 Kirmira’s eyes become filmed when he dies.
And at 3.12.66 Bhima tells Kirmira’s corpse “you will no more rinse your
eyes with tears for Baka.” These references tend to favor the word “aksi”
(derived from PIE *Hsek™ as are oot and -w{) for “eye” rather than more
common synonyms such as netra or nayana.

One final detail may be called upon to offer a possible explanation. The
name ‘Baka’ means “crane.” The shape of a crane’s head is such that only one
eye can be seen at a time, and that eye is uniquely round and quite centrally
located, as seen in Figure 1. My suggestion is that the stories of Baka
and Polyphemus may be descendants of an Indo-European tale involving
a crane-demon, or perhaps a one-eyed ogre whose face was characterized as

resembling the profile of a crane.

262 Mahabharata 2.47.15 does demonstrate that the Indic tradition was familiar with the

idea of one- and three-eyed beings, and lists them alongside cannibals.
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6. The Siberian Crane, Grus leucogeranus

copyright 2001, Steven Holt at Stockpix.com
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Greek familiarity with the distinctive profile of the crane is demonstrated
by the existence of the term yepavégOahuog, “crane-eyed” in the Scholia
to Oppian’s Halieutica.?®* A crane’s profile does embody to a remarkable
degree the Homeric ambivalence regarding Polyphemus’ eye; the dominant
image they create in the mind is of only one eye, yet one would never call
them one-eyed. The appearance and behavior of cranes is also suggestive of
the epic monster’s behavior: cranes are ferocious predators, and extremely
tall birds, whose size can be intimidating. Not only are cranes often seen
ruthlessly snapping up fish or frogs, they display a great deal of aggression
among one another. Like the Homeric Cyclopes, they live in large groups
with each pair nesting individually. Polyphemus’ own name, “Many-Songs,”
is irrelevant to an ogre, but may be reasonably applied to a bird, and perhaps

with satirical humor upon a bird whose call is a hoarse croak.

F. The Ogre Resembles a Mountain

All three ogres are explicitly compared to mountain peaks. Polyphemus’

size, like most of his other qualities, is both amazing and terrifying:

xal ydp Baly’ €rétuxto teAdplov, 00dE E@uet
avBpl YE oLtogdyw, dhAY plo OAfevTL
OgmAGy optwv, 8 te galvetar olov &’ dAhwv.
(Odyssey I1X.190-2)

For he was a savage marvel, not resembling
bread-eating man, but a wooded peak
of the lofty mountains, when seen apart from the others.

264Gch.Opp.H 1.386 Poetae Bucolici et Didactici.
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The wife of Antiphates is similarly described at X.113, as “like the peak of

a mountain,” “Gomv T’ dpeog xopuphv.” The immense, lifeless body of Baka

is also a source of both wonder and horror to the liberated townspeople:

gar a0 fafrear=r TraenTeTaT g |
gggfad AT g sfafdas i o
aufageags fafast wamEss |
UFEShT AT AT a9t TEg: I 1k
(Mahabharata 1.152.8-9)

When the people emerged from the town at the usual time
They saw the dead rdksasa on the ground, moist with blood
like a broken mountain peak, fear-inspiring.

Having gone to Ekacakra, they brought the news in the city.

Kirmira's appearance to the Pandavas is described in the introduction to
the scene as standing in their path “like an unmoving mountain,” ( “RrffaTeer:,”

Mahabharata 3.11.23) and, in a more specific later passage, as being “like

Mount Mainaka” (“S=T# 9 94a:,” Mahabharata 3.12.15).

G. The Hero Helps a Priest

Both episodes begin with an encounter with a priest which proves to
have critical importance to the story’s outcome, but the two encounters vary
greatly in length. The meeting with Polyphemus is preceeded by a brief aside
which describes the origin of the wine which will figure so prominently in the
episode. The powerful wine was a gift from Maron, a priest of Apollo, in a
carry-over from the preceeding encounter with the Kikonians:

...&Tdp alyeov doxdv Eyov ughavog olvolo,

Héog, By ot dédxe Mdapwv Eddvlzog ulde,
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lpebec Anéhhevoce, Oc "Topapov dueBeBixet,
olvexa’ uw abv moudl meployduet’ e yuvawd &lduevol
(Odyssey IX.196-200)

But T had a goatskin flask of black wine,

sweet, which Maron, son of Euanthes had given me,

the priest of Apollo, who protects Ismarus,

he gave it because, showing reverence, we protected him and his wife and son;

This is all the mention we have of Odysseus’ assistance to Maron and his
family, and the characters may well exist only to explain the origin of the
wine. But the aside has the character of other Homeric references which we
recognize as brief nods to stories with which the audience is already familiar.
Van Buitenen has also pointed out the propensity of epic literature to down-
play certain of its elements as its narratives evolves: “Successive generations
would add, embellish, digress; but also understate what might have been
emphasized before.”2%® Although the description of Odysseus’ assistance to
Maron is succinct to the point of inconsequentiality, there are other indi-
cations that religious obligation is an integral part of the episode. One of
Glenn’s primary pieces of evidence against comparison with the folktales is
the absence of what he perceives as a motif of religious piety running through
the Cyclopeia.?®® Not only does Glenn see the piety of the hero as important,
but “In Homer’s story...contempt for the gods has become quite central to
the giant.”?%” This distribution of emphasis (relative unimportance of priest/
great importance of hero’s piety) makes sense in the context of the evolution

of Greek religion in general, where the priesthood was inconsequential, and

265V an Buitenen 1973:1.xxiii.
266 Ag at TX.107-8, 196-215, 231, 275-8, 412.
267Glenn 1971:158.
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personal and societal duty to the gods was heavily stressed.?® The opposite
was true of Indic society.

