UNIVERSIDADE da MADEIRA

Tese de doutoramento

Apresentada na Universidade da Madeira

Para a obten¢do do grau de Doutor em Letras na especialidade de
Estudos Classicos ¢ Humanisticos

Antonio José Gongalves de Freitas

A Reflection on Hesiod’s Cosmos
The Beginnings of Greek Philosophical
Speculation

Jari

Reitor da Universidade da Madeira

Professora Doutora Emma Dench- Universidade de Harvard

Professor Doutor Anténio de Castro Caciro- Universidade Nova de Lisboa
Professora Doutora Claudia do Amparo Afonso Teixeira- Universidade de Evora
Professor Doutor Joaquim José Sanches Pinheiro-Universidade da Madeira
Professor Doutor José Silvio Moreira Fernandes-Universidade da Madeira
Professor Doutor Telmo Corujo dos Reis- Universidade da Madeira

FCT Fundagao para a Clcncna e a Tecnologia

ILOGIA E ENSINO SUPERIOR

r QUADRO

( \ DE REFERENCIA
p O I_I r ESTRATEGICO E
NACIONAL

PORTUGAL2007.2013 LD ILUMOPE W

nnnnnnnnnnnnnnnnnn POTENCIAL HUMANO Furedz Sooal Decp



Esta tese foi orientada pela Professora Doutora
Emma Dench da Universidade de Harvard.

O Trabalho foi desenvolvido no Birkbeck College
da Universidade de Londres.



Qﬁ MLt malirs meae memecriant.



Agradecimentos

Um trabalho de doutoramento é um longo percurso. Percurso que
chega ao seu fim com a ajuda de muitas pessoas e instituicbes. Sem
esse apoio ndo teria sido possivel. E com o perigo de esquecer muitas
pessoas, que deixo aqui 0 meu reconhecimento para alguns.

Em primeiro lugar a Professora Doutora Emma Dench, da
Universidade de Harvard, quem foi minha orientadora no Birkbeck College
da Universidade de Londres, até a sua partida para Harvard em Janeiro
de 2007. Tendo acompanhado a distancia a producéo desta dissertacéo.
A sua disponibilidade de perto e de longe foi factor fundamental para ter
chegado a etapa da defesa.

A Professora Doutora Naoko Yamagata, Honorary Fellow do
Birkbeck College e Senior Lecturer da Open University, quem
acompanhou e apoio 0 processo a elaboracgao deste trabalho.

Ao Birbeck College, pelo seu apoio em muitos sentidos.

Ao Institute of Classical Studies da Universidade de Londres, onde
passei longos anos a fazer uso do fantastico fundo bibliografico que
dispoe.

Ao Professor J. David Hawkins, com quem tive a oportunidade de
aprender a lingua e cultura hitita e os rudimentos das linguas acadicas e

sumérias. Agradeco também a sua disponibilidade para discutir as minhas



incursdes na cultura hitita.

A School of Oriental and Asian Studies da Universidade de
Londres, por permitir-me o0 acesso a sua biblioteca.

Ao Professor Doutor José Lopez Rueda, com quem continuei o
meu estudo de latim e dei os meus primeiros passos no estudo da lingua
grega e no estudo do indo-europeu em Caracas.

Ao Professor Doutor Arnaldo Monteiro do Espirito Santo, a quem
agradeco por varias razdes. Nas suas aulas de latim e grego continuei a
desenvolver o gosto pelas linguas classicas. Agradeco também, o seu
apoio como Director do Centro de Estudos Classicos da Universidade de
Lisboa.

A Professora Doutora Maria Cristina de Castro-Maia de Sousa
Pimentel Directora do Centro de Estudos Classicos da Universidade de
Lisboa.

A Professora Silvia Garate, quem me ensino a apreciar a
matematica e a geometria grega nos meus ultimos anos do Liceu.

A Professora Doutora Ann Giletti, que fez a correccdo do meu
inglés e tem-me apoiado de muitas e varias formas com amizade.

Aos inUmeros amigos que me apoiaram nestes anos de trabalho.
De forma especial a Professora Ana Maria Rajkay quem tem estado
sempre presente na minha vida académica e pessoal nas Ultimas trés
décadas.

A minha avé6 pelo seu apoio incondicional. Ao meu pai. A minha



falecida mae, que nao pdde ver o resultado de tantos anos de trabalho e
esforco, ap6s ter-me acompanhado neste longo percurso.

A Fundagéo para a Ciéncia e Tecnologia do Ministério da Ciéncia,
Tecnologia e Ensino Superior, que através do seu programa de bolsas
deram o0 seu apoio financeiro nos ultimos quatro anos do meu
doutoramento, com a bolsa SFRH/BD/24248/2005 financiada por fundos
proprios do Programa Operacional Potencial Humano (POPH) do QREN,
e a partir de 01.11.2007 co-financiada pelo Fundo Social Europeu (FSE).

A todos aqueles que de uma forma ou doutra deram o seu

contributo para eu poder continuar.

Vi



Resumo

O objectivo deste trabalho é demonstrar que, a estrutura do
cosmos de Hesiodo esta baseada em pensamento filoséfico. O primeiro
capitulo oferece uma visao geral de Hesiodo e seu trabalho. A anélise do
conceito hesiodico de justica levar-nos-4 a base do seu sistema moral.
Analisa-se também a etimologia das palavras relevantes para o estudo
das obras de Hesiodo e as posicoes de outros estudiosos em relagdo a
eles.

O proximo capitulo estuda a cosmogonia de Hesiodo, enfocando-
se no conceito de caos, como entendido desde a Antiguidade, e
desenvolve-se a minha proposta de igualar o caos com o conceito logico
de "conjunto vazio". Posteriormente, apresento um modelo analbgico,
onde a sequéncia Caos-Gaia-Ouranos é comparada com a sequéncia 0-1-
2, associando Chaos (‘o numero 0’) com o primeiro que deveio, Gaia ('o
numero 1') com a outredade interna, e Ouranos (‘0 nUmero 2’) associado a
multiplicidade.

O capitulo trés é dedicado ao conceito de moira em Hesiodo, e sua
recepcao noutras cosmogonias arcaicas, permitindo-me propor um
modelo para moira ligado a ‘vontade de Zeus’ e a manifestacdo da sua
justica, como eixos paradigmatico e sintagmatico, que sustentam o

cosmos de Hesiodo.
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O capitulo quatro mostra como alguns elementos da cosmogonia
hesiédica foram entendidas por alguns dos fildsofos pré-socraticos,
mostrando uma forma de avaliar o grau de complexidade dos conceitos,
guando comparados com 0s conceitos hesiddicos homdlogos.

Finalmente, chegamos a conclusdo geral de que Caos é um
objecto légico na fundagdo da cosmogonia hesiddica e que moira e a
"vontade de Zeus", manifestando a sua justica, constituem a estrutura
l6bgica do cosmos de Hesiodo. A comparagdo com 0s pré-socraticos
mostra que o pensamento contido nas obras de Hesiodo tem um
consideravel grau de complexidade, em nada inferior ao desenvolvido

pelos pré-socraticos.

Palavras-Chave: Hesiodo, Cosmogonia antiga, Origens do pensameto grego, Epica grega,
Filosofia pré—socratica.
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Abstract

The purpose of this dissertation is to prove that the structure of
Hesiod’s cosmos is supported by philosophical thought. The first chapter
offers a general vision of Hesiod and his work, following a Hesiodic theme:
justice, this leads us to the basis of his moral system. Here, | also analyse
etymologies of words relevant to the study of Hesiod’s works and the

positions of other scholars with respect to them.

The next chapter deals with Hesiod’s cosmogony, focusing on the
concept of chaos, as understood since Antiquity, and my proposal
equating chaos with the logical concept of ‘empty set’. Subsequently, |
present an analogical model, where Chaos-Gaia-Ouranos are compared to
0-1-2 (considered as the sequence of the three first natural numbers),
associating Chaos (‘the number 0’) with the first that came into being, Gaia
(‘the number 1°) with internal otherness, so as to separate herself from

Ouranos, who, like ‘the number 2’, is associated with multiplicity.

Chapter Three is dedicated to the concept of moira in Hesiod, and
its reception in other archaic cosmogonies, allowing me to propose a

model for moira linked to ‘the will of Zeus’ and the manifestation of his



justice, as the paradigmatic and syntagmatic axis that supports the

Hesiodic cosmos.

Chapter Four shows how some elements of the Hesiodic
cosmogony were understood by some of the pre-Socratic philosophers,
showing a way to evaluate the degree of complexity of those concepts,

when compared with their Hesiodic counterparts.

Finally we arrive at the general conclusion that chaos is a logical
object in the foundation of the Hesiodic cosmogony and that moira and the
‘will of Zeus’, manifesting his justice, constitute the logical structure of
Hesiod’s cosmos. The comparison with the pre-Socratics shows that the
described Hesiodic thought have a considerable degree of complexity, in

no way inferior to the ones developed by the pre-Socratics.

Keywords: Hesiod, Ancient Cosmogony, Origins of Greek Thought, Greek Epic, Pre-Socratic
Philosophy.
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Préfacio

A finalidade desta tese é demonstrar que a estrutura do cosmo e
sua origem, tal como descritas por Hesiodo na Teogonia e em Trabalhos
e Dias pode ser caracterizada como pensamento filoséfico. Esta € uma
posicdo controversa porque a tradicdo académica tem considerado
Hesiodo principalmente como mitdgrafo e poeta. Estritamente falando, a
“filosofia” € uma busca sistematica da verdade com uma linguagem
propria, que aparenta ser diferente da linguagem e dos objectivos dos
poemas de Hesiodo. No entanto, se atentarmos na descricdo feita nos
poemas hesiodicos, e usarmos diferentes aproximag¢des metodoldgicas
que envolvem a filologia, a loégica, a linguistica, a matematica e a
hermenéutica analdgica, veremos que ela contém uma proposta implicita
sobre a origem do cosmo que é sistematica, ateista e filoséfica. Torna-se
também evidente que os conceitos de Hesiodo ndo sado alheios ao
pensamento filoséfico pré-socratico, tendo pelo contrario exercido sobre

ele uma marcada influéncia.

O primeiro capitulo da tese oferece um estudo geral de Hesiodo e
suas obras, seguido duma analise do conceito de Justica, 0 que conduz a
base de seu sistema moral. Neste contexto analisam-se as etimologias
das palavras relevantes e discutem-se as diferentes posicées académicas
sugeridas a seu respeito. Com esta analise, podem-se avaliar as opinides

contemporaneas sobre o lugar de Hesiodo na histéria do pensamento



grego. Descreve-se 0 uso das palavras dike, themis e nomos, associadas
ao conceito de Justica. E bem conhecido que a justica de Zeus é
fundamental no estabelecimento do seu reino e é uma das caracteristicas

da nova ordem associada a vontade de Zeus.

O capitulo 2 trata da cosmogonia de Hesiodo, focalizando-se no
conceito de Chaos. Primeiro discute-se como foi este entendido na
antiguidade. A seguir, analisam-se as principais ideias contemporaneas
sobre 0 Chaos hesibédico, conceito associado a uma abertura bocejante,
ao vacuo ou a um lugar fisico. Discute-se a possibilidade de Chaos ser o
espaco apos a separacao de Gaia e Ouranos. No entanto, mostra-se que
estes modelos sao inadequados para representar o Chaos, cuja
caracteristica fundamental é ‘ser o primeiro a devir’. Isto leva-nos a propor
que o Chaos é um conceito l6gico usado por Hesiodo para completar a
sua cosmogonia, e que pode ser modelado pelo ‘conjunto vazio’, tal como
€ entendido na matematica contemporénea. Mas o modelo nédo se fica por
ai. De facto, propdem-se como modelo da sequéncia Chaos-Gaia-
Ouranos a sucessdo de numeros naturais 0-1-2, onde o zero esta
associado com o primeiro a devir, o Chaos, Gaia com 0 um,
representando a unidade e a ‘outredade’, e Ouranos, que se separa de
Gaia, com o dois, o inicio da multiplicidade. Modelar matematicamente o
mundo foi uma das coisas que 0s gregos souberam fazer muito bem e,
por tal motivo, para entender o pensamento grego é fundamental a seguir

os métodos usados por eles. A discussdo da possibilidade de aplicar
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esse modelo légico-mateméatico ao Chaos induz-nos a inquirir sobre a sua
temporalidade. Com o intuito de obter pistas para responder a essa
questao investigamos o valor semantico do aoristo épico geneto. A partir
de resultados actuais da linguistica indo-europeia e do estudo do sistema
verbal hitita chegamos a conclusédo de que é possivel atribuir a esta forma
verbal um valor semantico estativo; baseamo-nos também em paralelos
com os textos védicos e hititas, e no uso desta forma verbal na primeira
tabuinha da criagdo babildénica, Endma Elis, bem como no livro do
Génesis. O uso de formas verbais com significado estativo é comum
aqueles textos cosmogonicos sagrados, particularmente quando as
primeiras entidades devém. Isto faz-nos discorrer sobre as ideias de
eternidade, imortalidade e temporalidade. No fim do capitulo investiga-se
o papel de Gaia na cosmogonia de Hesiodo e a sua relacdo com o
conceito de ‘outredade’ e a sua fungcdo profética no estabelecimento do
reino de Zeus. Dessa forma péem-se em evidéncia as relagcdes com
Chthonia, deidade que aparece em Ferecides de Siro e Alcman. Assim, o
cosmo hesidédico comega a emergir perante nds como sujeito a vontade

de Zeus e a moira.

O capitulo 3 inicia-se com o estudo do conceito de moira em
Hesiodo e noutras cosmogonias arcaicas, permitindo-nos propor um
modelo para moira associado a vontade de Zeus. A ligagdo de moira com
a vontade de Zeus € ndo somente um tema hesiodico, mas esta presente

noutras cosmogonias como a comentada no papiro de Derveni. Com o0s

5



conceitos de moira e de vontade de Zeus esta relacionado o de justica.
Estes conceitos aparecem como centrais nos eixos paradigmatico e
sintagmatico que mantém o cosmo de Hesiodo. A primeira seccdo do
capitulo é dedicada a uma anélise textual do conceito de moira e das suas

caracteristicas nos poemas hesiodicos.

Apb6s esta revisdo oferecem-se algumas consideracdes
metodoldgicas para introduzir os eixos paradigmaticos e sintagmaticos e
formar uma estrutura que modele a interac¢édo de moira com a vontade de
Zeus. Analisa-se como exemplo o caso do castigo de Prometeu. Este
modelo representa 0 novo cosmo organizado no reino de Zeus que, por
sua vez, é coadjuvado na distribuicdo da justica por outras deidades, entre
as quais Hécate. A seguir estudam-se as possiveis interpretacdes de
moira e sua inter-relacdo com Zeus noutras cosmogonias, tais como o
Papiro de Derveni, o fragmento cosmogénico de Alcman e a cosmogonia

de Ferecides de Siro.

Do ponto de vista linguistico estudamos a variagdo seméntica do
verbo émkAwBw, associado a moira em diferentes textos da literatura
grega conhecida. Esta analise traz como resultado um paralelismo
diacronico entre a variacéo do conceito de deidade e a fung¢édo de ‘tecer o

destino dos homens’.

Finalmente no capitulo 4, ao assumir a importancia que Hesiodo
teve na Paideia grega, fazemos um breve estudo sobre a influéncia de

6



Hesiodo nos fildsofos pré-socraticos. Com este estudo pretendemos
conhecer melhor como foi Hesiodo entendido pelos pensadores gregos, e
como 0s conceitos que ele transmitiu nos seus poemas foram assimilados
pelos primeiros pensadores gregos. Assim, este capitulo, sem ser
exaustivo nem o pretender ser, enfocar-se-a na recepcao de elementos
hesiédicos pelos filésofos pré-socraticos. Observa-se como certos
elementos da cosmogonia de Hesiodo foram compreendidos por alguns
dos filésofos pré-socraticos, mostrando uma maneira de avaliar o grau de
complexidade daqueles conceitos, quando comparados com as suas

contrapartes em Hesiodo.

ApoGs ter escolhido alguns dos pré-socraticos comegcamos por
Anaxagoras. Examinam-se a relagdo entre o apeiron de Anaxagoras e 0
Chaos de Hesiodo; também considero a importancia de Gaia como centro
do cosmo e a possibilidade de Gaia ser tida como arche. Sabemos, por
exemplo, que as suposicdes dos fildsofos Milésios explicaram a mudancga
dos elementos naturais dum estado primitivo a outros estados como um
processo sequencial de diferenciagao, onde trabalham em conjunto forcas
opostas, como a repulséo e a atracgcdo, o amor e a discordia, a noite e 0
dia. Outras ideias de Hesiodo, como a presenca fundamental e
fundacional de Gaia e a importancia de aer no universo fisico, encontram-
se no pensamento de Anaxagoras e de Empédocles. Os conceitos de
imortalidade, eternidade e atemporalidade sdo também relevantes nesta

pesquisa, porque estabelecem diferencas diacrénicas na sua semantica,
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mostrando variagdes no grau de abstrac¢ao do pensamento. Por exemplo,
o conceito de eternidade, que €& uma propriedade do ‘ser’ de ser
permanente no fluxo do tempo, € menos elaborado de que o conceito de
imortalidade, que supbe um ser que ‘nasceu’ ou ‘se desvelou’ mas que
nao morrera. Isso leva-nos a pergunta, o qué ou quem foi o primeiro ser?
Analisamos a relagdo entre o apeiron de Anaximandro e o Chaos de
Hesiodo, concentramo-nos nas caracteristicas de eternidade e
imortalidade e portanto na complexidade do conceito analisado. A seguir
inquirimos sobre Anaximenes, para quem o primeiro principio é aer. Apés
um breve excurso sobre Thales, concluimos a analise dos Milésios na sua

relacdo com Hesiodo.

Na ultima seccdo focamos a nossa atencdo em Pitdgoras,
Xenofanes, Parménides, Heraclito e Empédocles. Analisa-se a posi¢ao de
Xenofanes na poesia e na filosofia, concordando com Werner Jaeger na
importancia vital que este filosofo teve na consolidacdo do monoteismo e
na concepcédo de um deus unico e eterno, que partilha de algumas
caracteristicas divinas de Zeus. Interessante para a nossa analise é a
imutabilidade do ‘ser em Xeno6fanes, a qual comparamos com a do
Chaos. Seguidamente faz-se uma breve referéncia aos pitagoricos e ao

principio geral da eternidade dos numeros.

Finalmente uma andlise de Parménides e Heraclito, em relacéo

com Hesiodo, volta a mostrar elementos cruciais para a ‘classificacéo’ do



pensamento hesidédico como filoséfico. Assim a viagem mistica de
Parménides relembra a ‘revelacdo’ recebida por Hesiodo através das
Musas. Heraclito oferece-nos elementos hesiédicos como a importancia
dada a ‘guerra’, que é comparavel com a importancia hesiodica dada a
‘discérdia’, além da eterna tensao entre os opostos. O ultimo pré-socratico
que trazemos ao nosso estudo &€ Empédocles, que foi por sua vez
influenciado por Heraclito e, como ele, por Hesiodo. Em Empédocles

encontramos o tema hesoidico da ‘discordia’.

Em resumo, de acordo com as conclusdes dos capitulos prévios,
por um lado, Chaos € um objecto l6gico na fundacdo da cosmogonia de
Hesiodo e, por outro lado, moira e a vontade de Zeus estdo associadas a
distribuicdo da justica divina, o que constitui a estrutura légica do cosmo
de Hesiodo. A comparagcdo com os fildsofos pré-socraticos mostra
também que o pensamento de Hesiodo tem um grau de complexidade
consideravel, e que ndao é menos complexo do que aquele desenvolvido
pelos pré-socraticos, pelo que podemos afirmar que o0s poemas

hesiédicos manifestam claramente um pensamento filoséfico.



Introduction

The purpose of this dissertation is to prove that the structure of the
cosmos and its origins as described by Hesiod in the Theogony and the
Works and Days can be characterized as philosophical thought. This is a
controversial position because scholarship to date has viewed Hesiod as a
mythographer and a poet. Strictly speaking, 'philosophy' is a systematic
search of the truth, which on the surface Hesiod's poems do not appear to
be. Nevertheless, if we look carefully at his description, and apply various
approaches involving philology, logic, mathematics and other
methodologies derived from the analogical hermeneutics and from
computer sciences, we see that what he produced is, in fact, a
comprehensive philosophical approach to the origins of the world,
involving a description of an atheistic cosmogony inside a theogony. It
also becomes apparent that Hesiod's concepts are not inconsistent with
later philosophical/pre-Socratic thinking, suggesting common strains in the
roots of these systems and his influence on later philosophers, such as the
pre-Socratics, generating many different interpretations of some Hesiodic

concepts.

The first chapter offers a general overview of Hesiod and his work,

following the Hesiodic theme of justice which leads us to the basis of his
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moral system. In this context | analyse etymologies of words relevant to
the study of Hesiod’s works and the positions of scholars with respect to
them. The first section is dedicated to methodological discussions,
including a brief account of structuralism up to today's structuralist vision of
the Munich School, founded by Wolfang Steigmueller'. | shall show
different aspects of the structuralist programme that involves the fields of
mathematics, social sciences, linguistics, computing sciences, biology and
philosophy. With this background and based on this approach there
follows a discussion on the key passage of Hesiod to which | dedicate a
good part of this thesis, namely his cosmogony, which is found in Th. 116-
128. Looking at that text, | make some general observations about the
primeval entities Chaos, Gaia and Ouranos, giving an idea of their
relevance to the position | take in the thesis and pointing out that, behind
the definition of those primeval entities, we can find philosophical concepts
which were also fundamental to the work of other ancient authors. With
this analysis, | am then able to assess modern opinions on the place of
Hesiod in the history of Greek thought. | shall describe the use of the
words dike, themis and nomos, associated with the concept of justice. It
continues with the establishment of the kingdom of Zeus whose main
characteristic is justice which includes the restoration of honours to the

gods.

! Some of the metodological considerations about structuralism and mathematical concepts that I
am using in this thesis could be found also in my collective working paper Boxer et al., The
Structure of the Triple Articulation.
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In this chapter | discuss Hesiod’s works, the Theogony and the
Works and Days, both widely regarded as his genuine works. It includes
an analysis of the Hesiodic world, including the concepts of justice, honour
and moira. In contrast with the original concept of moira, as each person's
lot, fate or destiny, | introduce my proposal to extend the concept of moira
to stand as a structure for the entire cosmos as Hesiod conceived it, a
conclusion | arrive at by adopting the methods of syntagmatic and
paradigmatic analysis®. By these means | am able to propose that moira is
the basis for the construction of Hesiod's moral system as well as of the

cosmos.

It is well known that Hesiod’s works are devoted to the justice of
Zeus, because it is a main characteristic of the new order that Zeus will
establish. In the Works and Days the analysis of the justice of Zeus
reaches a point that allows us to outline a moral system. That moral
system and the application of the justice of Zeus will be linked to two
essential elements in the Hesiodic Cosmos: moira and the will of Zeus.
Together, and sometimes acting in an overlapping way moira and the will
of Zeus will keep the unity of the cosmos that has come into being. The
cosmos was put under the reign of Zeus, after the Titanomachy, where

Kronos, Zeus’ father was defeated and dethroned.

’The basis, definitions and concepts of syntagms and pradigms, and the fundamentals of
paradigmatic and syntagmatic analysis could be found in Roland Barthes works, e. g., Barthes,
Eléments de sémiologies.
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Chapter 2 deals with Hesiod’s cosmogony, focusing on the concept
of Chaos, as understood since Antiquity. These ideas include that Chaos
is a yawning gap, a vacuum or a physical entity, like the space between
the Gaia and Ouranos, after their separation. Following the discussion of
those ideas, | will show that they are inadequate for explaining what
Hesiod meant by 'Chaos'. | point out that, in Hesiod, Chaos has as a main
characteristic that it was the very first thing that came into being. This
leads me to propose that Chaos is a logical concept used by Hesiod to
complete his cosmogony, which can be equated with the ‘empty set’. The
analysis of other characteristics of Chaos by our logical-mathematical
approach, takes us into a discussion of whether Chaos is temporal or
atemporal, as well as whether such atemporality could be derived from a
new semantic anaysis of the verbal form ‘geneto’. This verbal form has
been traditionally interpreted as epic aorist, i.e., an aorist without augment.
| propose a stative meaning for the verbal form ‘geneto’ and support this
view with two observations. The first is that, from a linguistic point of view,
it is known that proto-Indo-European had in its verbal system verbal forms
with stative meanings. Those stative meanings are mostly associated with
injunctive forms, as it happens in Vedic cosmogonic texts. The second
observation is from outside the Indo-European literature, coming instead
from the Babylonian Endma Elis and the Hebrew Genesis. The use of
verbal forms with stative meanings is common in those sacred

cosmogonic texts, particularly when the first entities are said to have come
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into being. The use of stative raises questions about temporality, time,
eternity and related matters. At the end of the chapter | discuss the role of
Gaia in Hesiod’s cosmogony and her relationship with ‘otherness’, as well
as her prophetic role in the establishment of Zeus’ Kingdom. | trace a link
between Chthonie, the deity who appears in Pherekydes' cosmogony, and
her relationship with Alkman’s poros and Pherekydes’s muchos. At this
point the Hesiodic cosmos starts to appear depicted in and a design
seems to emerge underneath the will of Zeus and moira. Moira and the

will of Zeus are the subjects of study in Chapter 3.

Chapter 3 is dedicated to the concept of ‘moira’ in Hesiod and in
other early cosmogonies, allowing me to propose a model for moira linked
to the will of Zeus. The linking of moira to the will of Zeus is not only a
Hesiodic theme, but it is also present in other Archaic cosmogonies. In
Hesiod moira and the will of Zeus are also linked to justice and its
manifestation, which appear as the paradigmatic and syntagmatic axis that
supports the Hesiodic cosmos. In the first section, | take up the concept of
moira and its characteristics by considering all instances of moira in

Hesiod.

After this review of the concept of moira | consider a methodological
issue. | start with discussing the use of syntagmatic and paradigmatic
structures as an aid to understanding Hesiodic cosmology. Taking the

example of the punishment of Prometheus, | show that the paradigmatic
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axis is related to moira and the syntagmatic axis is associated with the will
of Zeus. From there | pass to the relationship between moira and dike and
note how both work as foundations of? the new cosmos organised by
Zeus. Zeus has helpers, like Hekate, who has far-reaching realms, but
Zeus is the only god wise enough to apply moira with justice to human
beings and to the gods. | present a summary of different possible
interpretations of the meaning of moira in Hesiod, and then study the
meaning in other Archaic cosmogonies, such as those in the Derveni
papyrus, Alkman’s cosmogonic fragment and Pherekydes of Syros. | look

at parallels between those Archaic cosmogonies and Hesiod.

An important characteristic of moira in Greek literature is its
association with the verb erukAwBw. There are in fact changes in how this
verb is used with moira. In Hesiod we do not have the verb érukAwbw,
even when the Moirai are mentioned.” The verb ‘to spin’ is associated in
Greek literature mostly with Moira or the gods. In extant Homeric text,
spinning is used once in association specifically with Zeus, and six times in
association with the gods in general. Both the Derveni Papyrus and

Aeschylus use spinning in connection with Moira.

The importance that Hesiod took in Greek paideia’ leads us to dig,
without being the first to do so, into the question of Hesiod’s influence on

the pre-Socratic philosophers, helping us to understand Hesiod and to

3 Th. 542 (Edited by Most).
4 Cf. for example, Vernant, The Origins of Greek Thought, 52.
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understand how he was understood. In Chapter 4 | will be focusing on
those basic concepts of Hesiod that | discussed in previous chapters, i.e.
Chaos, moira and otherness. | consider how some elements of the
Hesiodic cosmogony were understood by some of the pre-Socratic
philosophers, showing a way to evaluate the degree of complexity of those
concepts, when compared with their Hesiodic counterparts. It is from this
discussion that | arrive at the general conclusion that Chaos is a logical
object in the foundation of the Hesiodic cosmogony and that moira and the
will of Zeus, which deliver his justice, constitute the logical structure of
Hesiod’s cosmos. Comparison with the pre-Socratics will show that the
Hesiodic thought has a considerable degree of complexity, and no less
complex than the ones developed by the pre-Socratics and can be

characterised as philosophy just as pre-Socratic thought can.

To compare Hesiod with the pre-Socratics, | will start with on the
review of scholarship on Hesiod and how the pre-Socratics saw him. | will
examine the relationship between Anaxagoras’ apeiron and Hesiod’s
Chaos; | will also consider the importance of Gaia as the centre of the
cosmos and how Gaia could be considered arche. We know, for instance,
that the Milesian philosophers’ assumptions related to the change of
natural elements from a primitive state by a sequencial process of
differentiations working together with contrary forces, like, love and strife,
night and day, were borrowed from poetic cosmogonies like Hesiod. Other

ideas of Hesiod, like the fundamental and foundational presence of Gaia
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also appear in Anaxagoras and Empedocles.” Immortality, eternity and
timelessness are important in this research because they are links
between Hesiod and the pre-Socratics, because they are concepts that
define time and the vision of the cosmos and reveal the degree of
abstraction of the thought. For example, the concept of eternity, meaning,
a property of the being to be permanent in the flux of time, is less
elaborate than the concept of immortality, which supposes a being that
‘was born’ and will not die. That also takes us to the question of what was
before the first being. Then, we have two questions in the second case,
and one question on the first case. | analyse the relationship between the
apeiron of Anaximader and Hesiodic Chaos, paying attention to the
eternity and immortality of both entities/principles and to the degree of
complexity that the construction of those concepts demand. The next pre-
Socratic that | call to my discussion is Anaximenes, for whom the first

principle is air.

With this brief analysis of Thales, Anaximander and Anaximenes, |
finish my analysis of the Milesians and Hesiod. | then turn my attention to
Pythagoras, Xenophanes, Parmenides and Heraclitus and Empedocles. |
analyse Xenophane’s position on poetry and philosophy, agreeing with
Werner Jaeger that it was of vital importance to the consolidation of

monotheism and the conception of a unique, eternal god.’ Some

> ¢f. Kingsley, ‘Notes on Air’, 26-9.
® Jaeger, Theology, 59.

17



characteristics of Xenophanes’ god, however, are shared by Hesiod's
Zeus. The fixity of ‘the being’ and Chaos is also compared. From here |
briefly mention the Pythagorean proposal to the first principle: the
numbers. | will compare some of the achievements of the pre-Socratics
with Hesiod’s ideas, in order to show that if the pre-Socratics’ ideas are
philosophical, then the Hesioic counterparts should be considered just as

philosophicals, too.

Keeping in mind that my observations on Parmenides, where we
find several echoes of Hesiodic thought, starting with the beginning of the
poem where Parmenides is taken by the goddess to a place, where she

will show him the truth.

Continuing with another pre-Socratic, Heraclitus, who, to the fixity of
the Parmenides’ ‘being’ opposes opposes the flux / constant change
embodied in his eternal fire, contrasting with your ‘the fixity’. Heraclitus will
conceive the world as a permanent tension between opposites in that keep
the unity in permanent and tensional strife. Thus being is composed of
noAepog (‘war’), and war takes the place of the Hesiodic Zeus in the
cosmos.” The last pre-Socratic whom | discuss is Empedocles, who was
influenced by Heraclitus and, like him, by Hesiod. In Empedocles we find
the Hesiodic theme of strife. The brief discussion on some of the pre-

Socratics and the evidence of the presence of many different Hesiodic

DK 22B53.
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themes in the development of their philosophical thought, shows that at
least those common themes are philosophical. In addition, specific
subjects such as the treatment of Chaos and moira in Hesiod reinforce my

thesis that Hesiod could be considered an early philosopher.
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Chapter 1

An Approach to Hesiod

1.1.Generalities

Thales of Miletus has been considered the first philosopher since
the time of Aristotle. However, Diels® included specific fragments of
Hesiod in his compilation of pre-Socratic philosophers. Since then, the
debate about including Hesiod amongst the philosophers or not has been
heated. | will present elements of Hesiod’s works that support the view
that Hesiod can be said to have had philosophical thought, concentrating
on his cosmogonic thought, investigating his concept of Chaos, the
relevance of Gaia in his cosmos and how justice and moira depict a
structure of a cosmos that is presided over by Zeus as a primus inter

pares.

When | talk about philosophical thought in Hesiod, | am saying that
he has addressed implicitly or explicitly concepts in the scope of ontology,

such as the concepts of otherness and multiplicity, cosmogony, chaos and

DK 4B 1-8.
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moira, or any other area of knowledge considered part of philosophy. | will
explore mainly cosmogonical and ontological concepts, even though
sometimes it will be unavoidable to enter into fields of ethics and morals,
when analysing, for example, the concept of moira. This will be achieved
with the help of theories originating in Computer sciences,specifically in
artificial intelligence, Mediaeval logic and philological analysis, which
includes approaches derived from analogical hermeneutics’ and new
models of semantic approach to science developed, for example, by
Stegmueller'’. Moira can be defined as the paradigmatic structure of the
universe of Hesiod. A paradigmatic structure could be used for

‘knowledge representation nets’"!

. In mathematical language a knowledge
representation net is a structure defined by a directed graph'?, where its
vertices represent concepts and its edges represent semantic relations

between those concepts.

Concepts such as paradigmatic and syntagmatic structure are
products of structuralism'. In the beginning of last century, science was
influenced by a huge development in the application of concepts derived

from the structuralism. 'Structuralism', however, does not refer to a clearly

° Cf., Beuchot, En el camino de la hermenéutica analogica, 19-24.

19 Cf., Stegmueller, 'Eine modelltheoretische Praezisierung der Wittgensteinschen Bildtheorie',
181-195.

" Malrieu, Evaluative Semantics, 114-179.

'2 A directed graph is a graph where the order of the vertices is relevant.

13 As 1 said before some of the concepts and order that I am following here to talk about
structuralism could be found in my collective working paper, Boxer et al. The Structure of the
Triple Articulation.
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defined 'school' of authors, although the work of Ferdinand de Saussure'
is generally considered its starting point. It is not possible to speak about a
single definition of structuralism, because it is in fact a movement, that
took many different forms, according to the field of knowledge where it was
applied. In a wide sense, structuralism intends to analyse and study the
relations between structures in order to get a deeper knowledge of a

certain object.

Lévi-Strauss used a structuralist approach to explain social and

cultural structures and analyse myth".

Influenced by the structuralism, Chomsky developed the
Tranformational Generative Grammar'®. Chomsky's theory has had a huge
impact in Linguistics and Computer Sciences, specially in Atrtificial
Intelligence. This theory shares with structuralist theories the attempt to
make the mathematical language adequate as the meta-language. As

Chomsky affirms:

But the fundamental reason for [the] inadequacy of traditional
grammars is a more technical one. Although it was well
understood that linguistic processes are in some sense 'creative’,
the technical devices for expressing a system of recursive
processes were simply not available until much more recently. In
fact, a real understanding of how a language can (in Humboldt’s
words) 'make infinite use of finite means' has developed only

4 Cf. de Saussure, Ecrits de linguistique générale.

15 See for example, Levi-Strauss, C. Anthropologie structurale, Paris, Plon, 1958

' Chomsky seems to be critical about the structuralism, but it seems to me that his theory is
structuralist, in a broad sense. About his position on this matter see Chomsky Language and
Responsibility.
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within the last thirty years, in the course of studies in the
foundations of mathematics."”

Structuralism influenced not only Linguistics but also many other
subjects of knowledge, creating at the same time the possibility for links
among different areas of knowledge and interdisciplinarity. In
mathematics Nicola Bourbaki tried to formalise all mathematics based
upon the concept of mother structure. Piaget used Bourbaki’s
mathematical formalisation in his thinking on developmental psychology of
children, giving an approach that, together with behaviourism, marked
further development in psychology, counselling and pedagogy'®. However,
in order to develop the project of artificial intelligence, in the late 20"
century, it was necessary to look for a semantic approach to structuralism,
and this new approach developed into what was called 'semantic networks'
and 'ontologies'. A re-definition of structuralism has been proposed by
many scholars, among whom we can mention the group of Philosophy of

Science of the University of Munich, directed by Ulises Moulines:

Structuralism was born with Joe Sneed’s and Wolfgang
Stegmueller’s work in the beginning of the 70’s. It belongs to the
non-statement view, a major stream of contemporary philosophy of
science, which claims that the inner structure of a theory is more
important than the statements, namely the laws, of the theory.
That means also that the method to discover the laws is not of

primary importance as long as we can organize them in a coherent

7 Chomsky, Aspects of the Theory of Syntax, 8.
'8 About Piaget structuralism see Sriraman, Leaders in Mathematical Thinking & Learning, 59-75.
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structure. Such a theoretical structure is called a theory-net, which

is a semi-lattice structure organizing laws of the theory..."

The use of this point of view will allow us to approach the concepts

of chaos and moira in Hesiod and his cosmos from a new perspective.

| will concentrate on what appears to be a key passage in Hesiod’s

Theogony, where the cosmogony is related:

N TolL Y&V MP®TIoTA XA0G YEVET, alTdp énelta
ol eUpuoTepPVOG, MAVTWV £50¢ Aodaleg aiel
adavdartwy, ol £€xouat kapn vipoevtog ‘'OAUuMOU,
Taptapd T nepdevia puxd x6ovog eUpuodeing,
nd "Epog, 0¢ KaAAloTog €v aBavdaTolol Beolal,
AUGLPEANG, MAVTWY B€ Be®V MAVTWV T AVOpWMWV
dauvaral €v otnBeoal voov Kal Emippova BouAnv.

o

€K Xdgog & "EpePog te pEAava te NUE €yévovTo:
NukTog & alT AiBnp Tte Kal ‘Huépn £EsyévovTo,
oUg Téke Kuoapévn 'EpéRel IAOTNTL piyeloa.
Fala 8¢ Tol mp@ToV pev €yeivato ioov €auTh

OUpavov dotepodevd’, iva piv mepl mavta KaAUTrol,

00dp’ €in pakApeool Be0lg £€50G¢ AOPAAEG aiel.

' Wajnberg et al., 'A Structuralist Approach towards Computational Scientific Discovery', 412-19.
See also, in general, Moulines, 'Structuralism as a Program for Modeling Theoretical Science'.

2% Th. 116-128 (Edited by Most).

‘First of all chaos came into existence, thereafter however

broad-bosomed earth took form, the forever immovable seat of

all of the deathless gods who inhabit the heights of Olympus,

and murky Tartarus, tucked in a cleft of extensively travelled

Earth, also Eros, most beautifula god among all the immortals,

loosening limbs, dominating the hearts and the minds and the well-laid
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In the very beginning, chaos came into being. Hesiod starts the
cosmogony with this phrase. He is not explaining how chaos came into
being; he just says ‘Chaos came into being’. This is a point that
demonstrates an intellectual intention: something came into being first,
before anything else, and we are unable to know this thing well. As we will
discuss later, there has been a long debate among scholars about the
meaning of the word chaos and many attempts to understand what Hesiod
meant by the term. Chaos has been associated with the verbs xaivw and
XAOKw, meaning 'yawn' or 'gape' an interpretation given by Paley*!

folowed by Cornford,?® and then by West®

and other contemporary
scholars. Also the word chaos is cognate with xaoua, a word used by
Hesiod in Th. 740-3**. A relevant point is the affirmation that a first thing
came into being. After chaos came into being, Gaia the support of all
living things came into being. Note that Gaia came into being after Chaos,
but not from Chaos. Eros, as a cosmic force came after Gaia. The
descendants of Chaos, that is, Erebus and black Night, came into being
asexually. But, Hesiod also tells us that Erebus and Night bore Aether
and Day with the presence of Eros. After these asexual and sexual
productions, Ouranos is separated from Gaia.”®> The poet says that
Ouranos is equal to her. Observe that, other than the cosmological
principles, such as Day and Night, and the cosmic force of Eros, no other

gods exist. There was a unity, one thing in existence, Gaia. When

plans both of all the immortals and all of susceptible mankind.

Next out of Chaos with Erebus black Night too was engendered,

and out of Night were the Aether and Daylight together begotten,

whom she conceived after lying with Erebus lovingly, and bore.

Earth to begin with engendered her first born, star-studded Heaven,

equal [in size] to herself, to conceal her on every side, in

order to furnish a solid foundation for the blessed forever.” (Translated by Hine).
Note that I am taking out the phrase ‘in size’ because it seems to be added to the text.
2! paley, The Epics of Hesiod, 186-7.

22 Cornford, Principium Sapientiae, 194 ff.

2 West, Theogony, 192-4.

2 Th. 740-3 (Edited by Most).

3T will come back to this point in Chapter 2.
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Ouranos is separated from Gaia the unity is broken. However, at first®
Gaia does not recognise Ouranos as a different being. Once Gaia
recognises Ouranos as different from her, they lie together and the Titans

are born.

Within this passage, two philosophical ideas seem to appear. First,
the concept of otherness, the recognition of the other as different, is
essential to the existence of the cosmos. To lie with Ouranos, Gaia needs
to recognise that Ouranos is not herself, then Eros tries to restore the
broken unity by joining them. Gaia lies with Ouranos and conceives the
Titans: the second generation of Gods. We count Gaia and Ouranos as
the first gods. The third concept that seems to be involved in this text is
what will be called apxn, the substance from which all things are made,
‘the principle’. This would be the main subject of pre-Socratic philosophy.
As Gaia is the origin of all things, she resembles the idea essential to the
pre-Socratics Gaia is the origin of all beings, apxn. As we know the word
apxn was neither used by Hesiod nor by most pre-Socratics. It seems
that it was Anaximenes who for the first time used the term in the sense of

the “first principle’.?”

Some scholars, such as Geoffrey S. Kirk, have claimed that Hesiod

28
t,

marks the transition between mythological and philosophical thought,” and

%% In some parts of this thesis, I will use 'ordinality' to mean logical ordinality, and not temporal
ordinality. For example, 'first' in this myth does not mean that Gaia appears, and after a period of
time Ouranos comes into being; it just means that Gaia was first in a logical sense. It is like when
“If a then b”, where a is before b in a logical sense.

Y Kirk et al., The Presocratic Philosophers, 144-5.

2 Kirk, Myth, 238.
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that his thought still cannot be considered philosophical. West” also
claims that Hesiod in his genealogy of the gods, including what we have
called the cosmogony,™ does not make a cosmological reflection. In his
own words:
...Is Hesiod saying anything by means of his genealogy? Translate it into
mechanistic terms, and the result is sometimes sense but just as often
nonsense. The proposition that heaven was born from earth, or Oceanus
from the marriage of the two, is evidently not the answer to the question
‘How was the firmament or the fabled Oceanus created?’, but to the
question ‘What is the best way to combine these divine names in a

genealogy?” It is a story, not an explanation, not even a silly

explanation.31

West's position seems extreme, as we will see in Chapter 2, but
there is no such innocence in Hesiod's works, particularly in the
genealogy. For example, his cosmogony is not just a story, but it contains
an explanation of something deeper, e.g., the concept of unity and
otherness among other philosophical problems. The unity of the initial
cosmos is suddenly broken with the separation of Gaia and Ouranos who
were originally equals. As we will see in Chapter 2, this could be an
interpretation of the unity that can be found in the horizon, where the sea,
the heavens and the earth meet. This is an observation and reflection
about nature. In order to pass from the observation of nature into a mytho-

poetic representation of that natural event, reasoning is also necessary.

2 West, Early Greek Philosophy and the Orient, 204.
3 When talking about the Hesiod’s cosmogony, we refer specially to lines 7h. 116-132.
31 West, Early Greek Philosophy and the Orient, 204.
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We can argue that unity is no more than a poetic resource, and indeed
reduces Hesiod’s works to poetic resources, in which case we could do the
same with the pre-Socratics, Plato, Aristotle and Kant. Still, paraphrasing
Wittgenstein,”* the world is expressed and depicted by language, whilst
remaining a logical structure. Therefore, if we agree that the idea of unity
was only a poetic resource, two questions arise: first, why do the births of
the gods happen after the recognition of the destruction of unity, and
second, The fact is that, until Gaia and Ouranos had recognised that they
were different entities, even though equal in origin, the theogony (by which
| mean the birth of the gods) did not take place; only cosmic entities, such
as Eros, Day and Night came into being. Once Gaia and Ouranos
recognise that they are different, the gods start to come into being. We

can say that, until the appearance of otherness, the cosmos is infertile.

Gaia and Ouranos are separated and in search of lost unity, so they
embrace each other and bear the first generation of gods. This act
represents a desire for unity. In that act, we have a notable example and
representation of a connection between two opposite terms: otherness and
unity. This co-existence of contraries will be present in all Greek thought,

becoming one of its main characteristics.”

To sum up, concentrated in ten lines of the Theogony (116-26), we

find a short but deep reflection on major philosophical problems. The first

32 Wittgenstein, Tractatus Logico-Philosophicus, 4.014.
33 Cf. for example, Lloyd, Polarity and Analogy, 15-26.
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philosophical problem is the cosmogony and the need of an un-created
being. Secondly, and related to the cosmogony, the problem of the unity
and the otherness and the problem of the structure of the universe and the
relation between moira and the will of Zeus. Finally a main concern about
the justice. Those are some of the philosophical problems within the
Hesiodic poems. The way those philosophical problems appears explains

why Hesiod structured his genealogy in the order in which we see it in.

As we have seen the acceptance of existence of philosophical
problems in Hesiod has been a debate among scholars. For example,
West** concedes that there existed some speculation about nature during
Hesiod’s time. However, in the same book, he states in a more explicit
way his position on this subject, where he makes the following
affirmations:

It seems, however, to have been limited to the interpretation of man’s
immediate environment. Man is earth and water...Ask what the stars
are, and the only answer is that they are children of Eos and
Astraios...How was the earth formed? It simply €yéveto, after Chaos

¢yéveto. We get the impression that Hesiod and his audience did not

bother their heads about such questions...*

| think that Hesiod and his audience were indeed concerned; at
least Hesiod consciously shows in his Theogony and Works and Days a
particular structure and content in order to answer a question about the

origin and order of the cosmos. That answer is given in a systematic and

3 West, Early Greek Philosophy and the Orient, 97.
33 West, Early Greek Philosophy and the Orient, 204-5.
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rational thought very close to the kind of thought that we find in the pre-
Socratics. Moreover, it is possible to find in Hesiod several seeds of pre-
Socratic thought. The previous example (Th. 116-126) that | have set out
above is a sample of what has been under discussion in the debate about

whether or not Hesiod can be said to have had philosophical thought.

The lines of interpretation of contemporary scholars, such as West
or Rowe,*® were generally proposed by Aristotle and other ancient
thinkers. Indeed, Aristotle, in the Metaphysics says AAAG @aAfQ pev O
TAC Towalg dpxnyds ¢locodiag Udwp ¢noiv eivar®’, referring to
Thales as the first to make a general enquiry about nature. Following this
tradition, it is accepted that the first philosopher was Thales, who, together
with others from the Milesian School, set the basis for philosophy, their
enquiries being related to the origins of nature. Therefore, Greek
philosophical speculation is assumed to have started around the 7" — 6"

century BC.

Before the philosophical speculation of Thales started, the poems
sung by the bards, epic poetry, the mythology shared by the different
Greek peoples, were the sources for the Greek paideia. According to this
position we have on one hand the tradition transmited by the poets and on
the other hand the sudden emergence of philosophers. It is natural to

question what makes the difference between a poet and a philosopher for

e Rowe, "' Archaic thought" in Hesiod', 124-35.
37 Aristotle, Metaphysics, 983b20-1 (Edited by Ross).

30



the ancient Greeks. The essential difference according to the Greeks

themselves is logos.

Logos provides the human being with the ability to understand the
cosmos. In modern scholarship, we speak of rational and irrational
thought. By irrational thought it is common to understand any knowledge
derived from a system that includes the gods, metaphysical or
supernatural elements. Human beings learned that with the instrument of
reason we could reach deeper levels of knowledge. The Greeks
themselves never advocated a separation between rational and irrational
thought.*® However, with the rise of positivism during the 19™ century, so-
called irrational thought was neglected in favor of rational thought.
Following this idea, the Aristotle’s claim that Thales was the first
philosopher found strong support, since his system has no mention of the
gods. This position has been prevalent since positivism came to dominate
the philosophy of science. In this sense, the classification of the first
philosophers as rational is based on the assumption that the gods do not
form part of their systems. Even scholars like Cornford® who accepted
continuity between mythological and so-called philosophical thought, gave

a certain pre-eminence to the latter.

It is also clear that some ancient Greeks believed there to be an

opposition between philosophy on one hand, and myth and poetry on the

38 ef. Dodds, The Greeks and the Irrational, 1-27.
39 Cf. in general Cornford, Principium Sapientiae.
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other”. This would suggest a possible path to trace the meaning of
philosophy for the Greeks and where to start looking for its origin. A new
question arises: are we able to set a clear-cut distinction between
philosophical speculation and other manifestations of Greek thought, such
as poetry and myth? It could be helpful to see what the Greeks can say
about this point. Socrates tells us that poetry should not be allowed in as
part of the teachings in the polis, as we can read in Plato’s Republic,
Tadta o1, €dpnv, amohehoynoBw Mulv dvapvnobeiowv megl momoemg, OTL
eindTOC doa TOTE ATV &% TS MOAewe Ameotéllopev TolohTny ovoav,!
arriving at the conclusion that poetry could be dismissed from the city they
are describing. Because poetry is like lies and lies are the opposite of the
aim of philosophy, which is the purpose of the rulers, it is not difficult to
see that Plato proposes an opposition between poetry and philosophy and
between poetry and reason. Also according to Xenophanes, mévta 0eoig
avémxrav Ouneds 6 Holodog te 6ooa o avBodmolowy oveidea xal Poyog
¢otlv, xAémrewy pouyebewy te xal dAAovg dmatevewy,”? meaning that Homer
and Hesiod have attributed to the gods everything that is shameful and

reproachable among men: stealing, committing adultery and deceiving

“ Discussions about the difference, relevance and opposition between myth and philosophy and
co-related words, like philosophical and mythical thought could be found in many different
authors, starting by the Greek philosophers. It is a compplex and debated subject that that is not
the purpose of this research. Introductions to the subject, following more and less same path by all
books of History of Ancient Philosophy, could be found for example in Guthrie, 4 History of
Greek Philosophy. Another work on History of Philosopy is Mclnerny, 4 History of Western
Philosophy, Specific and classical discussions on the subject are Cornford, From Religion to
Philosophy and Cornford Principium Sapientiae. A more recent account of this matter is the
collective book Buxton (ed.), From Myth to Reason?

“! Plato, Republic, 607b 1-3 (Edited by Burnet).

“ DK 21BI1.
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each other.” Xenophanes does not agree with Homer’s and Hesiod’s
descriptions of the gods. He confirms this when he says, A\’ oi footol
donéovol yevvaoBar Oeovg, TV opetéonv O’ €001Ta ExeLv pwviV Te dEUOC
te,4 criticizing the fact that human beings belief that the gods have an
origin, that they communicate throug a language and other human
characteristics; in general, it seems that Xenophanes criticizes
anthropomorphisation of the gods. Obviously, what is criticized is not the
poets and the message or history they tell, but the form in which they tell it.
Of course, this is a disputable argument, since what is relevant is the
content, and the style is less important. The problem seems to be linked
to the creation of a self-image of ‘the philosophers’ in opposition to ‘the
poets’. As a consequence, Philosophy is not so much compelled to
expunge mythology as to clean itself from the resource to the gods and
religious beliefs, that does not affect or diminish the relevance and quality

of the divine cult.

The criticism about the use of the myth, including the gods, in
philosophical texts can be traced to Plato. For example, in Gorgias, Plato
opposes Homer and Hesiod and questions the usefulness of poetry as a

mean through which knowledge can be acquired. In the same discussion,

“ My interpretation from the translation offered by Freeman.
“DK 21B14.
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he opposes philosophy and poetry, but at the same time he agrees that

myth as analogical thinking could help to unveil the truth.**

The problem is that poetry and myth have been put on the same
side, then religion was added to myth, we must search and investigate all
things separated, without loosing sight of the notion that all form part of the
human being way of understand ‘reality’, without discussing what ‘reality’
means. The creation of myths is a function of societies, in a first attemp to
explain themselves, and in general, because it is a first attempt, could not
be rational. Aristotle also agrees that myth could complement philosophy
and that the language of both could have common elements ; what we can
observe in his works is that he will accept that language cannot be totally
poetic or totally apodeictic, but if we consider that those are the extremes
of a line, the language will move in between, with a preference for a
language closer to totally apodeictic philosophical discourse than to a
language closer to poetic for mythological discourses*. The development

of his position is clear in the Poetics.*’

It is not possible to maintain a rigid position about having first poetry
and then logical thought. It seems more reasonable to accept the
continuity between those two varieties of speculation, even if their forms

and approaches appear radically different. In the case of Hesiod, we could

5 Cf. e.g., Plato, Gorgias, 523a 1-3 (Edited by Burnet).
“® See Aristotle, Metaphysics, 983a3-4 (Edited by Ross).
47 Aristotle, Poetics, 1458b-1459a (Edited by Kassel).
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observe that his poems with his cosmogony will serve as a foundation for
later cosmologists, particularly the Milesians. His position about
otherness,* his usage of dikn, his intention to construct a moral system,
his use of different degrees of abstraction or construction to talk about
justice and his clearly differentiated uses of the words dikn, 6¢ulg and
vopog make him a prominent poet and thinker of his time.* Instead of
trying to oppose poetry and philosophy, it could be more interesting to
trace a line between myth and religion or philosophy and religion, without
confusing religion with theology. The use of poetry as a style of writing is
independent of the subject to be discussed, philosophy, religion or

theology.

We need to think as the Greeks did in order to understand what
they have done. It is a problem of semantics. Let us take an example.
discussed by Aristotle’®. When Hesiod in his Theogony says that a god
that does not taste nectar and ambrosia becomes breathless®. Hesiod is
not interested in explaining the meaning of those words, because ‘nectar’
and ‘ambrosia’ were words familiar enough to the ancient Greeks’.
Today, we are unable to describe what ‘nectar’ or ‘ambrosia’ are. We do

not know whether the ancient Greeks knew or they think the knew what is

“ By 'otherness', we mean the recognition of the existence of the other, the recognition of the
difference, that as we will show is crucial in Hesiod’s poems, particularly in the Theogony.

% Cf. below on this Chapter.

>0 Aristotle, Metaphysics, 1000a5-23.

> Th. 796-7 (Edited by Most). Interpretation mine.

52 The discussion I am developing here about Nectar and Ambrosia follows closely, Clay,
Immortal and Ageless Forever, 112-117.
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‘nectar’ or ‘ambrosia’, but certainly they were closer to a more accurate
semantic than us. In general, those explanations are completely over the
head of most mortals, ancient or modern, because the ones that have to
eat and drink nectar and ambrosia were the gods. Hesiod is referring to
the gods, and we can infer that at least all immortals have had ambrosia
and nectar, but we are not able to deduce a definition of either term. This
idea of the gods' eating poses some problems. We can try to get more
information from the context, but there is a dilemma here. We know that
nectar and ambrosia formed part of the gods’ diet and that if a god has
none of them he or she become ‘breathless’. The problem is whether they
eat them because they want or because they need. If they eat them just to
enjoy, then there is nothing new about the ontology of their being; on the
other hand if the gods eat nectar and ambrosia, because they need to, we
have a problem. The need of ‘food’ is proper to and defining of mortal
beings. How can we solve this dilemma? It seems we have no solution
for it. As far as we know there was a consequence for the one that do not
eat them: they become breathless. This becoming breathless do not add
anything new. It is not equivalent to dying. It looks more like a state in
between life and death, but, still, we know that the god who falls into this
state will recover from it after a full year has passed. In conclusion we are
compelled to accept that there is no explanation for the gods taking nectar
and ambrosia, it is just a fact. They are immortal, but not eternal. An

eternal being has no beginning and no end. It is outside of time. An
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immortal being is a being that is not mortal. Observe that mortality could
be opposed to immortality and eternity, then, it is necessary to define
immortal as a being that will not die. We know, however, that the Greek
gods can remain or be in a similar state to be dead, such as when they
commit perjury after drinking the water of the Styx.” In such a case,
Hesiod says, the god will lie without breathing for a year. This is obviously
a state akin to death that a god can be condemned to; after that year the
god re-takes ‘life’ but is not allowed to sit on the council of the gods for
another nine years, and is excluded from the banquets of the gods. We
must understand that, in Greek thought, 'mortal' is not opposed to 'eternal'.
Mortality is contingent, but eternity, when part of a being, is necessary by
definition. Contingent is opposed to necessary. Does it make sense for us
to enquire about a contradictory statement like that? The answer is yes,
because it will reveal how the Greeks thought about their gods and their
universe. The positions of philosophers about poetry and philosophy
differ, and even the same philosopher had apparently different positions.
Still, a common position of the Greeks is that behind philosophical enquiry
there is an unchanging order in the universe. This is the assumption
behind every rational position. This position is found not only in the
thinkers accepted as philosophers but, for example, in Hesiod. When

Hesiod composed the Theogony and the Works and Days, he was

3Cf. Th. 775-806 (Edited by Most).
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outlining a model for a structure of the universe,* a structure that includes
the gods, the mortals, and the cosmos in general. It is natural to enquire
about that structure and its nature. | will follow the idea that there is
continuity between Hesiod as a thinker and the pre-Socratics,> and | will
show that there is such a thing as Hesiodic thought.®® We will find in
Hesiod some key concepts that help us to determine the model for his
structure of the universe. Those concepts are justice, chaos®” and moira.
Examining Hesiod’s text, we will see how all these terms are related,
leading us to understand the structure of the Hesiodic cosmos. It is not an
accident that Hesiod’s poems have played an important role in the Greek

paideia.

Finally, the very well noted influence of the Near East on Hesiod’s
poems could give us clues to trace the origins of Greek philosophical
thought. The influence of Near Eastern cultures on Hesiod can be seen,
for example, in the parallels between the myths described in his poems
and Mesopotamian, Chaldean and Hurrian-Hittite myths,*® in the scientific
elements, as in the case of astronomy,”® and in the resemblance of

didactic® literature to biblical wisdom literature.’’ Because my interest is

>4 ¢f. Burkert, 'The Logic of Cosmogony', 87-96.

> ¢f. Cornford, From Religion to Philosophy - xiv.

%6 Contra cf. West, Early Greek Philosophy and the Orient, 203-6; also, Rowe, ‘"Archaic thought"
in Hesiod', 125. Supporting a partial continuity between Hesiod and the pre-Socratics, cf.
Adrados, Palabras e ideas, 27-34.

> One of the most recent discussions on the role of Chaos in Hesiod’s cosmos can be found in:
Mondi, 'Xaog and the Hesiodic Cosmogony', 1-41.

¥ About this subject see West, The East Face of Helicon, 276-332.

> ¢f. Pingree, ‘Hellenophilia versus the History of Science’.

60 ¢f Heath, ‘Hesiod’s Didactic Poetry’,
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in cosmogonic texts, the texts from Near-Eastern cultures that | will

mention are related to cosmogonies.

1.2. Hesiod’s Justice of Zeus

Hesiod’s cosmos is consistent in his two poems. For him, the
cosmos consists of men, gods and nature. Although we do not intend to
contrast Hesiod and Homer, it is noteworthy that the Homeric
representation of the world is different from the Hesiodic view. Homer
bases his vision on a heroic society, which may or may not be a reflection
of the Mycenaean past. Hesiod’s society is described according to his
own age, even though the brief description of the societies of the Golden,

Silver and Bronze races and the Heroic race reflect a heroic past.

The three components of the Hesiodic world -- the divine sphere,
the natural world and the world of men -- are linked to each other but, to
facilitate our analysis, we will deal with them separately. All three share
common elements as they are unified by moira. Some of those common
elements are: a dialectical vision of the opposites and a strong sense of
the sacred; also, characteristic to men and gods, the importance given to
tradition. The world of the gods consists of the Olympian deities who,

together with men, are the protagonists of the Hesiodic poems, including

® This debate has recently become animated after the publication of Black Athena by Martin
Bernal, where he suggests not only the great extent of influence of the Near East and North Africa
on Greek culture, but in fact a near-total dependence of Greek culture on them.

39



the old deities, like Hekate, who had a Near Eastern origin.®? Also,
personification of certain virtues, e.g. justice, is essential in the Hesiodic
world, and these virtues were crucial in his particular, as we note in the

Works and Days.®®

All the gods have their origins in nature and manifest their original
characters in their capacity to become cosmic forces.®* Their social
organization replicates the human structure, with a dynastic monarchy that
resembles Mycenaean society or contemporary Hesiodic society.*® A
dynastic monarchy follows the succession, Ouranos, Kronos and Zeus,
which has been compared to Hurrian-Hittite myth of kingship in heaven.®®
Through TN, a final order is established by Zeus. That order is brought
about by Zeus himself, allotting to each blessed immortal her/his portion,
following moira that is necessarily associated with his will.*” According to
Cornford,?® the structure of the universe should be looked for in the social
structure of the human society. A question about the social nature of
moira arises: is it possible that moira represents an abstraction of the
structure of a privileged social group? A positive answer to this question is

hard to accept as the only explanation. It is not possible to forget that

82 Cf. Burkert, Greek Religion, 171, where he says that she has her origins among the Carians.

5 The book of Jenny Strauss Clay agrees with the position of unity of both poems: Hesiod’s
Cosmos, 8. 1 have the same opinion, though her focus is mostly literary, and my interest is in the
development of Greek thought.

64 Zeus acts in nature and has power over it. Thunderbolts and lightening are his weapons, during
the Titanomachy and the Typoeomachy, and in Op. 448 (Edited by Most) it is recognized that Zeus
rains.

 Cf. Wernher- Paramo, Micenas y Homero, 79-87.

 Cf. West, The East Face of Helicon, 101-6.

%" This will be the main subject of Chapter 3 in this thesis.

88 Cornford, From Religion to Philosophy, 71.

40



some of this structural characterization of cosmos is a reflection of the
cosmos itself, such as the succession of the four stations, or other 'natural’
phenomena. Under the government of the son of Kronos, all gods agree
to recognize his authority as legislator and as the primus inter pares who
oversees the established order. In counterpart, each deity has his own
sphere of action, standing as king in his own right and with respect to
human beings. They obey only the organizing will and prudent mind of
Zeus. Zeus comes to be as a king of kings. He has taken the power in
collaboration with the other Olympians. In exchange, he has restored and

distributed to each one their honour as we read in Th. 881-5:

avTaQ &mel Qo movov pudraeg Oeol éEetélecoay,
Tiripveool 8¢ Tipndwv npivavto Pindt,

oM da 1Ot HhTEUVoV Pacthevéney 1d¢ AvAaooeLy
Taing poadpoctvnory OMbumov evvomo Ziv

adavétwv: d 8¢ Tolow £dg deddooarto tpdg.®

For Hesiod the world of nature is populated by deities, so it is
essentially divine, for example: Earth, Sea, Sky, Air, Day, Night, the
mountains, the rivers, and the nymphs of the sea and of the Ocean. Due to

this divine character, nature itself should surrender to the moralizing

% Th. 881-5 (Edited by Most).

‘Filling their fields and their dwellings with dust and a horrible uproar.
Then at last when the blessed divinities finished their labour,

having decided by force their rights in regard to the Titans,

then they invited Olympian, farsighted Zeus to become the

ruler and king of the gods, as advised by the earth-goddess Gaia.

That being settled, he split their prerogative honours among them.’
(Translated by Hine).
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process to which Hesiod has submitted the history of the gods. In fact,
between human behaviour and the conduct of nature, the poet establishes
a close correspondence that leads men to follow the right way as signalled
by Zeus. If human being keeps the path of justice, recognizing justice and
defending it in public, Zeus will offer him with prosperity, richness and
abundance, as Hesiod says in Op. 280-1."° Otherwise, they will be
punished and the fruit of their labour will be taken away from them. Hard
work is advised to avoid hunger and poverty.”" In this way, nature
answers with abundance to the good, transforming itself into an agent of
Zeus’ will of order and justice. This cosmology can be compared to the
cosmologies developed by the Milesians. Cornford,”? compared Hesiod’s
and Homer’s cosmologies with Anaximander’s cosmology. First he
considers that Hesiod’s and Homer’s cosmologies are systems where the
gods form an essential part of them and that Anaximander’s cosmology to
be free from gods. From there, Cornford compares both cases. Cornford
shows that as a consequence of eliminating the gods from his system,
Anaximander’s cosmology becomes dependent of moira. In this way,
moira appears as the structure of the universe and without any

interference of Zeus' will. This is partially true, as we will see, Hesiod’s

" viyvetar &l yép tig k' €0éhn & Sikon' yopsioot
YUYVEOoK®V, TG év T SABov didoi elpvona Zevg:
(Op., 280-1, Edited by Most).

‘That man who argues a just cause truthfully knowing its justice, Zeus the far-seeing will give
great blessings, prosperity, good luck,’(Translated by Hine).

T 0p., 299-307.
72 Cornford, Pricipium Sapientiae, 40 ff.
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cosmogony is atheistic. On the other hand, Cornford translates moira as
destiny or allotment, that is one possible meaning for moira. In Hesiod,
moira will be linked to a dynamic structure, more than to a fixed allotment.
For example, from a poetic point of view, we can say phrases such as
‘change your destiny’, but in general destiny is associated with some
inevitable tendency in life that is not changeable. When moira is translated
as 'allotment', we can think of it in its spatial character, and when it means
destiny, we are looking into a temporal character. | believe that this
problem of fitting the word moira into only one or the other of these
meanings could be solved if we understand moira as a sort of Kantian
noumeno or, to reduce the leap of anachronism, one of the Platonic forms.
The problem could be that moira is a word with a meaning that our mental
structure is not able to support, as it should be thought in a non-temporal
and non-spatial way. It should be located in the world three of Popper or
eventually among the mathematical objects, that according to Plato are nor
sensibles neither Forms™. Moira would be understood as the primordial
structure of the universe, a structure that is logical. It is necessary to say
that when | am saying that a structure is logical we are not meaning an

abstraction but the kind of objects that, for example, the numbers are.” It

73 Cf. the Allegory of the Divided Line, where the mathematical objects are a particular form of
knowledge not in the sensible world or in the world of the Forms. Plato, Republic, 509d-513e.
7 Cf. Frege, Die Grundlagen der Arithmetik, 55 ff.
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is a logical structure that manifests itself in several ways on the structure of

the cosmos itself.”

This position agrees in some sense with Cornford’s position, in that
it is structuralist and positivist. Where we disagree is in his focus on a
unique social origin of moira, dikn and voupog. This position is based on
an evolutionist conception of society. In that view, societies are supposed
to pass from a 'primitive' totemic stage to a 'glorious' stage characterized
by philosophical or scientific knowledge. Those stages are reflected in
socio-historical time that projects itself into the creation of the structure of
the cosmos. In brief, the evolution of society reflects an evolution in its
cosmology. A consequence of this position is that necessary beings are
entities that almost disappear, leaving the whole cosmology based on a
relativism, that could have deep consequences for the development of
science. A extreme position like that is contradictory by itself, because if
we assume that a proposition ‘A’ is true, we cannot assume, in general,

that its negation, ‘not A’, is true at the same time.”

It is always presumed in Hesiodic poetry, and firmly anchored in the

thought of the poet, that the life of nature is regulated by harmonious laws

> In Chapter 3 I will analyse the nature of moira.

76 I should add that, in the late 20™ Century, several attempts to develop a logic that ‘admits
contradiction’ by different scholars has opened a new field called Non-Classical Logics. Logics
admitting contradiction are called ‘Paraconsistent’. The first to develop a propositional calculus
for a Paraconsistent Logic — without using that word -- was Stanistaw Jaskowski with his paper 4
Propositional Calculus for Inconsistent Deductive Systems. In 1963 Newton C. A. da Costa wrote
his Habilitationen called Sistemas Formais Inconsistentes in Curitiba, Brazil, which is considered
the starting point for the study of the logic of the contradiction.

44



to its own particular character, that are very different from the laws suited
to the human world, to its civilization and to human need to live in
company. These natural laws, which in the course of divine history lost
their validity for a while, were nevertheless reaffirmed ad aeternum by
Zeus when he took over the heavenly throne; he restored order in the
world, combining diverse elements and preserving opposite elements. The
manifestation of these laws is given in the equality of the natural elements,
for example, heaven and earth in the primary phases of natural life, and
the duration of day and night, in a harmonious co-existence of contraries,
day and night, lightness and darkness, water and fire, positive forces
(rivers, the Nereids”” and some winds such as Zephyr’® and Notus’) and
negative and monstrous forces (the lineage of Ceto® and the ill-fated
winds, children of Typhoon®'), and in the changing of the seasons, with

their periods of heat and cold and with their times of fertility and rest.??

Knowing these laws, the man who lives in contact with nature and
who depends on its products can apply the doctrine of the opportune time
to do each thing, and his activity can be beneficial.®® The extensive picture
of cosmic nature, designed by Hesiod in the Theogony, reveals a strong

divine character. In the Works and Days, on the other hand, we get a

" Th. 240 (Edited by Most).

78 Th. 378-9 (Edited by Most).

7 Th. 380 (Edited by Most).

%0 Th. 238 (Edited by Most).

1 Th. 143, 351 (Edited by Most).

%2 Th. 339, 499 (Edited by Most).

3 Th. 84, Th. 233-9 (Edited by Most).
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simpler, less impressive and more concrete picture, having as units of
measurement human beings and their works. The forests and the
mountains are the refuge in the winter and the source of materials for the
instruments of work.®* The farmed land is the whole; the sea,® on the
contrary, presents dangers for the human being and does not seem to
enclose the benign divinities registered in the Theogony. In the Works and
Days, therefore, nature has explicitly joined the human being and, at the
same time, human fate is linked to divine nature, so that we have found
the link that connects and keeps the natural world linked to the divine
world: the world of the human being. They are pieces of a broken unity

that was the cosmos.

The human world is interpreted with a great deal of realism by the
Boeotian poet. Good things and bad things, both having a divine origin, is
a mix that human beings should expect. As in the natural world, also in
the world of the men, we observe, therefore, the dialectic vision of reality
that Hesiod possesses: the positive forces live together, contrasting with
the negative forces; nevertheless, among men there exists a principle of
responsibility. A human being can enjoy a peaceful life if he lives in
harmony with nature and the gods, and does no injustice to his fellow
human beings. Men are good by nature; otherwise many of the

affirmations and exhortations that appear in Works and Days are

 Op., 445-80 (Edited by Most).
% Op., 660-94 (Edited by Most)..
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meaningless. Human nature was corrupted by injustice. The human
being is special among animals, as he has the divine gift of justice®®, what
establish the difference between the human being and other natural
beings. Even though Hesiod notes degeneration in mankind, he seems to
be able to suggest a possibility of regeneration. Among mankind there
should reign the positive Eris, who possesses, by the will of Zeus, a
greater authority than her sister, the warrior Eris*’. This non-violent Eris
should respect the division existing in all the cosmos among the different
spheres of influence, and therefore should respect, in the human world,
the traditional order that assigns command to kings and obedience and
respect to all others®. Hesiod recognizes legitimate power and traditional
force. The novelty is the relation that the poet establishes with the

principle. When a man insults justice, Zeus punishes him.

Men should be respectful to the gods and their designs. As a
consequence they receive just treatment from the gods, corresponding to
their terrestrial behaviour, becoming protected or punished by them. In
harmony, they should find how to act towards nature, shaping their
activities to its particular laws. All these are linked to the paradigmatic
structure of the universe that together with moira are the subject of

Chapter 3.

% Op. 275-85 (Edited by Most)..
7 Op. 10-5 (Edited by Most).
% Op. 16-25 (Edited by Most).
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1.3. Justice, Not Only of Zeus but also from Zeus

As mentioned above, my interest is to show that there is systematic
and rational thought in Hesiod's works. To show systematized thought in
Hesiod implies that | will discuss concepts and links between them that
form a system. This and the following sections are dedicated to the study
of 'justice' as a main concept to outline a possible ethical and moral

system in Hesiod.

The question of whether or not Hesiod developed a systematic
thought only makes sense if we are unable to show inconsistencies in
each work or between works. Clay® in her book Hesiod's Cosmos, which
continues her study® on the nature of the relationship of gods with humans
as presented in early Greek poetry, gives an answer to those statements.
Her position is that the Homeric Hymns, the lliad and the Odyssey tell us
stories from the heroic age, and the Hesiodic poems describe Hesiod's
cosmos. On one hand the Theogony presents a divine perspective,
narrating from the origin of the cosmos to the accession of Zeus to the
throne of Olympus, whereas Works and Days takes a human view on
human affairs. She goes further, affirming that the presence of the gods in

Works and Days is not circumstantial. Nevertheless, | would say it is more

89 Clay, Hesiod's Cosmos,1-3.
0 Mention should be made of Jenny Strauss Clay's previous book, The Politics of Olympus: Form
and Meaning in the Major Homeric Hymns, where she starts addressing these subjects.
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than circumstantial that the divine presence in Works and Days occurs in a
non-explicit way through implicit processes. These implicit processes are
inspirational, e.g., the deliverance of the justice of Zeus through the

I Deities like Nereus,” Hekate’® and the Muses’ help Zeus in his

princes.
task to inspire the right judgements. However, she shows that those two
poems are related and they complement each other in the description of
Hesiod's cosmos. | agree with her, and | will come back to this view in my
discussion of Hesiod's moral system. | will start my analysis through the

Greek terms for justice, which will prove to be fundamental in supporting

Hesiod's moral system.

1.4. Terms Related to Justice

The Greek terms related to ‘justice' appear in Hesiod in four
different ways: under the word dikn, and its personification Aikn, the
goddess, as O6¢uig and its personification, the goddess @¢uig. It is
possible to say that dikn is associated with the application of justice to
men, and B¢uLg is the established laws, in a cosmic sense. As we will

see, many scholars agree’” that those two 'referents' of justice are linked

! Th. 84 (Edited by Most).

%2 Th. 233-9 (Edited by Most)..

3 Th. 411-52 (Edited by Most)..

% Th. 233-9 (Edited by Most)..

*For example, C. Gioffredi, 'Su i concetti di ®&mg e Alkn in Omero', offers us a comparative
analysis of Alkn and @€, concentrating on Homer. See also: Heinimann, Nomos und Physis ;
Holkeskamp, 'Nomos, Thesmos und Verwandtes’, 115-146 ; and Ronnet, 'O€pig and 8ikn chez
Homeére et chez Hésiode'.
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to Zeus. However, | will show that the justice delivered to men is dikn who
belongs to Zeus and is delivered with the help of other deities. 8€pu1g also
is acquired by Zeus; it is what we can call 'cosmic justice'. dikn is
delivered to men only, not to animals or to gods and goddesses. Finally,
oikn is the support of Hesiod’s ethical system, which forms part of Zeus’

plan.

1.5. Alkn

The bibliography on dikn is huge and from diverse points of view.

Hirzel’®

analyses the meaning of dikn from a philological point of view
within the Greek language. Ehrenberg’” follows Hirzel and finds in early
Greek texts the concept equivalent to the neo-Tomists right-reason,
founding Greek justice on an ultimate necessary being. Bonner and
Smith®® offer a diachronic analysis from Homer to Aristotle, passing

through Plato; a similar approach can be found in the set of papers edited

by Berneker.”

The book of Lloyd-Jones'® supplied us with a collection of almost
the whole bibliography on the subject to that date, and it started to explore

cautiously some new ways of research, until then centred on the study of

% Hirzel, ©éuig, Alkn, und Verwandtes.

o7 Ehrenberg, Die Rechtsidee im friihen Griechentum.

% Bonner-Smith, The Administration of Justice from Homer to Aristotle.

% Berneker, Zur griechischen Rechtsgeschichte, Wege der Forschung, 697-770.
100 Lloyd-Jones, The Justice of Zeus.
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Greek system of laws, more than on the meaning and relevance of justice
for the development of Greek civilization. An excellent review of his book
can be found in Herington'”'. Shortly, | can say that the main contribution
of Lloyd-Jones on his book is to offer a method based on a etymological
analysis of words related to the conception of Justice, showing us a map of
terms, instead of suggesting a unique definition. | agree with his position,
since an implicit definition of terms has the advantage of being in context.
In order to offer an explicit definition of an object, we need to separate the
words that define each part of the object, but an implicit definition is
relative to the context. Following this idea, it is necessary to discuss the

etymology of the word dikn.

According to LfgrE, the etymology of dikn'” is related to ‘deikvupr,
which has the basic meaning of 'to show'. Palmer'® leads us to an original
meaning of deikvuul as ‘marker’, the kind used to delineate borders
between estates. West agrees, and expands on that interpretation: 'A

straight row of markers would be the result of a fair demarcation, while if

% Herington, Review on Lloyd-Jones, 395-8.

192 According to Giovanni Semerano, ik is related to the Sumerian word DI.KUs.GAL and the
Babylonian diqugallu, which has the meaning ‘supreme judge’: Semerano, L infinito, 35.

19 palmer, ‘The Indo-European Origins of Greek Justice’. This article represents, still today, an
invaluable contribution to the study of 'justice' among the Greeks, where he makes a philological
analysis of 'justice' framed in an Indo-European perspective. Unfortunately Hittitology was in its
beginning, leaving some gaps that Benveniste, with Le vocabulaire des institutions indo-
europeennes, came to supply and showed other directions of research, even though Benveniste
wrote it as a specialized book for non-specialists. Using a strong structuralist foundation, he tries
to re-construct some of the Indo-European institutions, including justice, based upon a philological
analysis. With a similar focus we have the article of M. Gagarin, 'Aikr in Archaic Greek Thought';
see also his 'Aikn in the Works and Days', which offers an account of most classical meanings of
olkm.
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some of the stones were moved so as to take in an additional piece of

land, the row would be crooked'.'™

Although | agree with the useful interpretation of West, as a strictly
semantics interpretation, | propose to extend the definition through a
paradigmatic approach, obtaining a multiple point of view. A semantic
approach is based on different meanings of a word, a paradigamatics
approach not only uses multiple meanings but also looks at the change of
those meanings in different texts, through different periods of time taking
into account discontinuities that appear in each different axis of action. In
our case | am going to look to the word ‘dike’ through different texts. In

this sense Beall'”

goes a step further than West, adding as a new axis the
structure of the Hesiodic poems. Beall's'® discussion on the semantics
and pragmatics of the words involved in the definition of justice depends

on how we understand, mainly, the structure of the Works and Days, which

has been a matter of debate for many scholars.

We can identify three different parts in the Works and Days. The
first part we can identify from v. 1-201, tell us a brief history of human
being and their relationship with the gods. This part includes the all
important myth of the races, where Hesiod expresses his position about

the human History: the past days were better than present days. Also,

1% West, Hesiod Theogony, 184.
105 Beall, 'Hesiod’s Treatise on Justice’.
1% Ibid, 179.
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there is present a legal problem between Hesiod and his brother Perses.
The seccond part we can identify includes v. 202-764, where Hesiod
describes his society, how it works, how the relationship between its
members is developed and how important is to follow precepts that are
based in the justice of Zeus. He gives some advises of astronomical
nature to be used in day by day works. The last part from v. 765-828 is a
general set of rules to follow when working, day by day, month by month.
Nelson'”” argues that the existence of three different parts in the Works
and Days are not related structurally, even though they have common
themes. Adrados'® and Lardinois'® take a middle point in the discussion,
accepting the existence of common themes that generate structural links,
but maintaining that they are to form a unitary work. Lardinois argues that
Hesiod's main purpose is to persuade the reader to take his side in his
dispute with his brother and the kings of Ascra, using a speech that has a
parallel in Menelaus' speech to Euphorbus,''’ where the main thread is his
wrath, used as a rhetorical devise. Clay''' argues that all the themes in
the poem are related; for example, she argues in Chapter 5 that Pandora's
myth''? and Prometheus's myth'"* form a unity and determine the concepts

of work and justice in this poem. She takes Vernant’s''* well known

107 Nelson, God and the Land, 45-8.

1% Adrados, 'La composicion de los poemas Hesiddicos',197-223.
1991 ardinois, 'The Wrath of Hesiod',1-20.

MO 17.18-32.

" Clay, Hesiod's Cosmos, 37-8 and 141-2.

12 0p. 60-105.

3 0p. 42-59.

14 Vernant, ‘The Myth of Prometheus in Hesiod’, 183-201.
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interpretation of Hesiod’s Prometheus as a starting point, showing that on
the one hand, the Theogony is centred on the gods and more specifically
on Zeus, while on the other hand the Works and Days is centred on men.
All of this is well supported by the texts. | agree with this position and will
develop my idea later, but as the author predicted in her preface when
considering the reception of her opinion,'"” | consider the complementarity
between the two texts not quite as precise, developed, and deliberate as
Clay argues it is. This complementarity demands a precise and rigid
structure that | find difficult to perceive in the Hesiodic poems.. Yet, the
thesis that both poems consistently and systematically represent two
views of the world is undoubtedly useful and convincing. Following this

116
|

position, Beall "® argues that the concept of justice is also determined by

the myth of the races or ages.'"’

1.6. The Hesiodic Poems

As we know, the Theogony deals with the birth of the universe and
the gods, the battles and strife which establish in the end a kingdom of
justice ruled by Zeus. A first structural approach to a text could be made

from a statistical point of view and help us to depict an overall structure of

s Clay, Hesiod's Cosmos, iX.
116 Beall, 'Hesiod's Treatise on Justice',162-4.
"7 0p. 109-201 (Edited by Most).
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Hesiod's poems.'™® If we look to the main keywords listed in Table 1, the

word with greatest frequency is 8g6g, followed by Ze(g and tiktw.'"

Word Frequency
0ed¢ 82
Zelg 67
Tintw 58
Ocd 55
addavartog 49
yiyvouou 29
avBpmwmog 28

Table 1

It gives us an idea of the main subject of this poem: the birth of
gods and goddesses with pre-eminence given to Zeus. In fact, from the
1,022 lines that form the poem, 833 (lines 132-964) correspond to the
theogony, or birth of the gods, with an important role given to Zeus,

including his accession as king of the gods and men, lines 1-116 to the

"8 Sowa, ‘Verbal Patterns in Hesiod's Theogony’, 332-44.

" T understand that this first structuralist approach using statistics does not offer a deep analysis of
the text, but the value it has is that it is a purely objective analysis, which, from a scientific point of
view, offers at least a safe starting point.
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hymn to the Muses,'®® 17 lines (lines 116-132) to the cosmogony or birth
of the universe and cosmic forces, and the remaining lines to the

descendants of the Olympians.

On the other hand the main topics of the Works and Days are justice
and work. In the analysis of frequency of words in Table 2 we can observe
that ‘Zeus' has the second highest frequency after 'a man' (avnp). ‘Work’,
'a man' (avnp), ‘man’ (Avbpwrnog, like Homo in Latin), ‘justice’, ‘ox’ and

‘gods’ are mentioned in that order of frequency.

Word Frequency
avno 54
Z&vg 43
£€oyov 37
avBpmwmog 36
dlnn 24
Botig 23
0€o¢ 22

Table 2

120 Walcot, 'Hesiod's Hymns to the Muses, Aphrodite, Styx and Hecate', discusses the use of this
term to refer to the hymn to the Muses and Hekate. With respect to the hymn to Hekate (7h. 404-
52, Edited by West), West prefers to think of it as a gospel: West, Hesiod's Theogony, 276.
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This brief observation illustrates that the main subjects of the Works
and Days will be man, work, justice and Zeus. The high frequency of
avnp shows that the poem is mostly centred on the life of a man. If we
add the relative frequency of avnp and avBpwrnog in the Works and Days
the result is 90, higher than the frequency of 8g06g in the Theogony. Also
with a higher frequency than the gods appears the word ‘ox’, as a clear
clue to the kind of work that is referred to in the poem: farming. Clearly,
humankind takes over the gods in the Works and Days as the subject of

the poem.