If the Cyclopeia is the story of a thrilling and dangerous encounter with
traces of a lesson in piety running through it, the Bakavadhaparva is a lesson
in religious piety which contains a thriiling and dangerous encounter. In
the Mahabharata, the story begins at the house of a brahmin, a member
of the priestly caste, with whom the heroes have been lodging incognito.
The brahmin’s turn has come up by lot to make a sacrifice (composed of
one wagonload of rice, the buffalo that pull the wagon, and one member
of his family) to Baka. The book opens with 100 verses demonstrating the
piety of the brahmin and his family, and then the heroes’ mother delivers
another 40 on the necessity of showing reverence to brahmins. As an act of
religious duty and in obedience to his mother’s wishes, Bhima, the mightiest
of the five Pandava brothers, volunteers to be the victim, since he makes a
specialty of killing raksasas. While the Odyssey briefly mentions Maron’s
wife and son, the Mahabharata contains 36 verses of the wife nobly offering
to sacrifice herself to the monster (Mahabhdarata 1.146.1-36), and a vignette
of the lisping baby son telling his parents not to cry and promising to kill
the ogre with a straw (Mahabharata 1.147.20-22).

268 As Burkert 1985:95 “Greek religion might almost be called a religion without priests:
there is no priestly caste as a closed group with fixed tradition, education, initiation, and
hierarchy, and even in the permanently established cults there is no discipling, but only
usage, nomos. The god in principle admits anyone, as long as he respects the nomos, that

is, as long as he is willing to fit into the local community.”
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Table 7: Narrative Structure in

Kirmira Tales

the Cyclops, Baka, and

Cyclops Baka Kirmira
A. Encounter Odysseus is trying to get The Pandavas are The Pandavas are in
home after the Trojan War | fleeing after an exile after their

occurs during
period of dangerous
travel

assassination attempt by
their cousin

cousin has tricked
them out of their

kingdom
B. The ogre is 1.70-1 — “Godlike 1.148.4-5 — A king
described as a ruler Polyphemus, whose power | 1.152.1- has a house
£ his kind is the greatest among all and servants
OFf At Kind... the Cyclopes.”
1X.188-9 — a loner 1.151.2-livesina
...but later revealed | IX.106, 187 desolate wilderness,
as an outcast and a attacks without friends
brute or retinue
C. An eater of IX.297,374 1.148.4; 1.150.26 3.12.23-4
human flesh X.200 1.151.1; 1.152.6
D. The ogre’s eye All textual references to The incident takes place | Unusual frequency of

Polyphemus’ eye presume
there is only one: 1.69,

at an otherwise
unknown town called

references to
Kirmira’s eyes:

1X.333, 383, 394, 397, Ekachakra. 3.12.6,3.12.8,
453,515—6 3.12.20, 3.12.65,
3.12.66

Hesiod’s definition of a The ogre’s name, Baka,

Cyclops claims that “a means “crane,” and the

single eye was set in the distinctive element in a

middle of their foreheads” | crane’s features is the

Theogony 142 appearance of having

one large round eye.

E. The ogre’s IX.105-115 3.12.23-4
carefree life
emphasized
F. The ogre IX.191-2 - like “a wooded | 1.152.9 - “like a broken | 3.11.23 - “like an
resembles a peak of the lofty mountain peak” unmoving n}ountain,”
mountain mountains” 3.12.15 - “like Mount

Maingka”
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G. The hero helps a 1X.196-215 - “Maron, son | 1.145-150 The

priest of Euanthes ...showing Pandavas help the
reverence, we protected Brahmin who has given
him and his wife and son” | them lodging.

H. Priest’s IX.212- takes wine with 1.151.1-2 takes

£ : him cartload of rice and two

t;)l()d/wme taken to 1X.345 — gets Cyclops buffaloes to the ogre

€ ogre drunk
L. The Hero eats the | [X.232 1.151.5-11
| ogre’s food

J. Victim/attacker IX.334-5 — 4 men plus 1.148.7-8 — towns-

drawn by turn or lot Odysseus draw lots to kill | people must sacrifice
Ogre. themselves in turmn
gift of being eaten last.

K. A tree or wood,
especially burning
wood, as the weapon

Cyclops carries a load of
wood

1X.319-20- red-hot olive
tree

1.151.12- Baka pulls
up trees

1.151.16- a “tree
battle,” ogre killed with
tree

3.12.40 — Bhima
uproots a tree 10
armspans tall and
strips it of its leaves.
3.12.45 - Kirmira
attacks with
firebrand, uprooted
trees.

. «.. UL cause no
trouble

L. Prominence of IX.364-71 —“NoMan” 1.149.17, 1.150.27, 3.12.25-30 -

the hero’s name given as name 1.151.6 - insistance on Recognition of
anonymity Bhima’s name
1.151.17 ~ Baka shouts | prompts the attack, in
Bhima’s name as he retribution for the
dies. death of Baka.

M. Other ogres IX.401-2 1.152.1

respond to the IX.408

commotion...

IX.410-413 1.152.2-5

N. Attacks with 1X.481-6, 536-40 - 3.12.51 — Kirmira
rock(s) Cyclogs hurI.s rocks af the hurls rocks
departing ship

O. Encounter was
expected/anticipated

IX.506-12 — encounter
foretold

3.12.29-31 — Kirmira
has been searching

sacrifices the ram used in
the escape.

for Bhima
P. Accusation of 1X.510-16 3.12.31
cheating
Q. Sacrifice 1X.550-553 — Odysseus 3.11.24 — Kirmira

killed “like a
sacrificial animal’’
3.30.64 —~ death like
that of a sacrificial
animal.
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H. Priest’s Food/Wine Taken to the Ogre

Odysseus carries Maron’s wine to his meeting with Polyphemus because

of a suspicion that he might need it:

o0 @épov gumiioug doxdv uéyay, év 8¢ xal Ha
xwplxw: abtixa yde yot dloato Bupdg dyhvep
&vdp’ eneheboeoful YeYdAny Entelévoy dhxhy,
dyprov, olte dlxag €0 elddta olte Béuotag.
(Odyssey 1X.212-15)

I took some of this, having filled a great flask, and took provisions
in a bag, for from the start my proud heart imagined

I would encounter a man endowed with great strength,

fierce, knowing neither law nor custom.

Bhima drives the wagon full of food to the forest in accordance with the

ogre’s demands, and summons the monster:

TaT T SIS ANTETS IvEa: |
HEAT g9 qF TATET [EVIET N g
ATETE q I+ qEq & IIvSEr g9 |
HATS[EIT Tar JUAT qEsIarsg I 2
(Mahdbharata 1.151.1-2)

Then, when the night had passed, the Pandava took the rice,
Bhimasena went there where the man-eater was. (1)

Having approached the raksasa’s jungle, the strong Pandava
then called him by name as he brought that food. (2)
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I. The Hero Eats the Ogre’s Food

After calling out to Baka, Bhima sits down and eats the food he has
brought until he is discovered by the ogre:

qe: ¥ e Jaar fiHeaer g |
TS GEshar o AT saafeua: 13
HETHRTOT JgRT gt afes iy |
et yafe sear deva Twv=gEs 1Y
e & ggr fiwas F aea: |
fagea 797 T IHAAFAIGC WY
RSTAAAE g AIIRieTTH |
VT T gYfedargaHETeTT 1 §

(Mahabharata 1.151.8-5)

Then the raksasa, having heard the words of Bhimasena

he came, enraged, to where Bhima was waiting. (3)

Large-bodied, fast-moving as if tearing the earth,

He knit his brow in three lines, biting the wall of his teeth. (4)
Having seen Bhimasena eating the food, the raksasa

rolling his eyes, angrily said these words: (5)

“Who is this eating my rice? For my sake it is prepared!

Desirous of going to Yama’s abode?®® you eat this in my sight! (6)

The Odyssey’s version lacks a deliberate attempt to inflame the monster
here, postponing it until Odysseus’ ill-advised decision to shout out his name
to Polyphemus at IX.473-480 and 491-505, but Odysseus confesses to a cer-
tain stubborness which prevents him from taking his companions’ advice to
plunder the cave and leave (Odyssey 1X.224-230). Though Polyphemus does
not actually spot the men until he has lit his fire at IX.251, Odysseus and his
companions are surprised by Polyphemus in the act of eating Polyphemus’

carefully laid-up cheeses:
2691

e. “Wanting to die.” Yama is the god of the dead.
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"EvBa 3¢ nlp wfjavtes E00cauey 8E xad adtol
TUpEV aiviUEvoL PaYoUEY, UEvouey T€ v Evdov
fiuevol, fog EnfifBe véuewy:

(Odyssey 1X.231-3)

Then, lighting a fire, we sacrificed and we ate,
taking for ourselves from the cheeses, and we waited for him inside,
sitting, until he came back from herding;

Burgess sees the consumption of the ogre’s cheese as a metaphorically loaded
and dangerous act: “The stealing or partaking of a giant’s food could con-
ceivably serve to deepen a sense of the victims’ entanglement in the world of
the giant. Persephone’s pomegranate seeds are analogous (and the Homeric
Polyphemus episode has been described as an Underworld multiform).”2™
This is also comparable to the wariness surrounding the scenes of dining
discussed in the Circe and Calypso episodes. Glenn notes that the most
common folktale variant actually has the ogre entice the hero into his lair,
and only 11 versions depict a hero who waits for the ogre.?”* In both the
episodes under consideration here, the wait for the ogre is a significant part

of the storyline demonstrating Odysseus’ recklessness and daring in one, and

Bhima’s bravado in the other.

J. Victims/Attackers Drawn by Turn or Lot

Both stories share the motif of turn-taking among the ogre’s human vic-
tims. In the Mahabharata, the brahmin describes the system whereby the

villagers pay tribute to Baka:

2"0Burgess 2001:228, n.184.
M Glenn 1971:153.
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o= geg fafed sfeaeesr Wieen |
AENT qeYREr TEqERIT =G N €
THHET [ETIIsga A= H |

T T gghrahiaeagayr a8 0
afgrrrT T =TT ga=r oV F&|ie |
YAIAT-EedT aeal Jeaega i o
(Mahdbharate 1.148.6-8)

His price is fixed at a wagonload of food

a pair of oxen, and one human who goes there taking them. (6)
One by one each person sends the food

and a man’s turn is not easily passed after many years. (7)

If any people anywhere try to escape,

the raksasa kills them with son and wife and eats them. (8)

The idea of humans being consumed in turn comes up in the Odyssey
when Polyphemus has drunk the wine and asked Odysseus his name, claiming
to want to offer him a guest gift. But the “gift” is merely the promise that

Odysseus’ turn to be eaten will come last:

Ot éyd nduatoy Edopat yetd olc £tdpotot,
ToUc &’ ¥Ahoug npbalfey: 16 3¢ tou Eewiilov Eotat.
(Odyssey IX.369-70)

No-one I will eat last, after his companions,
and the others first; that will be my guest gift to you.