The analysis of these two tables fits Clay's position on Hesiod's
cosmos, where there is consistency in his two poems. The cosmos
consists of men, gods and nature. The three components of the Hesiodic
world - the divine sphere, the natural world and the world of men are linked

to each other, sometimes not in a transparent way.

The world of the gods consists of the Olympian deities who,

together with men, are the protagonists of the Hesiodic poems, including

121 122
t t

the old deities, such as Hekate, who, according to Burkert =" and Wes

had a Carian origin. Also, personification of certain virtues, e.g. justice, is

121 Burkert, Greek Religion, 171.
122 West, Hesiod’s Theogony, 277.
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essential in the Hesiodic world, and these virtues were crucial in his own

life, as we can note from the Works and Days.

Through Tiun (honour), Zeus establishes a final order. Zeus
himself brings this new order, allotting to each blessed immortal her/his
portion. According to Cornford,'* the structure of the universe reflects the
Greek social structure. A question arises: is it possible that that structure
represents an abstraction of a position of a privileged social group? A
positive answer to this question is hard to accept as the only explanation.
It is not possible to forget that some of this structural characterization of
the cosmos is a reflection of the cosmos itself, like the succession of the

four "Qpat (daughters of Zeus and ©£uig)'**

or other 'natural' phenomena.
Under the government of Zeus, all gods have to recognize his authority as
law keeper and as primus inter pares who oversees the established order.
As we have said , each deity has his own sphere of action, acting as king
or queen of his or her own right and with respect to human beings. They
obey only the organizing will and prudent mind of Zeus. Zeus comes to be

the king of kings. He has taken power in collaboration with the other

Olympians.

avTaQ &mel Qo movov pudraeg Oeol éEetélecoay,
Tiripveool 8¢ Tipndwv rnpivavto Pindt,

oM ¢a 16T’ MTEUVOV Pacthevépey N0E AvAooeLy

123 Cornford, From Religion to Philosophy, 71.
124 Th.901-2 (Edited by Most).
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Taing poadpocivnory OLbumov evvomo Ziv

aBavitmv: 6 8¢ Tolow £V deddocato Tpdc.' >

For Hesiod if human beings keep themselves to the path of justice,
Zeus will be generous to them, yivetar el ydo tic %' €0éAn to dlnow
dyopedoat ywwhormv, T¢ pév T dMPov didol evgvoma Zetvc'** Otherwise,
they will be punished and the fruit of their labour may be taken away from
them. Also, hard work is advised to avoid hunger and poverty, as we can

read:

AALGL 00 Yy NUETEQNS HEUVNUEVOS OUEV EPETUG
¢oyalev, [Tégon, dtov yévog, ddpoa oe Audg
£x0alon, dLhén 6¢ 0” évotépavog Anuine
aidoir, PLoTov 8¢ TENV MUTANOL RaAN V-

ALPOG yaQ toL Thpmov aeeyd ol udoQog avool:
@ O0¢ Beol vepeoDOL nol AVEQES B¢ xeV AeQYOS
Com, xndnveaot xoBovoLg elnehog OQYNV,

ol Te PeAocAmv ®APATOV TUYoVOLY deQyol

”

£€o00ovteg ool &’ Egya PiA’ 0T PETOLO HOOELY,

v o . , . 127
Mg %€ ToL MEatov PLotov TANBWOoL rohai.

125 7p. 882-6 (Edited by Most).

‘Then at last when the blessed divinities finished their labour,
having decided by force their rights in regard to the Titans,

then they invited Olympian, farsighted Zeus to become the

ruler and king of the gods, as advised by the earth-goddess Gaia.
That being settled, he split their prerogative honours among them.’
(Translated by Hine).

126 Op. 280-1 (Edited by Most).

‘That man who argues a just cause truthfully knowing its justice, Zeus the far-seeing will give
great blessings, prosperity, good luck,” (Translated by Hine).

127 0p. 298-307 (Edited by Most).
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In this way, nature answers with abundance to the good,

transforming itself into an agent of Zeus’ will of order and justice.'**

1.7. Aikn in the Theogony

There are two instances of the word dikn in the Theogony: the first
is in the hymn to the Muses,'® where Hesiod points out that Calliope, the
queen of epic poetry, is the most important among the Muses, probably in
order to give maximum authority to his epic narrative. Hesiod tells us that
the Muses help Zeus to deliver justice tod & £me' éx otduatog Qet
uethuyo-,”” putting sweet words in the king’s mouth."*' The kings or princes
are able to settle judgements, as people expect, mdvieg € aVTOV OEMOL

Sraxgivovta Bémotag iBeinot dixnow: 6 §' doparéng dyogevmv.”> We

‘You on the other hand, Perses, remember forever my earnest

precepts, and work, you descendant of Zeus, work hard, so that hunger

loathes you and shuns you, and may rich-garlanded, honoured Demeter

kindly befriend you and fill your granary yearly with foodstuffs.

Hunger is always the boon best friend of a man who is shiftless.

Even the gods are disgusted, like men with a chap who is lazy,

living in idleness, like drones lacking a stinger to sting with,

wholly exhausting the labours of bees by being voracious,

shirking all work. But care for your labours and put them in order,

so may your granaries fill up quickly with seasonal produce.’

(Translated by Hine).

128 77 861-85 (Edited by Most).

129 7. 1-103 (Edited by Most).

130 7. 84 (Edited by Most) ‘Out of his mouth flow honey-sweet words.” (Translated by Hine).

B! This verse has a parallel in Od. 8.171-2 (Edited by Miihll), 6 &' &oporéng &yopevet oidol
petyin,... (*...as he speaks decisively, with honeyed respect...’, translation mine).

132 7. 85-7 (Edited by Most) ‘Look to the same who decides between differing sides with
unbending. Righteousness; speaking decisively, firmly he can in a little While understandingly put
an end even to serious quarrels.” (Translated by Hine)
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should note here that these right judgements come from Zeus and they are
opposed to crooked judgements, oxohfjg 0¢ diung rolvwor O¢motag, which
are delivered by bad kings.'*® Zeus’ judgements end any quarrel.”** Even
when those judgements are realized through princes, justice comes from

Zeus and the princes are used as channels.

However, Zeus is not alone in his project of applying justice to the
universe. Zeus is setting up a new universe. He has been helped by the
Muses using the good kings as vessels, and is helped by Hekate,'* as we

can read in the hymn to Hekate.'*

Hekate, goddess of the underworld,””’ helps Zeus in the
administration of justice. This goddess will be associated in later periods
of Greek history with the underworld and with sorcery;"*® she is invoked
e.g., by Medea,”*’ and she is a goddess who transmits herself through
inspirational process. According to Boedecker,'* Hekate is linked to

sorcery and to the moon, but | cannot find that link in Hesiod.

A question to raise is why this hymn to Hekate appears in the

133 Op. 221 (Edited by Most and translation mine).

134 7. 85-7 (Edited by Most).

35 This seems to be the first appearance of this complex goddess in Greek literature. A
comprehensive study on Hekate is found in Johnston, Hekate Soteira: A study of Hekate’s Roles in
the Chaldean Oracles and related Literature; and see her 'Crossroads'. See also Wortmann, 'Die
Sandale der Hekate-Persephone-Selene’, 155.

136 Th. 411-452 (Edited by Most).

BT, Burkert, Greek Religion, 171.

B8 On the association of sorcery and witchcraft, see in general Rabinowitz, The Rotting
Goddess;.and Clay, 'The Hecate of the Theogony'.

"% Eur. Med., 395-7.

140 Boedecker, 'Hecate: A Transfunctional Goddess in the Theogony?'
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Theogony. The presence of this hymn in the Theogony and the special
exaltation of Hekate, as the main deity among all other peers with the
exception of Zeus, has been a difficult problem to solve. West takes the

view that Hekate was a special deity in Hesiod’s family.'*' On the other

3

hand, Mazon'** and Pfister,'” argue that Hekate was a goddess of

particular esteem for the popular classes, to which Hesiod himself
belonged, which is the reason for deciding to give special tribute to her. As
a helper to Zeus in the deliverance of a new order for the universe, she
should have an esteemed place in the Theogony. She is honoured from

the beginning, having among her realms the sea, heaven and earth:

o0d€ Tl v Koovidng époato ovdé T ammioa,
600’ Ehayev Titiol péta mpotégolol Beoiotv,

AN’ ExeL, Mg TO TEMTOV A’ Ay TS EmAETO dOONOG.
008’ Tl povvoyevig, Nooov Oed EUUOoQE TLUAS

®al yepawv yoin te xol ovpavd ndE Bahdoon,
AAN" ETL nol TOAD paALOV, €Ttel Zevg TieTol abThy.
® & £0£NY, peydhwg magayiveton 118’ dvivnowy-

v 1e dlnn Paothedol maQ’ aidotool rabiCet,

v o . . . C 144
€v T’ ayoot) haolol petosmpémet, Ov »’ €0€AnoLY.

14l West, The East Face of Helicon, 276-8.

142 Mazon, Hesiode, 21-4.

143 pfister, 'Die Hekate-Episode in Hesiods Theogonie', 2.
144 Th. 424-29, 434, 430 (Edited by Most).

‘Zeus son of Cronos in nothing abused her and took nothing from her
that was in gift to the Titanic gods who came earlier, rather

she holds on, as at first the inital division decided,

and wields her ancient rights on the earth, on the sea and in heaven;...’
(Translated by Hine)

‘...but instead she has far more, since Zeus honors her...’
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The justice of Zeus reaches all different parts of the cosmos, and
therefore it is necessary to give to Hekate the privilege of acting in all
realms. This idea of reaching throughout the universe is confirmed in the
Homeric Hymn to Demeter where Hekate is said to be mpoémoAog and

5

érnawv to Persephone.'* Traditionally the use of these two words has

been interpreted as meaning that Hekate acts as Persephone’s

attendant'*

in her descent and ascent to and from Hades. Nevertheless,
Johnston'*’ interprets the use of these two contradictory words as meaning
the omnipresence of Hekate, which is coherent within the extent of her

realm.

The administration of justice is a process associated with the new
structured universe of Zeus, and also the costums and the glories of the

immortals are trasmitted.

¢v Bahing éoativ d¢ dua otopa dooav icloon

HEATIOVTOL, TTAVTWY Te VOHOUGS xal jBea’*® xedva

, / , P P ¢ o 149
dfavdrtwv %)\.SLOUOLV, ETTNOATOV OOOQAV LELOOL.

(Translated by Most).

‘...but yet much more still Zeus presents her in kindness:

Sitting by reverend kings enthroned she assists them in judgement.
Him whom she wants to she mightily gives good things in abundance.
So in the forum of folk she advances the man whom she favours.’

145 Johnston, Hekate Soteira, 23; this gives us an idea of what Johnston calls ‘circumspicuity’, that
a being surrounds everything.

16 Luppe, 'Hekate als '"Amme' der Persephone. Philodem [rnepl e0oeBelac]’ 1088 VI 12-15', 34.
147 Johnston, Hekate Soteira, 23.

148 According to West, 1j8ea should be interpreted as manners and vopous as ordinances: West,
Hesiod'’s Theogony, 178.

149 Th. 65-67 (Edited by Most)
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Another helper of Zeus is mentioned in Th. 233-239."*° Those
laws sung by the Muses are kept in the memory of Nereus, the eldest child
of Pontos, Nnpéa & dpevdéa woi alndéa yeivato I1o6vrog, moeofitotov

noldmv-!

Nereus is a deity about whom we have little information and
who is far less famous than his daughters, the Nereids, who leave an
important mark on art and literature. We know that he is called the old
man, because aUT0Q ®OAEOVOL YEQOVIQ, OVVERA VNUEQTIC TE ®al H)TmOG,

2 Nereus is

o0d¢ BepioTwv MOeTar, GAAG dinano nal ima dfvea oidev-"
called ‘wise counsellor’, evpoviov, an epithet found in Pindar’s Pythians 3,
86 ff and Bacchylides, 1, 7. According to Kirk,'”® Nereus is a prophet
figure. Gentili holds the same opinion in his commentary on Pindar’s
Pythians: 'Nereo, il vecchio saggio dio del mare, oracolare al parsi di alter

divinita marine. . . "%

Then, justice in the Theogony is transmitted through the princes and

can involve other deities such as the Muses, Hekate or Nereus.

‘Sing of the customs and noble characters of the immortals.” (Translated by Hide).

‘They sing is lovely, and they glorify the ordinances and they’ (Translated by Most).

‘They as they went to Olympus rejoiced in their beautiful voices.” (Translated by Hide).
130 Th. 233-9 (Edited by Most).

St rh.233-4 (Edited by Most) ‘Nereus, true, unforgetful and honest, was born of the Sea, the
Eldest of all of his children,...” (Translated by Hine).

132 Th. 234-6 (Edited by Most) “...so sometimes they call him the Old Man,

for he is truthful and gentle and never forgetful of justice,

seeing that all of his knowledge tends towards kindness and healing’. (Translated by Hine).
133 Kirk, The Nature of the Greek Myths, 8.

154 Gentili, Pindaro, 421.
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1.8. Aikn in Works and Days

In Work and Days, after the invocation of the Muses, there follows a
discussion about good and bad strife (Eris), as described in the next

passage:

Ovx doa podvov énv "Epidwv yévog, Gl émi yolov
eiol OVw: TNV PéV neV EmouvioeLle voToag,

¢

10’ émpumpnt oL 8° dvdya Bupov €xovoly.
1| L&V YO0 TOAELOV TE OOV ROl OT)OLV ODENAEL,

oyeTAin: ol Tig TV ve PLhet footdg, AL’ VT Avayung

. . R . <155
abovdatov foviijov "Eguv tipdol fogetav.

Competitiveness was important in Greece, a typical attribute

of this society.'

Being very simplistic, we could say that competition
brings about good things, but when cultivated to excess, it can lead to
violence and destruction, which will oppose justice. This human behaviour
would invite divine intervention through the kings to settle any quarrel that

came up, with justice that comes from Zeus used in order to preserve the

structure of the universe. The will of Zeus is a source of fame or obscurity

155 Op. 11-16 (Edited by Most).

‘There is not only one sole Discord; for on earth; she is two-fold:

One of them nobody would find fault with on closer acquaintance,

one, you'd deprecate, for they have totally different natures.

Wickedly one promotes all the evils of warfare and slaughter;

no one of humankind likes her; out of necessity, at the

will of the blessed immortals, they treat grim Discord with honor.” (Translated by Hine).
156 Niick Fisher, ‘The Culture of Competition’, 525.
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for mortal men, v te i Pootol dvdpec dude ddatoi te parol te'’, the

poet also reminds us the action of Zeus among men:

pE€a uev yap Bpldel, p€a d€ Bplaovta XaAEMTEL,
peta &’ dpifnAov piviBel kal adnlov A&Eel,
peta 3¢ T’ (BUvel OKOALOV Kal aynvopa KApPel

ZeUg UPIBpepéTng, O¢ UnEptata dmpata vaiet.®

In this passage Zeus is associated with the destiny of men, and
seems almost to drive the destiny of each man. We know that dikn and
Beulg are linked: »A0OL dmV dlwv te, dixn & {Buve 0éworac,”’ Zeus is
asked to make crooked judgements straight. It means that Zeus delivers
justice and can rectify a judgement that was not right. In fact, since the
justice of Zeus is delivered through the kings, if there is a judgement of a
dispute that people can see is crooked, it is understood that it was the king
who made the crooked judgement. He did not deliver a judgement from
Zeus’ mind, but one coming from his own mind. This is why Zeus is

0

sought to make right bad judgements.'”® Hesiod uses the same word,

18€mol, in the dative plural. We find it three times in Hesiod to qualify

7 Op. 3 (Edited by Most).

‘Through him, moreover, are humankind undistinguished or famous,...” (Translayed by Hine).
138 Op. 5-8 (Edited by Most).

‘Easily making a man strong, easily he overthrows him,

easily humbles the proud as he lifts up high the obscure and

easily straightens the crooked as well as deflating the puffed-up--

Zeus who is deathless and thunders aloft and dwells in the highest.’ (Translated by
Hine).

¥ Op. 9 (Edited by Most). ‘Listen to me and behold, make straight your decisions with justice.’
(Translated by Hine).

10 Op. 5-12 (Edited by Most).
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Oikn, particularly when it comes from Zeus, and shows the perfect

character of Zeus’ justice.'®’

The best and perfect judgements come from Zeus. Hesiod uses
the myth of the races of humanity to continue his discussion about strife
and the consequences of violence, which is contrary to a society that
follows the true and perfect justice of Zeus.'®”  For our analysis it is
relevant to note that the men of the silver race are unable to offer honours
to the gods, o0’ dabavdtouvg Bepametewy iBehov 0vd  £Qdewv poxrGQwWV
ieooic ém Popoic,'” and they are unable to control their strife, ¥fowv yd
ataobaiov ovx £d0vavto dAMiAwv dméyew.'® Ultimatly, the reason why
Zeus decides to destroy this race is their failure to honour the immortal
gods, Zevg xovidng &xpuipe YOoAOUUEVOG, OVVEXRO TLUAS OUX £OL00V
noxdoeootl Beoic of ‘Olvumov #xovow.'® It is no accident that the poet
associates a great tendency to violence with a failure to honour the gods.
This failure to honour the gods can lead a society to injustice, as it is from
Zeus that justice comes. The second race of men created were not able
to control their own violence, they fought each other all the time, and
therefore they forgot the common laws of society. Among those forgotten

social laws is the one that requires every mortal to honour the gods. This

1 Op. 33-41 (Edited by Most).

12 The myth of the races is described by Hesiod in Op. 109-201.

13 Op. 135-6 (Edited by Most). *...nor were they willing to serve the immortals

or make sacrifice using the Blessed ones' sacrosanct altars.’, (Translated by Hine).

1% Op. 134-5 (Edited by Most). ‘They could not keep themselves back from their wicked.
Violence on one another.” (Translated by Hine).

15 Op. 138-9 (Edited by Most). ‘Thereupon Zeus son of Cronos suppressed them all in his anger,
Seeing they did not worship the gods who inhabit Olympus.’ (Translated by Hine).
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is the sense of 6&pig, custom.

All men and gods have a place in the structure of the cosmos that
Zeus is determining. Hesiod advises his brother Perses to pay attention to
justice and not to foster UBp1g, insolence or violence, as insolence is bad
for a poor man, ‘Q ITégom, ov &’ dxove diung und’ VP ddeihe: VPoLS Yo

e xoxy) dethd Pootd-

Even the powerful man cannot support insolence, says Hesiod. He
continues by telling Perses that the best path is the one leading to justice,
as justice will win over insolence when the time comes.'”” Men can make
crooked judgements and drag justice in the direction that corrupt people
want. Nevertheless, this will produce a noise that will awake clamour for
the abduction of the virgin Justice. Justice, Aikn, is a goddess and at the
same time the application of justice or judgements, as we can see in the

next passage:

Mg 8¢ Alxng 0600¢ Ehrnopévng ) »” Evdoeg Gymot
dwpoddryot, ornohific 8¢ dinng nolvwor O¢uotag:
10 €metan ®Aatovoo TOAY xal N)Bea Ladv,

néoa £€00auéVT), ®aroOv AvBMIOLoL GpEQovod,

ol Té v £Eeldomot nai ovx iBeiav'® Evelpay. '’

1% Op. 213-4 (Edited by Most). ‘Pay more attention to justice and curb high-handedness, Perses;
Violence ill suits men who are lowly’ (Translated by Hine).

7 0p. 217-8.

18 See my comment on Th. 85-6, sectionl.7. See also /1. 16.387ff.

1 Op. 220-4 (Edited by Most).

‘There is a tumult when Justice is dragged where men who are venal

hijack her, those who impose false judgements with crooked injustice.

Weeping, she visits the city and seeks out haunts of the people,
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For Hesiod the presence of justice is essential to keep the cohesion
of society, which depends on the deliverance of straight judgements to all
men, strangers and local: ot ¢ dixag Eelvoirol nai eévdnuolol ddodory iBelog
7ol u T wopexPaivovol dwaiov, tolol Té€OnAe MOk, Aaot & avBedoly év
avtf.'”" As a consequence, justice will bring prosperity and peace, the
all-seeing Zeus will not allow war or decree violence: €ipfivn &’ ava ynv
KOUPOTPOPOG, 0UOE TOT’ avTOlg AQYUAEOV TIOLEPOV TEXUAIQETAL EVQVOTTAL

Zevg.'!

Additionally, if a man follows justice and delivers good judgements,
he never will be hungry, because the land will be generous to him: ovd¢
ot Bvdlxnol pet’ avopdol Alpog Omndet o0’ dtn, Oaiing o0& peunrota

goya vépovron.'

All this is part of Zeus’ plan and it is expected of each man to
participate in it. Special advice on their participation is given to the

princes, whom the poet asks:

dimly enveloped in mist, she's bringing misfortune to humans

those who have driven her out do not behave to her rightly.” (Translated by Hine).
70 Op. 225-7 (Edited by Most).

‘Others deliver correct just judgements to stranger and fellow

countryman, never transgressing a bit the way of the righteous,

theirs is a stalwart city and flourishing people within it.” (Translated by Hine).

1 Op. 228-9 (Edited by Most).

‘Peace that cherishes children is over the land, and all-seeing

Zeus never ever allots them cruel and terrible warfare.’(Translated by Hine).

172 Op. 230-1 (Edited by Most).

‘Neither disasters nor famines befall men just in their dealings;

at their convivial banquets they eat the fruits of their labours.” (Translated by Hine).
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Q Baothii, Vueig 8¢ xatapedleobs xal avTol
TVOE dlnnv: €yyUg YAQ €V AvBQOITOLoLY EOVTEG
abdvarol podatovron dool oxofol dinnowv

aMMhovg ToiPovot Bedv dmv ovx dhéyovteg.'”

They all are under the eyes of the gods, who, together with
thousands of entities,'’* are the guardians of justice,'” to be more precise,
TOlg YaQ poorol eiowv €m yxOovi movAiuvPoteipn dBdvator Znvog diianeg
Ovntdv AvBpommwv, of o puAdocovaoiv te dirag »al oyéTMa €oya MéQa

¢ Justice as a goddess has a

£00GEVOL, TIEVTY POLTMVTEC & olay.'’
special place among the eternal gods and goddesses; she is honoured
among them. The gods and goddesses honour the virgin Justice who has
a place next to Zeus, and if a king delivers a crooked sentence she

immediately acts on the mind of men to help them to discover the

foolishness of their prince and advises them of the consequences of those

173 Op. 248-51 (Edited by Most).

‘Princes, behold for yourselves how just is this heavenly justice,

for the immortals are closer than you suppose to the actions of mankind

closely observing how some of us, steeped in crooked injustice,

grind one another right down, not minding the gods' indignation,...’

(Translated by Hine).

174 They could be the entities mentioned as forming the golden race in Op. 109-26.
175 Cf. my comments in the previous section where Zeus is said to be helped on the deliverance of
justice.

176 Op. 252-5 (Edited by Most).

‘For on the bountiful earth there are thrice ten thousand immortal

spies in the service of Zeus to watch over men who are mortal.

They watch just judgements and villainous deed at the same time.

Dimly enveloped in mist they wander all over the broad earth.’

(Translated by Hine).
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acts to their land.!”’

1.9 Aikn, @épig and NOpog

In Zeus’ newly structured universe another concept will play a role:
vouog. For Hesiod this word is related to farm work, the cultivation of the
land, the dance of the seasons, and its relationship with day-to-day life in

an agrarian society:

IMnuadwv Athoyevéwv Emrtehhopevamv
GoyeoB’ apntou, agdToLo 8¢ duoouevamy.

at O1] ToL VURTOG TE ®Ol ILOTO TEOOAUQAROVTOL
nexpOpatal, adTig 8¢ meQLThopévou EvicuToD
daivovtal Td TEMOTA YOQAUCCOUEVOLO GLOT|QOV.
o0TOC ToL MEdiWV mELeTOL VOROG of Te Oahdoong
€yy00L valetdovo’ ot T dyxea fnoofevia
TOVTOV RV UAIVOVTOG ATTOTEO0L, THova X DOV,
vaiovoLv: Yupuvov omelpeLy, yupuvov 0¢ fowTely,
yupuvov 8 dpdiewy, e’ woLa wavt’ €0éAno0a

€oya nopuiCeoOor AnunteQog, Mg ToL Exaota

dhov’ aEENToL, i g Ta pétate yatiCov.'”

7 Op. 256-64.

178 Op. 383-94 (Edited by Most).

‘Just as soon as the Pleiades, daughters of Atlas, have risen,

gather your harvest; begin to plough when those sisters are setting.
For forty nights and days is this bright constellation occluded,

till, when the year has in part completed its annual cycle,

they reappear in the heavens at sunrise: time then to sharpen your sick
this, it appears, is the rule that governs the plains and all those who
live by the seashore, also all those who inhabit the glens and
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Nouog is a law, but different from dikn and 6€uig. It is the natural
law established by Zeus to rule the lives of all beings, including human
beings, tovde yag dvBommoilol vopov diétake Kooviwv, ixBvor pev xoi
Onooi xol oiwvolg metenvoic €obewv AAAHAOUG, €mel oV Oixm €oTi pet’

avroig.'”

Animals have no knowledge of justice and as a consequence they
can eat each other. That is their natural law (vOpog); violence is their
nature. However, for human kind, Zeus offers justice, which is better. Man
has knowledge of that justice. Even though the justice of Zeus covers the
universe, the difference between men and beasts is that men have

knowledge of justice and the beasts do not.'®

We have also ©¢ulg, who is a representation of justice and
symbolizes the correct order of everything. The etymology of ©¢ug,
according to Krazovec'®' comes from the root TiBnut and means 'to place'

or 'to establish'. ©¢uig is the mother of the "Qpal, Euvoupia, Eipryvn and

hillsides remote from the billowing sea, fertile land to live in:

straight from your bed, naked, plough, sow and thus take in the harvest,
If you are eager to do the work of Demeter in due time,...’

(Translated by Hine with some italicized variations mine).

®0p. 276-8 (Edited by Most)

‘Zeus son of Cronus ordained one rule of behaviour for mankind,

but quite another for fishes and animals, likewise for birds, who

commonly eat one another: there's no fair play in such creatures.’

(Translated by Hine).

180 About the order of the universe and the relationship between vépog, 8ikn and gvpovia,see
Frankel, Dichtung und Philosophie des fruehen Griechentums, 145.

181 Krazovec. Reward, Punishment, and Forgiveness.
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Aikn.'"™ ©£u1q represents cosmic justice and the order of the events of

the world, and is respected, divine and atemporal. '**

On one hand 8¢uc'™® is a cosmic and abstract justice, and on the
other vouog is a set of rules that are defined by custom or tradition or as
consequences of natural laws. Heinimann'®® proposed the concept of
vopog as a set of natural laws. Ostwald'®® and Piccirilli'®” follow that
tradition, but they argue that those laws do not need to be written: they
were sung. In fact, we do not know whether those laws were written or
not, and when a law in the sense of vouog becomes a law in the sense of

8 consider there to be a clear

dikn. Some authors like Hélkeskamp'®
difference between those three terms related to justice and that they had a
diachronic development according to the needs of the polis. Other
scholars, like Papakonstantinou,'® think that during the archaic period
those concepts were mostly fixed. However, according to Yamagata,
‘dikn, in Homer, is a way an individual or a society usually is hence often
‘should be’. It is generally a human matter rather than a divine concern,

and not necessarily a compelling model of behaviour’.!”® The kings, as in

Hesiod, are in charge of delivering justice. She also says that a king can

182 7. 900-3 (Edited by Most).

'8 Gioffredi, 'Su i concetti di ®éuig e Afkn in Omero', 69-77.

18 Cf. LfigE, BépIG.

185 Heinimann, Nomos und Physis ,61-3.

18 Ostwald, 'Was there a concept agraphos nomos in classical Greece?', 84, 96.

187 Piccirilli, 'Nomoi cantati € nomoi scritti', 7-14.

188 Hoélkeskamp, 'Nomos, Thesmos und Verwandtes, passim.

189 Papakonstantinou, "Written Law, Literacy and Social Conflict in Archaic and Classical Crete',
135.

0 Yamagata, Homeric Morality, 72.
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change dikn as according to what he thinks is the right way to achieve
harmony in his society. On the other hand, 8¢pu1q represents a more rigid
set of behaviour, even though in practical cases it seems to be equivalent

to dikn.

Yamagata'®'

observes that ‘Oeuloteq are laws or customs which
have existed in human society for a long time and often believed to be
god-given'. The interpretation of Bonner and Smith'®* goes in another
direction, as they think that ©¢uig is eternal and delivered by human
agents. Yamagata continues comparing dikn and 6¢éuig, defining dikn

1193

with the expression 'what is usually done"”” and 8€uig with 'what should

be done'.'” Also, she says that the interpretation of &g by a king

becomes dikn. Yamagata herself cites Ronnet'”

in respect of the
difference between dikn and 6¢uig, 'celle d'une réalité statique, I'ordre
établi, et d'une virtualité dynamique, I'absolu moral, qui se concretise au
gré des détenteurs d'autorité.' Yamagata’s position is that 8€éuig is ‘a
moral absolute', not a changeable set of laws. If we accept that moral

absolute, this should be founded in a non-contingent being that cannot be

a human being, but rather a god.

Hesiod interprets the human world as composed of good and bad

things, both linked to a divine origin, and human beings should expect a

191 11
Ibid, 78

192 Bonner and Smith, The Administration of Justice from Homer to Aristotle, 10.

193 Yamagata, Homeric Morality, 78.

" Ibid.

195 Ronnet, '©¢uis and dikn chez Homeére et chez Hésiode'.
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mixture of both. As in the natural world, also in the world of men, we
observe, therefore, the dialectical vision of reality that Hesiod possesses.
Positive forces live together, contrasting with negative forces.'”® Among
men there exists a principle of responsibility: a human being can enjoy a
peaceful life if he lives in harmony with nature and the gods and does no
injustice to his fellow human beings. He believes that men have a
tendency to be good; otherwise many of the affirmations and exhortations
that appear in the Works and Days are meaningless. Injustice corrupts
human nature. Justice is a divine gift that makes human beings special
among animals. Even though Hesiod notes degeneration in mankind, he
seems to be able to suggest a possibility of regeneration. The positive
Eris*” should reign among mankind, because it possesses, by the will of
Zeus, a greater authority than its sister, the warrior Eris. This non-violent
Eris should respect the division existing throughout the cosmos among the
different spheres of influence, and therefore should respect, in the human
world, the traditional order that assigns command to kings and obedience
and respect to all others. Hesiod recognizes legitimate power and

traditional force. When justice is insulted, Zeus punishes them.

Men should be respectful to the gods and their designs. As a
consequence they receive just treatment from the gods, corresponding to

their terrestrial behaviour, becoming protected or punished by them. In

6 Op. 270-9.
7 Op. 11-24 (Edited by Most).
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harmony, they should find how to act towards nature, shaping their

activities to its particular laws.

1.10. Hesiod's Ethics

Knowing the laws and justice, the man who lives in contact with
nature and who depends on its products can apply the doctrine of kaipog
to do each thing with good timing, and his activity could prove beneficial.
The extensive picture of cosmic nature, designed by Hesiod in the
Theogony, reveals a strong divine character. In the Works and Days, on
the other hand, we get a simpler, less impressive and more concrete
picture, having as a unit of measurement human beings and their works.
The forests and the mountains are the refuge in winter and the source of
materials for the instruments of work.'”® The farmed land is what supports
life, but in contrast the sea'” presents dangers for the human being and
does not seem to enclose the benign divinities registered in the Theogony.
In the Works and Days, therefore, nature has explicitly joined human
beings and, at the same time, human fate is linked to divine nature, so that
we have found the link that connects and keeps the mortal world to the
divine world: the world of the human being. They are pieces of a broken

unity that was the Cosmos.

198 Op. 445-480.
% Op. 660-694.
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For Hesiod, the laws that rule the human being transform
themselves into moral precepts, because they depend on the divine justice
of Zeus. One of those moral precepts of Hesiod is the concept of
reciprocity, which contributes to the cohesion of a society.*” This precept
in practical terms is related to good behaviour towards neighbours and
family, behaviour that will attract the favour of the gods. This good
behaviour applies also to the princes, who are helpers of Zeus in the
application of his justice. In order to explain his understanding of justice

and its application, Hesiod tells us a fable, which elucidates better his

201

position. This is the fable of the Hawk and the Nightingale™" described in

the following passage:

NOv 8 aivov Bacthedow 0ém Ppoovéovot xai avtoic:
®d’ {onE mpooteumev dndodva mornhddelpov

VYL PAN’ Ev vedéeool pEQV OVUYETTL UEPAQTTIMG:
10’ éLedV, YVOUITTTOLOL TETAQUEVY] AP’ OVIYEDOL,
popetor v 6 v’ émuroatémg mog phbov Eelmev:
'doupovin, Tt AéAnurag; €xelL v og TOAMOV doelwv:

M & €ig N 0 Gv &yd meQ dyw %ol dowdoOV Eodoav-
detmvov 0°, ai ®’ €0¢hw, motnoopon € pedBNow.
apowv 8, g n’ €0€AN TEOG npelocovag avtipepileLv:

vinng te otépeTan OGS T’ aioyeotv dlyea ThoyeL.

2 On the subject of reciprocity, cf. Seaford, Reciprocity and Ritual: Homer and the Tragedy in

the Developing City-State, 190 ff.
201 About the character of fable of this text including some comments on the links to Near-Eastern

literature see Lonsdale, ‘Hesiod's Hawk and Nightingale’, 403-12.
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e

O EPat’ druTETNE IoNE, Tavvointegog dovic. "

In these eleven lines, we have good part of Hesiod's thought on the
relationship of justice and society. The first thing is to clarify in the best
possible way what exactly represent the hawk and the nightingale.

According to West the theme of this fable is UBpic and dikn. **
Vianello follows West, regarding the hawk as a representation of UBpig

and the nightingale is a representation of dikn.*”*

| agree with them
partially. Their interpretation is a plausible one, but it is possible to arrive
at other valid interpretations from a different reading of the words. When |
speak of valid interpretations | mean that those interpretations respect the
rules of logic, including set theory and the mediaeval theory of supposition.
Let us transform the fable into propositions so we can study them from a
logical point of view. The entities that appear in the fable and their
possible interpretations, as far as | can see, are: Zeus, a hawk, human

beings, the nightingale, the gods, kings and the Muses. About these

figures, | can formulate, among others, the following premises:

292 0p. 202-12 (Edited by Most).

‘Now I shall tell you a fable, for kings who have understanding.

A hawk spoke to a speckle-necked nightingale cruelly, as he

lifted her up to the clouds while gripping her tight in his talons.
Piteously she, transfixed by his crooked claws, was lamenting

when the imperious hawk addressed her in arrogant parlance,

"Why, little lady, such shrieks? One stronger than you now has got you;
where you are going I'll take you myself, though you are a songstress,
for as I please I'll make you my dinner or give you your freedom.
Witless is one who attempts to strive against those who are stronger:
when he is stripped of the prize it's injury added to insult."

Thus said the fast-flying hawk, that bird with the generous wing-span.’
(Translated by Hine).

203 West, Hesiod’s Works and Days, 204.

204 Vianello, Obras de Hesiodo: Los trabajos y los dias, n.202-212, CCXCVIIL.
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1. Zeus is the hawk; the human being is the nightingale.

2. The gods represent the hawk; the human being is the nightingale.

3. Kings represent the hawk; justice, dikn, is the nightingale.

4. Kings represent the hawk; human beings are the nightingale.

5. Hesiod is the nightingale; the gods, Muses and Aikn represent

the hawk.>%

A closer analysis of those statements shows that statement 2

contains statement 1.

Also, statements 3 and 4 can be reduced to:

3'. Kings are the hawk and justice is the nightingale, or human

beings are the nightingale.

However, since what makes the difference between human beings

6

and other animals is justice,”® statement 3' can be reduced to:

3". The hawk represents kings and the nightingale represents

justice.

At this point we have reduced those initial five statements to two:

205

47.
26 0p. 277-8.

The consequences of this statement are largely discussed in Nelson, ‘The Justice of Zeus’, 235-
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2. The hawk represents the gods/Zeus and the nightingale

represents the human beings.
3". Kings are hawks and justice is a nightingale.

Now, it seems that 2 and 3" are not reductible to each other.
Statement 2 — gods are the hawk and human beings are the nightingale —
seems to appeal to the power of the gods to take over the life of a man
and decide on it. On the other hand, 3" seems to refer to UBplg,
interpreted by Hays as the violence derived from a superiority and the
pride that kings rely on when they deliver crooked judgements.*’ In that
sense justice, represented as a virgin without protection, is violated and

taken away. "

Our conclusions allow us to affirm that the hawk and the nightingale
are metaphors for metaphysical entities, the hawk representing UBptg and
the nightingale representing justice, dikn. Of course these metaphysical
entities manifest themselves through physical entities like kings, people
and gods. Even the traditional interpretation of the fable is included in our
result, | has been able to show a more general representations of the
characters of the fable. Also, this logical analysis allows us to provide a
rational justification for the classical interpretation given by West and

Vianello.

27 Hays, Notes on the Woks and Days of Hesiod, 107.
208
Op. 256.
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The justice of Zeus is fundamental to mantaining the cohesion of a
society and it is a moral issue. But, for Hesiod morality is also linked to

piety. He says:

Kad dvvapuy 8’ €pderv igQ’ abavdrtolol Beoiowv
ayvas xal xoBa®g, £ & aylad pneio xaierv:
dhhote 0¢ omovdfjol Oveool te ihdoneoOau,
Nuev 6t evvaln roi 6T’ av Gpdog iepov ENON,
Mg %€ ToL Thaov neadinv ot Bupov Eywoy,

090’ dAAwV OVi) xAfjooV, W) TOV TEOV &Mog.zog

Therefore, sacrifices and libations to the gods are essential to keep
a just society, in return for which the gods are propitious to the person
performing these acts, and making him or her wealthy enough to buy other

people’s portions, as Hesiod tells us:

undé mot’ €€ Nodg Au AeiBerv aiboma oivov
¥eQOoLv avimrolowv und’ dAhowg dBavdartolov:

oV YA tol Y& ®xAvovaoLv, amomtiovol O T° dQag.
und’ Gvt’ neliov teTgappévos 600G owyEly,
avtap émel ne dON, pepvnuévogs, €¢ T’ Aviovta,

s Ss . . . o 210
pn 0’ dmoyvpvmOeis parndwv Tol vouteg €aoy.

299 Op. 336-41 (Edited by Most).

‘And insofar as you can make sacrifice to the immortals

blandly with ritual purity, likewise burning the fat meats.

Gladden the deathless gods with libations and incense at all times
both upon going to bed and at the return of the holy

light, so they'll grant you a tranquil heart and a satisfied spirit;

so you can bid on your neighbour's plot and not he on your own land.’
(Translated by Hine).
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To summarise we can affirm that Hesiod’s moral system stands on

three pillars: work,”"" piety*'

and reciprocity, particularly with neighbours
and family.”"* Those three pillars have a teleological function, to preserve

the cohesion of the cosmos, a way of restoring the broken unity.

219 0p. 724-30 (Edited by Most).

‘Never at sunrise pour a libation of glistening wine to

Zeus or the other immortals with unwashed hands, or the gods will

not be inclined to your prayers but spit them again in your own face.

One should not urinate facing the sun while standing erect, but

one should remember always to do it at sunset and sunrise.

Nor should you piss on the path or next to the path when out walking;

nor should you do it when naked in bed; nights clearly belong to the blessed.’
(Translated by Hine).

2 op. 287-335.
22 0p. 336-41.
213 0p. 342-80.

82



Chapter 2

Hesiod’s Cosmogony

2.1.Introduction

| finished the previous chapter by showing Hesiod’s moral system,
mostly based on the Works and Days. We discussed Hesiod’s proposal of
justice as the spine for an ordered society. Hesiod proposes that justice is
a fuller understanding of reality and order. He has been able to present
active justice in the human world, linked to the gods, to the structure of
power and to society as a whole. Justice seems to be the support of a

coherent society. This is a step into moral philosophy.

However, as we have said above, one of the main problems about
accepting Hesiod as a philosophical thinker is the use of myths in his
composition. Hesiod seems to use his myths to teach and say something

that he believes is true.

We cannot say that Hesiod has developed an epistemology in the
technical sense that it has in philosophy; however we can find elements
which make clear Hesiod’s concern with the truth. In the Hymn to the

Muses®'* of the Theogony, Hesiod makes an important reference to

214 Th. 1-115 (Edited by Most).
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When Hesiod tells us that the Muses can tell things that are true,
and things that are false but seem true, i.e., pseudo-truths, he reveals an
interest in the problem of knowledge. As a poet he transmits a knowledge
that looks like a truth, but could not be more than a pseudo-truth, a way to
express a truth. Certainly, it is not only related to his authority, which
comes from the Muses, but also from the fact that he is a poet. Hesiod
bases his authority in the divine, represented here by the Muses, and
showing to his audience a concern about the truth.*'® The other two cases
where the word aAnBela appears is used to mean ‘real name’, in modgoL
0¢ T anbéa m%}\ﬁoxovowf” ‘Few label this day by its real name.’*"* and
to refer to a person who never lies and always tells the truth: Nnoéa o'

219

aypevdéa rai dAnBéa yeivato Ilovrog, moeofutatov maidwv.”” (‘Nereus,

true, unforgetful and honest, was born of the Sea, the eldest of all of his

215 Th. 26-8 (Edited by Most).

“"Wilderness shepherds, ignoble excuses for men, merely bellies.