The drawing of lots to determine who will wield the olive tree is in the

same vein as the turn-taking described above; a cold-blooded determination

of who must face down the ogre:
aUtdp ToUg FAAOUC xAfpw nenoidodat dvwyov,
O¢ Tig ToAUNioELEY EUol oLV oy AoV delpag

Teidan &v Ogbaud, 8te TOV YAuxle Unvog ixdvor.
(Odyssey IX.331-8)
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Then T ordered the others to cast lots,
for who would dare with me to take up the beam
to grind it in the eye, when sweet sleep had come to him.

This is another area in which Page found difficulties with the Homeric text
as it stands, calling the lots at IX.331-3 “an odd and ineffective affair,”?"
and suggesting “that in some earlier version of this story the casting of lots
decided not who should help Odysseus, but who should be eaten next,”?"
which agrees well with the Sanskrit evidence. Only three folktale versions
contain lot-casting, and all three use it to determine the order in which people
will be eaten, in the same way that the Sanskrit version uses turn-taking

among the villagers.

K. The Tree as Weapon

All three allomorphs carry repeated references to trees as weapons, par-
ticularly in the form of the combination of wood and fire. This parallel in
weaponry carries more weight when considered alongside the fact that both
Odysseus and Bhima are associated with particular weapons (the bow and
the club), both of which could perform the services required in each con-
text. But instead raw wood is a repeated element in both narratives. In a
foreshadowing of his eventual doom, Polyphemus enters the cave and throws

down a load of wood, scaring the men with its tremendous crash:
...gpe & EPpiuov dybog
OAng &laréng, va ol notddpnioy ely.

22Page 1955:12.
213Page 1955:12.
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Evtoobev & dvtpowo Bahdv dpuuoaydov Ednyev:
Tuelc 3¢ delouvres dreocued’ ¢ wuydy dvipou.
(Odyssey IX. IX.253-5)

...He bore a mighty load

of dry wood, so that he might make dinner.

Throwing it into the cave he made a crash;

Terrified, we were driven into the inner nooks of the cave.

But this wood is not the stake which will be used in the blinding. The weapon
Odysseus will use on Polyphemus is not introduced until IX.320:

Kdadwnog yap €xetro péya pénaiov mapd onxé
YAEOV EAolveoy: TO UEy Extapey, Sppa popoln
adavlév. To uev duueg gloxouey eloopbuvieg
dooov 0 lotdv vnog getveadpolo pehalvre,
goptidoc elpeing, 1 T’ Exnepda yéya Aaitua
téoo0v €Ny uinog, téooov ndyog eloopdaciar.
(Odyssey IX.8319-24)

For a great bludgeon belonging to the Cyclops lay beside the sheepfold
of green olive wood; he had cut it so he could carry it about

when it has dried. And looking at it, we made it out to be

as big as the mast of a twenty-cared black ship,

a broad merchantman which traverses the depths;

so great was the length, so great the thickness as it seemed.

In the Baka narrative, the conflict’s signature weapon is introduced as
Bhima continues to eat the food offering, ignoring the raksasa’s yells and
threats. Enraged, Baka uproots a tree to use as a weapon:

T | T GHEr TWHIETT THH: |

arsfasgeasr fIF gaoIEase T R
{Mahabharate 1.151.12)

Yet more enraged, the raksass took a tree,
then, he mightily charged at Bhima, intending to thrash him.
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Bhima responds in kind, and a “tree battle,” (“Terggx,” Mahabharata 1.151.16)

ensues, though Baka is finally killed when Bhima breaks him in two.
Kirmira’s story begins with the ogre attacking the travelling party with a

firebrand,?™* in a verse which subtly equates the weapon with the monster’s

blazing eyes:

awt sfawrat g AaniEger 9 |
Eramed WU e SieE geaeEad I §
{Mahdbharate 3.12.6)

When they entered (the forest), blocking their path, O Bharata,
a blazing-eyed, horrifying raksasa appeared with a firebrand.

From that point on, the encounter with Kirmira continues in the same vein

as that with Baka, as Bhima uproots a tree to use as his weapon:

AT TET TETEgIresy aEr g9 |
R I E -l E A E L RO AN LY

(Mahabhdrate 3.12.39)

Then strong-armed Bhima quickly pulled up a tree
ten armspans tall and stripped it leafless.

This detail of the stripping of thé leaves may be a pared-down analogue
to Odysseus’ preparation of the olive tree, and both the Polyphemus and
Kirmira episodes contain descriptions of piles of uprooted trees. Mahabharata
3.12.49’s description of trees scattered about like withered reeds recalls the
atM of Polyphemus, built of stones and “paxpfioly te nitouow B¢ Spucly

Oduduoiow” (Odyssey X1.186).