We are accustomed to tell many lies that resemble the facts, and

We are accustomed to speak, when we wish to, the literal truth, too.”

(Translated by Hine).

218 Cf., e.g., a discussion where these lines of Hesiod are compared with Xenophanes’
epistemology in J.H. Lesher's commentary in his edition of Xenophanes's fragments: Xenophanes
of Colophon. Fragments, 165-73.

217 0p., 818 (Edited by Most).

218 Op. 818 (Tranlated by Hine).

219 71, 233-4 (Edited by Most).
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children.).”*® The problem for us in understanding Hesiod’s approach is
that he talks about the truth but uses myths and carries out his discussion

in a work called Theogony.

In the best of cases he is considered a precursor of the
philosophical thought or bridge between mythic and philosophical thought,
which is the position of G.S. Kirk. According to Kirk, it is generally
assumed that Hesiod represents ‘the point of transition from mythopoeic to
rational modes of thought’*?' For H. Diller,”** Hesiod represents ‘eine
Briicke vom mythischen zum philosophischen Denken’. Behind Diller’s
conception of knowledge as a progressive and continuous process there is
a supposition that there are no gaps between the two different ways of
thinking. A transition point could not exist or could be unknowable — It
would in fact be impossible to identify a point at which one could divide
these two ways of thinking. As we will see from this Chapter and in
Chapter 4, Hesiod’s concept of Chaos is analogous to the idea of zero and
is based on the supposition that there is nothing before Chaos, and that
Chaos came into being from nothing. Even though Hesiod never said that,
we can infer this from Th. 116. This concept is not accepted by the pre-
Socratics, as we will see in Chapter 4. Eternity substitutes it for the pre-

Socratics, the act of coming into being ex nihilo.

220 Th. 233-4 (Translated by Hine).
2UKirk, Myth., 238.
222 Diller, 'Hesiod', 151.
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The accepted view that Hesiod and Homer are the first two poets in
Greek literature, and the fact that they use mythology as language tends to
reinforce the idea that a philosophical thought could not be the starting
point of a poetic cosmogony. Also, to make consideration of philosophy in
a poetic and mythological context more complex, there is a long
chronological gap between Hesiod and the thinker considered to be the
first philosopher, Thales of Miletus. Even though these factors are not
strong premises for concluding that philosophy cannot be found in Hesiod,

it is important to address them.

The temporal problem, that Hesiod long predates the first known
philosopher, does not take into consideration the likely possibility that there
were writers unknown to us today or external influences, such as Near-
Eastern cultures, which would account for a continuity of ways of thinking.
These assumptions, the evolutionist model of history, and a positivist
philosophical position all contribute to seeing Hesiod’s works as strictly
mythic thought. | will show that Hesiod’s cosmogony is more than a mythic
explanation of the cosmos and its origin. In the sections below, we will
consider Hesiod’s cosmogony in the context of a philosophy that
discusses the origin of the universe, leaving to Chapter 4 discussion of the

relation of Hesiod with the pre-Socratic philosophers.
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2.2. Hesiod’s Cosmogony: Generalities

Hesiod’s cosmogony is a well-studied subject and its comparison
with the pre-Socratics has been done by M.C. Stokes in his two papers
Hesiodic and Milesian Cosmogonies | and I1>** Yet Stokes supposes that
Hesiod is a mythographer, and he compares him with the pre-Socratics
under the assumption that he is comparing mytho-poetic thought with
rational thought he says, talking about other scholars, not himself: ‘Many
scholars have treated the subject in general terms, abstracting from
Hesiodic and philosophical texts certain concepts which appear common
to both...’*** With this affirmation Stokes is setting his foundation,
because he is almost opposed to that position. Clearly he agrees that
there are terms that are common to Hesiodic and philosophical thought;
however, he is also opposing Hesiodic thought to philosophical thought.
Also, Stokes’s main purpose is to complement the work developed by F.
M. Cornford in Principium Sapientiae,’>” where in the chapter entitled ‘The
Pattern of lonian Philosophy’, he dedicates his attention to Anaximander,
leaving the others aside. In Stoke’s forementioned articles he also
analyses carefully the concept of Tartarus in Hesiod and how it could be

related to his cosmogony, providing a good analysis of Chaos in modern

223 Stokes, 'Hesiodic and Milesian Cosmogonies I'; and his 'Hesiodic and Milesian Cosmogonies
IT'.

224 Stokes, 'Hesiodic and Milesian Cosmogonies I', 1. (Italic mines)

223 Cornford, Principium Sapientiae.
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scholarship.”*® Also, he directs his attention to the first principle (apxn) in
the pre-Socratics and how they could be related to Hesiod’s cosmology

and cosmogony.

In his search for an understanding of Hesiodic thought, there are
two assumptions implicit, which are also commonly held by most
contemporary scholars: that Hesiod’s entities, such as Chaos and
Tartarus®”’, are physical entities or their abstractions. An example would
be to think that Chaos is the gap between heaven and earth or to think that
it is a void or empty space. The supposition that there is a physical entity
which exactly corresponds to Hesiodic Chaos is a very unlikely solution.
As we will see, the very little textual evidence does not point to only a
physical answer. The second common explanation of Chaos is to see it as
an abstraction of a physical or even a group of several physical entities.***
However, this second explanation implies that we are using an analogy,
which exchanges an unknown object (Chaos) for another unknown object
(e.g., a gap), making a translation of the problem from one unknown to
another unknown language. Analogies in themselves are not inappropriate
as a methodological instrument. Any methodology must choose to model
an object and should be predictive, revealing unknown properties of the

object studied, but should also have the known properties of the modelled

226 Stokes, 'Hesiodic and Milesian Cosmogonies I', 1-37; and his 'Hesiodic and Milesian
Cosmogonies II', 1-34

27 Cf. Johnson, ‘Hesiod's Descriptions of Tartarus’, 8-9.

28For a discussion about different kinds of abstractions, see Lowe, Possibility of Metaphysics,
210-8.
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object. Examples of analogical analysis are to equate Chaos with pure
empty space, or to the gap existing between earth and heaven, but these
analogies are unable to explain the concept of Chaos. In order to realize
the existence of a gap between earth and heaven, it is necessary to
suppose first the existence of earth and heaven. That order of appearing
could be chronological or logical. But for Hesiod*” the order in which the
primeval entities’ come to be is: Chaos, Gaia and Ouranos, in which
Chaos cannot be the gap left after the separation of Gaia and Ouranos. In
fact, the characteristic of Chaos is to be mpwTtioTa in the order of coming

into being.

What else can we ask about Chaos? For example, is Chaos a
state of the matter, or is it an abstraction? Also, does Chaos have a
physical existence? All those questions have had a positive answer
defended by various scholars, as we will discuss later in nexts sections of
this chapter. Answers to some of those questions will show a view of the

Hesiodic cosmogony.

The first step we need to take is to look into the Hesiodic
cosmogony not only as a mythic text but also as a source of philosophical
material within the mythical composition. To expand our vision of the
Hesiodic cosmogony, we can revisit the interpretation of the Hesiod

cosmogonic conceptions in other archaic cosmogonies, in order to get

29 Th. 116-9.
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some additional insights about how other cosmogonies explained their
cosmos and how they adapted the Hesiodic concepts. Moreover, there
are some Greek cosmogonies that are based on the Hesiodic cosmogony

which allow us to trace back some Hesiodic concepts.

Coming back to the problem of the language used by Hesiod, if |
am to argue that Hesiod’s thought is more than mytho-poetic, the first
thing to ask is: why does Hesiod use the gods in his composition? Even
though the Theogony is devoted to the gods and their lineage as one of
the main themes, it is also true that for Hesiod the universe came into
existence by itself, without being created by a god or gods, therefore it is
valid to say that to sustain the whole universe with an order is a process
where deities may or may not be involved. Still, we can ask whether or not
the gods and their features are the main subject of this poem, or whether
or not they are only a context with excellent referents created for the

purpose of transmitting other ideas.

In offering an atheistic cosmogony in order to explain the
emergence of the universe and the gods, Hesiod takes a step into
philosophical thought. Chaos, Gaia and Ouranos are mentioned by

Hesiod as the answer to the question:
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Observe that the use of ‘mp@Ttov’ indicates a relativization, opposed to
‘MpwTtiota’ used in the next line. Then a translation for Th. 115
approaches this: ‘which one were first [among the others] to come into

being?*"!

| disagree with the translation given by Most, where the
instance of the verb yityvopual note that Hesiod uses here Hesiod’s answer
starts with | Tol pév mpwTtiota Xdog yévet'...,”* where we learn that
Chaos was the first to come into being. Even though Chaos is part of the
answer, there is no mention to its divinity, in that text or in any other known
text. There is no mention of a deity involved in the process of coming into
being of Chaos. At least in his first step, it seems that Hesiod is freeing his
cosmogony of divine creation. It is clear that Gaia and Ouranos are gods,
and | accept that they are, but they also come to be without divine
intervention. Chaos as mpwTtiota to come into being is not at all related to
the origin of Gaia. As we saw, Aristotle, Xenophanes and other ancient
writers, followed by most modern scholars, accept that Hesiod was not a
philosopher because of the presence of the gods and the use of myth in

233

his works. Jean-Pierre Vernant,”* however, concedes to Hesiod a

239 Th. 114-5 (Edited by Most).

21 Th. 115 (Translation mine).

32 7h. 116 (Edited by Most).

23 Kirk et al., The Presocratic Philosophers, 7-49; particularly 34-49. Also see section 1.1 of this
thesis.

234 Bottéro et al., Ancestor of the West, 157.
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degree of revolution. According to him, Hesiod described Greek
mythology using a pattern taken from the Near-East, the Hittites and
Babylonians,* with the novelty of shedding light on the need for an order
in the world, order that will need a ruler, Zeus. Also, that order cannot be
questioned. | agree with Vernant on those points, and would add that the
unquestionability of that order is a milestone for Greek philosophy and
science, because the only way to look for patterns is to accept that they
exist, and the Greeks in general accepted that there are rules, structures
and laws that underlie the universe, society, and their relationship with the
gods and with other elements of the universe. He also sees in Hesiod's
cosmogony an important change with respect to Near-Eastern neighbours.
The first that came into being was Chaos, not water as it has been
commonly thought. Vernant also adds that after Chaos came Gaia, who is
a solid, visible and stable being and for those characteristics opposed to
Chaos.”® | agree that the attributes listed by Vernant describe Gaia, but |

think that the idea that Chaos is opposed to Gaia, in the sense that his

235 There are several elements in common between Hesiod’s Theogony and other theogonies

composed in the Near-East. As we will discuss there are parallels between Hesiod’s compositions
and the Hittite mythology. This is a subject recurrent in all recent works on Hesiod or the
influence of Near-Eastern cultures in Greek literature. Of particular importance due to its scope
and content we have West, The East Face of Helicon,276-333. Cf. Komoroczy, 'Separation of Sky
and Earth'. As we will mention later one of the parallel main themes is ‘the Kingship in Heaven’
as discussed in Littleton, 'Kingship in Heaven', 21-45 The relationship between Mesopotamia and
Greek Myth could be found in Penglase, Greek Myths and Mesopotamia, 166-92. The Theogony
of Dunnu has parallels with Hesiod's Theogony, particularly in its geneaological structure. About
the Babylonian Theogony, which differs from the tablets of creation, see Lambert-Walcot, ‘A New
Babyloniam Theogony', 64 ff., and more recently Jacobsen, ‘The Harab Myth'. A very recent
book on the subject is Lopez-Ruiz, ‘When the Gods Were Born’, where the author explores
different perspectives on the influence of the Near-Eastern cultures on Greek culture,
concentrating on the Phoenician influence, bringing some novelties to this lived field of studies.

238 Vernant, Origins of Greek Thought, 157.
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attributes are opposed to the ones mentioned for Gaia, is difficult to
accept. First, we have no other properties to apply to Chaos other than to
be the ‘mpwTtioTa’ that came into being, which does not stand in opposition
to Gaia. If Chaos is the very first that came into being, then anything that
is not Chaos opposes that order, then it is not a particular characteristic of
Gaia. Vernant’s account of the attributes of Gaia seems to be correct;
however, what does it mean to say that Chaos is the opposite of solid,
visible and stable? The opposite of solid could be liquid or gaseous. The
opposite of visible could mean invisible. The opposite of stable is
unstable. It is clear that Vernant has arrived at the conclusion that Chaos
is a physical entity, with properties learnable through the senses. |
understand that there is some evidence supporting this position. In fact,
the line of Chaos, according to Hesiod,”’ is asexual and formed by
Darkness (Erebus) and dark Night, which mate to produce Brighteness
(Ether) and Day, their opposites. If we consider Darkness and the Dark
Night as characteristics of Chaos, we can arrive at the conclusion that
negative characteristics, in the sense of absence of a (positive)
characteristic, are the characteristics of Chaos. However, this presents a
new problem. If we accept that the descendents of Chaos have
characteristics of Chaos, what happens with Birghtness and Day; in other
words, do they have characteristics of Chaos? They cannot be, because

they are the opposite of other characteristics.

BTTh. 123-5.
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Another scholar who agrees with Vernant that Chaos is the
opposite of Gaia is R. A. Prier. He suggests that a logical structure

underlies Hesiod’s cosmogony:

In logical terms, Chaos is the necessary polar opposite, in a
negative sense, to the positive genealogical forces of the cosmos
as Hesiod describes them. In particular it is the opposite to Earth
.. an unlimited 'other' whose only known boundary rests against

its opposite...”"

The problem with this approach is that Prier is supposing the
existence of an absolute complement, which is not logically allowed. He

says that Chaos is ‘...an unlimited “other” whose only known boundary
rests against its opposite [Earth]’. Figure 1 can help us understand this

concept:

Figure 1

Prier, ‘Archaic Structuralism', 2.
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If we think that Gaia is the circle, then its complement is what is not
the circle, the lines/area with lines. Those lines extend infinitely; because
there is no limit, there is no boundary for the complement of the circle. Let
us make a more formal approach to this idea of the complements. A
complement of an object O4 is another object O, that is exactly everything
that is not O4. The absolute complement of an object is formed by all the
objects that do not belong to the object. Suppose that you have a bag
containing any number of objects, then the absolute complement is the
collection of all objects that are not in the bag. If we change the word bag
for the word set we are getting close to Russel’s paradox. As we know,
Bertrand Russell sent a letter to Gottlob Frege, where he explains why a
naive Set Theory”*’ leads us to a paradox.”*® The absolute complement
induces a contradiction and, for that reason, it is not possible to have a
being that is exactly everything that the other is not. In fact, suppose that
a being is defined by its extension, let us call that set X, then the absolute
complement of X is the set of all elements that does not belong to X. Let
us call X® the absolute complement of X. XC is the set of all elements that
have the properties that are not properties of the elements of X. Let us

consider the property of:

3% All basic concepts and definitions from Mathematical Logic and Set Theory used in this thesis
could be found in any good book on the subject. A particular sugestion is Barwise, Handbook of
Mathematical Logic.

240 Russell explained the significance of his paradox in a famous letter to Gottlob Frege, reprinted
in van Heijenoort, From Frege to Godel, 124-5; Frege's reaction is detailed in Appendix II to
Frege, Grundgesetze der Arithmetik, 127-43. For Russell's own views of the significance of the
paradoxes of set theory, see Russell, Principles of Mathematics and his 'On Some Difficulties in
the Theory of Transfinite Numbers'.
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R: X does not belong to X

Therefore, X has that property or X does not have that property. If X
has that property, then X is contradictory as it is equivalent to Russel’s
paradox. Otherwise, X° has the property R, meaning that X° is
contradictory. Both contradictions come from the supposition that the
absolute complement exists. As a consequence, the definition of Chaos
according to Prier, defining it as the complement of Gaia in not acceptable.
Observe that Prier is talking about the absolute complement, no a relative
complement, because after Chaos came into being Gaia came into being
and there were no other entities, therefore a relative complement cannot

be used to define Chaos in respect to Gaia*'.

As a consequence, we cannot define the ontology of Chaos by using
the complement in respect of Gaia, because it is an absolute complement.
Instead we need another approach. That approach can only be based on
the fact that Chaos was the very first that came into being. It is true that
Prier noted that this fact is relevant for the definition of Chaos, but once he
started his path through a paradox, he did not find a way out in this
direction. Nevertheless, we should note that his attempt gave us a clue to

follow in building a model, using a set theoretical approach.

2! Clay in her book discusses the contrast between Gaia and Chaos, but she did not extract a
conclusion about the ontology of Chaos. See, Clay, Hesiod's Cosmos, 15-25.
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Keeping in mind a possible ‘set-theoretical model approach’ let us re-
think the whole process. We could say that Hesiod’s Theogony describes
the origin of the gods, but its main concern is with the origin of the cosmos,
in line with the early Greek thought as manifested in the works of the pre-
Socratics.”** Cosmogony — understood as the branch of philosophy
dealing with theories of the origin of the universe - rests entirely upon the
assumption that there must have been a time when the present world-
order did not exist; for only on this assumption is its existence something
that must be accounted for. This assumption, of course, may well be
incorrect. Nevertheless, if we assume that there was a time when the
present world-order did not exist, Hesiod’s cosmogony offers an answer
that seems to be rational - and in addition has the virtue of being poetically
enchanting — as to how the universe could have come into being by itself.
When the word chaos is mentioned, we immediately think about disorder,
but Hesiod’s concept of Chaos differs markedly from the conventional

interpretation of the term, as we will see below in this section.

Hesiod’s cosmogonic entities came into being by three different

means.
1. Ex-nihilo, like Chaos and Gaia,***

2. From sexual intercourse, like the Titans,*** and

242 Cf. Kirk et al., The Presocratic Philosophers, 72-4.
5 Th. 116.
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3. Asexually, like Nereus, fathered by Pontos.**

My focus is particularly on the first group. The second group is an
anthropomorphic approach and common to other archaic cosmogonies;
and the last group can be regarded as the common to other theogonical

models.?*

According to Hesiod, the Olympian gods are directly descended from
the Titans,**’ who, in turn, are directly descended from Ouranos and
Gaia.”*® Their births occurred in the process by which the world-order itself
came into being. Thus, the Olympian gods did not create the cosmos but

came into being through the process of differentiation.

It was not any god who created the universe. Rather, the genesis of
the gods only started when the presence of a universal sex drive
represented by Eros appeared. There is no information as to when this
force came into being, whether it was created, eternal or a god. We know
about his presence in Gaia-Ouranos mingling, from where the theogony
started.”® Eros is described as the most beautiful among the gods, and

250

appears again during the birth of Aphrodite.

Hesiod’s cosmogony provides an answer to the question 'If

244 Th. 133-7.

245 Th. 233-6.

246 Cf. Kirk et al., The Presocratic Philosophers, 9-20.
247 Th. 453-506.

28 Th. 126-210.

249 Th. 120.

2071 201.
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everything needed to be created, then who created the creator?', a
question which characterizes several cosmogonies, such as the
Babylonian or Biblical cosmogonies. Yet Hesiod’s creator-less emergence
of the cosmos raises another question: if supernatural deities are not
needed in order to explain the origin of the universe, why should the gods
not be discarded altogether? Who needs them, and what purpose could
they possibly serve? These are complex questions with answers out of
the scope of this thesis. The problem of the relationship between human

beings and the gods is the subject for the study of religion.

In the particular case of Greek civilization, it seems that, from the
Mycenaean world to the time of Homer, the relationship of the human

' In Hesiod the most direct intervention

beings with the gods were close.”
of the gods in the human world is related to application of justice as we
discussed in Chapter 1. It is mainly delivered by inspirational means.
Hesiod himself is inspired by the Muses, who will induce him to speak true

things as well as lies that are similar to true things, iduev Yeldea ol

Aévewy ETOpOLOWY Opoia, dpev 8, ebT’ £0éhwpev, dAndéa ynovoacdar. >

Perhaps the gods and their world are seen as no more than

allegories. This would be consistent with the atheistic cosmogony offered

Bler, Dietrich, ‘From Knossos to Homer'.

352 1p. 27-8 (Edited by Most).

‘We are accustomed to tell many lies that resemble the facts, and
we are accustomed to speak, when we wish to, the literal truth, too.’
(Translated by Hine).
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by Hesiod,>* where the origin of the universe is without the presence of a
divine being. In Hesiod’s cosmogony there is intentional speculation, and

not only a register of natural cycles.

Eric Voegelin**

argues that Hesiod uses his myths as a means of
instruction and that he builds up those myths from his own social
experience, representing the kind of order that is expected to exist. For
example, in the Works and Days Hesiod suffered injustice from his brother
and princes who conspired to rob him of his inheritance. A source for a
new and different response to explain Hesiod’s position could be behind
his proposal of justice as the spine for an ordered society. When he
discovered a more adequate understanding of reality and order, he then
felt himself different from common tradition and contrasted his better truth
to the now untruth of the common tradition. Hesiod’s works are bound by

mythological language, but this is in fact used to express speculative

thought.

Underneath the main theme of the Theogony is the perpetual tension
between order and what is not yet differentiated: the tension between
order and unity. This tension is apparent in the problem of maintenance of
order against its perpetual danger of collapse into disorder once unity is

broken. Voegelin tells us:

23 Th. 116-25 (Edited by Most). For the translation see n. 20.
3% Voegelin, Order and History, 132 ff.
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The story of the Theogony is a cardinal problem in a philosophy of
history and order. In non-mythical language, it is the tension
between a hard-won civilzational order, precariously in balance,

and a rumbling underworld of demonic forces which at any time

may break loose and destroy it.*>

Hesiod aims to offer a structure where the order established by Zeus
links all the different parts of the cosmos. The meaning of order could be

found in the development of Zeus’personality as a moral god.>

Hesiod will have to face the problem of existence of gods other than
Zeus. How can he explain the pre-eminence of Zeus? A solution is the
creation of a theogony,**’ where the relationships amongst gods determine
and explain his position as ruler, as it was done by his Near Eastern

predecessors™®, assuming different generations of gods.

Answering to the question about the origin of the cosmos by listing
gods in a descending genealogical order leads to the problem of the very
first god. Hesiod solved it by adding Chaos to his Theogony as the very
first, the one before everything, a nearly indescribable, we can say

ineffable being,”’ perhaps, like the Christian God, or, like Busanich says

233 Voegelin, Order and History, 132.

%% On the character of Zeus as a moral god see, e.g., Yamagata, Homeric Morality, 32-6 and 61-
101.

27 We have mentioned the Mesopotamian epic of the creation, Enumma Elis. Although in a
different tradition, the Theogony of Dunnu has a similar cosmogonic structure and names the sky
and earth as the primeval deities. Cf. Lambert-Walcot, ‘A New Babyloniam Theogony', 64 ff; see
also Jacobsen, ‘The Harab Myth', 6-26.

28 Cf., e.g., Littleton, 'Kingship in Heaven'. and West, The East Face of Helicon., 132-7.

239 Cf. e.g., Janowitz, 'Theory of Divine Names'.
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insubstantial.>*°

This is a crucial step, where Hesiod demonstrates his
originality as a thinker. To an indescribable primeval origin he adds Gaia
and Eros. Gaia is principle and foundation of everything®®' and Eros*” is a
force that will bond his Cosmos in movement. Gaia could be what the

pre-Socratics understood as dpxn, as understood in lonian thought,**

dpxn** that will be interpreted in different ways.**

Hesiod’s cosmogony has parallels and differences with other early
Greek cosmogonies like the ones presented in Alkman’s cosmogonic
fragment (7" c. BC),*® the Derveni papyrus - commentary on a
cosmogony from the 6™ to 5™ c. BC - or Pherekydes of Syros*’ (6" c. BC).
Each of those cosmogonies tries to find a way to solve the problem of the
very first being or object, endowing it with eternity”®® or making it almost
indescribable. | will analyse whether these theogonies are in debt to
Hesiod’s poem and, if so, to what extant. In this context | will also analyse
the reception of the Hesiodic cosmogonic concepts into those

cosmogonies.

260 Bussanich, ‘A Theoretical Interpretation of Hesiod's Chaos’, 215.

1 Th. 116.

262 Th. 120.

263 On the Ionian thinkers, cf. e.g., Kirk et al., The Presocratic Philosophers. 76-181.

2% Note that the Greek word &pyri was not used by the pre-Socratics to refer to the principle on
which all other things are founded. Nevertheless, following the Aristotelian tradition we continue
to refer to those principles (singular or multiple, depending on each philosopher) as apx.

265 Cf. Chapter 4 of this thesis for a longer discussion about the pre-Socratics and Hesiod.

266 pyblished in Lobel et al., The Oxyrhynchus Papyri, 52-55; see also the edition of C. Calame,
Alcman,, 104-107. Cf. the article of Glenn Most, ‘Alcman’s Cosmogonic Fragment’.

27 For the most recent edition of the fragments of Pherekydes of Syros, see Schibli, Pherekydes of
Syros.

28 T will come back to the problem of temporality of Chaos after I have presented a mathematical
model for it. Then, I will discuss the problem of the idea of ‘time’ related to tense in Hesiod.
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Coming back to the cosmogonic passage from Hesiod’s Theogony,

let us see what more has been said on Chaos:

1 ToL puév TEMTIOTO. XA0G YEVET , ahtdio Emertal
Toi ebphotepvog, mhvtwv £dog doparic aisl
abavarmv, ot £xovot xGon vipodevtog OLumoL,
Taotapd T Hegdevta puyd x00ovog evguodeing,
10" "Epog, ¢ xGhhotog ¢v dbavdatolol Bgotot,
Avotuelc, Tavtwv 68 Be®v Thviov T avOohTwy

déapvaton év othBeooL voov ral émipoova Boviiy. 2

Chaos was, according to Hesiod, the first to appear, the first that
came into being in the whole universe. What does Hesiod mean by
Chaos? Can we locate Chaos? What is the significancy of Chaos in

Hesiod'’s vision of the world?

We can identify three main interpretations of Chaos in ancient times.
Aristotle in his Physics’™ identifies Chaos with ‘T6mog’.  Alternatively,
some scholars see Chaos as related to a ‘gap’ or empty space, opposed

to the idea of ‘place’, in fact it looks to me more like a non-place.

The second position identifies it with water. This interpretation
seems to be passed down to the Stoics through Zeno of Citium,””' who

received this from Pherekydes of Syros.”’* Little evidence can confirm this

29 Th. 116-122 (Edited by Most). For a translation see n. 20.
770 Aristotle, Phys. A1, 208b29 (Edited by Ross).

2 Zeno of Citium, Testimonia, 103 (Edited by Arnim).

2 DK, 7Bla.
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heritage, other than the etymology presented by Pherekydes that Chaos
derives from x€eodai, which means ‘what is to be poured’, and the
property of ‘to be poured’ seems to be by antonomasia a property of

‘water’.

The third position mentioned above can be found in Lucian,””* where
Hesiod’s Chaos is interpreted as disordered and formless matter. It is
unclear how to support this position with the Hesiodic text; however it is

this common meaning that has been passed down to our vocabulary.

In modern scholarship Chaos has been connected with xdokw,
meaning ‘to yawn’. According to Cornford, Chaos is a 'yawning gap'/”’* a
position that is followed by Kirk, Raven and Schofield”” and by West.?®
While this etymology is doubtful, it is rather consistent with Th. 740",
ydopo péy’, ovdé ne mdavta teheodogov eig éviovtov, where Hesiod
appears to gloss Chaos with xadopua, the great chasm of the underworld.
Other interpretations have identified Chaos as aither or 'insubstantial
formlessness'.*"™ The idea of Chaos as a ‘yawn’ or a ‘gap’ could be

analogous to the idea of puxo in Pherekydes of Syros or mopog in

Alkman, as we will see later in this chapter.

3 Lucian, Amores, 32 (Edited by Mcleod).

2% Cornford, From Religion to Philosophy, 66; and his Principium Sapientiae, 194-5.
275 Kirk et al., The Presocratic Philosophers, 38.

276 West, Theogony, 192-3.

27 Th. 740 (Edited by West), ‘Vast is that chasm, and nobody could, if a year were
ompleted’(Translated by Hine).

"8 Mondi, "X aog and the Hesiodic Cosmogony'.
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In Th. 814 we read that the Titans live around the Chaos®”’: Tutfjvec
vaiovot, env Xdeog Copepoio.”™ This is one of the few words associated

with Chaos, Codepoto.

We can see that there is a unique epithet of Chaos in the poem:
Codepbdg. That epithet appears in Th. 814, where it is clearly tied to the

' This is consistent

frightening characteristic of the underworld, Z6¢og.”®
with the fact that the Night and Erebus are descendants of Chaos. Sitill,
this does not allow us to reach the conclusion that Chaos is a place or has
a physical existence. That adjective could be translated as dusky or
gloomy, which makes reference to a non-physical state than to a place.
Perhaps it is a no-place where defeated deities like the Titans live, in the
sense that they are out of the cosmos. Indeed, the phrase népnv xaeog
fodpepoio® does not indicate a physical place, or even a place: it could
be a metaphorical usage of the phrase. On the other hand, the evidence
for tying Chaos to the upper world is also persuasive, so much so that it
could indicate that Chaos is all places, which could be equivalent to a non-
place, because it could be equated to a symbolic form and is
timelessness®®’. Though Erebus is surely found below the Earth, Night

wanders above the ground half of the time, and the offspring of Erebus

and Night, Day and Ether are even more clearly figures of the upper world.

27 Th. 814, (Translation mine).

280 7. 814.(Edited by Most).

21 Th. 653, 658 and 729 ((Edited by Most).

282 1. 814 (Edited by Most).

83 Cassirer, The Philosophy of Symbolic Forms II, 104-17.
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There is another mention of Chaos in Hesiod’s Theogony, in Th. 700,
where Chaos may well be placed in the upper world, indeed, »atuo 0¢
Beoméoov ndteyev ydog eioato & dvra opOaiupoiowv idelv Nd' ovaolv
0cooav  daxovoor avtwg, ®¢ Ote  yolo Al OVQAVOS  EVQUG
VmeeBe milvaro-...”** Chaos is certainly found above the earth and it is
affected by ‘a burning heat’. The text says that the burning heat was
similar to the one produced when Ouranos fell over Gaia. This seems to
be a remembrance. Can we conclude that Chaos is not a pure
abstraction? Can we affirm that Chaos has/had a physical reality? Those

questions are not so simple to answer.”®

Finally, Chaos’ cosmogonical importance can be understood when
we compare its initial appearance in lines 116-119 with lines 807-810,
where the chasm corresponds with the border and origin of earth, sea, sky
and Tartarus. This origin and border must be positioned at the horizon,
the specific and unique place where sky, earth, sea, and underworld meet.
When we look into the horizon, we can still retain an image of Chaos as
the beginning of the world, it is not Chaos, but it could be an image, as the
image that we see in the sky from a star that died millions of years ago.

That image shows us 'otherness'.**

2% Th. 700-3 (Edited by Most). ‘Then the miraculous fiery heat reached down into Chaos: It was

as if as one watched with his eyes and heard with his ears the Earth and the heavens above it
collapsed on top of each other:” (Translated by Hine).

285 Cf. below this section.

2% [ ater in this chapter I will discuss 'otherness' further; here it is enough to say that ‘otherness’ is
linked to alterity,
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That Chaos is linked with the underworld more than with the
remainder of the cosmos, and the fact that the underworld®’ is for Hesiod
the place where the past remains; we conclude again that Chaos is a non-

place.”®®

Chaos’ line, after the first generation, is entirely asexual. So
Chaos is to be opposed to Eros, which is the force that brings things
together. They are like opposite and parallel forces. Eros is to play a role
in the restoration of the primordial unity. When Eros is present there is

sexual procreation.

Although in the hymn to the Muses,” the proem to the poem,
other deities appear, Chaos does not appear in the proem. However, it
appears three times elsewhere in the poem and has just a single epithet,
which occurs only once. That epithet is the only reason for us to try to
interpret Chaos and Tartarus as physical places, as Stokes™° has done.
The most attractive idea for Chaos is to think of it as a space between
Earth and Sky, following the Peripatetics. As Mondi says, ‘Many
commentators have been inclined to follow the Peripatetics in explaining
Chaos essentially as 'room™’!, before them, Pherekydes of Syros identified

it with water; Achilles Tatius follows Pherekydes, confirming that Chaos

87 Cf. Op., 109-73 (Edited by Most), where the Gold, Silver and Bronze races and iron races
created by the gods end their days under earth, perhaps in the underworld. We can infer that the
same destiny has had the Iron race, but the text is not clear about it.
288 Bussanich, ‘A Theoretical Interpretation of Hesiod's Chaos’, 212-219.
289
Th. 1-115.
2% Hesiodic and Milesian Cosmogonies I'; and his 'Hesiodic and Milesian Cosmogonies II'
2! Mondi, "Xaog and the Hesiodic Cosmogony', 2.
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and water are the same, as they are the apyxn:

Oalfic 6¢ 6 Muknolog ral PepexntdNg 6 ZVELOG AQYTNY TOV OAwV TO
VOWE VpioTavTan, 6 &1 nal xdog nalel 6 Pegexvdng mg eirog TovTO
éxheEdpevog mopa To0 Heowddov obvtw Aéyovtog [Th. 116] “ftol

HEV TQMTLOTA Y A0G YEVETO”. TOQA YOQ TO YetoBal vmohapfdveL TO

y Lo 292
VOWQ yxGog mvopachal.

Thales of Miletos and Pherekydes of Syros suppose water to be
the principle of all, which Pherekydes also calls Chaos, choosing
this, because it seems that, from Hesiod who says as follows: ‘In

truth, Chaos came to be at the very first.” For he assumes that

water was called Chaos from ‘to pour’.*”

And Mondi continues the idea saying: ‘But | have felt varying degrees
of discomfort in attributing to Hesiod the pure abstraction of unoccupied
space.”” The problem for many scholars is to accept that Hesiod was
able to reach a level of abstraction of ‘pure space’. This supposition has
been always in the interpretation of Hesiodic Chaos, and therefore in the
interpretation of his cosmogony. Apparently there is a consensus that
Hesiod could not have a mind with such broad scope. This idea seems to
produce some discomfort: it goes against the ‘established’ view, that
Hesiod is a mythographer; one way to remove this 'unlikelihood' is to make
his idea of Chaos as physical as possible. Behind this position there is an

axiom: Greek abstract thought had not yet arrived. There have been two

292
293

Maass, ‘Isagoga excerpta’ in Comentariorum, 3.28-32.
Translation mine from the previous text.
2% Mondi, X aog and the Hesiodic Cosmogony’, 2.
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main lines to deal with that problem. They are two degrees of materialism.
The first one is represented by West,”> who with other scholars accepts
that Chaos is the space generated from the separation of earth and
heaven. The second makes Chaos a more tangible entity, identifying it
with mist, fog, upper mist or other physical forces, an interpretation that

can be represented by Stokes.**®

We need to go further and more carefully in the interpretation of
Chaos and his role in Hesiodic thought. In order to go further, | need a

finer philological methodology. As Mondisays:

The primary lesson to be drawn from two and half millennia of
exegesis is that it is all too easy to see in Hesiod’s Chaos
practically anything that one is predisposed to see, and the nature
of the documentary evidence makes the reason for this variety of
opinion readily apparent. Apart from its four occurrences in the
Theogony, Chaos is found nowhere else in the archaic hexameter
corpus, and its relatively few post-Hesiodic occurrences are for the
most part directly or indirectly dependent on Hesiod’s use of the

word and contribute little to the clarification of his thought.297

This is an important fact: trying to characterize Chaos physically or to
locate it in a cosmological arrangement has been of little help. Mondi

continues, saying it could be useful to compare Hesiod with other Greek

293 West, Hesiod's Theogony, 192. See also: Mazon, Hésiode, 36; Gigon, Der Urspung der
griechischen Philosophie, 31; Cornford, From Religion to Philosophy, 66 and his Principium
Sapientiae, 194-5; and Frinkel, ‘Drei Interpretationem aus Hesiod’,2.

2% Stokes, 'Hesiodic and Milesian Cosmogonies II', 23; Shomann, Die hesiodische Theogonie, 84;
27 Mondi, "Xaog and the Hesiodic Cosmogony', 3.
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and non-Greek cosmogonic principles, being careful to avoid petitio
principii, because some similarities could be due to mutual influences.
However, | think that Mondi himself gives us the clue to follow in another
direction, that is, the place in time of Chaos. Mondi says, 'The only aspect
of Chaos about which later writers display any substantial agreement is its
temporal primacy..."*® Since | have the direction, it is my duty to follow it.
Let me explain more carefully what | see as the way to construct that path.
Taking this as a point of departure for our solution, we can begin to

construct a path to it.

Before going further, | think it is prudent to explain my methodology.
My idea is not to write a long philosophical treatise here, but to show the

position that supports my methodological choice.

As | suggested in Chapter 1, if we think that Hesiod’s language is not
philosophical because it has mythical characteristics, it is as if we are
judging a package on the basis of its box. The problem is not so simple,
because the shape of the box could tell us something about the object
inside. What we have, then, is a problem concerning the relationship

between language and the objects of the reality they convey.

This problem, the relationship between language and what is

expressed by that language, is not new, and in fact has been discussed

28 Ibid.
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since antiquity, for example in India during the Vedic period.”” In Cratylus,
Plato discusses the link between the names of objects and their
ontology.’” After that, Aristotle elucidated a deeper analysis of the links
between language and the representation of thought by composing the
works belonging to the Organon collection. For Aristotle, things could be
categorised by species and genus and the meaning of a predicate was
determined by an abstraction process.”” The Aristotelian theory was
studied and developed by many different thinkers, inlcuiding members of
the Stoic School, who that had their own theories on the philosophy of
language, particularly on the Theory of Meaning®”. The next important
step in the development of this field was made by St. Augustine, who can
be considered the forerunner of the contemporary ideas of ‘sense and

reference”®.

Those ideas continued to be reworked through out the
Middle Ages, especially by Peter Abelard.*® Important developments
followed in the works of Petrus Hispanus,’® John Duns Scotus’® and

William of Ockham,®” among others, who discussed the theory of

supposition.*®®

299 Cf. Patton,‘Hymn to Vac: Myth or Philosophy?’,182-7.

390 plato, Cratylus, 390e-427d (Edited by Burnet).

301 Cf Strange, Porphyry: On Aristotle, Categories. See also Aristotle’s Categories and in general
the Organon (Categories, On Interpretation, Prior Analytics, Posterior Analytics, Topics and On
Sophistical Refutations) and the book A of the Metaphysics.

392 K neale, The Development of Logic, 138-57.

303 Augustine, De doctrina Christiana, 4™ Book.

3% Jacobi, 'Abelard and Frege'.

395 de Freitas, ‘Nota sobre Pedro Hispano’.

3% See in general this work: Vos, The Philosophy of John Duns Scotus.

397 See in general: Panaccio, Ockham on Concepts.

3% de Freitas, ‘La teoria de la suposicion de Pedro Hispano’, 23-38.
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In the turn of 19" century, the great development of Mathematical
Logic and structuralist Linguistics were fundamental in strengthening the
idea that Philosophy is Philosophy of Language. For that reason, during
the last century 'language' became, in general, the centre of attention
within the many different philosophical traditions. This position became
strong due to the progress achieved in the field of logic, which is the
reason why this kind of approach has been known as logicism. Many
names are associated with logicism since the turn of 19™ century, notably

Frege, Russell, Carnap and, among the most influential, Wittgenstein.

Wittgenstein®” argues that there was an initial set of atomic facts,
which belong to what we call the world and a set of complex facts that are
formed by junction of atomic facts. In a recursive way the world continues
to be constructed by the new complex facts. The new complex facts can
join other complex facts or atomic facts becoming another complex facts.
After that he asserts that to each atomic fact corresponds an atomic
element in the language. Complex facts have their counterpart in the
language. Because to each atomic fact correspond a logical structure, the
world itself, which is formed recursively from them, can be explained in
logical terms. Also, if a fact has no logical structure, it is meaningless.
Therefore, Philosophy is just Philosophy of Language. For Wittgenstein,

the world is constructed from the language, therefore, if there is somethig

399 See Jaquette, Wittgenstein thought in transition, 17-92. For the definition and discussion about
atomic and complex facts see p. 24-7 and p. 67.
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about we are not able to speak, we must remain silent.

All this development has necessarily a marked influence in the

methodology, not only in natural sciences but also in the humanities.

The methodology | am following has its basis in logicism and also
shares with Wittgenstein the relevance given to the language. | accept
that ‘to know an object is to know its logical form’, and that any object that
forms reality is known through an interpretation. The degree of complexity
of the interpretation could be different. For example, the object Xd&og in
the Hesiodic poems has few characteristics; on the other hand the object
called moira has many more characteristics, it appears many times, in
different contexts and in different authors and we need to learn about its
characteristics in other authors to try to determine the logical object
represented. Still, the degree of ontological complexity of an object is not
proportional to the number of characteristics it shows. Moreover, it seems

clear that the degrees of complexity of two objects are not comparable.

In general this methodological approach | am taking is related to the
proposal of the Analogical Hermeneutic School founded by Mauricio

Beuchot.

The use of an analogy should be done carefully, avoiding the
extremes of the positivism and the extremes of post-modern thought.

Positivism accepts that there is one and only answer to each problem; and
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on the opposite side post-modern thought tends to accept any
interpretation as valid. A positivist expects to have a clear and distinctive
interpretation with absolute knowledge of the interpreted object; and on the
other hand the post-modernist has a tendency to take almost irrational
positions, such as to accept any interpretation as valid. On the contrary,
the analogicism in analogical hermeneutics, as Beuchot says, 'hace que la
hermenéutica analégica no se quede en una unica interpretacion como

valida, pero tampoco en todas como vélidas y complementarias'.*"

Another important point is that the analogical hermenutics is related
to ontology, the connection that the post-modernism tries to dissolve.
According to Beuchot there are only interpreted facts; there are neither
pure facts without interpretations, as the positivists wanted, nor pure
interpretations as the Romanticists wanted.’!'  Moreover, there is
something ontological when we make interpretations. Indeed,
interpretation, interprets some ‘thing’. Each time we make an analogical
interpretation about Chaos, we grasp something about Chaos. Therefore
a careful use of analogy will help us to understand the ontology of a

particular object, such as Chaos.

Examples of analogies come out of a philological and etymological
analysis. They can help us to determine the logical nature of that object by

providing an interpretation of the referred object through a semantic

310 Beuchot, Puentes hermenéuticos, 15-16.

311 bid, 20.
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approach. For example, in the case of Chaos we are able to approach its
ontology using the etymology of the word as we have done to arrive at a

possible meaning of ‘yawn’.

Other kinds of analogies are the models, particularly mathematical
models, which are characterised by the use of the mathematical language.
The use of a mathematical language has the advantage of clarifying the
attempted description of the object that is modelled, because one of the
characteristics of mathematical language is its unambiguity. In some
cases we can use a natural language to describe mathematical objects
without losing precision, even though an increase in the complexity of the
expression in the natural language will be the price to be paid. Therefore,
at some point of the discussion about a mathematical object it would be
necessary to use mathematical language to express a mathematical

concept.

With this in mind let us analyse the example of Chaos. Its main
property, as can be deduced from Hesiod’s texts is the property of being
‘the very first’. This means that Chaos is the very first to come into being
and that if an object is the very first to come into being, then that object is
Chaos. How can | prove this? One side of the implication is true by
definition, as Hesiod said that Chaos was ‘the very first that came into
being’. | need to prove that any object with the property ‘the very first that

came into being’ is Chaos. It is clear that if there are two different objects
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with the property of ‘the first to come into being’ then one is before the
other, taking us into contradiction, because both have the property of being

the very first.

In all cases, to establish an analogy, | need an object to be analysed,
and another object to compare. This second object is called a model. The
way to use a model of an object, to understand it, is comparing properties
of the object and the model. The properties of the model are well known,
and will help us to understand the properties of the object. The object
could be a logical object; it means an object that is not abstraction of
‘reality’. Examples of logical objects are mathematical objects, like

numbers.

Keeping this brief comment on models in mind we continue reading
Hesiod. Again | will provide a model to help us understand the crucial

concept of Chaos. The text of Hesiod, that we quoted several times, says:

1 ToL udv TEOTIOTO. XA0G YEVET , At Emertal
T'al’ evplotepvog, mhvimv £dog dodalg aiel
abavatmv, ot £xovot xGon vipdevtog OLdumoL,
Tdaotaed T Hegdevta puy®d x0ovog evouodeing,
10" "Epog, ¢ valotog év dBavdtolol Beolot,
Avotuelc, Tavtwv 8¢ Be®v Tdviov T avOohTwv

. . , . N 312
dauvatal &v oti|fecol voov xai midhoova Pouiiy.

312 Th. 116-122 (Edited by Most).
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Certainly, Chaos was the first that came to be, but next broad-
breasted Gaia, the ever firm foundation of all the immortals who
hold the peaks of snowy Olympus, and murky Tartarus in the
depth of the wide-pathed Earth, and Eros, the most beautiful
among the immortal gods, who unnerves the limbs and overcomes
the mind with wise and prudent counsels in the breasts of all gods

and all human being.’"

Reading back line 116, 1 toi pév modriota Xdog yéver', Chaos was the
first that came into being, as it is the first entity and it is clear that nothing
was before, there was no divine intervention, no creation. Also Chaos, a
primeval entity, is not a god. Never is it mentioned in the Hesiodic poems
as a god. In Greek, as in some romance languages, we have the
superlative of ‘first’, but in English it is necessary to construct it by adding
an ‘most’ or ‘very’ to the word, for that reason we translate npwtiota as
‘the most first’ or ‘the very first’, which approaches the meaning of
npwtiota quite well. Having that in mind, can we think about an object that
is ‘the real first'? An immediate answer is: the number ‘1’. It seems to be
the natural choice and at first sight, it seems to be the right choice --once
the ordinal number that corresponds to the cardinal ‘1’ is ‘15 —
nevertheless, if we make a finer analysis we will arrive at a different
conclusion. The first observation is about the ontology of ‘1’, in other

words, what defines ‘1’ as an object? Unity is a property of ‘1’; ‘1’ is a

313 Translation mine of the previous text based on Evelyn-White and Most translations.
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representation of ‘the one’ and it is called ‘one’. Those are ontological
properties of ‘1. And here we start to meet a problem between this
interpretation and the Hesiodic text. According to what we read in Hesiod's
cosmogony, Gaia is the entity that has as the property ‘unity’. Before the
generation of Ouranos, there is Gaia as a whole, it is from her that all living
creatures descend, because the lineage of Chaos is asexual, formed by

Erebus and Dark Night and from there only Ether and Day came to be.”'*

The idea of unity seems to be better represented by Gaia, before the
separation of Ouranos. A struggle for the restoration of unity started
immediately after the separation of Ouranos from Gaia, as Hesiod says in
the beginning of the Theogony, where the importance of Zeus is
mentioned together with the procreation of all the blessed gods from Gaia

and Ouranos:

Oedv yévog aidolov mpdTov nhelovoly GoLdf
€€ aoy g, ovg Iata nat OVEavOg eVEUG ETLnTEV,
ol T’ éx TV £YEVoVvTo, Be0l OWTNOES EQMV:

, 3 - A / 5 Qo N ~., 315
delteQov avte Zijva Bedv matég’ NdE nal AvOodv,

...celebrate in song first of all the revered race of the gods from
the beginning, those whom Gaia and wide Ouranos begot, and the
gods sprung of these, givers of good things. Then next, the

goddesses sing of Zeus, the father of gods and men,...>"¢

3% Th. 123-5 (Edited by Most).
315 Th. 44-7 (Edited by Most).
31 Th. 44-7 (Translation mine, based on Evelyn-White).
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We have no indication that Chaos has an ontology associated with
unity. Moreover, as we saw, modern scholarship®’ tends to accept its
association with vacuum or empty space. Numbers, however, might
suggest a possible candidate for a model for Chaos. That number is ‘0.
The reason is that 0 comes before 1 in the sequence of natural numbers
and 0 is equal to the empty set (by definition), and this has at least a
resemblance with the idea of vacuum. Until now we have a sequence of
numbers, ‘0, 1’ which can be associated with the sequence of Hesiodic
entities, Chaos, Gaia. The idea of an association of a sequence of
numbers to a strict order of principles of the universe is as old as
Pherekydes of Syros in the Greek thought. Indeed, for Pherekydes Zeus,
Chronos and Chthonie are the three principles and they represent the
order’'® one, two, three, etc. To confirm the strict order in which those
principles are, he confirms that one is before two and two after one:

Depentdng 8¢ 6 ZOprog Zavto pgv eivar del xai XpOvov xal
X0Boviav tag TEls momTag Ay AS, TNV Wov Gnui TEod TV dvoiv, nal
TAGg 000 peTa TV plav, Tov 8¢ Xpdvov motfjoal £x To Yovou
govtod mh xal mvedpa ol HOWE, TV TELTARV, olpat, oLy Tod

vontod, €€ v év mévte puyois dSinonuévav ToAnv ANy yevedy

ovoTivar Be®V, TNV TEVIEPUY OV ROMOVUEVNV, TAVTOV O€ {0WG eimely,

’ 319
JLEVTEXOOUOV.

317 Cf., Kirk et al., The Presocratic Philosophers, 37-9.

318 T am using the word 'order' in the mathematical sense. An order is a relationship that satisfies
certain properties but, for the use we are making of this term, it is enough to know that we are
referring to the order in which natural numbers follow each other.

319 Damascius, De principiis, 321, 2-9 (Edited by Ruelle).
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There are still some difference between the sequence poposed by
Pherekydes and the one that we can see in Hesiod's Theogony. It is
obvious that Zeus and Cronos are not part of the Hesiodic sequence and
also the remaining entity, Chthonie, is associated with number 3, not to
number one. Observe that Chthonie is associated with Gaia: it is the
structure that supports Gaia, the underlying cave,’* and in this sense it is

a representation of Gaia.

However, the most relevant differences is that zero does not appear
in the numerical sequence of Pherekydes, and the Hesiodic Chaos does
not appear in the cosmogony of Pherekydes, at least as the ‘very first one’.
It is interesting to note that in the Homeric Hymn to Hermes the author is
also very concerned about the order in which the primeval entities of the

cosmogony are sung, which we read in the following text:

.y Og Myémg mboiCov
ynotet’ aupordodnyv, éoaty) 6¢ ol Eometo pwv,
noalvmv afavdtovug te Beovg nal yalov EQeUvNV

MG TA TEMTA YEVOVTO Rl G Adye polpov €xaoTog.

‘Pherekydes of Syros said that Zas always existed and Chronos and Chthonie, the three
first principles, the one I say before the two, and the two after the one, and that Chronos
made from his own seed fire and air and water, the threefold nature, I suppose, of the
intelligible, from which after they were distributed in five nooks arose another numerous
generation of gods, called the five-nook, and this is probably the same as to say the five-
cosmos’. (Translation mine).

320 gee Kirk et al., The Presocratic Philosophers, 34; and Schibli, Pherekydes of Syros, 22.
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Mvnpootvnyv pev modta Oedv yéooupev doldf
untéga Movodwv, 1) Yoo Adye Mawddog viov:
TOVG 8¢ ®OTA TQESPLY TE RAL DG YEYAAOLY EXOOTOG
aBavdrovug éyégaupe Beovg ALOg AyAaog viog
TAVT’ EVETWV ®ATA ROOUOV, ETTWAEVIOV %O aQICmV.
TOV O’ €00¢ €v otnbecolv apfyavog aivuto Buuov,

nal v pwvinoog Emea TTEQOEVTO TQOON VO

...and soon, while he played shrilly on his lyre, he lifted up his
voice and sang, and lovely was the sound of his voice that
followed. He sang the story of the deathless gods and of the dark
earth, how at the first they came to be, and how each one received
his portion. First among the gods he honoured Mnemosyne,
mother of the Muses, in his song; for the son of Maia was of her
following. And next the goodly son of Zeus hymned the rest of the
immortals according to their order in age, and told how each was

born, mentioning all in order as he struck the lyre upon his arm.**!

Having those comments in mind, | would like to continue with my
model and how it is suitable for explaining Hesiodic cosmogony. First, the
succession Chaos, Gaia and Ouranos is the Hesiodic cosmogony order.
Second, Gaia is associated with unity in Hesiod, as in Pherekydes of
Syros, bearing in mind that Gaia appears to be represented by Chthonie in
the latter. | chose Pherekydes” cosmogony to compare, because he is
one of the oldest, if not the oldest, Greek thinkers, immediately after

Hesiod; therefore we may suppose an influence of Hesiod in Pherekydes,

32 Hermes, 425-33 (Edited and translated by Evelyn-White).
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that his system would be similar to Hesiod’s, and it is a representation of

the influence of the Hesiodic system in a later author.

In set theory the sets belong to a structure called ‘the universe of the
set theory’, this structure is organized in a hierarchy that has the empty set
as first element. The empty set is the first element to be defined. On the
other hand, Prier suggested a logical approach.’* The parallel between
the hierarchic cosmos of Hesiod and the set theory and the suggestion of
Prier in his article, led me to explore the possibility of using a set
theoretical model for explaining the Hesiodic Chaos. Using the empty set
as a model for Chaos produces other consequences. A model is not only
an analogy, but it should be predictive. Suppose that A and B are two
objects, and we want to choose A as a model of B, because they have a
property x in common. If A is a model for B, we expect that there will be
other properties of B that are common to A. Then the next step is to see
which other properties of Chaos are equivalent to the ones of the empty
set. In fact, an interesting point of the cosmogony is the relevance given
to the order in which the entities (gods or not) follow each other, in other
words, it is relevant to the order of coming into being. The primeval
entities, by which | mean Chaos, Gaia and Ouranos, appear in that strict
order. The order they follow is the same as that of natural numbers. This
parallel between the order of the emergence of the primeval entities and

the order of the natural numbers leads me to the idea of associating Gaia

Prier, ‘Archaic Structuralism’,2.
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with number 1 and Ouranos with number 2. Subsequently, | present an
analogical model, where Chaos-Gaia-Ouranos are compared respectively
to 0-1-2 (the sequence of the three first natural numbers), associating
Chaos (the number 0) with the first entity that came into being, Gaia (the
number 1) with internal otherness, so as to separate herself from Ouranos,
who, like the number 2, is associated with multiplicity. This idea of a strict
order of coming into being is a concern in other early Greek texts, such as
Pherekydes of Syros and the Homeric Hymn to Hermes, agreeing with the
model we have used for the Hesiodic cosmogony. Note that this logico-
mathematical approach is not strange to Greek thought, but on the
contrary is a very Greek way of thinking. For example, the shape of god for

Xenophanes was a sphere.®®

The empty set is a model for Chaos, because they have a common
and unique property: ‘to be the very first that came into being’. Note that, a
mathematical object, like the empty set, come into being, when it is
defined. | am not characterizing the kind of reality of Chaos or the kind of
reality of the empty set. But, the properties defining the empty set and
Chaos are analogous and they refer to the property of ‘existence’. Two
objects with the same property of existence should represent the same
and one object, because the multiplicity of equal entities is contradictory.
Then, Chaos has an existence as a logical entity, as the very first that

came into being, defined in order to have a very first element, avoiding a

323 Simplicius, Phys. 23. 18.
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creator or a never end go-back process. Finally, it is necessary to say
that the choice of a particular model like ‘0’ for Chaos supposes a
particular position in the philosophy of mathematics. First, it is necessary
to accept that the natural numbers, as proposed by Frege are objects, it
means, they have existence and they are no abstractions. Second, an
object is defined by its property, or its extension. For example, accepting
that ‘2’ is an object, could | say, Julius Caesar’** is 2, or 2 is a model for
Julius Caesar? The answer is no. Why? The object 2’ is defined by its
extension, from the definition of the natural numbers two is the third natural
number and the third natural number is ‘2’. It is possible to say that Julius
Caesar is the third person in a particular order, but that is not the property
that defines Julius Caesar.**> Chaos, however, is defined as to be the very
firs that came into being, and is something came into being as the very
first is Chaos, what means that its ontology depends on that property, that

is the same property that defines the empty set or zero.

But, the fact that Chaos is a logical entity does not mean that
reveals or projects into the physical world. This is the case of all
mathematical objects. For example, a squared pyramid, obtained by
connecting its base (the square) to an apex, is a mathematical object
similar the to the Egyptians pyramids. In that sense, the Egyptian

pyramids are models of the mathematical pyramid and vice-versa. But

32% The example of Julius Caesar as an object to be compared with number ‘2 is taken from Frege,

Die Grundlagen der Arithmeti, section 56.
323 Cf. Shapiro, Philosophy of Mathematics , 77-91.
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things could be more complex, suppose that | have a fourth-dimensional
sphere,**® because we live in a three-dimensional world, | cannot see a
fourth-dimensional sphere, but if | project the sphere respect to an axis |
will get a three dimensional sphere, that | can see. It means that, even
though | cannot see the fourth-dimensional sphere, | can see a projection
of that sphere into the physical world. That explains the glimpse of Chaos
in Th. 700, where Chaos is affected by heat.””” Observe that considering
Chaos, Gaia and Ouranos in ‘the beginning’, and Chaos modelled by ‘0’, it

is perfectly consistent with that view:

Chaos U Gaia U Ouranos = Gaia U Ouranos,

because Chaos is the empty set. That will make of Chaos the border
between Gaia and Ouranos. Observe that that border is like the horizon, it

seems not to have physical reality.

Therefore, is a logical entity that Hesiod needs to complete his
cosmogony. It seems that the need for non-divine, non-created entity was
required in Hesiod’s cosmogony. Chaos is a pure abstraction; it is

atemporal and has no realization in the physical world. ~ According to

326 A fourth-dimensional sphere has as standard equation x* + y* + z* + w” =1.

327 Vianello de Corrdova says that verses 700-10 seem to be odd in terms of their location and she
identifies some linguistic problems: see her commentary in her edition and translation of Hesiod's
Theogony, p. CCLXIIIL. West also finds problems in this passage: West, Hesiod’s Theogony, 352-
5.

125



Wright, the concept of pure abstraction is not reached in Greek thought

until Plato in the Timaeus, where he talks about atemporality. ***

We accepted that a model for Hesiodic Chaos is the number zero or
the empty set. Hesiodic Chaos is an object as abstract as the number
zero, without forget that it could have a physical realization as a dark
place, as a border between Gaia and Ouranos in the horizon or showing
itself as located in the upper-world or in the netherworld. The fact that we
were able to show that Hesiod reached a degree of pure abstraction is in
itself relevant; however, a very interesting consequence is that the seed of
the number zero, seems to be present in this cosmogony. In addition to
the existence of an entity like Chaos, we add the idea of structuring the
cosmogonic entities as in Pherekydes.®’ By using the formal sequence of
natural numbers, we can speculate about the possibility that Hesiod was
able to picture the existence of zero itself. | am not saying that Hesiod had
a symbol to represent zero, or that zero was a number, but he put
something that he called Chaos before other primeval entities in a strict
order, and that object called Chaos has no physical representation, is
atemporal, and is not eternal, because it had an origin and a function to
supply the logical need for a very first object. | will not enter into details
about the history of the number zero, but the idea of nothing, that is behind

the idea of Chaos appears in Greek thought in Parmenides and Zeno of

328
329

Wright, Cosmology in Antiquity, 139.
Pherekydes fragment 14, Schibli’s numbering.
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Elea.®?

Before we take a more formal approach, let us think in a very intuitive
way as to what a set is. It is a collection of objects that ultimately have a
common property. This idea of set could be used in an intuitive way, and
should be enough for our construction of natural numbers, particularly to

analyse the empty set.

‘The empty set, symbolized by O, is the set which elements x have

the property x#x’

Let us prove that the set @ is empty, i.e., it has no elements.
Suppose that there is an element x belonging to &. Then x#x, which is a
contradiction, because any object is always equal to itself. Therefore, there
is no element belonging to @. This is the equivalent of saying that O is
empty. Once we have the empty set defined, we can define another set
which contains the empty set as element. As | have at least one defined
object, what happens if | say that there is a set whose name is ‘1’, and it is

defined as follows:

‘The 1 is the set whose element is G.’

We now know how to follow on from this. Let us call 2 the set whose
elements are @ and 1. Then 3 is the set whose elements are &, 1 and 2.

By convention, @ is also called 0.

330 Cf. Chapter 4 of this dissertation.

127



In this way we have a succession of sets (traditionally called natural

numbers):

1={0}
2={0, 1}
3={0,1,2}

4={0,1,2,3}

n={0,1,2,3,...,0i+1, ..., n-1}

It is necessary to make clear that empty space is not the same as an
empty object, and an empty object is not the same as an empty set. The

empty set is empty logically; it is not a vessel that has nothing inside.*”’

The first part has importance of it own. In fact what we will prove is
that O is unique, which means that there are no other sets with the same
properties of 0. The proof goes as follows: suppose there is a natural
number a, such that if x belongs to a, then x belongs to 0. If x belongs to
0, it means that x#x (this is the property that defines 0); but there is no

element x with that property; then a=0. For the second part, we use

3Lt e.g., Algra, Concepts of Space in Greek Thought, 38-70.
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reductio ad absurdum to prove that any a is greater than 0. Suppose that
a is less than 0. Then there is an element x belonging to 0 that does not
belong to x. But 0 is the empty set; then, there is no such element. This is
a contradiction that comes from the supposition that x is lesser than 0,

completing the argument by reductio ad absurdum.

t**? shows that the

The analogy between Chaos and the empty se
existence of an entity with properties like Chaos is perfectly reasonable
and logically admissible. It is natural to question, why it is necessary to
show that Chaos exist. The main problem to determine the existence of
Chaos is the mythopoetic language of Hesiod. In fact, due to it, he has
been denied the possibility to consider his work as containing
philosophical thought. Other problems about Chaos, are related to the
difficulty to trace the etymology of the word, with a huge degree of
plausibility. For a scholar accepting those axioms, it could be possible to
conclude that Chaos is a mythical entity, another god or the gap between
Gaia and Ouranos after their separation. Then, | need to be sure that | am
contrasted with an object that is not an unicorn. A way to do that is to
show a model. Of course, | should repeat again, that the existence of
Chaos does not need to be of the same kind as Gaia or Ouranos. It has

an existence equivalent to the existence of the natural numbers in the

Fregian theory of the arithmetic. It is also clear that to propose the

332 We have constructed an object that is in fact the very first to come into existence, like the

Hesiodic Chaos. When in science we construct a model, the main purpose is to use its predictive
properties after determining how mimetic the model is with the object.
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existence of Chaos, the author of the Theogony had in mind a problem to
be solved: how to start an atheistic cosmogony? Three centuries later
Aristotle would address a similar problem, proposing as a solution the

3 | do not know whether Hesiod had a

existence of a motus immobilis.*
clear intellectual process to reach this conclusion, but certainly he had the

insight that an entity like Chaos was necessary in his cosmogony.

It seems that Chaos is a non-spatial and atemporal object, in which
case, all the characteristics we can see from it are like projections into our
world. When it is projected into our three-dimensional world we can see a
gloomy place, where the Titans live, and when there was no time, ‘in the
beginning’, perhaps when the god was not named and moira was not his

wisdom, Chaos came into being protista.

The coming into being of Hesiodic Chaos is described by a verb
that | would say is cosmogonic: ylyvopai. It is worth dedicating some time
to analysing the semantics of some verbal forms of this verb as they
appear in Hesiod’s Theogony. This analysis will provide us with another
perspective for looking into Chaos and obtaining more information about
the intentions of Hesiod in addressing problems related to the origin of the
cosmos. Finally, | need to observe that 0 is a model for Chaos, but it is a
different kind of model that 1 or 2 are for Gaia and Ouranos. Observe that
Gaia and Ouranos have a pure physical existence, which is not the case of

the natural numbers 1 and 2, still, they share the order of coming into

333 Mainly discussed in books V and VI of Aristotle’s Physics.
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being. Gaia and Ouranos have other properties that are not properties of

1 and 2, therefore they cannot be the same entities.

2.3. Time, Eternity and Temporality: A Semantic

Interpretation.

After Chaos comes to be, it seems that time as a temporal category
appears. What happened ‘before’ or ‘at the moment when the process
took place’? Is the temporal characteristic of Chaos eternity or
atemporality? The truth is that talking about time and eternity is not
simple. Those notions appear clearly in Greek thought in a process that
starts with Phrekydes of Syros, passing through Plato, Aristotle, the Stoics
and St Agustin, and continues through the whole mediaeval period arriving
at Kant’s and Hegel’s philosophical systems, having a well-known role in
Einstein’s and Hawkins’ theories in the late twentieth century. Here  we
are concerned with the notion of eternity and atemporality. The notion of
eternity is associated in ancient Greek with terms such as aiwviog and
did10g. As llaria Rameli and David Konstan say, ‘Neither word, as it
happens, is to be found in the Homeric epics or in the major poems of
Hesiod (Theogony and Works and Days), although the noun aion from

which aidnios derives, is very common, mainly in the sense of a “life” or
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“lifetime”. >

| am concerned with another kind of question about time and
atemporality. First, let us note that the word xpovog is used in Greek
literature, to the extent of our knowledge, by Pherekydes of Syros, who is
certainly later than Hesiod. Also it does not appear in the Derveni
Papyrus. The first time we find it is in the following fragment of

Pherekydes of Syros:

DependNo 8¢ TVpog ZAavta pgv eivor del xai Xpovov ol X0oviov
TOO TEELD TEMTAS AQYAS, TNV Wag dnul Teod TV duolv, ®al Tdg d1U0
pETA TV piov, Tov 8¢ Xpovov mowfjoal €éx Tod yovou €outol mho
#ol vedpa ol VdwE, TV TEWARV, olpar, oy Tod vontod, & v
&v mévie puyolc > dMENUEVWY oMY EAANV YEVERW OCUOTRAVOL
Bedv, TNV mEVTEPLYOV nAAOVUEVNV, TOUTOV Of {omg eimely,

nevténoopov.>®

Pherekydes of Syros said that Zas always existed and Chronos
and Chthonie, the three first principles, the one | say before the
two, and the two after the one, and that Chronos made from his
own seed fire and air and water, the threefold nature, | suppose, of
the intelligible, from which after they were distributed in five nooks
arose another numerous generation of gods, called the five-nook,

and this is probably the same as to say the five-cosmos.>’

334 Rameli and Konstan, ‘Terms for Eternity', 1-4.

335 About this word we come back later in this chapter.
3¢ Damascius, De principiis, 321, 2-9 (Edited by Ruelle).
37 Translation mine.
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This idea of time is characterized by Pherekydes as follows:

*Time is a Demiurgic principle.

*Time exists alel (since ever, infinitely into the past).

*Time is a cosmogonic ordering principle.
According to Probus, referring to Vergil's Bucolica, 65,

...consentit et Pherecydes sed diversa adfert elementa:
ZAva inquit kal X66va kai Kpoévov, ignem ac terram et tempus
significans, et esse aithera qui regat, terram quae regatur, tempus

in quo universa pars moderetur.**®

Pherekydes also agrees but brings forward diverse elements: Zen,
he says, and Chthon and Kronos, signifying fire and earth and
time, and that it is the aither which rules, the earth which is ruled,

and time in which the regions taken together are governed.*”

Neither in Alkman’s cosmogonic fragment, nor in Hesiod's
Theogony we can find evidence of a philosophical concept of time. It is

clear that a concept of time** for use in working the land or navigation by

338 In Vergilii Bucolica 6. 31 (p. 343 Hagen) (A9 Shibli).
339 Translation mine.
340 Cf. Wright, Cosmology in Antiquity, 126-144.

133



sea was well known, examples of which can be found in the many pieces

of advice given in the Works and Days.*"'

Another way to analyse the
concept of time in a particular author is looking into the way the auhor uses
a specific tense. For exemple, the use of a particular tense in Hesiod's
Theogony, based on certain evidence from Indo-European linguistics and
analysis of another possible semantics for the verb yiyvouai, put us onto
the track for another meaning of the epic aorist, suggesting the idea that it
is a tense used to talk about atemporality. If an author uses in a concient
way a particular verbal form, meaning atemporality, then, | can conclude
that that author has, at least, an insight of the concept of atemporality.
First we need to justify from the point of view of the linguistics about the
possibility of an stative meaning for the particular tense called ‘epic aorist’.

it is well

As noted by Adrados,*** Duhoux’* and Sanchez-Ruipérez,
known that in archaic Greek the past form of some verbs is not marked by
the augment and sometimes an imperfective past tense could have a
present meaning as in Thucydides Il 13, 7. This phenomenon forms part
of the evolution of the Indo-European verb, as Adrados has shown.>* New
studies on the Hittite language have shed some light on this matter.’*

This problem reveals how difficult it is to determine the structure of

temporal opposition present-preterite.

3! particularly from Op. 383 to the end.

2 Adrados, F. Rodriguez; Evolucién y estructura del verbo indoeuropeo, 105-114.

343 Duhoux, Le verb grec ancien, 2000, 390-5.

3% Sanchez Ruipérez, Estructura del sistema de aspectos y tiempos del verbo griego antiguo, 149
ff.

35 Adrados, Evolucién y estructura del verbo indoeuropeo, 534.

346 Jasanofft, Hittite and the Indo-European Verb, 91 ff.
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We want to explore answers to the question of whether the lack of
the augment in the aorist epic yéveto could indicate that the verb is in a
tense other than the preterite. We will investigate the semantics of past
verbal forms of the verb yiyvoual as used in archaic Greek literature,

particularly in epic literature.

Before we begin the investigation, let us make a short excursus

about the problem of time and tense.

2.4. Time and Tense*

The fist thing is to define what it is called tense in the grammatical
context. It is relevant to distinguish tense from time and to keep in mind
that tense is one of the implicit categories that define a verbal structure.
Let us consider a logic with temporal operators.’* Let L be a language, va

verb and a an action. Any action a happens in a time ;. Let s be a

347 . . . . . .
The purpose of this section is to remember some basic grammatical concepts and some basic

oPerators used in Temporal Logic.

38 A “logic’ is defined by a set of constants, variables and logical symbols, plus a set of rules that
tell us what a well-formed formula is. We can define also a truth-value function as that which
connects a truth value to each formula, which in the case of a two-valued logic are ‘true’ and
‘false’. It means that, for a two-valued logic, any sentence has a truth value, true or false. We can
consider certain constants which, when added to the formulae, change their truth value. These
constants are called operators.
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sentence® of the language L. The tense T of a verb v in a sentence s is

defined as:
T=t—-1

in which case s = s (T), because the sentence s depends on T as a
parameter. Because T is a real number, it could be positive, negative or

Zero.

If T=0, we say that the tense of the sentence is the present. When
T < 0, we say that the tense is preterite and when T > 0, we say that the

tense is future.

We can define the tense as an operator over a sentence. Let us
call Pres the operator that affirms that a sentence s is in the present tense,
Pret an operator that tells us that a sentence is in the preterite tense and

Fut when the sentence is in future, in logical symbology:
e Pret (s) ifandonlyif T<O.
* Pres(s) ifandonlyif T=0.
e Fut (s) ifandonlyif T>0.

Let us consider the sentence ‘| write a thesis’. Let us consider the

application of the operators defined above, then,

39 A formula is a well-formed sentence of a logic. 'Well-formed' means that it follows the rules
that define a formula of that logic.
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o Pret(l write a thesis) = ‘| wrote a thesis’.
o Pres (I write a thesis) = ‘I write a thesis’.

o Fut (I write a thesis) = ‘l will write a thesis’.

The presentation of tenses as operators is borrowed from Tense

Logic, a branch of logic developed, among others, by Prior*® and

351 352

Bethem.”” We accept here the concept of truth of Tarski’™*, which is
commonly used in logic. According to him, the sentence ‘the snow is
white’ is true, if and only if, the snow is white. Following this idea the
sentence ‘I wrote a thesis’, represented as Pret (| write a thesis) is true, if
and only if, there is a time {, before the sentence is pronounced, at which ‘|
write a thesis’. Of course this indefinite semantics based on Tarski’s
definition of truth could not be adequate in natural languages.’” In
general, when | think about ‘| wrote a thesis’, | am thinking about an action
to which | can associate the action of writing a thesis, e.g., | am thinking of

the time when | wrote the thesis after | finished a research period. It is not

an abstract or logical past. However, when Chaos came into being in

350
3

Prior, Past, Present and Future , 1-4.

>! van Benthem, The Logic of Time, Xvii-xix.

352 Tarski, "The Concept of Truth in Formalized Languages', 469-80.

333 When the study of logic includes tense as an operator, we call it tense logic. Tense logic has
expanded itself and developed as exigency for artificial intelligence, isolated sentences without
context. More recent work on tense has also focused on tense in context. See for example, Ludlow,
Semantics, Tense and Time, 55-7.
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Hesiod’s cosmogony, there was no other action before; but it is a logical

past, and moreover it is a tense where t is indefinite or does not exist:
(T<0)&(T=0)&(T >0).**
| will say that a verb v is in the stative tense if an only if

(T<0)&(T=0)& (T >0).

2.5. Greek and Indo-European Verbs®>*

The paradigmatic atemporality in a verb could be interpreted in
semantic or syntactic terms. A verb could represent an atemporal tense
according to its own structure or regarding its interpretation in a specific
text. The stative tense represents a non-changing state. At first sight it
looks like a contradiction. However, we will see how this can fit into our

model for Chaos.

The stative is a voice that desapeared very early from the Indo-
European language, but assumed to be part of the verbal system of Proto-
Indo-European. Jasanoff argues that in the Proto-Indo-European the

ancestor of the perfect had a stative meaning, representing at the same

354
355

The timelessness tense is used if an action occurs in past, present and future.

This section and the next one are based on my paper given at the Actas del Cuarto Coloquio
Internacional: de Grecia a la Modernidad (La Plata) and published in CD-ROM. See de Freitas,
‘An Injunctive form in Greek’.
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time present and past.**® He bases his argument on his analysis of the
aorists of the hye-conjugation in Hittite. According to Jasanoff the
existence of the stative as a voice forming part of the Proto-Indo-European
verbal system is supposed to disappear very early, who also argues that
the verbal form of perfect in the Proto-Indo-European system, was a tense
with a double semantic value, past and present, stative meaning. *’ A
natural question arises about the aorist. Has had the aorist tense a ‘form’
with a stative semantics? The answer could be found if we dig into the
Hittite verbal system, particularly into the hi-verbs and compare then to the
hoe-conjugation. Jasanoff says:

‘The only branch of the family with a significant attestation of root

aorists is Greek. Here, to judge from the case of Aékto < logh-

/legh- and évyéveto < gonh- / genh- there was complete

medialization of the stative-intransitive paradigm’®*®

In fact, following, that affirmation we can conclude that the hse-
conjugation shows presents and imperfects tenses derived from
protomiddles that will preserve a stative semantics. But, when we say that
a verb carries present or past stative meaning, we are saying that it has an

atemporal semantics.

336 Jasanoff, o.c., 91 ff.
357 Jasanoff, o.c., 91 ff.
3% Ib. p.168.
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359 360

On the other hand, Kiparsky™” and Rix™™ proposed that remains of
the Greek injunctive are found in parts of the imperative system and the
use in narrative of unaugmented preterites. West*®' has added that they
are vestiges of injunctive forms in Greek, using present stems in
describing atemporally situated activities of gods or other supernatural
beings, showing an old hymnic tradition in the |IE languages. My proposal

is that the 'epic aorist' has a stative semantic and it is another vestige of

injunctive form.

2.6. Hesiod and the Epic Aorist of the Verb

ylyvopai.

The only instances of the unaugmented aorist of yilyvopuat in
Hesiod's works appear in the passage Th. 104-39 (lines 115, 116 and 137)

and in Th. 199:

€€ Aoy, »al elmaf', 6 TL TIEATOV YEVET' QVTOV.

1 TOL P&V M MTLoTO. XAOoC YEVET', A hTOQ EmeLtal

3%9 Kiparsky, ‘Tense and mood..." , 39-41.

360 Rix, Historische Grammatik des Griechischen, 228 ff.
381 West, 'An Unrecognized Injunctive Usage in Greek', 135-8.

140



Tal' evphotepvog, mavtav £dog dodparic aiel’™

tovg 8¢ uED' omhotatog yévero Koovog ayrvlountng,

dewvotarog maldwv: 0alepodv &' fixOnoe Tonfo.**

Kumpoyevéa 8', 6TL yévro modvrhiote évi Komop ®

Why is Hesiod using this unaugmented aorist, yéveto alongside
other augmented forms of the verb yiyvoupai? It is clear that due to
metrical reasons the verb is presented in its unaugmented form. However,
| propose, based on the evidence from Indo-European linguistics and other
archaic cosmogonies from non-Indo-European languages, that its

semantic value is stative and formally is an injuctive form in Archaic Greek.

As an example of cosmogonies outside the Indo-European scope
where a stative is used, we can mention the first nine lines of the Enima

Elis,*® which transliterate as follows:

1. e-n0-ma e-li$ la na-bu-U $4-ma-m

382 7. 115-7 (Edited by Most).
383 Th. 137-8 (Edited by Most).
3%% Th. 199 (Edited by Most).
65 Translation and transliteration from the cuneiform text from Lambert mine. I used as a base
for my English translation Speiser ‘Akkadian Myths and Epics’.
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when on high heaven was not named
2. Sap-li§ am-ma-tus Su-ma la zak-rat

below earth was not called by a name
3. ABZU-ma re$-tu-u za-ru-Su-um
primordial Apsq, their progenitor
4. mu-um-mu ti-amat mu-al-li-da-at gim-ri-Sa-um
creatress (bearer of) Ti'amat bearer of them all.
5. AMES_&0-nu i&-te-nis i-hi-qu-t-ma
They mixed their waters together.
6. gi-pa-ra la ki-is-su-ru su-sa-a la Se-'u-u
Meadow land was not bound together,
canebrakes were not to be found.
7. e-nu-ma DINGIR.DINGIR la wa-pum Su-pu-U ma-na-na.
when none of the gods were made visible
8. Su-ma la zuk-ku-ru Si-ma-tu la Si-i-mu
they were not called by name, destinies were not decreed.
9. ib-ba-nu-0-ma DINGIR.DINGIR qgé-reb-Su-um

the gods were created in their midst.



In lines 1 to 4 and 6 to 8, the verbs used are in a stative form. Line 5
and 9 use the preterite. The verb zakaru(m) means 'to name' or 'to speak’,
and the verb nabdm, in Old Akkadian, to call' or 'to invoke'. Those verbs
are in a stative form and in the context of Babylonian theology, they mean
'call-into-being'. Thus, they are 'cosmogonic' verbs as yiyvopal is in
Hesiod. But these forms, again, as in Hesiod's Theogony are used

alongside preterite forms.

In Hebrew, Qal-Perfect stems appear in the myth of creation in
Genesis, e.g., when God creates the luminaries,**® the verbs used are in
the stative. Stative forms in Akkadian and Hebrew have disappeared
having been absorbed into preterite forms. The Akkadian stative functions

as a verbal adjective.

The stative makes no reference to time. It simply expresses the
existence of the state (damigq, 'it is good'); coming into the state at some
point in time (inchoative/ingressive) is expressed by the present/future or
preterite. In intransitive action verbs, the function of the stative becomes
blurred; it often expresses an action that was going on or a state that
existed when some other action took place or an action that took place
over a certain period of time (often translated by a past or present

progressive tense).

3% Joiion, Paul and T. Muraoka , 4 grammar of biblical Hebrew, 42.
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Within Indo-European languages we have injunctive forms in
Vedic,*’” in Greek and in Latin. The biblical sentence Fiat lux in the
vulgate has its verb in the injunctive, even though it is translated and

explained as a subjunctive with the meaning of imperative.

In Vedic, injunctive forms are very frequent, as we can see in the
Rigveda, where nearly a quarter of present stem verbs with secondary
endings’®® are augmentless.’® The following are some examples from the

Rigveda’”’:
y4j jayatha [jayathas, = ajayathas] apdrvya [...] tat prithivim aprathayah

when you were born, O incomparable one ... then you spread out the

earth

(VIII, LXXXIX, 9-10)

arcanta éke mahi sama manvata [= amanvata), téna stiryam arocayan

some, praising, conceived the great harmony, with which they caused the

sun to shine

(VIII, XXIX, 10)

3%7 See in this respect Kiparsky, 'The Vedic Injunctive', 1-12.

3% Endings or desinences consist of the signs of mood and tense and the personal ending. The
secondary endings are the mark for the past in verbal systems. They are also the mark of the
subjunctive and the optative. Cf. Adrados et al., Manual de Liniiistica Indoeuropea, 11,291-314.
See also Szemerényi, Introduction to Indo-European Linguistics, 230-337.

3%9 See for example: Hoffmann. Der Injunktiv im Veda, 55-6, 190, 260.

370 Rigveda, VIII, LXXXIX, 9-10 and VIII, XXIX, 10.
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The verb ja is presented augmentless; we would expect it to be gja.
The same happens to the verb man that in Vedic means, 'to conceive', to
offer', or to create' in idea or in thought. It is natural to think that those
verbs have a stative meaning, as they describe unique processes

occurring in an atemporal category.

Stative and injunctive forms have been used in different languages,
such as Akkadian, Greek, Hebrew and Vedic, to describe cosmogonies or

atemporal states in cosmogonic texts.

The unaugmented aorist yéveto is used in Hesiod four times to
describe processes, such as the coming-into-being of Chaos which is an
atemporal entity. Sixteen other occurrences of the verb yiyvopal are
found in Hesiod's works, including one in Scutum. The use of yéveto only
in a small number of instances suggests an intentional use of it. This
argument is reinforced by linguistic parallels in other literary texts such as,
Rigveda in the Indo-European context, the Epic of Creation in Akkadian or

the Genesis.

An idea of atemporality is not stated in Hesiod, because he has
verbal forms to express it. However, the selective way in which verbal
forms are used seems to reveal the author’s intention. It shows an aim to
present the vision of the world from the point of view of the deities. As we
have seen, the injunctive has been used in different sacred texts,
particularly related their cosmogonies. The atemporality of the gods, that
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could be eternal or not, allows them to act outside the time, therefore in
order to utter correctly actions that had happened outside of time it is
necessary to use verbal tenses with an stative semantic, like is the case of

the injunctive forms.

Coming back to the terminology we described in the previous section,

the verbal form yéveto has tense T such that

(T<0) & (T=0)&(T >0)

In other words, ontologically Chaos exists in the past, the present and
the future. That statement is in fact equivalent to an atemporality of
Chaos, which, as we saw, is the essential point of its definition. Observe
that from the way the operators Pret, Pres and Fut are defined, their
simultaneity define a contradiction, logically equivalent to the statement
x#X, which is the property that defines the empty set, showing again that

another property of Chaos identifies it with the empty set.

2.7. Chaos, Gaia and Ouranos

Accepting the use of atemporal meaning for the verbal form yéveto,
we can conclude that Chaos has the atemporal characteristic that we

predict will agree with the proposed model of an empty set.
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The set-theoretical model we proposed can also be used to model
another step of the Hesiodic cosmogony: the separation of Gaia and
Ouranos, lala &8¢ Tol TMP®TOV pEv éyeivato icov €autfi OUpavov

aotepoOeVO’.

As it is well known, the separation of earth and heaven is not
particular to Hesiod’s Theogony. It appears in many cosmogonic myths *"!,
like in the Babylonian Endma Elis,’”* where, for example, earth and sky are
not first distinguished, and nothing exists except the primeval waters.
Marduk is a hero that by the will of the gods fights against Tiamat in a
battle. After Marduk defeats and kills her, he divides her in two pieces,
which will form the earth and the sky. The sky keeps the sweet waters

and the earth the salted waters.’”