2 Glenn (1971:165) notes that a firebrand is twice employed in the folktales, as does
Burgess 2001:103.
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As may be seen in Table 5, the weapon of choice in the folktales is the
iron spit, and this detail has captivated the attention of commentators. Page
found the Odyssey’s wooden stake to be particularly unbelievable in light of
the assertion that it glowed when heated in the fire. He fumes, “the fresh-cut
log of green olive-wood will turn black and smoke and smoulder; in the end
it may burst into flames, but there is one thing you may wait in vain for it to
do—to glow all through like a white-hot poker.”?”> This objection is coun-
tered by Cook, who claims to have personally witnessed a heated olive-branch
display the behavior described in the Odyssey.2® Cook’s explanation for the
absence of the spit is based upon his assumption that “excepting his weak-
ness for human flesh, Polyphemos is apparently a vegetarian. Homer thus
eliminates the spit.”%”" Cook also sees important cultural and mythological
associations in the use of olive wood.?”® Burgess has a different objection:
“The red-hot spit is a dangerous weapon; not so a heated wooden stake... That
a wooden stake is less common in the analogues than a spit is not especially
significant, since an ancient Greek version of this tale type need not have
matched the tendencies of the modern analogues. But the Odyssey’s use of
the wooden stake in unusual ways does imply knowledge of a variant with a
spit. Why would the Homeric narrative go out of its way to favor a wooden
stake over a spit?”?" His answer, following Schein,?®® is that the lack of an

iron spit must be intended to stress Polyphemus’ primitive, low-tech lifestyle.

2T5Page 1966:10-11.
276Cook 1995:104-5.
2" Cook 1995:102.
278Cook 1995:106-9.
2"%Burgess 2001:102-3.
280G chein 1970:76-7.
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Burgess and Schein also agree that the absence of the spit must also be in-
tended to call attention to Polyphemus’ primitive act of consuming of raw
food.?8! But O’Sullivan?? takes “6mAlooaro,” “he prepared,” at V.291 and
344 as implying cooking, and I would argue as well that Odyssey 1X.233-5
(above) indicates that Polyphemus intended to cook his food. The use of
a tree as the weapon demonstrates the conservatism of the epic tradition,
which shies away from innovation. But the folktale tradition, with its focus
on telling a brief tale well rather than preserving a much larger narrative,

can afford to be more accepting of innovation, though it too avoids radical

change.

L. Prominence of the Hero’s name

The trick of the name is the hallmark of the Odyssey’s story. At IX.355-
6, the inebriated Cyclops asks for Odysseus’ name, claiming he wants to give
him a guest-gift. Odysseus recognizes that the overture is a trap, and gives

his famous response:

OUtic euol v’ Svouar Oty 8¢ e xudfioxouot
ufiTne NdE mathp A’ dAAoL tdvtee Etalpot.
(Odyssey 1X.366-7)

“No one” is my name; “No one” is what they call me,
my mother and my father and all my other friends.

The stage is thus set for Polyphemus’ later cry to the other Cyclopes, “O

Friends, No one is killing me by treachery or force!” (“& olhol, Obtic ue

281Gchein 1970:74-5.
282(y’Sullivan 1987:18.
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xtelvel 836Aw oLdE Bingwy,”) which convinces them they should not come to
his aid. The folktales of the blinding of the ogre do not contain the name
trick,?83 although it may be found in a different set of tales based on the
injuring of a fairy or devil, in which the hero avoids retribution by giving a
false name.?® Hackmann preserves 50 verisons of this story, only three of
which use “Nobody” and the rest “Me” or “My Self.”?8 Glenn concludes

(along with Page) that Homer chose to incorporate both tales:

The fact that the trick with the false name persists today as an independent
folktale motif undoubtedly points to the [conclusion that] Homer (or his im-
mediate source) conflated two tales. This alternative is universally accepted,
and for an obvious reason: it is much easier to conceive of a storyteller’s
adding a theme from a separate tale than to suppose that an original and
presumably well-established tale should now appear dissected in modern ver-
sions and should thrive virtually without a trace of the former connection.?8¢

Or as Page puts it, the Polyphemus episode is “not an element but a com-
pound.” %7

Though the Baka episode does not utilize a trick of the name, it contains
evidence that it did at one point in its development. The first of these is
the insistance on Bhima’s anonymity while killing the ogre, expressed first
by Kunti to their brahmin host at 1.149.17. The reason given makes little
sense, as they are already living incognito with the brahmin (and posing as
brahmins themselves) to avoid being murdered by their cousins:

T fad syf9g ser=gTgdsd a9 |

283Except in two versions which Hackmann (1904:36), Page (1955:18), and Glenn (Glenn

1971:160 see note 21) all agree were likely to have been influenced by literary sources.
284Glenn 1971:143.
285Hackmann 1904.
286Glenn 1971:144.
BTPage 1955:3.
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faemiiey f& & o=y TqEeTa v
(Mahabharata 1.149.17)

But Brahmin, not one bit of this should be told to anyone.
For they would pester my sons constantly for information.

This is reiterated by Bhima’s brother Yudhisthira at 1.150.27:

gaﬁwﬁ}ﬁthswﬁwm EX
a7 fag 7 fa=ger wraEtfae: |

TUTE FTEIUT aT=T: TIuTRs I 19

(Mahabharata 1.150.26-7)

Mother it is perfectly right what you have put your mind to do,
and have done out of pity for that poor brahmin.

Surely Bhima will return having killed the man-eater. (26)

But so that the people living in the town should not find this out.
The brahmin should be told and carefully restrained. (27)

Bhima, himself completely ignores Baka’s demand to tell him his name
at 1.151.6, and does not speak at all during the killing, though he laughs at
1.151.7 and 1.151.14. But the most compelling argument for a lost name-trick
in the story lies in a peculiar little detail.