Cosmogony, understood as the establishment of order, in the sense
of equilibrium, is opposed to indeterminateness. Usually the constituent
elements, cosmic order and disorder, are personified by gods. In the
Babylonian cosmogony, Marduk and his companions represent the force
of order that has to triumph against the force of disorder represented by
Tiamat and her companions. This story is parallel to Zeus and the Titans

in Hesiod's Theogony, as has been noted by many scholars.””

What the cosmogonies try to solve is the problems of the origins, and

371 Cf. n. 206 in this Chapter.

32 Enfima —Elis, Lambert-Parker.

373 See next section about the hesiodic Gaia.

34 Cf. e.g., West, The East Face of Helicon, 282.
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they also attempt to explain the continuum between the origins and the
state of the cosmos as we can understand it at some point in history, that
explanation could be linked to the gods and their stories, which make part
of the traditionally called mythic thought. Mythic thought expects a divine
presence in the whole cosmos, since the gods constitute the very structure
of the cosmos. However, in Hesiod, the spine and order of the universe
seems to be another element, with a metaphysical character, such as

justice and moira, and a primordial non-divine entity called Chaos.

In the main cosmogonic myths there exists a process of
differentiation from an initial state, where a main being is present in a
passive or active way. But, what does it mean to differentiate a whole?
This is exactly the problem solved by Hesiod with Chaos, but solved by
other cosmogonists with the use of theistic cosmogony. The reason for
this is because in order to differentiate a whole, we need to use implicitely
the idea of absolute complement, that as we know will lead us to a

paradox.

Mircea Eliade has remarked on the prime importance of the
cosmogonic myths, that 'La cosmogonie sert de modéle exemplaire a toute
‘création’, & toute espéce de "faire".”” In other words, a cosmogony fixes

the understanding of the cosmos for the author. Based on this view, we

can be sure that the divinities in Hesiod’s theogony and cosmogony are

375 Eliade, Le Sacré et le Profane, 71.
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rhetorical elements in his discourse. | am not saying that cosmic forces,
as capabilities of divinities, or even divinities themselves, are not present
in Hesiod’s works. They are, and in general the ways those cosmic forces
link to each other are outlined in the cosmogony, the cosmic cycles, and

the structure of the cosmos.

In the book of Genesis, too (in a creation myth based upon a
common Near-Eastern tradition to which the Endma Elis belongs),376 the
earth is at first 'without form and void; and darkness was upon the face of
the waters.' But God 'divided the waters which were below the firmament
from the waters which were above the firmament' to create heaven and
earth. There is a common point to note that in the beginning there was no
distinction between heaven and earth: they were 'one'. Let us now see

what Hesiod says about that point.

2.8. Who is Hesiod’s Gaia?

Gaia is the first goddess and she is associated with otherness. We
should point out that after Gaia came into being, Ouranos came into being
from Gaia. Gaia shows otherness, breaks the initial unity, and will help

Zeus to restore it. She has a very important prophetic role throughout the

376 Heidel, The Babylonian Genesis, 1-60.
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Theogony. Prophecy is also associated with atemporality. The prophet is
temporal, but his/her mind which joins all the events of history together is
atemporal. To be a prophet is to know the past, the present and the
future. Gaia as a primeval deity is a prophet and she came into being after

Chaos, the atemporal entity.

Gaia is the keeper of Zeus's powerful weapons, thunder, the
thunderbolt and lightning. When Zeus freed the brothers of his father, they
gave him ‘[the weapons that] were hidden by Gaia in her innermost

1377

arts®”’, 10 moiv 8¢ mehdon Caia xexet0e,’’® and ‘he rules over mortals
0 on

»7 1oic miouvoc Bvnroiol kal dBavatoloty dvaooet.”®

and immortals
However, Gaia not only protects Zeus’ weapons, she also hides him in
Crete when he is a child, to be nourished and to grow up safely.’®" On the
other hand, Gaia is mother of Typhoeus, who was born from her and

Tartarus.*®?

That monster, one of the most terrible represented in the
Theogony, is defeated by Zeus with his weapons, thunder, the thunderbolt
and lightning. After this battle Zeus is recognized as the king of men and

gods. Furthermore, Gaia prophecied that Zeus would rule over mortals

and immortals; as soon as the Titanomachy finishes, they urge Zeus to

377 Th. 505, (Translation mine).

378 Th. 505 (Edited by Most).

37 Th. 506 (Translation mine).

%0 7h. 506 (Edited by Most).

B 10v pév ol €8¢éEato Tala merddpn Kprtn v e0peln tpopépev &utarrépeval te (Th. 479-80,
Edited by Most).

32 0dtdp Enel Tutfvog &n' 00pavod EEéhacey Zele, Omidtatov téke molda Topwéa ala
nelpn Topt&pov &v phOtnTL S1& ypucény Aepodity (Th. 820-2, Edited by Most).
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take his place and fulfil Gaia’s prophecy.’®” Also, Gaia, together with

Ouranos, prophesises to Zeus that one of his children will usurp his throne,
and that child will be clever and wise. For that reason, when Zeus married

Metis, he swallowed her to avoid the prophecy, but precisely from this

384

process Athena was born.”™ We can read in the Theogony:

TEMTNV pev xoLMy Yhavromda Totrtoyévelay,
ioov Eyovoav matol pévog %ol émipoova fovAtv,
avtap Emert’ doa matda Be®v faciiia nol dvoomv
Auellev TéEeo0ar, UmépPLov Ntog Exovrar

AAN doa v Zevg mpdobev enyv éondtheto vnoiv,

e ol oVPEGoTALTO Bd AYaBOV Te ROROV TE. P

In line 900, the verb ocupdpdooaito is Chryssippus’ reading,

387

according to West®®, followed by Vianello®’, but contrary to Evelyn-

White** is essential to the interpretation of the function of Metis and Zeus.

Following west edition, and Vianello®®

, if we read ©g ol ppacoatto, then
Zeus’ will is related to what is evil and what is good, and as consequence

his ability to deliver justice, is totally dependent on Metis’ will, therefore

3% Th. 881-5 (Edited by Most).

3% Th. 885-94 (Edited by Most).

385 Th. 885-900 (Edited by Most)

...first the maiden bright-eyed Tritogeneia, equal to her father in strength and in wise
understanding; but afterwards she was to bear a son of overbearing spirit king of gods and men.
But Zeus put her into his own belly first, that the goddess might devise with him both good and
evil. (Evelyn-White translation).

3% West, Hesiod's Theogony, 405.

387 Vianello, Theogonia, 287.

3% Th. 900 (Edited by Evelyn-White).

389 Vianello, Teogonia, 287.
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Zeus will be like a puppet. If we read ©g ol cupppdooatto, it implies to
devise with him, what makes more sense, Metis will help Zeus. Also, the
use of the verb that is in optative is also in middle voice, what is more
adequate to an action that affects both, Zeus and Metis. Finally we can
see that the act of swallowing ends in a real fusion. All this agrees with our
discussion on Metis and Zeus in the Derveni Papyrus, in the

correspondent section of Chapter 3.

Coming back to Gaia as prophetic adviser of Zeus, as a primeval
deity, Gaia is venerated as mother of all the gods. She is the one from
whom most immortals have descended. Gaia is the goddess who tells with
her prophecies the stories of the immortals, including the Titanomachy and

the victory of the Titans and the consequences.

aild opeag Koovidng te nai dBdvartol Beoi drhot,

olg téxev Nropog Pein Koodvou év ot

Taing poadpooitviow avipyayov &g ddog avtig:adT) yéo opv
dmavta dinverémg notélete,

oLV xelvolg vixny te ®ol dyhaov ebyog dpéobar.

Therefore, Gaia is for Hesiod a primeval and prophetic deity who
plays a central role in the process of Zeus’ becoming the ruler of the gods.

This account of Gaia as a primeval deity agree with that of Pherekydes of

39 Th. 624-8 (Edited by Most).

‘These did the offspring of Cronos as well as the other immortal Gods whom Rhea the well-coiffed
bore in conjunction with Cronos Bring up again again into daylight at the advisement of Earth, for
She explained everything throughly to them, how with the help of Uranus' sons they would win
bright victory such as they prayed for.’

(Translated by Hine).
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Syros, according to Diogenes Laertios, I. 119 (DK 7B1):

omhCeton 68 tod Zhpov 16 te PPMov & cuvéypadev, ov 1) Aoyl
'Zag pev ol Xeovog noav del xol XOovin: X6Oovin 8¢ dvopa

éyéveto I'fy, €meldn) avtf) Zog yhv yéoog ddot'.

The book preserved from the man from Syros, which he wrote, has
its beginning like this: ‘Zas and Chronos always were and

Chthonie; and Chthonie became named Ge when Zas gives her

the earth as gift of honour’. 391

It is interesting that for Pherekydes of Syros, Chthonie will be named
Ge; this supposes a previous stage when Chthonie was not named. In the
Endma Elis we are told that there was a time in which earth was not
named, which is also very close to the Hebrew tradition, where the power
of the word is the efficient cause of the creation. Time is a primeval deity
in Pherekydes, but it is absent from Hesiod’s cosmogony. As we said
before, time as an entity and as an abstract concept seems to appear for

the first time in Pherekydes.

Coming back to Gaia, another function of Gaia as primeval deity in
Hesiod is to be the first in the cosmogony to show otherness, as we can
read in the Theogony:

TCato 8¢ ToL TEMTOV pev Eyelvato ooV €T

OvEaVOV GoTeQdEVO”

391 Pherekydes fr. 14, in Schibli numeration (DK Edition and translation mine).
392 Th. 126-7 (Edited by Most).
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And Gaia first bore starry Ouranos, equal to herself ***

Before we continue, it is necessary to explain what | mean by
‘otherness’. Otherness stands for several concepts. The meaning of
otherness refers to the relationship between a being and what is not that
being. The difference in concept will depend on how ‘other’ is defined.
This concept of ‘other’ originates itself from the concept of ‘inner other’ of a
person responding to ‘what | am not’. Using set-theory terminology, ‘inner
other’ is the minimum extension that the concept can have, and could be
defined as the other that does not need space to be. That is the case with
the Freudian structure of the human psyche, id, ego and super-ego, or the
three states of the ego for the Transactional Analysis (TA) of Eric Berne,
child, adult and parent, or the three persons of the Holy Trinity.*®* This
could be understood as alterity, in the sense of different social beings. |
will explore first of all the minimal extension of otherness, the inner
otherness. There are two distinguishable stages®”” of Ouranos’ coming-
into-being. First Gaia bore Ouranos and for this reason Ouranos came
into being. This single action with double effect is depicted in the Greek
system by the aorist indicative middle €yeivato, called causal aorist. It is
clear that there was no necessity of space in the act of coming-into-being

of Ouranos, because Gaia immediately realizes that Ouranos is equal to

393
394

Italics are mine. Translation mine.

The Trinity dogma that is part of the creed of most Christian Churches accepts that God has
three persons in one nature.

3% It is useful to remember that those stages, first or second, do not mean a temporal sequence, but
a logical sequence.
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herself.**® The second step is when Ouranos covers her and serves as
abode forever to the blessed gods: T'aia 8¢ toL mp®TOV pEV éyeivato loov
¢autf) Ovpavov Aotepdevl', tvo v megl mavto xrohvmrol, Ode' &y

7 In that act of covering her, the

noxdoeoot Beoic #dog dodares aiel.*
otherness is again present, but it is not an inner otherness, but now is a
social otherness: Ouranos is different from Gaia, he is not she. From this
moment of realization of the otherness, the theogony, i.e., the birth of the
gods, other than the primeval deities and forces, starts. Other gods are
created, Gaia recognizes the other, but now as a social other. The

importance of this step of the cosmogony is that, without the recognition of

the other, it is not possible to complete the cosmos.

Coming back to our mathematical model, Gaia could be identified
with the number 1; ‘she is defined’ from Chaos, but still there is no other. |f
Gaia has associated with the number 1, then Ouranos, who came into
being from Gaia, should be identified with the number 2. Thus we have 0,
that is the very first in the succession of natural numbers and which we
have related to Chaos, 1 that is the unity represented by Gaia, and 2 which
represents multiplicity; we can continue the construction of the subsequent
natural numbers, like in the Theogony, where the existence of Chaos, Gaia
and Ouranos allows the procreation and multiplicity of the gods. Gaia, like

1, represents unity; that unity is broken when Ouranos is called into

3% Observe that that observation is supported by the fragment from the Euripides’ Melanippe

Sophé, where we can read that O0pavég 1€ yaio T'H popen| pio.
37 Th. 126-8 (Edited by Most), for a translation cf. n. 20.
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existence, like when 2 is defined from 1 and 0. Another point is that as
Gaia represents unity, Chaos represents non-unity, and non-unity does not

mean multiplicity, but still unity is not broken with its existence.

Before ending this chapter | would like to say something about the
maximum extension of otherness. When ‘the other’ is not myself, we are
talking about the absolute complement. The absolute complement
induces a contradiction and for that reason it is not possible to have a
being that is exactly everything that | am not. This will take us to the

Russell’s paradox.**®

When | began to talk about otherness, | mentioned the case where
the ‘other’ is the absolute complement, but | did not address this idea
completely. | would also like to come back to Chaos. It is clear that we
can have that kind of otherness where the other is the absolute
complement. In addition, | should mention an attempt to give a kind of

mathematical approach to Hesiod’s thought. R. A. Prier says:

In logical terms, Chaos is the necessary polar opposite, in a
negative sense, to the positive genealogical forces of the cosmos
as Hesiod describes them. In particular it is the opposite to
Earth...an unlimited ‘other’ whose only known boundary rests

against its opposite.*”’

There is a problem in Prier’s approach. He is supposing again an

398 Cf. our discussion on previous section of this chapter.
399 . . .
Prier, ‘Archaic Structuralism’, 2.
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absolute complement, which is not logically allowed. Also, he refers to the
fact that Chaos is the ‘very first one’ as a relevant characteristic and the
use of the ‘other’ to define Gaia. His problem in defining otherness stand

on opposing Gaia and Chaos, instead of opposing Gaia and Ouranos.

Gaia conceived Tartarus asexually, who we know came into being in

a p0xog, as we can read in Th. 119, Téotod T Hepdevta puy®d ™ x0ovog
QT0Q nee AT Y §

' The word puxog appears only twice in Hesiod. The usual

evovodeinc.*
translation for this word is ‘cave’, ‘inmost place’, or ‘inner place’ and could
have a meaning parallel to the Latin penetrale. Even in the next passage it
probably refers to a cave which has the generic meaning of inner place.

The second occurrence is in Op. 520-5, where it seems to have the

meaning of an inner, almost secret, room, to guard and protect a virgin,

1] te 06wV Evroobe GiAn mopd pnTéoL pipvel
ol mw £gya idvia molvyevoov Apoditng:
€0 Te hoeooauévn Téeeva X000 xal At ehalm
yoloouévn poyin xataléEeton EvoonL oinou

Huat yewpeio, 6t dvooteog v moda Tévder.

...who stays indoors with her dear mother, unlearned as yet in the
works of golden Aphrodite, and who washes her soft body and

anoints herself with oil and lies down in an inner room within the

490 As West, Theogony, p. 195, says that uuxé is the epic form of the word as it appears, e. g., in
1l.6.152,0d. 3.263, Aphrodite, 263.

L Th. 119, (Edited by Most).

492 Op. 520-5 (Edited by Most).
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house, on a winter’s day when the boneless one gnaws its foot in

its fireless house and wretched home.**

However, it is in Pherekydes of Syros where we have the immediate
problem of determining the meaning of puUxog, which appears in its plural
form puxin. As we know, Pherekydes of Syros is considered to be a
forerunner of the pre-Socratic philosophy, but his cosmogony is also very
close in time to Hesiod’s works, the reason for which | believe that the way
to understand the meaning of the word in Hesiod could be found by

looking into Pherekydes’s fragment.

The idea of pUxog in Pherekydes seems to approach a kind of frame
or structure for the universe, like a vase* that has a certain shape and
‘liquid’ matter takes its shape when poured into it. Matter will be deposited

into such vases and, once this is done, the ‘creation’ has begun.

Chthonie is the word used by Hesiod in Th. 119 in association with
MUX0G. In a strict sense, Chthonie is the generatrix of Tartarus, not Gaia.

However, according to Pherekydes, Gaia is the name Chthonie receives

93 Op. 520-5 (Translated by Evelyn-White).

4% Could those vases be like dimensions in the sense of modern physics? Dimensions can have a
mathematical or a physical meaning. Here I am referring to physical dimensions. Traditionally a
dimension is associated with the ability of an object to move up and down, backwards and
forwards, or left and right. Those three directions are called the three-spatial dimensions. A fourth
dimension was introduced in 19™ century in order to solve some mathematical problems, and later
it became interpreted as ‘time’ in early 20™ century. Nowadays, physicists deal with ten or eleven
dimensions, based on the String Theory. According to this mathematical theory, the universe has a
certain number of dimensions (more than four), that we are unable to capture or comprehend by
the use of the senses, and therefore what we can see is a projection of an eleven-dimensional world
projected in a four-dimensional world. The literature about this matter is abundant, as it is still a
developing area for modern physics.
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when Zeus (or Zas) gives her the realm of earth. Pherekydes goes further
in his account of the primeval deities, identifying Zas, Chronos and
Chthonie with the three principles. From Chronos came fire, air and water,

but the first generation of gods are born after these elements appear.

Coming back to Pherekydes, in 65 Probus, In Vergilii Bucolica 6,

we read:

...consentit et Pherecydes sed diversa adfert elementa:
ZAva inquit kal XB6va kai Kpoévov, ignem ac terram et tempus
significans, et esse aithera qui regat, terram quae regatur, tempus

in quo universa pars moderetur.*”’

Pherekydes also agrees but brings forward diverse elements: Zen,
he says, and Chthon and Kronos, signifying fire and earth and
time, and that it is the aither which rules, the earth which is ruled,

and time in which the regions taken together are governed.*”

Time is the moderator or governor of the whole universe. This
plurality of parts could just be a reminiscence of the Hesiodic five-ages
myth. There even remains doubt about the use of the Latin word universa
and the use of the Greek word k6opog in Damascius, De principiis, 321,
2-9:

...Peenidng 8¢ O Zhplog Zdavto pgv eivar del ol Xedvov %ol
X0Boviav tag ToElg MOMOTAS AQYAS ... TOV 8¢ XQOVOV Totfjoat €% ToD

YOvou gautod mdo #ol mvedpo xal VOwo..., £E v év mévte puyoig

495 DK 31A9.
406 Tranlation mine.
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MO UEVWYV TOAAV GAANY Yevedv ovotfivalr Bedv, TNV TEVTEPVYOV

nahOVPEVIY, TOWTOV 8¢ (owe eimelv, meviéxoouov.

Pherekydes of Syros said that Zas, Chronos and Chthonie always
existed and, the three first principles, the one | say before the two,
and the two after the one, and that Chronos made from his own
seed fire and air and water, the threefold nature, | suppose, of the
intelligible, from which after they were distributed in five nooks
arose another numerous generation of gods, called de five-nook,

and this is probably the same as to say the five-cosmos.**®

We have the idea that behind the Hesiodic cosmos there is a
design, and that the cosmos of Pherekydes of Syros which has been
influenced by Hesiod also shows a design behind it. That design cannot
be understood as an intelligent plan. What | mean by ‘intelligent plan’ is
the supposition that there was a sketch of the universe before and after it
was realized. It seems to me that the plan is coming into being at the
same time that the universe comes into being; in other words, the plan is
implicit in the developing of the universe. Notice that the word
‘developing’ here is not used in the sense of improvement in time, but in

the sense of the change from one stage into another, without time.

“7DK 31A8.
498 Translation mine.
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3.1. Generalities

The aim of this chapter is to conduct an analysis of another pillar of
the Hesiodic cosmos: moira. As the concept of Chaos has been of most
relevance to the Hesiodic cosmogony, the concept of moira will also play a
role init. In this chapter, | will analyse the conception of the idea of moira
in Hesiod using all the instances of the word according to it appearance in
the Theogony and the Work and Days. As we will see, moira has been
translated as ’fate’, ‘destiny’, ‘each one lot’, etc. Those definitions provide
an idea of moira as unchangeable, permanent and fixed. We have found
that the Hesiodic cosmos is dynamic, to the point that the ‘moira’ of a
particular being can change, that is the case of Prometheus, as we will
explain later. My proposal is that we have misinterpreted the conception of
moira in the Hesiodic texts and without changing its meaning, it is
necessary to re-think its nature. Moira would continue to mean ‘fate’ but is
a fate that can change. In this sense moira is a paradigm, that should be
respected, but as paradigm it could admit different instances that are

manifestations of the will of Zeus. Prometheus was condemned for his
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crime, as described by Hesiod, Prometheus will be bound to a rock and an
eagle will eat his liver during the day. The liver will grow during night, to
re-start the process again.’”” The paradigm is that Prometheus should be
punished, but due to the will of Zeus, because Zeus wanted to honour his
son Herakles, the eagle is killed by Herakles, remaining as punishment for
Prometheus, to be bound to a rock. Also, it is Herakles’ moira to be
honoured, therefore Zeus decided to change the syntagmatic structure of
Prometheus’ moira. | am offering a model, where moira is the
paradigmatic structure or axis of the Hesiodic cosmos and the will of Zeus
is the syntagmatic axis or structure of the Hesiodic cosmos. In order to
understand the conception of moira in Hesiod | used Hesiod’s works. We
know that Hesiod had a great relevance in the Greek culture and is the
eldest cosmogony to our knowledge, reason why it is expected that other
cosmogony or theogony would be influenced by Hesiod.*'° At same time,
cosmogonies like the one described in the Derveni Papyrus or Alkman’s
cosmogonic fragment belongs to the same tradition among the Orphic
theogonies. Putting together those elements, it is expected that deities or
beings treated in one cosmogony or another would respect the same
paradigm, allowing us to understand a cosmogony by using another one,
without saying that they are extension one from the other. That is the

reason why | will include an analysis of the Derveni Papyrus and Alkman’s

499 1. 521-70 (Edited by Most).
419 K ahn, ‘Anaximander and the Origins of Greek Cosmogony’, 200.
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cosmogonic fragment. Finally | will give an answer in a diachronic way to

the question: who spins?

Let us explain in detail what means paradigmatic and
syntagmatic structures. To identify the paradigmatic and syntagmatic
structures and establish their difference is one of the most useful tools in
linguistics, semiotics and in gneral, the study of natural languages. The
difference is based on the meaning of the elements that constitute a
sentence or unit of natural language. When the changes are due to place
or position, we call them syntagmatic and when those changes refer to a

substitution we call them paradigmatic.

A syntagmatic structure refers only to the position that each
piece (a piece of information, a being, a word, etc.) plays in the structure.
For example, a sentence in English having a syntagmatic structure takes

the form:

Subject Verb Object.

A syntagma or ‘a syntagmatic unit’ is formed by elements, such as
subject, verb and object in the right position. Those elements are objects
that belong to the same linguistic category and can be compared with a

third object which value will be determined. Paradigma refers to the
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structure that should follow and that structure could be called
'Paradigmatic unit'. The structure could be ‘filled’ with different object that

can be put in place of another, which has a determined value.*"!

Every event happens in the cosmos because it is ‘part of Moira’ and
is regulated by the justice of Zeus. Limited by the justice of Zeus means
that a possible event A can occur if it is not against the justice of Zeus.

I will provide a model for Moira that reflects its concept in Hesiodic
texts, as the Hesiodic texts have influenced later Greek literature and later
cosmogonies. From those cosmogonies | have selected the one
described in the Derveni Papyrus and Alkman’s Cosmogonic Fragment,
where, after showing some of elements related to Moira that reveal
Hesiodic influence, it becomes clear that the model | have created for
Hesiod, works in those cosmogonies. The Derveni Papyrus links the
concept of Moira to the verb érukAwBw. | will trace the use of this verb
through known Greek literature and establish elements for a pattern of

change of the concept of Moira.

1 The study of syntagmatic and paradigmatic structures and analysis had a first treatment during
the Middle Ages, with the logicians such as Petrus Hispanus, John Buridan and William of
Ockham, among many others. The 20™ century saw a huge development for its use in processing
natural languages and artificial intelligence. The distinction started with Fedirnand de Sausurre in
his Cours de linguistique générale. For contemporary uses and definitions, see: Martin, English
Text, 4.
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3.2. Moira: A Brief Contemporary Approach

The scholarship related specifically to moira in the Hesiodic context
has not received as much attention as we expected. Reasons for that
could be from diverse origin. In Hesiod the presence of moira is not too
much evident as it is in Homer and in later Greek texts. This is the main
reason why | am resenting a very brief account of secondary sources on
this particular subject. For this | have chosen Cornford, Greene and
Yamagata. The main meaning of the word Moira, and cognate words such
as popog and peipopat, IE <* smor-, according to Krause, are associated

with ‘a divided portion’.*'* In Homer, as Naoko Yamagata observes, it is

sometimes identified with Aldg Boun.*"?

Cornford discusses the origin of Moira in From Religion to
Philosophy*'* after an analysis of the cosmology of Anaximander, where he
discusses the existence of religious elements in Anaximander philosophy.
For him Anaximander eliminated the gods from his thought and restored
the original reign of Moira, as we can read in this passage:

One obvious difference is that Anaximander has expurgated the

supernatural, with a boldness and completeness to which many of his

successors failed to attain. To be more precise, he has expurgated

H2 Cf. Krause, 'Die Ausdruecke fur das Schicksal bei Homer', 146-7.
“13 For an extensive analysis of the sense of moira and cognate words, mainly in Homer, see

Yamagata, Homeric Morality, 25-6.
4% Cornford, From Religion to Philosophy.
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those features and factors, the supernatural or mythical character of
which he was able to detect. He has eliminated Zeus and his fellow
Olympians, and in so doing, has struck out of his scheme of things
the objects on which the religious consciousness of his time was,
whether in name or reality, focussed. The effect, as we have seen, is
that he restores the more ancient reign of Moira. The primary order is
still said to be 'according to what is ordained’; it is still a moral order in
which Justice prevails; but the will of the personal God has
disappeared, and its place is partly taken by a natural cause, the

eternal motion.*"

This is a very important point. In any religious knowledge, there is
an unrecognised substratum for the members of this cultural group, shared
without objection, not as a creed or formal set of beliefs, but as a unique
heritage. Anaximander moved it one step back. The main problem is to
determine the concept of moira for the Greeks during Hesiod’s time.
According to Cornford’s analysis, the problem is to determine to which

heritage Moira belongs.*'®

Is Moira cognizable? How can it be defined
precisely? Alternatively, should a partial answer be accepted? Cornford
uses the analogy of translation to understand this point. When a
translation is required, the translator needs to know about the context in
which the text was written. This is an interesting position, as it suggests a

semantic interpretation of a theory. After this he offers an explanation of

Moira from a social point of view. After a long argument about the social

5 1bid, 41.
6 1bid, 46.
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origin of the cosmic structure, he arrives at the conclusion that moira is a
social construction that underlies all other cultural knowledge.
Consequently, it would rule over the gods and other cosmic forces. Even
the distribution of realms of the cosmos to different deities can be a
projection of the micro-cosmos into the macro-cosmos. Here are his final

remarks in this discussion:

At a very early stage, the whole of the visible world was parcelled
out into an ordered structure, or cosmos, reflecting, or continuous
with, the tribal microcosm, and so informed with types of
representation which are of social origin. To this fact the order of
nature owes its sacred or moral character. It is regarded as not
only necessary but right or just, because it is a projection of the
social constraint imposed by the group upon the individual, and in
that constraint 'must' and ‘ought' are identical. Such we believe to
have been the process by which Moira came to rule supreme over
the Gods, and Justice to ordain the boundaries of the elements in

Anaximander's philosophy.*!’

Cornford’s proposal reflects his own time, when the positivism of
Comte and the sociological structuralism of Levi-Strauss satisfied the
scientific mind. | agree with some of his conclusions, but some of the
arguments seem to fail in their support. For instance, a social structure is
contingent and changeable, and therefore unable to support a permanent

and apparently eternal structure, as Cornford suggests it would. For

7 Ibid, 71.
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Greene ‘Homer's world is complete’.*'® According to Greene, the Homeric
world is unchangeable and the Hesiodic world is fluid. In the Homeric
world, there are things that are not explained; moira ...preserves stubborn
inconsistencies, of Nature and Law, of Fate and Free Will, of the things
that are and the things that should be, of pessimism and courage, they are
inconsistencies naively or frankly accepted, as eternal mysteries’.*" In
contrast, Hesiod’s universe is in constant change, and the inconsistencies,
the contradictions, and even Moira should be explained. Sometimes it is
unsuccessful, but there is nevertheless an attempt to explain the universe.
For example, the past in Homer is accepted. If the Homeric poems
describe past times, it is not his function to explain the past or even its
consequences in the present; his function is rather to sing the established
order and the heroic past. Also, Greene says that the Hesiodic poems are
based on a progressive movement of history, ‘from anarchy and violence
to order, with a climax in the triumph of Zeus over the Titans and the
establishment of his reign (881-885)'. For Greene, moira has a double
origin:
We note in particular the double pedigree of Moira: first the Moipai
are described as daughters of Night, along with Moros, the Keres,
and Nemesis and other powers (Th. 211-225); they are birth-
goddesses, ’Klotho, Lachesis, and Atropos, who give men at their

birth both evil and good to have,” though they also punish the

transgressions of men and of gods (Th. 217-222). Later, in the

8 Greene, Mopa: Fate, Good and Evil in Greek Thought, 28.
7 Ibid. 9.
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new regime, the Molpai appear, along with the Horai (Eunomia

and Dike and Eirene), as the honored daughters of Zeus and

Themis, dispensing evil and good.**’

Greene casts Hesiod as a prophet. His function is to announce and
communicate the new order that would be established after the kingdom of
Zeus. The main characteristic of Zeus’ reign is justice, which is not spread
in the world, as it should be. As a prophet, he has a social sensibility, and
the Works and Days sings of justice, but also the sense of social and
personal injustices and the whole poem is, among other things, a protest
against UBpig and a plea for dikn. In general, according to Greene, the
moirai has a double meaning, on one hand as forces associated with fate
and destiny, and on the other those associated with the new kingdom of
Zeus as daughters of Zeus and Themis. On this second appearance of
moirai he proposes that these goddesses — he insists that they are a group
of goddesses®' — are associated with the distinction between good and
evil, i.e., they have a moral function. This moral function is discussed and
explained by Yamagata in her book Homeric Morality, where she
dedicates a chapter and many other sections to analysing the concept of
moira. Her purpose is to analyse the moral character of moira in Homer.

This led her to analyse the word aioa that is linked to the concept of moira.

420 11,
Ibid. 29.

21 A discussion on this point with bibliographical references can be found in Yamagata Homeric

Morality, 110, n. 9.
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She finds that the main relationship of moira with the gods, is specifically

with Zeus. She summarises four main opinions on this relationship:

At least four opinions have been proposed and reproposed (1) fate
is identical with the will of the gods or of Zeus; (2) the gods are
only the instruments of fate; (3) the gods and fate belong to two
separate spheres of religious principles, which the poet failed to
co-ordinate into a coherent system; (4) fate is only the poet's plan

or what the legend says, i.e. the plot of the poem.***

Yamagata continues her analysis of Moira by looking for its
relationship with morality. This is a natural question that arises when
dealing with subjects such as destiny or fate. She describes the objective

of her analysis:

If moira controls every event, and every step of divine and human
conduct, it is impossible to talk seriously about moral responsibility
based on the conscious control of behaviour by men or gods. In
this chapter, we examine the use of the words moira, aioa and
their cognate words, in order to see the relation between fate and

the divine and human characters of the epics.**

Giving details of different approaches to moira and aioca, she
concludes that they determine the behaviour of men and gods, and that

everyone acts according to his given portion. It is required that all

22 Ibid, 105.
23 Ibid, 105.
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elements of the cosmos receive their portion. This fate could be moral or
amoral. It is amoral in the act of birth or death, the fact of being a god or a
man, etc. It is moral in the case of the common sense to respect the
portions of others. All this prevents a disturbance in the order of the
cosmos. That cosmos is the Homeric cosmos. What will Hesiod say about

Moira? Let us start with his cosmogony.

3.3. Moira in Hesiod

As described above in Chapter 2, Hesiod’s Theogony starts with the
cosmogony followed by the theogony of the first generation of gods.

TCato 8¢ ToL IEMTOV pev Eyelvato ooV €T

Ovoavov aotedevl’, Iva uv mepl Tavto ®ahbITToL,

Yy . : .o, 424
0o &in pandgecol Beolg £€00g dodareg aiet.

After the cosmogony, the first generation of gods are born from
Gaia and Ouranos. This generation is involved in the most important
battles among the gods, the Titanomachy. The main purpose of this battle
is to establish the kingdom of Zeus. At the same time, this battle is
signalled by the prophecy that a son of Kronos will take over from him on
the throne of the eternal gods. The prophecy is fulfilled and a new era for

the gods starts with the castration of Kronos by Zeus. The next passage

2471, 126-128 (Edited by Most) for a translation cf. n. 20.
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shows a polarity between a violent deadly act, like the castration of
Ouranos*®® followed by the birth of Aphrodite from foam formed by the
drops of Ouranos’s blood and the sea. What we see is an act of violence

and strife having as a consequence the birth of the goddess of love:

Kvmgoyevéa 8, 6L yévto mohvxdiote évi Kbmoo:
Nnoe dprhopundéa, 6t undéwv €Eepadvon.

M 6" "Egog dpdotnoe xai Tpegog éometo »ahog
YEWVOUEVY TO RO TO BedV T €5 dpDAoV loDo).
tatnv 8 £E Gy fic Ty v £xeL OE Mhoyye

potoav €v dvBpmmoilol xal abavdtolol Beolot,
naeBeviovg T 0Govg peldnuatd T ¢Eamdrtog te

TEQYLV TE YAUREQTV PLAOTNTA TE HELALYinY TE.

Aphrodite’s allotted role amongst immortal gods and men — her
assigned portion of the general functions of the gods — is to bring virginal
whisperings, smiles and deceit, love, sweetness and graciousness. That

® is indirectly made

lot, uoipav év dvBphmolot kai dBavdaTolol Beoiol,*
by Zeus, as her birth is a consequence of his prophesied action. Each god
has a function assigned by Zeus, as part of his plan. Moira, then, can be

interpreted as the lot, part, share or destiny that is clearly associated with

the will of Zeus. It is also Zeus who gives his moira to Apollo. Zeus gives

425 Polarity is a characteristic of Greek thought that makes a difference in respect to its Near-

Eastern counterpart. Cf. Kirk, ‘Greek Mythology’, 74-85.
26 Th. 204 (Edited by Most).
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him the company of the Nymphs, daughters of Tethys, who together with
the rivers have the task of raising boys:
Tinte 0& OuyaTéQwv LeQOV YEVOG, Ol ®OTA YOiOV
dvopag xovpitovol ovv ATOM VL GvanrTt
nai [Totapoig, Tattyv 0€ ALOg TAQa potoav éxovm.427
Apollo is named as dvag, which means that he is the Lord of the

Nymphs, and always due to Zeus, 6¢ Awog dipa. poigav €xouot.

Zeus allots to the gods their honours, establishing a new order and
allowing them to dwell near him, v ovx #ot dmdvevBe Adg dépog. ?®
particularly the gods associated with war, victory, force and strength. Styx
joined Pallas and bore Zelus (Rivalry) and Nike (Victory), Cratos
(Supremacy) and Bia (Force).**® Hesiod reminds us with this association
that the new order of Zeus was born from war, from battles where many
gods participated, supporting Zeus. Hesiod notes specifically that they
have home not far from that of Zeus, t@v ovx 01" dndvevde Awdg dépog,*’
there is no path where we find them other than that indicated by Zeus,
o8¢ Tig £d0M, 00 6d6C, b Wiy #elvolg Bedg Myepovedmn,”' and, in any

case, they are always where Zeus the loud-thunderer is AL aiel i Znvi

27 Th. 346-8 (Edited by Most).

‘And she [Thetis] gave birth to as well a holy generation of daughters
who on the earth together with the Lord Apollo and the rivers

the children of men raise up, such was their lot by Zeus appointed’
(Translation mine).

28 Th. 386 (Edited by Most).

‘...whose home was not other than Zeus’s’’ (Translated by Hine).

429 Th. 383-5 (Edited by Most).

0 77, 386 (Edited by Most and tranlation mine).

1 7p. 387 (Edited by Most and tranlation mine).

173



Baourtimp £dodmvrar.*®® The epithet ‘loud-thunderer’ recalls that Zeus
received thunder and lightening during the battles that promoted him to his

kingship.

None of the deities is far from the father of the gods, who has
promised to those who fought with him against the Titans that they will

have their honour, as it is just:

Tov 0' Epab’, dotig dtipog Vo Kodvov nd' dyépaotog,

TIfic %ol Yepdwv EmpPnoéuev, 1) 0éug gotiv.

It is just, because it is Zeus’ will, and they deserve it after taking
Zeus’ side in this war, with the purpose of creating a new cosmos.
According to Hesiod, there were some immortals, who received their
honours from Zeus, as the part they deserve, because they fought with
Zeus against Kronos. It seems that Kronos took away honours from some
immortals and Zeus returns those honours to them. It is not only their
allotted role but also their honour that will be restored by Zeus, and that is

what Hesiod says in the next key passage:

g Y0 ¢polhevoey ZTOE ddpOitog Queavivy

2 1. 388 (Edited by Most and tranlation mine).

3 Th. 395-6 (Edited by Most).

‘Further he said that whoever had gone without honour or office,
under old Cronos would come into honours and offices justly.’
(Translated by Hine).
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fuot TQ, te Tavtag OMOWTIOg AoTEQOTNTIG
abavaroug éxdleooe Beovg ¢ pareov ‘Olvumov,
elme §', O¢ Av petd eto Oed®v Tirfol pdyorto,

un Twv' drogoaioely yepdwv, Ty 8¢ Eraotov
€EELEV, 1)V TO TAQOG Ye pet' aboavdtolol Beototy
Tov 0' Epab’, dotig dtipog Vo Kodvov 1o’ dyépaotog,
Tufic %ol Yepdwv empPnoéuev, N 0éwug otiv.

NAOe &' doa mEd ™ ZTVE dpOirtog OVAVUTOVOE
ovv opoiolv matdeoot Gpthov dia undea TOTEOC.
™V 0¢ Zevg Tiunoe, meQLood & dMEa OEdmHEV.
aUTV pev yo €0mxre Bedv péyav Epuueval 6orov,
noidag &' fuata mévro €00 petavalétog elval.

g 0' alitwg mhvteool dopeQég, (Mg EQ VIEDTY,

£EeTéNe00": aTOC ¢ péyo nootel 7108 dvdooet.

For so did Styx the deathless daughter of Ocean plan on that day
when the Olympian Lightning god called all the deathless gods to
great Olympus, and said that whosoever of the gods would fight
with him against the Titans, he would not cast him out from his
rights, but each should have the office which he had before
amongst the deathless gods. And he declared that he who was
without office or right under Cronos, should be raised to both office
and rights as is just. So deathless Styx came first to Olympus with
her children through the wit of her dear father. And Zeus honored
her, and gave her very great gifts, for he appointed her to be the
great oath of the gods, and her children to live with him always.
And as he promised, so he performed fully unto them all. But he
himself mightily reigns and rules.*”

Zeus appears, pronouncing his judgement, telling us himself about

his action.

% Th. 389-403 (Edited by Most).
35 Th. 389-403 (Translation of Evelyn-White).
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elme §', O¢ Av petd eto Oed@v Tirfol pdyorto,

un Twv' drogoaioely yepdwv, Ty 8¢ Eraotov

€EELEV, 1)V TO TdQOg Ye pet' abavdtolol Beotoive

Tov 0' Epab’, dotig dtipog Vo Kodvov nd' dyépaotog,

TLUAC %0l YeQwV EmPnoéuev, 1 Oéuic éotiv. ™

The gods should be honoured by taking part in this cosmos, a
cosmos that is dependent on moira, dependent on the honours that each
one deserves. Zeus administers all elements in order to keep the structure

or harmony of the universe.

Zeus’ accession is surrounded from the beginning by prophecies.
He is helped by Gaia, then by Hekate, and when he delivers justice he is
helped by Nereus and the Muses.**” Those facts tell something about an
established plan that Zeus should execute. Why? A prophecy implies the
existence of a prophet who reveals a plan that is in future, or reveals
hidden things from the past or knows hidden things from the present. A
prophecy reveals what is non-evident, in general because it is something
that will happen but it is known by the prophet, who is a deity or to whom a

deity has revealed something. The prophet sings the cosmos without time,

36 Th. 392-6 (Edited by Most). Italicized mines

‘Saying if one of the gods were to fight at his side with the Titans
he would not cast him aside from his rights but that everyone should
all of his previous honours and offices with the immortals.

Further he said that whoever had gone without honour or office
under old Cronos would come into honours and offices justly.’
(Translated by Hine).

7 Cf. Chapter 1 of this thesis., sections 1.3 and 1.7.
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sings the past, the present and the future, as it is said by Hesiod in the Th.

32-4,

iva wheloyu td T’ doodueva mpd T édvra.
nal u éxéhovl’ uvelv pandowv yévog aigv Eovtwv,

s 438
o0pag & aUTag TEOTOV TE Ral VoTaToV aiev deldely.

Also used by Homer to refer to Calchas, who is a prophet.

fitoL 6 v g eimmv xot G’ £Ceto: Tolol & dvéotn
Kdhyag Oeotoidng oiwvormdhwv 8y dolotog,

% S SN / Y 439
C nén TAT EOVTIA TA T EOOOUEVA TTIQO T EOVTA,

oz

When he had thus spoken he sat down, and among them arose
Calchas son of Thestor, far the best of bird-diviners, who knew the
things that were, and that were to be, and that had been
before...**

The identification of Hesiod as poet and prophet has been

d**' and Bowra.**® However, it is not the

discussed, e.g., by Cornfor
prophet himself who sees what is revealed, but the Muses, in their

omniscience, a divine attribute, as Homer says, giving revelation to the

% Th. 32-35 (Edited by Most).