As he makes a final desperate rush for Bhima, Baka “trumpets out his
name” (‘9T faemex,” Mahabharata 1.151.17).2%8 There is no explanation

given for the utterance, it is not a battle convention in the epic, and Bhima

288 This formulation does not actually specify which name (Baka or Bhima) is trumpeted.
I have worked under the assumption that the name is Bhima’s because it seems very
unlikely (though not impossible) that Baka would utter his own name. I would also not
rule out the possibility that by the time the tale reached the recorded form, the narrator

was uncertain as to whose name was being called out.
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has taken great care to be anonymous. Bhima then leaves the scene se-
cretly at Mahdabharata 1.152.6. When the townspeople discover Baka’s body,
they go to the Brahmin’s house to find out what happened. Faithful to his
promise,?®® he tells them only that an itinerant mendicant volunteered to
take his turn, and that he must have killed Baka.

Though the name of Baka’s killer is thus shrouded in utmost secrecy, it
somehow makes its way to the ear of the ogre’s brother, Kirmira. When the
Pandavas encounter Kirmira by chance much later in the epic and tell him
their names, he announces that he is Baka’s brother, and thanks the gods for
fulfilling his desire for revenge (Mahabharata 3.12.25-30). The question is
never answered (or even addressed) as to how he found out that Baka’s killer
was Bhima. Combining that inconsistency with Baka’s shouting of Bhima's

name at death suggests very strongly that a piece of the story is missing.

M. Other Ogres Arrive, but Cause No Trouble

The wounded Polyphemus calls out to the other Cyclopes:

abtdp & Koxhwnoag ueydd’ fimuey, ol pd pwv duelc
&xeov Ev onfieact 3 Axplag MVELOEoTUC.

ot 3¢ Bofic dtovteg Egpoltwy &Mhobev dAhoc
iotduevol &' elpovto nepl ondoc Bt £ wfdot.
(Odyssey 1X.399-402)

But the Cyclops called out mightily, to those around him
living in the caves on the windy mountain-top.

Perceiving his cries, they arived from here and there;

and standing around his cave they asked about his distress.

289Literally “and protecting the Pandavas,” (“C&HTUE YIUSHTH") Mahabharata
1.152.13.
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Just as the Cyclop’s yells draw the other Cyclopes, Baka’s dying scream
brings the other raksasas:
=y faaear saeeanr W |

Frsqarer TETRTSae afeETihT: 6 g
(Mahabharata 1.152.1)

Frightened by the sound, the raksase’s subjects then
emerged from the house with the servants, King,.

In the Odyssey, the other Cyclopes are taken in by the trick of the name,
and, failing to understand the urgency of Polyphemus’ situation, they aban-

don him:

OL ¥ drapeBéuevol Enea ntepdevt’ dydpeuoy:
“el uev ¥ un tic oe Bualetar olov édvra—
volobdy v’ ol nwg ot Ao peydhou dhéaotar:
A& o0 v’ elyeo natpl Mooeddovt dvaxtt.”
"¢ dp’ Epayv dmdviec:

(Odyssey IX.410-413)

They, answering, addressed winged words;

“If no one is abusing you, you’re all alone—

there is no avoiding the ills of great Zeus;

But you should pray to your father, Lord Poseidon.”
So they spoke, going away;

In the Mahabharata, Baka’s household members are easily cowed, and

pose no threat to Bhima or the town:

aNaTITaSTIRT: JEET 90 |
TG ATHTE IOy § auaq |l R
7 feear AT geATaie s
fEaat f& o reveds wafkfa 13
qE qga- gear arte wWifg W |

Tenfeafa & TgSg: 9T T a9 0 Y
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aa: wfa wite ax gy e |
T FEAEI=T A AN I Y
(Mahabharata 1.152.2-5)

Bhima, the best of fighters, calmed the frightened, witless [raksasas],
And the mighty one caused them to accept a treaty;

“No longer are humans to be harmed by you here in any way.

Indeed, it should be that a killer be himself killed immediately.”
Those raksasas, Bharata, having heard this speech,

said “Let it be so,” and accepted the treaty.

From then on the raksasas there were good-natured, Bharata.

When they were seen in the city by the people who were city-dwellers.

N. The Ogre Throws Rock(s)

The incident at Ekacakra ends with the death of Baka, but the Cyclops
remains alive and Odysseus cannot resist taunting him as the companions sail
away. In retaliation, Polyphemus hurls rocks at the departing ship (Odyssey
IX.481-6, 537-42). The Laistrygones also hurl rocks with which they crush
the rest of Odyseeus’ fleet (Odyssey X.118-124).

Rock-throwing has a place in the tale of Kirmira as well:

aq: et ayfere Haer gfy faga: |
gTfEvIRTer: ey WIHSTESTer § I uR

(Mahabharata 3.12.51)

Then having lifted a rock meant for Bhima who stood his ground in battle,
The raksase threw it in a fury, and Bhimasena staggered.

Though Bhima defeats Kirmira easily, the depiction of the hero staggering is

rare; Bhima’s characterization centers around his invulnerability to attack.
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O. Encounter was Expected/Anticipated

When Polyphemus learns Odysseus’ name he laments that he should have
been on guard against him since everything had been foretold to him by the
prophet Telemos (Odyssey IX.506-16). At 3.12.31 Kirmira reveals that he
has been searching for Bhima so that he might take revenge for the killing
of Baka, though this contradicts his earlier assertion that he merely lives a

carefree predatory existence in the forest.

P. The Accusation of Cheating

Polyphemus also laments that Odysseus was not at all the type of man

Telemos’ prophecy led him to expect, and that the fight was not fair:

8¢ ot Eon tdde navta teAsutioeciu dnloow,
YEdV £€ "Oduotioc duaptioesbar dnwnic.

GAN’ Gel Tver pdTa UEyay wol xoAOV EdEYUNY
€vBad’ éreloecbat, UEYEATY Emewuévoy XAV
viv 3¢ W’ edv dhlyoc Te xal obudavde xal dxueug
opbuluol dAdwoey, énel ' Edaudooato olve.
(Odyssey IX.511-16)

He told me all these would be brought to pass,

that I would be deprived of my sight at the hands of Odysseus.
But I was always expecting some man both big and fine

to come here endowed with great might;

But now someone tiny and worthless and feeble

has destroyed my eye, after he knocked me out with wine.

Polyphemus’ complaint is echoed in Kirmira’s words upon learning Bhima’s

identity:
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qrsgaraTtaar T yrqer sgafEe |
s« g o yrar g=r fefasa: frae s
ITHIIE THAFRISZ TS TIT |

faarmasuTiyes 7 geIeiy 9 1 3

(Mahabharata 3.12.30-1)

This one is reached, thank heaven, the brother-killer sought after for so long.
By this one was my dear brother Baka struck down (80)

At Vetrakiyagrha, King, in disgiuse as a brahmin

having resorted to magic, for indeed there is no strength in this one’s chest. (81)

These words appear terribly out of place when applied to Bhima; the
Odyssey’s phrase works because it emphasizes the fact that it is Odysseus’
meétis, rather than his strength, which bested Polyphemus. But Bhima is
legendary for his might, and while flyting is frequently a part of Sanskrit

battle scenes, it is usually less patently false.

Q. Sacrifice

Sacrifice is a significant part of the Cyclopeia’s motif of piety. Odysseus
and his men sacrifice at Odyssey 1X.231 when settling down to their meal
of Polyphemus’ cheese. At Odyssey 1X.550-553 Odysseus sacrifices the ram
he clung to while making his escape from the cave. The parallel to this in
the Mahdabharata is not as clear-cut as many of the other points, but rests
on the characterization of the death of Kirmira as being like a sacrifice. In
the narration which introduces the episode, we are told that the manner of
Kirmira’s death resembles that of a sacrificial animal:

& I FHEATH go afeEr a1 |
ST TYATIO SATS: @ J9T Ul ¥
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(Mahabharate 3.11.24)

Bhima, boastful in battle, and by his strength the best of the “strong,
killed him like a sacrificial animal, as a tiger kills the lowly deer. {24)

The description recurs when Kirmira’s death is described:

& fafre=mEme Tue TvgaR |
Y[Rl GCET ERIT TYHETCHATET 1 €3
(Mahabharata 3.12.63)

Realizing that the raksasa was bested, the son of Pandu
quickly pulled him up with his arms and killed him like a sacrificial animal. (63)

Though the comparison is explicitly made with the manner of Kirmira’s
death, it can be presumed that to some degree the choice of manner reflects

its purpose, or at least an overtone that the death is intended to convey.

6.3 Conclusions

Research such as that of Page and Glenn has done a superb job of gath-
ering the relevant evidence from folk-tales regarding their relationship to the
Homeric Cyclopeia. There can be no doubt that the tale of Polyphemus was
influenced by folkloric versions of the episode, and went on to influence them
in return. But the deep-rooted and programmatic narrative similarities of the

Mahabhdrata’s incident at Ekacakra, coupled with the linguistic tie between
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Ekacakra/Cyclops and the suggestions that the Indic tradition was once fa-
miliar with the trick of the name, suggest that the Cyclops episode must
have been present in Indo-European epic material. Table 7 illustrates the
transmission model suggested by the data from comparison with both folk-
lore versions and the Mahabharata. A putative Proto-Indo-European version,
which developed in co-existence with a folktale tradition, directly generated
both the Homeric and Indic versions. As per the evidence of Page, Glenn and
others, the folktales probably continued to exert an influence on the Homeric
version over generations, resulting in commonalities such as the entrapment
in the cave and the subsequent escape beneath sheep, motifs of which we see

no trace in the Indic version.
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It may be that the answer to these questions is given in the long run by
temperament rather than by learning, or what passes as such.

Woodhouse 1930:18

My view can no more be proved than theirs, but at least let me record it.

van Buitenen 1978:163

7 Conclusion

The preceeding chapters have presented an analysis of six scene-types
from the Odyssey, the Mahabharata, and the Iliad, which demonstrate the
presence of certain underlying narrative patterns upon which each set of
scenes is constructed. As the work of Lord,?° later supported by that of
Ong,?! suggested, story-forms are both durable and portable. Though the
episodes have all undergone significant evolutionary change, the narrative ar-
matures which underly them have preserved enough of their unique themes
to leave intact groups of elements which we can point to as parallels. In sev-
eral instances, most strikingly with the Circe/Hidimba pair, the Greek and
Indic versions also share the same thematic ordering, which further strength-
ens the case for genetic inheritance. It is the clustering of these elements

upon which I place the most emphasis; many of the points in the Circe and

290L0rd 1971.
2910ng 1982.