‘Song, to enunciate matters to come and others that have been.
Me they commanded to sing of the race of the blessed immortals,
hymning themselves at beginning and end of every poem.’
(Translated by Hine).

49 11.1.70 (Edited by Munro and Allen).

440 11.1.70 (Translated by Allen).

“! Cornford, Pricipium Sapientia, 102.

442 Bowra, Heroic Poetry, 40-1.
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prophet, that in the case of Hesiod is a poet. Nevertheless, omniscience is
only possible if there is a structure underlying the cosmos, which we see
represented here by Zeus’ will and moira.**® The structure is paradigmatic
and syntagmatic. Moira is a paradigmatic structure and Zeus' will a

syntagmatic structure.

Hekate, who helps Zeus with judgements, receives her lot from
Zeus. Theogony 404-412 describes the line from where Hekate descends.
Phoebe gives birth to Leto and Asteria, the latter of whom becomes the
wife of Perses and mother of Hekate. Hekate’s lot is to be the nurse of
children and as we have mentioned before in our discussion about dikn,
Hekate receives as her realm diverse parts of the cosmos. Once more her

portion is allotted by Zeus, poilpav €yewv yaing te »al dtouyétolo Baldoong.

444

e\

O¢ nal AOTEQOEVTOS AT 0VEAVOD EUUOQE TLUAG. Zeus is restoring the
honour of the gods. In this process, he is delivering justice by allotting
their parts to them. The process of restoring the cosmos requires that
Zeus’ justice and moira work together. In fact, there is a close relationship

between both, as we can deduce from the passage describing the

condemnation of Prometheus.**

In lines 507 to 532 Hesiod tells us about the births of Atlas,

Menoetius, Epimetheus and Prometheus, children of Lapetus and

43 11.2.485 (Edited by Munro and Allen).

% ‘He gave her splendid gifts, to have a share of the earth and the unfruitful sea, and she received
honour also in starry heaven.” Th. 413-414 (Edited by Most and translated by Evelyn-White).

5 About the myth of Prometheus, due to its relevance on the understanding of the model will
propose for moira we will analyse it in the section 3.5 of this Chapter.
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Clymene. Zeus, ‘the far-seeing’, gave to each their moira. Menoetius was

presumptuous and full of pride, so Zeus sent him down into Erebus.**

To Atlas was given the task of holding the wide heaven with his
head and hands, Athag & oUpavov eboUv £xeL xQateQfic VI
avayrnereipaoy €v yaing, ...tavtnv ydo ol potgav €ddooato untieta
Zeoc. * | In this passage, Hesiod applies to Zeus the epithet untieta,

which has an echo of his fusion with Metis.**®

I will explore other early Greek cosmogonies, such as the one
commented on in the Derveni papyrus and those in Alkman’s cosmogonic
fragment and Pherekydes of Syros. The reason why | will follow this track
is that those early cosmogonies demonstrate some influence of Hesiod’s
poems. If, then, | can find Hesiodic elements there and isolate them, they
might be of help for my analysis. | believe Hesiod's poems were
paradigmatic for Archaic Greek cosmogonies. As we saw in Chapter 1,
according to the Greeks, Hesiod was the one who gave them the gods and
their genealogy, and established the theogony. | will start this analysis

with the Derveni Papyrus.

“ Th. 514-6.

7 Th. 517and 520 (Edited by Most).

Atlas upholds the broad heavens by force of necessity at the

ends of the earth ...such was the destiny that wise Zeus decided for Atlas.
(Translated by Hine).

5 Th. 899.
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3.4. The Derveni Papyrus

The Derveni papyrus was found in Thessaloniki in 1962. This
papyrus was written in the 4™ century BC.**’ It has been the subject of
many studies,”” and after 44 years the official edition was published in
2006 by Theokritos Kouremenos, George Parassoglou and Kyriakos
Tsantsanoglou.””' It had been published earlier anonymously and in a very
preliminary form in 1982.*? Another unofficial edition prepared by Betegh

was published in 2004.

The discovery of the Derveni Papyrus has had a relevant role for
many reasons. First for its parallel to other Orphic theogonies from
different traditions, which seem to follow each other chronologically.** It

has increased our knowledge of the well-known Near Eastern influence,

particularly with the role of Protogonos, Phanes or Eros.

As we know most scholars**

agree that there are at least two
different ancient traditions of Orphic cosmogonies, which could be

separate from or overlapping with each other, including traces of other

9 Tsantsanoglou, ‘Heraclitus in the Derveni Papyrus’, 125.

*0 For background on the Derveni Papyrus, see Laks-Most, Studies on the Derveni Papyrus;
Janko, 'The Derveni Papyrus; his 'The Derveni Papyrus'; his "The Physicist as Hierophant'; his
'God, Science and Socrates'; Lacks, 'Between Religion and Philosophy'; and Brisson, 'Les
théogonies orphiques el le papyrus de Derveni'.

“! Tsantsanoglou et al., The Derveni Papyrus.

2 Anon. ‘Der orphische Papyrus von Derveni’, 300ff.

433 West, The Orphic Poems, 82-115.

434 West; The Orphic Poems, 259-61. See also, Bernabé, Hieros Logos, 19-26.
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cosmogonies. The two main orphic cosmogonic traditions are

characterized as follows:

1. The first is a cosmogonic tradition that presents night as the origin,
where the generation of other elements of the cosmos occurs by a
consecutive dissociation of the original unity, followed by a phase of sexual
reproduction by a primordial divine couple. Time is not present on those

cosmogonies and the primordial egg is not present.

2. The second cosmogonic tradition is characterized by the
introduction of a cosmic egg*” as original entity, from where the first being

is born. That first being will give birth to the other beings.

Both traditions converge on the last version of Orphic cosmogonies,

called the Rhapsodic theogony.

The Derveni papyrus belongs to the tradition of the Protogonos
theogonies.”® However, several themes point to the Hesiodic texts.
Among those we find the theme of kingship in heaven, with the succession

7 It seems

Ouranos-Kronos-Zeus, including the castration of Ouranos.”
that the role of Gaia in Hesiod’s Theogony is taken over by Night, who is

the generatrix of Ouranos and has similar prophetic attributes, advising

35 The idea of a Cosmic Egg has a parallel in the Chinese cosmogony of Phan Ku. In this creation
myth, in the beginning there was a primordial egg containing an empty space and a mixture of yin-
yang. Phan Ku came out of the egg and split the cosmos into the two principle female and male,
giving origen to the sky and the earth. .Cf. e.g., Werner, Myths, 77.

6 On this point see West, The Orphic Poems, 68-115.

“7 This theme is received from Near-Eastern literature as stated before. It could be a direct
influence from Hittite mythology into Orphism or the influence of Hesiod into Orphism.
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8 Another common theme is the wisdom of

Zeus to secure his power.*
Zeus. The Derveni Papyrus identifies the wisdom of Zeus — in the form of
dpovnolg — with Moira. As we will see there is a description of total fusion

between the two entities, analogous to that which occurs in the Theogony

between Zeus and Metis after he swallows her.*’

Due to the importance of Hesiod to the Greeks, we can expect an
influence of the Hesiodic themes on other archaic cosmogonies. On the
other hand, that influence is valuable when we try to understand the
meaning of certain passages from Hesiod. Those are my reasons for

choosing the Derveni papyrus as a cosmogonic text for comparison.

As has been said, the Derveni papyrus belongs to the Protogonos

tradition. According to Janko*®

it contains a treatise by a follower of
Anaxagoras, Diagoras of Melos. Betegh is opposed to this position, and
follows Laks and Most,*®' and Obbink,*®* proposing that the commentator
may be a priest of Orphism, though Betegh prefers not to take a final
position. The cosmogonic part of this papyrus is relevant to the study of

Hesiodic thought either to trace possible influences of Hesiod on the

author of the text or to show a different tradition.

% In this respect see West, The Orphic Poems, 101-11.

9 Th. 899-901 (Edited by Most).

460 Janko,'The Derveni Papyrus',2, 6-15 .

41 L aks-Most,'A Provisional Translation of the Derveni Papyrus', 5.

42 Obbink, 'Cosmology as Initiation vs. the Critique of Orphic Mysteries', 43.
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What is the first to come into being? How is the theme of the
kingship in heaven dealt with? What is the role of Gaia in the cosmogony?
Let us start with the cosmogony. According to Betegh,**® Ouranos is the
“first-born king, so there is no place for a different Protogonos as in the
Orphic Rapsodies. Janko, who originally thought differently, has accepted
this interpretation.*®* However, a first-born king is not the same as the
first being and it is not the same as the first god. Thus the creator-like
Protogonos could exist even when there is another god or being who is the
first-born king'. Another point to note is the change in the primeval
couple, which is Night and Aither, different from the Hesiodic Gaia-
Ouranos. Still, there remains the question of the first being, which is not
necessarily equal to the first-born king, because the use of the phrase
mpwTtoyovou BaclAéwg raises the question as to whether he has or has
not been an unborn king. As we will see, the ‘Dervenian Zeus’ has always
existed, not as Zeus, but as a god who, after several events, takes that

name.

Following this fact and other elements, Janko concludes that the
theology of the Derveni papyrus is monotheist, identifying all gods with
only one god.*® Betegh reaches similar conclusions, without being able to

fully identify the triads Moira/pneumalphronesis and Zeus/air/nous;

43 This affirmation was previously hypothesised by Bernabé in Bernabé, ‘Generaciones de dioses

y sucesion interrumpida’. 189, and Bernabé, ‘La thedgonie orphique du papyrus de Derveni’,17-8.
“6% Janko, Review of Betegh, The Derveni Papyrus.
43 Janko, The Derveni papyrus, 2-6.
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according to him, Moira/pneuma/phronesis is not the same as
Zeus/air/nous, but an aspect or function of it'*® In my view, the
conclusion that the author of the Derveni Papyrus suggests monotheism is
too strong; | prefer to take that there is fusion of different deities. The only
way to see a monotheistic position in it is to accept a deity who shows
different faces or persons, as we discussed about otherness of Gaia and

Ouranos.

| understand Betegh’s hesitation and disagree with Janko’s
position. Those triads, i.e. Zeus/air/nous, and Moira/oneuma/phronesis
are in the paradigmatic axis of the structure of the cosmos.*®’ This can be
done with exactly the same analysis | applied to the Hesiodic cosmogony
in respect to Moira, where the will of Zeus appears as an aspect of Moira,
linked to the application of justice and to the distribution of due honours

among the gods. Let us now examine the text.

First of all, Moira is mentioned in two columns of the Derveni
Papyrus, columns XVIII and XIX which | transcribe from Tsantsanoglou et
al 468

and give the translation of Betegh.*” Let us start analysing column

XVIII:

Col. XVIII of the Derveni Papyrus reads as follows:

466 Betegh, The Derveni Papyrus, 200-2.

47 See before, in this chapter my discussion about Paradigmatic and Syntagmatic structure.
“% Tsantsanoglou et al., The Derveni papyrus.

99 Betegh, The Derveni Papyrus.
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%ol T xata[pepdlueva [Ty 8¢ “Moiga]v”’ ¢duevog [Oniot]’
VO£ yTv] nai Tdhha mév[Tt]a eivor
&v TOL G€QL [rtve]dpa ¢6v. ToDT’ ovv TO mvedpa Odeig
mvopaoep Moigav. ol 0’ dlhot dvBgwmoL xatd ¢patipw Moigav
gmnA®oo’” poaotv ‘odpiov’ nai ‘E€oeobal Tavd’ dooca Moiga
EMEUAWOEV’, AeYOVTES UEV OB 0% eiddTEC OE
obte Tu potoav 6 ti éotv obte TO Ermuldoon. OQdevs Yo
™U ¢ovnoi]v Moigav éndheoev: Eédaiveto Yo avtil
T00T0 MpoodepéotaTov e[t]val ¢€ MV dmavteg dvOommol
OVOPCOAV- T &Y YO *¥AnOfvon ZAva, v Moigo
beovNoLg Tod BeoD del e nal [O]LA TaVTOG: EmEL O’ ExANON
Zevg, yevéoOaw avtov €[vouli[a0]n, Ovta pev nol meodobev,

[0]lvopalop[e]vov &’ o[1. dut ToDvTo Aé]YeL “Zelvg meMTOg

[vévleto”, mo[®]Tov Ya[o v Moipa ¢podveoic], Emert[a d]iepehOn

[ZeV]g wv. o1 & AvBom[moL 0V YIVo®ROVT]ES TA AEYOUEVQL
[dg TowTdyovo[v] dvta [Bedv vouiLovol] tov Ziva [

L]0 I.[]

and those moving downwards. But speaking about [...] he means

that earth and all the other things are in the air, it being breath.

Now Orpheus named this breath Moira. But all other men according to

the common usage say that Moira spun for them and that those things

which the Moira has spun will be, on the one hand speaking correctly, but

on the other hand not knowing either what Moira is or what spinning is -- .

For Orpheus called wisdom Moira. This seemed to him to be the most
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suitable out of the names that all men have given. For before Zeus
received

his name, Moira was the wisdom of the god always and through everything.
But since Zeus received his name, they think that he was born, even though
he existed even before, but was not named. For this reason he says ‘Zeus

was born first’, as he was first...then...men [?not understand]ing what

is said [Ta Aeyouevq] ... Zeus...

Moira is the breath, and Moira spun, and therefore, Moira is
associated with the destiny of men. Moreover, Moira is the wisdom of
Zeus, ...1v Moipa ¢pedvnolg Tod 0£od..., Zeus is called ‘the god’, and there
is a time when he took the name ‘Zeus’. We know that Moira is the
wisdom of Zeus and that Moira pre-existed the named Zeus. It seems that
Zeus and Moira always existed, but Moira came into being before Zeus, so
is prior in essence. However, is it possible to establish an order of
existence for two objects that always existed? The answer is yes, as we
discussed it in Chapter 2, section 2.The order of those two objects is
logical, not temporal. Moira is the structure formed by all paradigms of
possible lots or destinies. In that sense it is the paradigmatic structure and
Zeus, represented by his will, is the syntagmatic structure, i.e., Zeus’ will is
the structure formed by all possible syntagms. An example of a possible
paradigm is ‘Prometheus is punished’, as a syntagm ‘Prometheus is
condemned to be bound to a rock and have his liver eaten every day by an

eagle. The liver grows during the night to allow the eagle to continue its
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action’. Another possible syntagm is, ‘Prometheus is condemned to be
bound’. The paradigm, that is Prometheus’ lot, does not change; the
syntagm that expresses Zeus’ will has different realizations; given the way
the paradigm is limited or determined by justice, it could be 8€pu1g or dikn.
The paradigm cannot change. Prometheus committed a crime against the
gods, so he should be punished. It is just for Prometheus to be punished.
Note that there is no evidence in Hesiod that Prometheus has been

released.

Coming back to the Papyrus, Moira was earlier than ‘the god’. It
means that the paradigms are prior to the god. Then the god come into
being, took the name Zeus, then Moira became his wisdom (¢pdvnalg).
When we talk here about wisdom we need to bear in mind that this word
translates as ¢ppovnolg, which means a 'wise discernment with an acting
purpose',*”? it means that all acts of Zeus are wise because Moira advises
him. But more than that, Zeus can discern what to do, such as to find an

alternative punishment for Prometheus' crime and at the same time honour

Herakles, without going against Moira and justice.

As we know from Hesiod, Zeus allots to the other gods their
honours and indirectly distributes justice, using, e.g. the princes, and other
helpers. The Hesiodic Zeus is also wise. Zeus swallows Metis, which is

wisdom, yet another sense of ppoévnolg. According to Hesiod, Metis was

40 Cf. LfgE, - for the etymology and meaning.
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471 and after he swallowed her she could advise him about

Zeus' first wife,
good and evil. Why does Zeus need Metis' help? Zeus needs to be wise
to rule the cosmos. The wisdom of Zeus comes from Metis, in the form of
her advice, according to Hesiod, and according to the Derveni Papyrus,
Zeus” wisdom, in the form of ppdvnaolg comes from his union with Moira.
Thus in both sources Zeus needs the help of another entity to be wise.

The parallel between Moira and Metis leads me to think that the Dervenian

Moira corresponds to the Hesiodic Metis.

Before continuing through this line of thinking, | would like to
consider a general and related issue. Is that fusion/marriage with
Metis/Moira the only case in which Zeus obtains an extension of his
powers? To answer this question, we should remember that, according to
Homer, the cosmos was divided into three realms, making Zeus lord of
one of those realms. We read that: toeic ydo t' éx Koovou eipev ddehdpeol
ol¢ téneto Péa Zevg nai €ym, toltotog 8 Aldng £vEQoLoly AvAoowV.
To O 8¢ mvta dédaoTar, Enaotog &' Eppooe TuRc:*? Homer tells us that
the cosmos is divided among Kronos' sons. He tells us that to Zeus is
granted the heavens, to Poseidon the seas and to Hades the netherworld.

The earth and Olympus will remain as realms common to all the gods.

4L Cf. Kirk, The Nature of Greek Myth, 120 ff. See also Burkert, Greek Religion, especially
section II1.ii.1.
472 11,15 187-9 (Edited by Munro-Allen).
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This division implies that Zeus’ power is limited in other realms
beyond the heavens. To comply with his promises and to fulfil his
cosmological role, he could take advantage of his influence over the earth,
through Gaia, who has advised him since the Titanomachy. He also
needs the wisdom of Metis to distinguish between good and evil. From his
marriage with Themis Dike was born, who will remain a virgin,*”* meaning
that Dike, the justice applied to human beings, comes from the cosmic
justice represented by Themis. Also, the virginity of Dike is a symbol of
her incorruptibility. As we have seen in Chapter 1, judgements can be
twisted by corrupted judgements, but Dike cannot be corrupted as she is
an immortal virgin. Therefore from the marriage with Metis and Themis
Zeus becomes wise and just, making wisdom and justice the main

characteristics of Zeus' kingdom.

According to the Theogony, Metis, the first wife of Zeus was the

44 We have noted that the fusion of Zeus and

wisest among the immortals.
Metis in Hesiod's Theogony is parallel to the fusion between Moira and the
god (who will be Zeus) in the Derveni Papyrus. Furthermore, since Moira
is the wisdom of Zeus, Zeus' discernment will agree with Moira's. As we

said, Gaia and Ouranos advise Zeus prophetically that a son stronger than

he will usurp his throne, and as a consequence he decides to swallow

47 See Chapter 1, sections 1, for a discussion about justice.
474 Th. 886-7 (Edited by Most).
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Metis,*”® thinking that Metis’ son is the child meant in the prophecy. With
the ability of discernment that Metis gives him, Zeus avoids the risk that a
son stronger than he will be born and overthrow him.*” In addition he
obtained the help of Metis to discern between good and evil: dA\' doa v
ZeVg mpoobev énv éordtOeto vnoUv, mg O ol podooarto Bed AyabOV Te
naxdv 1et’’ Note that Zeus' cosmological function is to rule and establish
the new order of the cosmos. According to Apollodorus,’” Zeus asked
Metis to help dethrone Kronos. Metis gave Kronos a drug which made him
vomit up first the stone that he swallowed, thinking it was Zeus, and then
all the children he had swallowed: Hestia, Demeter, Hera, Hades and
Poseidon. Note that for Hesiod, Gaia is the one who administered an

emetic to Kronos.*”

It should be mentioned that some scholars consider the
passage Th. 886-901 to be spurious. West, in his edition of the Theogony,
did no decided either way. Jacoby assumes that these lines are an
interpolation;**® Solmsem observes that in Pindar Themis is the first wife
of Zeus, and argues that it is inconsistent to accept that Zeus gave birth to
Athena and that Metis is Athena’s mother. Solmsen's argument is difficult

to follow: we have it that Metis was pregnant with Athena when Zeus

475 Th. 888-94 (Edited by Most).

476 Th. 898-9 (Edited by Most).

47 Th. 900-1 (Edited by Most).

‘78 gpoll. 1.2.2. (Edited by Mooney)
79 Th. 493ff (Edited by Most).

480 Jacoby, Hesiodi Carmina, 41-2.
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swallowed her, an act involving a fusion.*"

Zeus gave birth to Athena like
a ‘rented womb' mother of our time. The story of Zeus' fusion with Metis is
described in similar ways in one of the Fragmenta Dubia.*** This fragment
has been a matter of discussion. It is a quotation by Chrysippus,

apparently from some lost epic, as Kauer explains.”*® The textual

evidence suggests that the fusion of Metis with Zeus is a Hesiodic theme.

This Hesiodic theme is taken up in the Derveni Papyrus.*®
According to Betegh*®® the fusion of Metis and Zeus occurs along with the
swallowing of Phanes (a penis). The identification of Phanes with Metis is
complicated and Betegh prefers to take that the Hesiodic fusion occurs in
parallel with Phanes’ swallowing. A novelty, if compared with Hesiod, is
that Zeus vomits what he swallowed and the cosmos is re-created. Here it
is not Kronos who regurgitates, but Zeus; however, in both cases there is
a re-creation of the cosmos. According to the Derveni Papyrus, the
cosmos is immediately re-created, and according to Hesiod, after Kronos

vomits the Titans, Zeus dethrones him.

This process of swallowing has been done before by Kronos, who
swallowed his children as soon as they came out of the womb, in order to

avoid the fulfilment of the prophecy that one of them would dethrone

481 Solmsen, Hesiod and Aeschylus, 67-8.

482 Merkelbach-West, Fragmenta Hesiodea, fr. 343, p. 171-2.
8 Kauer, Die Geburt der Athena im altgriechischen Epos, 42-3.
4% See Chapter 3 in this thesis for a discussion of this matter.

5 Betegh, The Derveni papyrus, 113-5.
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h|m 486

It seems that Metis is involved in this process. In some way,
Kronos' children are re-born, as when Athena is born from Zeus' head and
the cosmos is re-created, according to the Derveni Papyrus, after Zeus
swallows Metis or Phanes or both. The swallowing of a penis is older than
Hesiod and as is well known goes back to Hurrian-Hittite mythology, where
Kumarbi is pregnant with nine gods after swallowing Anu's penis or his
semen. We know that among Kumarbi and Anu’s children were TeSSub
and the rivers Tigris and Euphrates. The Hurrian-Hittite TeSSub is equated
to Zeus.® This act of castration of Anu is also an act of generation of

new gods, as in the Hesiodic Ouranos castration. This act also implies

that a male divinity can generate a divinity inside him.

The fusion between Zeus and Metis started with the act of Zeus
swallowing Metis, to avoid the fulfilling of a prophecy where a son of Zeus
with power and knowledge will de-throne him. Let us go to an unresolved
aspect of this problem: Zeus’ unborn son. Can we know who that son
would be? Would it have any importance in the cosmogony or
cosmology? Who might be the mother of that son who is said to be

stronger than thunder and capable of dethroning Zeus?

% Th. 453-465 (Edited by Most).

“87 On Hittite Mythology see: Bernabé, Textos litrrarios hetitas; Bernabé, ‘The Hittite Version of
the Hurrian Kumarbi Myths,’; and Bernabé, The Song if Ullikummi. On the relationship
between Greek and Hittite/Anatolian mythology see: West. The East Face of Helicon,
272-8; Mora, ‘Sulla mitologia ittita di origine anatolica'; Walcot, Hesiod and the Near East,
passim.
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A possible answer to the first question could be found in Plato’s
Symposium. According to Plato, in the Symposium, Metis is the mother of

Poros (fotidvto oi Ogot of te dhhot xal 6 Thg MAtdog 1oc TTdpoc.)* But

who is Poros? In Alkman’s cosmogonic fragment,*®® which appears in Ox.
P. 2390 col. 1, i —iii,**® Thetis is the main cosmogonic deity:
| 0¢]tig

én 8¢ T m[péoyug [16gog Ténpwe te- Té]npmE EYEVETO
[ TOEWL dndAovBov] pol.] éviedBev e, [ ] ooV amo TG

moQi[po]v [avTov ayfs]. dg Yoo fjoEato 1) VAN rataoxevo [o0fval],

€YEVETO TOQOGC TG OLOVEL AOYT) o
As Martin West says,** the presence of elements such as Poros
and Tekmor shows the presence of abstract thought in a system where
water is considered an essential element linked to the origin of the
cosmos. West*® also points out that Thetis can be perhaps compared
with Tiamat*®* and most recently argues that it is possible to derive

etymologically Thetis form Tiamat. But his argument is not strong enough

88 Plato, Symposium, 203b 2-3.

“Note that Alkman was a Laconian poet who flourished in Sparta in the first half of the 7"
century BC. It was a surprise to find a commentary to a cosmogony, found in Oxyrynchus Papyrus
No. 2390, in 1957, which is from the 2™ century A.D. This papyrus contains parts of a comment
written in prose, according to which Alkman describes a cosmogony. Even though a great portion
of the text is a comment on Alkman’s cosmogony there are some fragments of the text that seem to
be Alkman’s lemmas. Cf. e.g., Most, ‘Alcman's “Cosmogonic” Fragment (Fr. 5 Page, 81
Calame)’.

0L obel et al., The Oxyrhynchus Papyri XXIV, 52-5.

! Ox. P. 2390 col. iii, 1-5.

2 West, Early Greek Philosophy and the Orient, 206-7.

> Ibidem, 207.

494 West, The East Face of Helicon, 147.
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to support the conclusion. West's argument relies on a phonological
approximation that could hardly confirm his assertion. On one hand, it is
clear that the presence of Thetis as main deity implies a primeval
relevance of water, on the other hand, it is no less important to consider
the presence of Poros. Poros seems to represent a primeval ‘hole’, which
is nevertheless full of primeval matter that is invisible and seems to be a
concept out of time and space. Those characteristics of Poros are similar
to the ones that we have seen to belong to Hesiodic Chaos.*® The
commentator on Alkman’s cosmogonic fragment says that the pore
(Poros) is associated with darkness and can be identified with Hesiod’s
Chaos. There is no proof for it, but as Kirk, Raven and Schofield say this
shows that most archaic cosmogonies are in debt to the Hesiodic
cosmogony.*®  This argument fails because Hesiodic chaos has other
essential properties, such as being the first that came into being. Kirk,
Raven and Schofield also reject the identification of Chaos with Poros on
the basis of a temporal order; according to them, Poros should succeed

darkness and Chaos. *°’

| cannot see how to deduce from the text a
temporal existence. It seems more likely that Poros-Tekmor-Darkness
form a triad that coexist, having a common property, but without a

sequential temporal order, i.e., Poros-Tekmor-Darkness a valid temporal

order, as is Tekmor-Darkness-Poros or any other order we can show.

493 See Chapter 2 of this thesis.
496 Kirk et al., The Presocratic Philosophers, 48.
“7Tbid, 48.
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Nevertheless, the parallel between Poros and Chaos does not end here;

498

indeed after™ Poros came into being, Thetis as a demiurgic deity appears

and, like Gaia in Hesiod, she will be the support for everything.**®

Keeping in mind this discussion on Poros, let us come back to the
initial point of how to characterize the unborn son of Zeus and Metis. If we
identify Poros with Chaos, which is not a deity, Poros should be the
primeval entity; i.e., it is a being that has the property of being the first that
came into being, in which case it is not possible to be the son of Metis.
Still, let us suppose that Poros can take over the throne of Zeus. As we
know, the kingship of Zeus is characterized by justice, moira, fair
distribution of honours and realms, and an established order. To dethrone
Zeus means to change that order. If this son of Zeus comes into being, we
can imagine that the kingdom of Zeus, as we have described, marked by
justice, following moira’s designs with a fair distribution of honours, will
disappear. That would explain the fear of the gods: even Gaia and
Ouranos, primeval deities, showed fear for the loss of their honours that
they recovered from Zeus. 'Poros' means pathway, channel or hollow; this
could suggest that everything that was gained by the gods, including
moira’s designs and Zeus’ justice, will pass. It seems that the cosmos will
disappear, the gods will lose their lots, and an uncertain cosmos could

emerge.

%% This “after” is just a logical adverb and not a temporal determinant.

499 Th. 117 (Edited by Most).
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Continuing the analysis of what we called the triad, Poros-Tekmor-
Darkness, we can now question the role of Tekmor. First of all, it is clear
that the word is not found in the Theogony, but it has the sense of

boundary, mark or limit.>®

It is possible to think of it as a paradigm in the
structure of the cosmos, like a frame that matter will take as its shape. It
could be similar to certain characteristics of Moira that we have identified

in Hesiod. It is also related to a meaning of 5ikn.>"

Coming back to my comments on the Derveni papyrus, the wisdom
of Moira and Zeus seems to be the same. Moreover, it seems that Moira
and Zeus are ontologically the same, after the god takes the name of
Zeus. Moira becomes in this way a teleological reason for the cosmos.
The existence of a teleological cause in the cosmos is clearly present in
Anaxagoras' concept of the world. This idea coincides with the position of
Janko that the author of the Derveni Papyrus was Diagoras of Melos.*®
On the other hand Betegh®® thinks that there is not enough evidence to
accept that the author of the Derveni papyrus was Anaxagoras’ disciple.
Independently of the position assumed, there is a clear link between

Hesiod and Anaxagoras.

>0 réxpop according to West, ‘Three Presocratic Cosmologies’, 156, was a leading mark inside
the pore. According to Kirk et al., The Presocratic Philosophers, 48-9, tékump as a boundary can
be probably identified with the notion of infinity given by Anaximander. See also the discussion
offered by Pereira, Pa. Oxy. 2390: the Cosmogony, 89-93.

> According to LfgrE, the etymology of ixn is related to ‘Selicvop’, which has the basic meaning
of 'to show'. Palmer leads us to an original meaning of dikvupt as ‘marker’, the kind used to
delineate borders between estates.

%92 Janko, ‘The Derveni Papyrus’,6-15

303 Betegh, The Derveni Papyrus, 312-7.
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What more can the author of the Derveni Papyrus tell us about
Moira and whether they support the model | proposed for the Hesiodic
Moira? Indeed, the author of the papyrus gives us other definitions of
Moira. He tells us that Moira for Orpheus is breath®® To0T o0v Td
nvedpa 'Opdele wvopacen Moipav.’® However he explains why
wisdom is a better name for Moira. According to him (the author), the
name Moira was for Orpheus the most suitable of the names given by men

6 ¢daiveto yap avTML TOUTO TMQOOodeQéoTaToV g[ilvar £E MV

to wisdom,”
amovteg dvBpowmor dvopaco.’®” ‘All other men’ have seen as an attribute
of Moira that she spins our destinies and what Moira has spun will be

dooa Moipa énékAwoev.>*®

These things are correct, but they do not

help us to know what Moira is or what ‘to spin’ means™, Aéyovteg uev

600mc ovx eiddTec 8¢ oite T polpav & T oty obte 1O Emuhdoon.>°

They (the human beings) also think that Zeus was born, because he was

given a name, which is not correct as Zeus existed before being named,”"!

émel 8’énANON Zevg, yevéoOar avtov €[vop]i[o0]n, ovra pey nol mpodocev,
512

[0]voualop[e]vov & of1. According to these elements from col. XVIII,

there is no contradiction with the idea of Moira as a paradigmatic structure.

504 . .
Tranlation mine.

293 Col. XVIII, 3.

5% Translation mine.

7 Col. XVIII, 8.

308 Col. XVIIL, 5.

5% Translation mine.

>19 Col. XVIII, 6.

> Betegh, The Derveni Papyrus, Translation Col. XVIII, 10-2
312 Tsantsanoglou, The Derveni Papyrus, Col. XVIII, 10-2.
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Moreover, in col. XIX the author presents another characteristic

supports our argument, making it stronger. Let us read col. XIX:

Col. XIX.

ex[t0’0 8]¢ Ta £0vTa Ev [Ex]aotov néx[Mnt]on Ao Tod
€mreatovvTog, Zev[g] mévta ®aTd TOV AVTOV

AOYOV ExANON: TAvTWV YA 6 dne emuxQatel
T000DTOV Oo0V PovAeTan. ‘Moigav’ & émuhdoon
Aéyovieg ToD ALOG TNV GoOVNOLY Emnvodool
AéyouoLv Td €0vVTa ®Ol TA YLVOUEVA ®al TG LEAAOVTAL,
dmog yo1 yeveoOol te xol eivor xafi] mohoaoOal.
Paothet 0¢ avTov einalel (tovto Yo ol mpoodEépeLy
¢pall]veto éx TdV Aeyopévav oOvopdtwv) AMywv mde:
“ZeVvg Paothevg, Zebg 8’ Ay 0g ATAVTWV AQYLREQOUVOS”.
[Baohé]a Epn elvar dTL TOMD[V TOV GQlywv pio

[Tao®v n]oatel val mhvta Telet [Gmep Ovn]TtdOV 0’ 0devi

[GAAcL EEeo]tiv Tte[A]éoau: ..[ 1v.[.]e0]
[ ] oy oV 8¢ [dmdvtwov Edn elvar a] hTov
[0TL mhvTa doyeTon draf 1.6¢°"

...existing things have been called each single name by reason of what

that

dominates (them); all things were called Zeus according to the same
principle. For the air dominates all as far as it wishes. And when they say

that

the Moira spun they say that the wisdom of Zeus ordains how the things

that are and the things that come to be and the things that are going to be

513
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must come to be and be and cease. And he likens him to a king (for

this seemed to him the most fitting of all the names that are said) saying as
follows:

Zeus the king, Zeus who rules all with the bright bolt

He said that he is king because many... one rule prevails and

accomplishes all... no more...to accomplish...ruler...is ruled (?)°"*

From this column we can discern two significant comments by the
author. The first is a pantheistic vision of the origin of the cosmos: in the
beginning there was no difference, and everything was Zeus (Zev[c]

°15 Zeus is unity. He appears here

TAVTIA ROTO TOV QUTOV AOYOV €xANON:).
as the first thing; however we do not know whether Zeus came into being
or has always existed. That ambiguity is a novelty compared with
Hesiod’s Chaos as Hesiod’s Chaos is not a deity. However both entities,
the Dervenian Zeus and Hesiodic Chaos, have in common a lack of
eternity, unless we assume an existence out of time for the Dervenian
Zeus. Still, that atemporality is more characteristic of Moira, Moigav’ &
gmxAdoal AEyovteg Tod ALOg TV GOVNOLY EmrVQDOL AEYOUOLY TA £0VTOL
%ol TO Yvopevo ®ol Ta péhhovta, dmmg xom yeveoOor Te nol eivar ®ofi]

rovoao0o.'®

Also Moira is identified with ‘air’ and with Zeus’ mind. We are

reminded by the author that the act of spinning for Moira is the same as

34 Betegh, The Derveni Papyrus, Translation Col. XIX.

315 Col. XIX, 2-3.
316 Col. XIX, 4-7.
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the application of the wisdom of Zeus. It means spinning by Moira is the
same as ordaining by the wisdom for Zeus: Moigav 0’ ¢mxA®dooL Aéyovieg
TOD ALOG TN GOVNOLY EmMUVQEMCOL AEYOUOLY T €OVTO KOL TA YLVOUEVO ROL
0 péMovta, émog yom yeveoOal te xol eivon xafl] movoacBo’'’ The
author asserts that Zeus is the one who orders the cosmos according to
Moira -- that is, Zeus’ mind -- but Moira appears to be an entity different
from Zeus. This entity, Moira, is associated in the papyrus with the mind of

2519

t°'® and Boyancé®'® identify Moira and

Zeus. Some authors like Burker

Zeus.

Betegh does not take a clear position, as he says that the ambiguity
of the language in the text could offer two possible readings: an identity
between Zeus and Moira, or the existence of Moira before Zeus as we can

see in the following text:

... 0Qdevg yap

™ Gpoovno[ilu Motgav éxdheoev: £daiveTo Yo avtil
10010 MoodepéotaTov g[t]val ¢€ MV dmavteg dvOommol
OVOPAOCL. TTQLW Pey Yo xANOfvar Zijva, u Moigo
$OVNOoLo ToD Be0oD del e nal [0]Ld TavTOg: Emel O’ ExANOM

Zeg, yevéoOow avtov ¢[vou]i[a0]n, dvta ey xol mpdogev,

[0]vopalop[e]vov &’o[P... 520

>17 Col. XIX, 4-7.

S18 Burkert, 'La genése des choses et des motes’, 445. See also, Burkert, 'Star Wars or One Stable
World?’, 172.

>1% Boyancé, 'Remarques sur le Papyrus de Derveni', 96.

*Tsantsanoglou, The Derveni papyrus, Col. XVIII, 7-13.
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That ambiguity derives, according to Betegh, because:

As the double accusative with kaAéw makes the sentence inherently
ambiguous, the difficulty lies in deciding whether or not the subject of the
subordinate clause mpip pey yap kAnérjvatr Zriva is the same as Moira,
that is the subject of the main clause Au Molpa ¢ppoévnolo To0 8ol Asi
Te Kal [O]ld mavtog. Depending on our answer to this question, the

subordinate clause can be rendered either as ‘For before (Moira) received

the name “Zeus” etc.’ or ‘For before Zeus received his name etc.”?!

What is clear is that Moira is out of time, because she represents a
paradigmatic structure, and it is not conceivable for such a structure to
exist dependent on time. It seems that Betegh is reading that Zeus and
Moira are different entities at least from an ontological point of view. This
analysis brings into consideration another characteristic of Moira in the
Derveni Papyrus. That is the verb ‘to spin’, that we will analyse in the next

section.

3.5. 'ETTIKAWOW

In col. 19, of the Derveni papyrus, Moira is equated to the wisdom
of Zeus, and in col. 18 it is equated to the wisdom of ‘the god’. No other
part of the text identifies the wisdom of Zeus and Zeus as the same entity.

Moreover, a recurrent attribute of Moira is spinning. For this reason our

52! Betegh, The Derveni papyrus, 201.
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next step is to trace the verb erukAwBw through texts of Greek literature to
see who the subject of that verb is. This verb is associated with Moira;
therefore, if A is associated with that verb, that entity is Moira or

associated with Moira, or at least they have Moira in common.

The verb érukAwBw is used in known Greek literature in association

with:

. A goddess, whom we might understand as one of the Moirai,
. The gods, not specifically one of them,

. Moira, and

. Moirai.

In Hesiod that verb is not used at all, except when mentioned
in its nominal form as part of the names of the Moirai (Clotho, Lachesis

)®?2 and in Homer the word Moira is not associated with the

and Atropos
verb emukAwBw. For Homer, the gods spin, g yap émexhdoovto Oeol
dethoiol Pootoiol Thewv dyvupévor,”® making the mortals to live with pain.

The gods are causes of happiness, or lack of it, when they spin (&AL’ ov

522 Th. 218 (Edited by Most).
5233 11. 24, 525-6, also in Od. 11, 139, Od. 20, 195-196 and Od. 8, 579-80 (The Iliad, edited by
Munro and Allen, and the Odyssey edited by Miihll).
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Hot TolodToV £mExhmoay Beol SABov, matol T’ éud xol €pol.)*** The return
of Odysseus to Ithaca is a decision of the gods which they spin.®® Still,
we find in Homer a rare exception in Greek literature where ‘to spin’ is

associated with Zeus:

TOLOV YO %Ol TTOTEOG, O ®al emvupéva PACeLs,
ggta 8’ dolyvwtog yovog dvégog @ te Kgoviwv
OAPov émulmon youéovi Te YELVOUEVD TE,

mg viv NéotogL ddune dLoumepes uaTa TavTa
QUTOV HEV MITOQMGS YNQOOREUEV €V UEYAQOLOLY,

1y 5 , \ oy ? s 526
VLEQS OV TULVUTOUG TE KOL EYYEOLY ELVAL ALQLOTOVG.

...for from such a father art thou sprung, wherefore thou dost even speak
wisely. Easily known is the seed of that man for whom the son of Cronos
spins the thread of good fortune at marriage and at birth, even as now he
has granted to Nestor throughout all his days continually that he should
himself reach a sleek old age in his halls, and that his sons in their turn

should be wise and most valiant with the spear.’*’

The verb ¢rukAwbw is used several other times in known Greek
literature. We find one instance in Aeschylus, one in Epictetus, one in
Euripides, one in Bacchylides, one in Callinus and three in Plato. Note

that we are not interested in what is spun but who spins.

24 0d. 3, 208-9 (Edited by Miihll).

53 0d. 1, 16-18 (Edited by Miihll).

326 0d. 4, 206-10 (Edited by Miihll).
527.0d. 4, 206-10 (Tranlated by Murray).
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At Aeschylus’ Eumenides™® 334-9 Moira spins. Also in Callinus i.9,
Moipal etukAwowo. Also in Epitectus' Discourses, 1.12.25-6, the Moirai
spin accompanied by Zeus (dyavaxtioelg 0¢ nai SVOAQEOTHOELS TOLG VIO
TOD ALOG OLOTETAYUEVOLS, O EXETVOS UETA TOV MOop®dV ToQovodv %ol
Emrh0OOVOHOV Gov TV Yéveowv dowoev xol diétakev.)’” In Euripides,™
there is a goddess who spins. This is a novelty. Even though we can

suppose that Moira is that goddess, there is no way to confirm this.

Bacchylides, in Epinicia 5, 140-4, defines Moira as the one whose spinning

328 Xopog 10070 yap Adyog dovraio

Molp’ €énéxdooey Eunedng Exey,
Ovot@v tolow altovpylot
Evpné€cwotv pdrotot,
10l¢ Opoptely, Opp’ Qv
yGv UnELON

(334-339)

‘For this is the office that relentless Moira spun for us to hold securely: when rash murders of kin
come upon mortals, we pursue them until they go under the earth; and after death, they have no
great freedom.’

(Edited and translated by Smyth).