183



Hidimba stories, for example, appear trivial when viewed alone. But the
whole sequence: a scounting expedition / sleeping companions / weeping /
conference / friendly overtures by the goddess / attack / ocath followed by
sex, is more than the sum of its parts. Under very different exteriors, the
episodes’ skeletons are made up of the same components. Even a relatively
unique element, such as the goddess-as-charioteer, carries much more weight
when seen as part of two parallel patterns involving combat with a seem-
ingly undefeatable hero, the violation of a taboo, and the castigation of the
opponent by his father.

Several of the narrative pairs also present us with philological evidence to
support the theory of a genetic relationship between them. The parallel oc-
currences of udiu/mila, and the pair of rhetorical questions using the Indo-
Buropean formulation “k™is Hsner-” in the Circe and Hidimba episodes, the
“Husband of Hera/Um3a” epithet in the Nausicaa and Citrangada stories,
and the possible connection between “Cyclops” and “Ekacakra” all carry the
evidence to a new level. The themes and motifs which make up a narrative
are far more “portable” than verbal elements; in transmission a story is far
more likely to retain its sequence of major events than its exact words. Thus
the presence of parallel verbal elements suggests that there was some degree
of textual fixity to the proto-epic material which subsequently evolved into
the separate traditions.

Just as constellations of similar elements within each set of episodes mark
them out as descending from the same parent version, so too, on the larger
scale, the equivalent constellations of paired episodes indicate that the epics

as a whole may well have come from a common source, and one that was
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more structured than a diffuse mass of individual folk-tales from which each
tradition picked and chose. The episodes involving the goddess-charioteers
are particularly telling in this respect, as this is the only scene-type which
does not come from the Odyssey’s Deep-Sea Stories. Scenes of battle are
generally not at home in folk-tale, but belong instead to traditions of epic
and saga. A pair of battle-oriented episodes which displays the same type of
correspondences as the more folkloric “Encounters of the Wandering Hero”
stories makes a compelling argument that the sources of Greek epic were
perhaps more unified than the early Analysts believed them to be, if not
quite as monolithic as the Unitarians wished.

This is, at least, what I believe the evidence reveals. Though the similar-
ities which I have outlined unquestionably do exist, and the data presented
in the preceeding charts and outlines presents a well-rounded whole, the ar-
gument that these commonalities exist through coincidence or convergent
evolution might never be countered with absolute proof of genetic relation-
ship. But at a certain level of similarity, the argument that the parallels could
be accidental or that two societies with similar story traditions could inde-
pendently produce narratives in such close correspondence to one another
requires a leap of faith more miraculous than that required to entertain the
concept of shared inheritance.

Why do these patterns involving women (and a monster) persist, when
nothing comparable has been found involving male characters? The phe-
nomenon may reveal a fundamental conservatism regarding male-female re-
lations in both societies; while the politics of male-male interactions altered

and evolved along with society (and thus necessitated the alteration of story-
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patterns), male-female relationships remained on a different plane, best rep-
resented by archetypal scenes which changed comparatively little over time.
I prefer to think that the Cyclops episode is similarly paradigmatic, and it
is this commonality which has put it in the same category with the female
helpers, rather than having danger be the common thread. This disserta-
tion cannot speak for all of Homer’s female characters, human, divine and
monstrous, but it does present a comprehensive argument for seeing this par-
ticular group (Calypso, Circe, Ino, Eidothea, and Nausicaa, as well as Athena
in some of her roles) as representing a distinct subset of Homeric women who
originate from a set of benevolent and helpful Indo-European female figures.

The scenes involving the helpers also share with the Cyclops-scene the
feature of occurring in small, encapsulated episodes, clearly defined within
narrative boundaries. They resemble folk-tales in structure as well as content,
and, like folk-tales, are perfectly sized to be easily remembered and trans-
mitted. Interactions between male figures are more likely to extend over long
stretches of text and space: Achilles and Agamemnon quarrel within the first
300 lines of the Iliad, and only eighteen books later do they finally reconcile.
Poseidon’s wrath at Odysseus is engendered before the epic’s text opens,
and we never learn whether the planting of the oar (foretold by Teiresias at
Odyssey X1.119-136) is effectively carried out to end the matter.

Though other closely comparable groups of episodes may exist elsewhere

(as in battle or council scenes?®?), finding them in such a close constellation of

292Though these areas may have some potential, it is my feeling that such scenes will
already have such a high degree of circumstantial similarity that detecting signs of inherited

underlying patterns will not be possible.
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material regarding women suggests that the gender issues which have risen to
such prominence in the scholarship of the 80’s and 90’s are not anachronistic.
The repeated selection of female figures as the hero’s helpers demonstrates
a fascinating consciousness of gender issues in the epics, even though it may
never be possible for us to entirely understand what that consciousness was.
Though the central figures of the epics are their heroes, these heroes do
not stand alone as they undergo the ordeals they must endure. Epic is at all
times thoroughly conscious of the necessity of society and a social framework,
and cognizant of the pain which can result from separation from society
and its support network. In the wilderness outside of society, and even,
at times, in battle, heroes trust an assortment of female figures to rescue
them from dangerous situations. The epic’s female figures are not a random
collection of characters, but a coherent assembly, a spectrum of possible
vehicles for benevolent oversight and intervention in the heroes’ adventures.
The identification of these scenes made in this dissertation is only a starting
point for further investigation. It is to be hoped that scholarship can begin
to discuss Homer’s female helpers in the same way it has previously spoken

of Homer’s female monsters or Homer’s female obstacles.
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