329 Epitectus Works disc, 1.12.25-6 (Edited by Schenkl),

‘Will you not gladly part with it to him who gave it? And will you be vexed and discontented with
the things established by Zeus, which he with the Moirae (fates) who were present and spinning
the thread of your generation, defined and put in order?’

(Translated by Long)

530 Orestes, 11:
"HAékTpa oUto¢ putelet ITéroma, 00 & Atpelc Equ,
® otéppata ENvas’ Enékhooey 0ed
Epwv, OvEotn mdrepov OvTt cuYYOVE
f€cha.
(Edited by Murray)
‘He begot Pelops, the father of Atreus, for whom the goddess, when she had carded her wool, spun
a web of strife—to make war with his own brother Thyestes.’
(Translated by Coleridge).
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determines the boundary of life.®' Finally, Plato uses the verb as
epitomizing the making of destiny. In the Theaetetus we read:

Oe60mpog ThvTOg TNV TEQL TADTO ELHOQUEVNY |V <GV> 0V Emunhmong

del avathfvar éleyyopevov. >
Theodorus

| say no more. Lead on as you like. Most assuredly | must endure
whatsoever fate you spin for me, and submit to interrogation. However, |
shall not be able to leave myself in your hands beyond the point you

propose.™

The same happens in the Republic, 10.620e:

tabtng 8 Epopduevov avlic fm TV T ATEOmov Eyewv  vijouv,

Guetdotooda Td Emuhmobévia molodvra

... after contact with her the genius again led the soul to the spinning of

Athropos to make the web of its destiny irreversible®*

The act of spinning is realized by a deity, whose realm
became more specialized since Homer to the beginning of the Classical

period. As we saw in Homer, the gods -- especially Zeus -- is the one that

31 Epinicia 5, 140-4  (Edited by Irigoin)
Kol€ 1e daudoréog
€x M pvakog WxUpopov
ourtpoOv Ayxhalcaca, TOV 81
polp’ enéximoev tO1e
Lwdg Opov Auet€pag Eppey.

‘She took the log of my swift doom out of the ornate chest, and burned it. Moira spun that this
should be the boundary of my life.’

(Translated by Campbell).

332 plato, Theaetetus 169¢ 4-6 (Edited by Burnet).

533 Plato, Theaetetus 169¢ 4-6 (Translated by Shorey).

334 Plato, Republic, 10.620e (Edited by Burnet).

533 Plato, Republic, 10.620e (Translated by Shorey).
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spins. In Hesiod there is no mention of Zeus or other gods having this
attribute of spinning. Moira is the one that spins in Hesiod and later on
appears a specific goddess, like Athopos who spins human destiny. Table
number 3 provides a summary. In Hesiod no mention of the attribute of
spinning is made; Moira and Zeus appear without that attribute. From the
table we see that in Homer the gods are responsible for fate; they are the
ones who spin. As we come through time, the deification of Moira takes
place in one or several deities, with or without name(s), and the attribute of
spinning becomes more specialized. From spinning as an attribute of the
gods in general we pass to specialized deities (or deity) and finally to an
abstract or human attribute. Finally, in Plato destiny is a more abstract
concept and even a human being can spin it. The exception is the case of
Epictetus, who, like most of his contemporaries, recovered Archaic
concepts for re-interpreting his philosophy. The Derveni Papyrus uses a
phraseology similar to Aeschylus. Therefore, there is no lexical evidence
to consider that Zeus and Moira are the same deity, as it is clear that Zeus

is not the one who spins.
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Zeus

Gods

Moirai

Moira

Goddess/

Athropos

Homer

(c. 8" C.)

Callinus

(fl. C. 650 BC)

Bacchylides
(520-450 BC)

Aeschylus

(525-456 BC)

Euripides
(480-406 BC)

Plato

(428-¢.347 BC)

Epictetus

(55-135 AD)

Table 3
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3.6. Different Approaches to Moira

We have found different approaches to moira in Hesiod, some of
which we have discussed in previous sections, when analysing different
words in Hesiod’s works. Also we have presented three analyses of moira
from different scholars. In this short section | am presenting some ideas

that characterize moira.

1. Eternity: moira, is eternal. The gods are immortal and un-aging. It has
been proposed that moira is superior or anterior to the gods. It seems that
in fact they are incomparable from a temporal point of view. The gods

6

were born and moira™® is un-born. 'Eternal' is equivalent to 'atemporal'.

The gods are immortal, but not eternal.”’

2. Determiner of space: In /1.15.189, when Zeus has sent Iris to demand
that Poseidon stop assisting the Achaeans in the war against Troy, the
immediate reaction of Poseidon is to remind Iris that the universe was
divided in three equal parts among the sons of Kronos, each one having
the same prerogative, touBa d¢ mdvro O¢daoton, €xaotog O Eupoge
npiic,”® and he describes each of the three regions into which the world

was divided. This process of allotment occurred in a random way. In

536 This is not a reference to potpat, daughters of Zeus, and mentioned as a set of goddesses, who

seem to belong to another tradition.

37For a discussion of these issues, cf., Stump, Aquinas, 131-158. See also Sorabji, Time, Creation
and the Continuum, 131-6.

538 11.15.189 (Edited by Munro and Allen).
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Hesiod this process of division of the world occurs before the birth of the
gods. Let us remember that, according to Hesiod, the cosmogony is

before the theogony.™

In the beginning were Chaos, Gaia and Eros.
From Chaos came Darkness and Night, in an asexual conception. From
Gaia came into being one that is equal to her, Ouranus that surrounded
her all around, and afterwards she lay with Ouranus and bore Ocean. In
this way, the three provinces appear as distinct from one another. Note
that this process was not an act of marriage, but just an act of division.
The poet is clear that there was no desire or love, dtep PINOTNTOG
eptuépou.’* This gives an idea of the atemporality of the act, done before
the birth of the gods. After this division of the universe, Gaia, having lain

with Ouranus gives birth to the first generation of gods. This again makes

moira before time.

3. Moira is impersonal. It is clear that having been before the gods,
atemporal and non-spatial, moira has no will. It is a primary structure, as
we will show in the next section, that divides the cosmos and allots to each
of its elements a particular function and relationship to the rest of the

cosmos.

4. Moira as a repressive limit. If we agree that moira is the structure of the

cosmos, it is because it imposes limits, determining the field of activity of

339 Cf. Section 1, in this Chapter.
340 Th. 132 (Edited by Most)
‘...without the assistence of love or desire.” (Translated by Hine).
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each element of the universe. In this sense, it could be understood as a

repressive force.

5. Moira is also individual fate. Determining the limits of the behaviour of
each individual, it could be interpreted as fate or destiny. Nevertheless, it
does not mean that the individual is a puppet who has no proper power of

decision.

3.7. Moira and the Idea of the Jigsaw Puzzle

Continuing with our analysis in Hesiod’s way to understand moira, |
find the idea of a jigsaw puzzle useful. When we are putting together
pieces of a jigsaw puzzle, there are several things that tell us whether one
piece fits with another. Those attributes could be shape, colour, the
picture itself, etc. It would be necessary to look at all different
characteristics or variables that define the elements of our puzzle. It is
possible, for example, that two pieces fit together, but the colours or the
drawings do not match. Then the action of each piece is limited and
previously determined by information which is not external, but internal,
which defines the piece. The concept of moira seems to be analogous.
This jigsaw puzzle could have various different properties associated with

each piece, such as time, space and relationship to other pieces. The way
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that those pieces fit together is told by the piece in a passive way. It is not
possible to fit a certain piece totally in another place. There is no
ambiguity. Moira is the structure of each piece of the cosmos, but it is a
paradigmatic structure, once those pieces have been interpreted; i.e., they
have been put in a space and time, like the case of the god that became
Zeus, according to the Derveni papyrus. It is not possible to know the
structure by itself but through its actions. | can only describe moira’s
action, but not moira itself. Even the poipai, daughters of Zeus, are just
aspects of moira, manifestations of moira. As a deity, she appears a few
times, but she is or they are not a cult deity, at least not in the Early period.
It is indefinable. It is not Zeus’ will, as it has been present even before

Zeus.

3.8. A Paradigmatic-Syntagmatic Model for Moira
and the Will of Zeus: A Dynamic Model.

Before we start to see how our model works using the example of
the fate of Prometheus, let us come back to the previous section.
Suppose that there exist two pieces that fit in the same place, but the
picture you get with one is different from the picture you get with the other.
The cosmos depicted by the jig-saw puzzle containing, let us say, piece A

and the one with piece, let us say B, they will represent the same cosmos
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with a little variation. That little divergence between the piece A and the
piece B depict a different cosmos, but moira, which is the main structure
that induces the paradigm of each piece is respected. Also the limits of
each piece represent the limits of the justice and injustice, they are
respected. The free variable, the divergences between the two pieces
represent the will of Zeus. This degree of freedom added by the will of

Zeus gives a dynamic character to cosmos.

Coming back to the Prometheus myth, let us see how this myth help
us to construct the promised model. Prometheus who has close
relationship with humans and was condemned for tricking Zeus, due to its
relevance showing how moira, the wil of Zeus and justice are related
according to the model | will propose, we will come back to its analysis
later on. Hesiod tells us that gods and men gathered at Mekone to
determine the division of sacrificial offerings, and Prometheus matched
wits with Zeus and tried to deceive the mind of Zeus.®*' Prometheus
divided a sacrificial ox, giving the bones and the fat as man’s offering to
Zeus. He set flesh and inner parts thick with fat in the hide, covering them
with the stomach of the ox for men; and asked Zeus to choose a portion.>*?
Zeus perceived the trick®® but, planning evils to come for men, chose the

bones covered by fat. Hesiod has Zeus reply to Prometheus: Tametiovion,

1 Th. 536-7 (Edited by Most).
32 Th. 550 (Edited by Most).
3 Th. 551 (Edited by Most).
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VTV GoLdeixeT dvinTmv, O TETOV, O tepolhhwg deddooao poipag.>*
In this case Prometheus is the one who allots the parts, but he does it
‘etepolnAwg’, a translation of which might be ‘unbalanced’, ‘unfair’, just as
the ltalian translation gives ‘ingiustizia.>* ‘Unbalanced’ seems to me an
adequate translation, if we understand it as a kind of injustice, a reading
that agrees with the interpretation of ¢ékplvovto as a legal dispute, as

546
t.

West sees i Arrighetti translates the line as follows: ‘con quanta

ingiustizia facesti le parti’>*’ Hesiod wants to put in evidence that Zeus is
the only one to make allotments fair and with justice, the only one who
makes right divisions; Hesiod tells us g ¢pato regropémv Zevg ddpOita
undea eidic.>*® Observe that Zeus is called ‘untieta Zeug'.>*® Several
times the poet remember us that Zeus ‘knows eternal counsels’,*° Here he

1

is said to have a¢dOito uhdea eidac.””' Zeus is the only god wise enough

to apply moira with justice, without changing the balance of the universe.

552 553
K, t.

Zeus, angered by Prometheus’ crafty tric never forgets this decei

Zeus did not give men fire of ash trees,”® but Prometheus deceived

% Th. 543-4 (Edited by Most)

'Son of lapetus, most magnifcent of all the princes

See how invidiously, old son, you divided the servings.'
(Edited by Hine).

> Arrighetti, Teogonia, Introduzione e Note, 544.

346 West, Hesiod’s Theogony, 305-8.

47 Arrighetti, Teogonia, Introduzione e Note, comment on verse 544.
% Th. 545 (Edited by Most).

349 Th. 520 (Edited by Most).

>0 Th. 545, 550 and 561 (Translated by Most).

> Th. 545, 550 and 561 (Edited by Most).

%32 Th. 560 (Edited by Most).

533 Th. 562 (Edited by Most).

534 Th. 563-4 (Edited by Most).
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Zeus™ stealing fire in a fennel stalk.>®® Finally Zeus, angered when he
saw fire among men, decided to make an evil for men;**’ that evil would be

the woman.

As a consequence of his actions, Prometheus was condemned.
For Zeus himself, Prometheus’ condemnation is no more than a
consequence of Prometheus’ actions. Prometheus was bound and
condemned to the torture of having his liver eaten every day by an eagle,
growing a new liver during the night. The text tells us that Herakles killed
the eagle and freed him from his sentence,”® but it is clear that, oix
aéxntr Znvog Olvumiov vyruédovrog,>® with Zeus’ agreement. Is this a
contradiction? Yes, but it is not difficult to see it as a change of Zeus’ mind
or will, which implies re-interpretation of the syntagmatic structure of moira.
This change is a consequence of Herakles’s action in Zeus’ mind, because
Zeus’ will is to honour his own child.*®® Zeus’ will has changed, but the
paradigm of Moira is preserved and justice is done. Although Prometheus
was freed from the eagle, nothing is said about his being unbound. His

punishment is partially modified, his moira has changed in practice, but the

>3 Th. 565 (Edited by Most).

¢ 1. 566( Edited by Most).

7 Th. 570 (Edited by Most).

5% In later literature Herakles not only killed the eagle and freed Prometheus of his torment, but
also unbound him, cf. Aeschylus, PV 872, 1020 ff., Paus. 5.11.6. Another version of the story is
Pherekydes 3 F 17, where Herakles only kills the eagle. This interpretation is consistent with 7h.
616, where we are told that Prometheus is still bound.

>>% Th. 530 (Edited by Most).

>0 We will return to this topic in section 3.
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paradigm is the same: Zeus has done justice because Prometheus still is

punished by remaining bound. This is what happens according to Hesiod.

Moira is definitively linked to Zeus” justice. The purpose of justice is
to establish the plan of Zeus, giving to each god or human being his or her
part. Zeus is protecting the structure of the cosmos. It is impossible to

cheat or surpass the mind of Zeus.*®"

The polarity that we mentioned before as part of Greek thought
once again is present in an apparent dichotomy.’®* For example in Th.
600-10 we can see that women and marriage are both good and bad
things. Zeus gave men a second gift in order to balance the good they
received, £tepov 8¢ Mdpev kakdv Avt’ dyadoio,’® and whoever avoids
marriage and the sorrows that women cause will reach old age without
anyone to tend to him.*®* On the other hand, evil will always be countered
by the good of the man who chooses to wed and takes a good wife who

® His evil cannot be healed: | dvfikeotov kakév €oTiv.”®

suits him.*®
Therefore, both good and evil are part of the life of men in order to keep a
balance. If we agree that the lot that belongs to each person is moira, then

this balance is implicit in moira.

>l Th. 613 (Edited by Most).

362 See Chapter 1, n. 26.

363 Th. 602 (Edited by Most).

364 Th. 603-5 (Edited by Most).
°%3 Th. 607-10 (Edited by Most).
*%¢ Th. 612 (Edited by Most).
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From the examples above we can conclude that moira is linked to
Zeus’ justice, to the will of Zeus and to the mind of Zeus. However, Hesiod
gives us little room to speculate about an explicit ontology of moira,
therefore we can conclude that it is necessary to interpret it in a Hesiodic

context in an implicit way, defined by and related to other entities.

The relationship of moira with other entities and the way it behaves
allows us to propose a model in which it is represented by a paradigmatic
axis. The link with ‘the will of Zeus’ is the same that the axis Y has with

the axis X in the Cartesian plane.

In the Cartesian plane and a point with coordinates (2,3) is

represented in figure 2:

3 2,3)

Figure 2
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Coming back to the definition of paradigmatic, we can analyse a
text, or a structure from the external point of view, in which case we will
analyse the ‘paradigm’ and to that process we will call ‘paradigmatic
analysis’.  The structure that emerges from a paradigmatic analysis is

called a paradigmatic structure™’.

As we remember, syntagms are defined the basic units that can be
added to a paradigmatic structure in a coherent way. For example in the

sentence:

‘The maiden gives water to the pigeon’

each word has a function and they can be in a coherent way in that

struture. However in the sentence

‘The maiden gives water to the eats’

there is an element, the third person singular present active of the verb ‘to

eat’ does not make sense, it is not coherent with that paradigm.

Paradigmatic analysis establishes which class of syntagms are

adegated to a ‘paradigm’.

Note that the syntagms have a “syntagmatic relation” among them

inside the adequate ‘paradigmatic structure’.

*7 To discussion and concepts related to Paradigmatic and Syntagmatic analysis, I refer again to

Barthes, Eléments de sémiologie.
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Having said that, let us have a look to the concept of Moira in

Hesiod, looking into diagram 1:

Prometheus enchained (Moira)

Being Verb Condemnation
Prometheus to punish enchained and liver eaten by eagle.
Prometheus to punish enchained.

Diagram 1

How can | represent this example using the paradigmatic and the

syntagmatic axis?

First we need to agree in some abbreviations:

P+ : Prometheus enchained and his liver is eaten by an eagle.

P> : Prometheus enchained.

H: Herakle hounored by killing the eagle.

Z4: Zeus punishes Prometheus by P;.
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Z: Zeus wills that Herakles kill the eagle.

Z3: Zeus punishes Prometheus by P..

Paradigmatic Axis

P2
H
P
Chaos i i i Syntagmatic Axis
Z, Z Z;
Figure 3

Observe that in this example | put ‘Chaos’ as the origin of my
Cartesian system in figure 3, as it should be, because it was the first that
came into being. Following the common sense in the systems like this
one, Chaos corresponds with no-will of Zeus and no-moira, with is
consisten with the fact that Chaos was the first that came into being.

Following this reasoning, the cosmos is depicted by the relation
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determined by moira and the will of Zeus. Moira is the set of all the

second-coordinates in that relation as shown in formula 1>,

M = { b for which exist an a that a is will of Zeus and (a , b)}

Formula 1

Coming back to Chaos, the representation of Chaos with the
ordered pair (0, 0) is consistent with the models we offered for moira and
for Chaos. The representation of Chaos as (0, 0) means that ‘the moira’ of
Chaos is 0, i.e., the empty set and the will of Zeus for Chaos is 0. Also it
has a unique representation, there is no change in the will of Zeus for
Chaos, as it is expected, because Chaos has as unique function to

complete an atheistic cosmogony.

3% Hekate has as

Let us see another example. As we said before
her lot to be the nurse of the young. Also she has by the will of Zeus

power of many different realms.

It is true that most of cases where moira is mentioned a static

structure will be enough to accommodate those cases, but a model should

6% In Mathematics a relation is a set of ordered pairs. An ordered pair is an object (a, b) where a is

called the first coordinate and b is called the second coordinate, and we say that a is related to b.
For example, if the relation is ‘to be greater than’, an ordered pair (a, b) is read as a is greater than
b. A relation does not necessarily have a name and can not necessarily be read in a specific way;
in such a case we only can say that the relation is defined implicitly and that the ordered pair (a, b)
belongs to the relation. This is an intuitive, not formal, definition of relation. For a less informal
definition of these terms, cf. e.g., Paul Richard Halmos, Naive set theory, 26-34.

>%% See section 3.1 this chapter.
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explain the maximum if not all, cases possible, therefore, if we suppose
that there is only one case, let us say, Prometheus myth, that needs a
dynamical model, it is necessary to use this model, to be able to explain as

much as we can.

The paradigmatic function refers to the position of that piece in the
structure. Moira is a paradigmatic structure and Zeus’ will is the

syntagmatic structure.
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Chapter 4

Some Examples of the pre-Socratics and Hesiod

First, it is necessary to leave clear that this is not a Chapter about
the pre-Socratics. | will make neither an analysis of all the pre-Socratics
nor an analysis of all their philosophy. It is not exhaustive in all senses’”’.
The purposes of this chapter are two, on one hand, to show a few
examples where some elements of the philosophy developed by the pre-
Socratics are interpretations of Hesiodic concepts, and on the other hand,
that sometimes those ideas are less complex than the Hesiodic ideas that
originated them, as Kahn affirms Hesiod is the eldest speculation to
answer questions about the origin of the cosmos, therefore he became the

primary source for all future thinkers.””'

Arriving to this point, if a pre-
Socratic A is called a philosopher, having used an idea from Hesiod, but
with a degree of complexity inferior or equal, then | should recognize that

Hesiod himself as a philosopher.

As we have seen, Hesiod shows his cosmos like an object that has
a beginning, and which consisted of a coming-to-be of Chaos followed by

generations of gods, sometimes guided by Eros and other times by

>7% As it is well known there are many exhaustive works on the History of Ancient Philosophy, and
particularly on the pre-Socratics. The main general work that I am following here is Kirk et al.
The Presocratic Philosophers.

>l Kahn, ‘Anaximander and the Origins of Greek Cosmogony’, 200.
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intergenerational conflicts. The result is a universe inhabited by deities
and cosmic forces. This cosmos is depicted following Moira and the will of
Zeus. Hesiod offers a beginning of the universe with the firstly necessary
coming-to-be of Chaos, presented in an atheistic model, showing the origin
of the deities from the Greek pantheon. As we have said, Hesiod's poems
have been set aside from what is understood as philosophical texts
because he uses mythological language, he allows the gods to exist in his
cosmos and his authority comes from the Muses. If this argument holds,
at least Parmenides, Empedocles and Heraclitus could be accused of the
same ‘crime’. In fact, those three pre-Socratic philosophers affirm that
their authority comes from gods, perhaps non-Olympians, but certainly
divine beings. Hesiod’s assertion that he received his song from the

2

Muses’” is reproduced by Parmenides's attribution of his poem to an

5

unnamed goddess.’” Empedocles®™ and Heraclitus’”® also claim divine

authority for their philosophy.

After the cosmogony Hesiod uses a series of myths to show how
the cosmos grow up in complexity from the single atomic Chaos. That
story talk about many relevant problems. Hesiod answered some of them,
while others would be answered by subsequent thinkers. Questions like,

what UAfy or matter of being is? What is the nature of Chaos?’’® How can

572 Th. 22-34 (Edited by Most).

S DK 11B1, 24-32.

74 DK 14B61, 14B64 and 14B80.

> DK 10B30, 10B40, 10B47 and 10B1.
>"® Lloyd, Early Greek Science, 16-23.
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the initial unity of Gaia and Ouranos be explained? Hesiod offers the idea
of necessity of a first being that, he preferred to be uncreated and non-
divine. From that first entity that came into being started a process of
differentiation, progressing from the initial unity of Gaia and Ouranos. |
say progress because for the Greeks there is an order to observe. The
cosmos is structured in a paradigmatic way, as we saw in the last chapter,
referring to moira. This was the point where the lonian philosophers took

over and continued to look for the answers.

Hesiod composed in a mythological language and the myths he
used laid foundation for the mythology of the Greeks. The Milesians follow
the great achievement that Hesiod started, his ability to transcend nature
and show answers that transcend physical world abstraction. For
example, the Hesiodic Chaos answers the question: what was the first
entity? To the same question, the Babylonian tradition has answered with
the mingling of primeval waters (salted and sweet) to generate other
beings. The Biblical tradition replies with the spirit of God over the
waters.””” According to Kirk, Raven and Schofield the principal difference
between the school of Miletus and their predecessors is the change in their

language.’™

However, as we mentioned before, this is not so clear, as
several of them used the gods and a mythological way of expressing their

ideas.

" Gen. 1.2.
T8 Kirk et al., The Presocratic Philosophers, 72 ff.
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The Milesians were followed by another group of philosophers, who
developed other theories, perhaps following differnt patterns, like
Pythagoras, Xenophanes, Parmenides and Heraclitus. Those four
thinkers are sometimes called, ‘mystic philosophers’,”” due to their
language. A common pattern in their way of composing their philosophy is
the influence of the Orphic beliefs.®” For Pythagoras the soul cannot find
rest in Tartarus, the place where they go after the death of the body.”®' It
is known that the Pythagorean School was later interested in political®™®

and social actions, trying to interfere even in governmental matters,

considered by themselves as an obligation by their destiny.’*

As was said before, Aristotle considers Thales as the first

philosopher.”**

Thales founded his cosmos under the supposition that
there exists of a first principle from which all existing objects derive.
Scholars like Langdom®™’ have noted a possible influence from the Near-
Eastern theological thought on Thales choice and also some influence of

the Egyptian cosmogonical conception as affirmed by Kirk et al.”® Aristotle

explains Thales’ position saying that water is esential to life, arguing that

>7 Aristotle says that Pythagoras used ‘mystic and symbolic language’, ¢f. DK58C2.

380 Kirk et al., The Presocratic Philosophers, 236 ff.

81 Cf. for example, Edmonds, Myths of the Underworld Journey, 208.

%82 On the political actions of the Pythagorean School, see for example, Minar, Early Pythagorean
politics.

383 Cf. Kirk et al., The Presocratic Philosophers, 235-8.

¥ De Caelo, 294a28-30 (Edited by Moraux).

3% Cf. Langdom, ‘The Babylonian Conception of the Logos’, 433-49.

380 Kirk et al., The Presocratic Philosophers, 79.
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that was the reason that made Thales declare that water was the

substratum of the cosmos.>®’

The idea of a first principle as the origin of the matter of everything
in the cosmos was not only present in Thales's thought. It was also
common to several of the pre-Socratic philosophers. According to KRS,
each of the first principles, depending on whether it is considered one or
several at the same time, existed without becoming in its or their various
changing forms and all things depended on it or them. It has been
accepted that a characteristic of the lonian or Milesian philosophy was the
uniqueness of the primeval element.’® However, as Graham’® has
observed Aristotle, when talking about the pre-Socratics, made a
distinction between element and principle (todto otoelov %ol TavTNV

Goynv paowy eivar TV dvtov.”’)

Also, as in Hesiod, the gods take a
natural part in the cosmos. Changes in the universe are a consequence of
life, they can be a consequence of divine actions or desires, like the new
order established by Zeus®”' or by forces like Eros™”. Kirk, Raven and
Schofield followed the genealogical approach of Hesiod.””> The first

principle of Thales, water, has begun to lose the anthropomorphic quality

of some Hesiodic deities, but remains a divine principle. Some scholars,

%7 Aristotle, Metaphysics, 983b20-984al1 (Edited by Ross).
88 Kirk et al., The Presocratic Philosophers, 75

%% Graham, Explaining the Cosmos, Chapter 8.

> Aristotle, Metaphysics, 983b10-11 (Edited by Ross).

1 Th. 617-820 (Edited by Most).

%92 Th. 120 (Edited by Most).

393 Kirk et al., The Presocratic Philosophers, 79.
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such as Patricia Curd and Daniel Graham have challenged the accepted
view that the pre-Socratics are talking about a unique substance,” still the

work of Patricia Curd concentrates on Parmenides. **°

As mentioned in Chapter 1, Aristotle's texts on the pre-Socratics®*®
have been interpreted as holding that the Milesians were what we can call
material monists.”®  Material monism could be understood as the
supposition that every object in the cosmos is formed by one material
element, like water for Thales or air for Anaximenes. Graham opposes that
position®”®, as we will see later. After Thales, Anaximander affirmed that
all things come from the apeiron, but also, he proposes an eternal return,
they will return to the apeiron that is eternal, infinite, and indeterminate
origin, the boundless,’” in a process that is permanent. This apeiron of
Anaximader plays the role of the first principle, from which all matter is
made and has the property of being eternal. Indeed, if there is something

that characterizes Anaximander’s apeiron it is eternity:*"

3% Graham; Explaining the Cosmos, . 18-28.

> Curd, The Legacy of Parmenides, 64-97.

>% For example: De Caelo, 294a28-30; Met. A 983b10-11.

397 Kirk et al., The Presocratic Philosophers, 80 ff.

3% On the definition and discussion of Material Monism , see Graham, Explaining the Cosmos, 48-
66.
> Bicknell, ‘zo dreipov, drepoc dnp and 1o mepisyov’, . See also: Finkelberg, 'Anaximander's
Conception of the Apeiron', 229-31 and 244 ff.; and for a different view, see Asmis, 'What is
Anaximander's Apeiron?', where she argues that the apeiron is the infinity succession of creation
and destruction of the cosmos..

600 About the different characteristics that Anaximander’s apeiron can have, cf., Nadaff, The
Greek Concept of Nature, 67-70.
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A. ... GQYNV .... elonxe

TOV dVTOV TO Eelgov ... € @v 8¢ 1) yéveoic oTL Toig
ovotL, nol TV oAV eic TabTa YivesOow xaTd TO
XOEWV: OLOOVAL YOQ aVTA OixnV %ol Tiowv AAANAOLS TG

aduriog noTd TV ToD Y edvoU TEEW. !
It is also, aOGvaTov ... xol dvdleBoov (To dmepov = 1O Oglov).*”
Immortality, as we said in Chapter 2, is not the same as eternity. Eternity is
living since forever and for forever, but immortality is to live forever into the
future after coming into being. The process of formation of the cosmos
from the apeiron and all relationships among those entities is governed,
according to Simplicius, by a retributive system that makes each pay for
injustices or receive honours for just acts. These are, certainly, echoes
that remind us of the justice so important to Hesiod’s cosmos. The word
associated with justice in Anaximander’s fragment is tio1g,*”* which is not
used by Hesiod. Justice and payment for unjust acts are present in

Hesiod's moral system.**

“I'DK 12BI.

‘The Non- Limited is the original material of existeing things; further, the source from which
existing things derive their existence is also that to which they return at their destruction, according
to necessity; for they give justice and make reparation to one another for their injustice, according
to the arrangement of Time.’

(Translated by Freeman).

DK 12B3.

‘...1s immortal...and indestructible.’.

(Translated by Freeman).

593 In Homer this word plays an important role in the attributes of the heroes. Cf. e.g., the recent
work of Wilson, Ransom, Revenge and Heroic Identity in the lliad, esp. 72 ff.

694 Cf. Engmann, 'Cosmic Justice in Anaximander', particularly 3-4.
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According to the fragments we have, Anaximander was the first to

use the word dpxn to speak about the material cause.®”

This principle is
opposed to the Hesiodic primeval entities, because they are not active
principles in the coming into being of the cosmos. Some of them, such as
Gaia, conceive other gods, but she is not conceived by an active principle.
As we remember from the discussion on Hesiod’s cosmogony, the gods
are not the principle or cause of the universe. A characteristic of the
Hesiodic cosmos is that it has divine origin. The apxn of Anaximander has
no origin, contrary to Chaos, which come into being. Anaximarder, as

Aristotle says, is the first to associate ‘divinity’ to the dpxn or first principle;

he called it, the divine, T0 B¢€lov, as Aristotle says:

ToD 8¢ Amelgov o 0Ty Ay €in Yo Ov avtod mépag. €Tl ¢ nal
ayévnrov xol ddpOaoTov dg Ayl Tic ovo: TO TE YA YEVO-

HeEVOV Avayxn Téhog AafPetv, xal TehevTr) tdong £otiv pOo-

06G. 10, nabdmeQ Aéyouev, ov TALTNG Ay, AAL” adTn TOV

dAov elvon doxel xal mepLéyely dmavto ®ol évta e

v, g dpaotv 6ooL ur) ToloDoL TaQd TO dmelpov dAlag ai-

Ttog, otov vodv ) prhtav: xai TodT’ eivor 1o Oglov: dOGvaTov

Y0 nal AvmrieBoov, Homeo dpnotv AvaEipovooog »ai ol mhel-

. . 606
0TOL TAOV GUOLOAOY V.

% DK 12A09.
89 Aristotle, Physics, 203b7-15 (Edited by Ross).

229



...of the boundless there is no beginning...but this seems to be the
beginning of the other things, and enfold all things and steer all, as all
those say who do not postulate other causes, such as mind or love, above
and beyond the infinite. And this is the divine; for it is immortal and
indestructible, as Anaximander says and most of the physical

speculators.®’

Still, what else can we say about apeiron? As usual it is necessary
to consider its etymology, its common and philosophical usage. We find
this word, first in Homer®® where it is associated with the impossibility of
going beyond the limits of the earth (Gaia) or the sea (Pontos). It suggests
the idea that it is not possible to go further, a conclusion supported by Kirk,

Raven and Schofield,*” Barnes,®'’ and Kahn.®'

The idea of an indefinite and first principle has some resemblance
with the Hesiodic idea of Chaos, particularly, if we think of the
indefiniteness or boundlessness of Anaximader's substance, that is neither

%12 in the origin of the universe.’"® There is a key

water nor other elements,
difference from the Hesiodic Chaos: their temporal quality. Since Chaos
came into being and there is no indication that it is immortal, therefore it

cannot be eternal, then it must be atemporal. On the other hand, ‘apeiron’

807 Aristotle, Physics, 203b7-15 (Translated by Hardy and Gaye).

698 Cf. 1. 1350, 7.446, 24.342, Od. 1.98, 4.510, 5.46.

809 Kirk et al., The Presocratic Philosophers, 117-8.

610 Barnes, The Presocratic Philosophers, 132-4.

"' Kahn; Anaximander and the Origins of Greek Cosmogony, xi and 199-230.
S12DK 12A1.

813 Cf. Kirk et al., The Presocratic Philosophers, 111-113.
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is eternal, TadTV (sc. OOV TIVAL TOD Artelpov) Gidtov elvan xai dyfow,™
which means that it has no beginning in time and will not have an end. It
seems that the apeiron of Anaximander has in common with the Hesiodic
Chaos the condition of being the first thing to exist in the beginning. It is
different, however, because contrary to what Chaos is, apeiron is the origin
of all things, matter and worlds. Chaos generates some entities, but it is
not the substance with which all things were made, and if that substance
or element initial existed it is not Chaos because Chaos in not the
generator of all things. Then we can conclude that Chaos cannot be
related to that substance or element. As an entity Chaos has a level of
abstraction higher than Anaximander’s apeiron. We can say that eternity
has at least two main interpretations. The first one is to suppose that an
eternal entity flows with time from the past to the future or that eternity is
characterized by timelessness.®”” In the first case we are in the presence
of a concept that presupposes a double infinity, from past to present and
from present to future. In the second case, the concept of eternity is
dependent on the concept of absolute. Timelessness is an absolute state
of present.®'® That is a complex idea. But the idea of an entity that came
into being, like Chaos, which is the very first, requires another kind of

construction. It is not only infinity that is related to its conception, but it is

DK 12A2.

‘This (essential nature, whatever it is, of the Non-Limited) is everlasting and ageless.’
(Translated by Freeman).

615 Richard Sorabji, Time, Creation and the Continuum, 98-108.

616 Sorabji, Time, Creation and the Continuum, 105.
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also the concept of zero. As we have said in Chapter 2, zero, or the empty
set, is a logical construction that has as the property of being timeless.®!’
Therefore we need three concepts to conceive the idea of Chaos:
emptiness (in the sense of the set theory), timeless and infinity. It makes it
more complex than the concept of eternity, so it is more complex than the

concept of apeiron.

Anaximenes continued with Anaximander’s development, but he
replaced apeiron with air, dép. As Aristotle explains, ...Ava&wévng o¢
agoa noi Aoyévng mpoteQov VOATOS ®al LAMOT ANV TIOEAOL TV ATADV
ocwpdtov. (Anaximenes and Diogenes make air, rather than water, the

material principle above the other simple bodies.) '®

From Diogenes
Laertius®® we know that Anaximenes of Miletus was a pupil of
Anaximander. For him the first principle of the cosmos were air because

the soul is air: olov 1 Yy, ¢noiv, 1| Nuetéoa dnE ovoa ovyrEaTel NUAC,

nal SOV TOV OOUOV TVED IO KOl G0 TeoLéyet. 2’

It is likely that for Anaximenes the first principle should remain
eternal just transforming itself into another substance and becoming a new
object, because it has no origin from another principle. This reveals that

he noted the changes that occur in the cosmos, describing for example

17 Cf. Ibid, 130 ff., esp. 131.

818 Aristotle, Metaphysics, 984a5-7 (Edited by Ross).

(Translated by Kirk et al.).

619 Diogenes Laertius, 11, 3.

620 DK 13B2. The translation provided by Freeman: 'As our soul, being air, holds us together, so
do breath and air surround the whole universe'.
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processes like the evaporation of water.””! His air has divine

2 and -- also

characteristics: air is unborn, immortal and immutable,®
according to Cicero®” and Augustine®**-- has the property of controlling
things. What we have said for Thales and Aximander in relation to Hesiod

is also valid for the case of Anaximenes.

The interest of these pre-Socratics in explaining the origin of the
cosmos was taken over by another group of thinkers, interested in

explaining the world and it developing.

The first of them was Xenophanes who composed his works in
hexameter and elegiacs, following the tradition of the epic poets, like
Hesiod.®” Even though Xenophanes was a poet he was very critical of
other poets, like Homer and Hesiod.®*® Xenophanes did not trust myth and
as a path to the truth, he took Homer and Hesiod to task for the
antropomorphism of their gods. However, he accepted that myth could
convey a truth. According to him the gods as presented by the poets,

were immoral, because they steal, commit adultery and lie.®’

621 Cf. Kirk et al., The Presocratic Philosophers, 144-152.
22K, 13B5, 13B6, and 13B7.

82 Cicero, De Natura Deorum, 1.26 (Edited by Ax).

62 Augustine, De civ. Dei, 8.2 (Edited by Capanaga).

625 Kirk et al., The Presocratic Philosophers, 164.

826 DK 21BI11.

$7DK 21BI1.
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However, if we consider that myths have content and form, it seems
that Xenophanes is opposed not to the content of the myth, but rather to

the form it takes.

The origin of this is that men conceived the gods on their own
image, giving to the gods, human atributes. To this anthropomorphic
concept of god, Xenophanes opposes his own vision: ic 0cdc, v te Ozoiol
nal AvOEAOTOLOL PEYLoTOC, 0UTL dépag BvnTolow dpoitog onde vonua, one
supreme god among gods and men, not like mortals in body or thought,
but guiding and influencing all things with its thought.®** This concern for
an appropriate definition of god led Werner Jaeger to affirm that
Xenophanes was one of the most influential philosophers on the

development of religion.”*° Also, this god:

aiel &’ &v TovTd® PpveL ®voUpevog OV0EV
oV0¢ petépyeobal uv émumpémel dAlote GAAY,

M\ dmdvevBe TOVOLo vOou Ppoevi mdvta noadaiver. !

Always exists in the same place, not moving at all; he is immobile,

but without effort he shakes all things by the thought of his mind.**

%28 DK 21B23.

629 DK 21B23 (Translation mine).

830 Jaeger, Theology of the Early Greek Philosophers, 59.

%! DK 21B26 and 21B25.

32 DK 21B26 and 21B25 (Translation mine based on Freeman).
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Xenophanes’ god is universal and unmoveable, he is the uncaused

cause. This deity is atemporal. That god rests in one place, and also he

633

sees, thinks and hears as a whole®” (ovhoo 6@, 0UAo0 ¢ voel. ovhoo 8¢

T dxover).>! There is no time or space that fits him.

According to Kirk, Raven and Schofield®” that deity is a further
advance into a philosophical Greek monotheism, preserving a substrate of
the Hesiodic Zeus, to whom is added eternity and immobility. Xenophanes

says:

olToL AT’ dyfg tavta Oeol Ovnroio’ vEdelEay,

AN e N . p .y 636
A Y 00VE TnTodvieg EhevoionovoLy GueLvoy.

...the gods did not offer knowledge of all things to mortals from the

beginning, instead they discover it in time, which is better.*”’

Only the ones that look for the knowledge can find it, but the gods
did not grant that knowledge or the capacity to understand it. This
knowledge of the gods is not totally transmissible. That knowledge is not

transferable, and human beings could have difficulties in achieving it.**®

This interest in knowledge reminds us of the concern of Hesiod for
the pursuit of the knowledge that is also transmitted by divine means. | am

referring to the passage in Th. 26-8.%*°

533 DK 21B24 (Translation mine).

54 DK 21B24.

035 Cf. Kirk et al., The Presocratic Philosophers, 168 ff.
SBODK 21A18.

7 DK 21A18 (Translation mine based on Freeman).

38 DK 21A34 translation from Kirk et al., The Presocratic Philosophers, 179.
639 mowéveg Aypavdot, kAk' ELEYyea, YooTEpEC olov,

Bpev yelUdeo moAAA A€yevy €t0poioy Opola,
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Xenophanes has appropriated himself with concept of Zeus as the
supreme god in the Hesiodic tradition, taking out immoralities and adding
eternity to form his concept of god. The supreme god is supreme by
definition; there is no other god whom he should fight or act against or
favour. Eternity comes to solve the problem of ‘the very first being’. If he
declares that the god is eternal, as Anaximader did with the apeiron, there
is no need for ‘the very first being’; in this case the logical role played by

Hesiodic Chaos is taken by a being that is supreme and eternal.

Yet there still remains a problem: does the 'being’ change or not?
The problem of an unchangeable or not eternal being was also a concern
not only for the pre-Socratics, but it appeared as a problem when Hesiod
invoked the existence of Chaos and from here the existence of that
succession of dynasties of the gods culminating in the rule of Zeus. For
Hesiod Chaos was fixed, unmoved and static. Even though there is no
explicit mention to characterize Chaos as ‘unmoved’, we can agree that
this is a property of Chaos by default, because there is no textual evidence
to suggest the contrary, i.e., we are unable to detect a change with respect
to the initial state of Chaos. Also, on the semantic value of the verbal form
yéveto, discussed in Chapter 2, we propose a stative meaning, and

because this is the only verb associated with Chaos, we can conclude that

{Suev &', eUT' €0EXopEY, AANOEQ YnpUcacHoL
Th 26-8. For a translation cf. n. 215.
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Chaos is static. The Milesian thinkers transformed the primeval being into
a primeval principle. Xenophanes transformed the primeval being into a
god. The Milesians attributed to this principle the property of change;
otherwise it is not possible to understand how the initial element could

become other things.

It is true that the first principle of the Milesians, Xenophanes’s god,
Parmenides’s being or even the Pythagorean numbers have eternity as
the common characteristics of the primeval being of thinkers posterior to
Hesiod. There is a difficulty in understanding that Hesiodic Chaos is
immortal, perhaps because it is not a god, and according to Hesiod the
gods are immortal. However, note that, if a being is immortal, it does not
necessarily follow that it is a god, for example Ganymedes, becomes
deathless and unageing, but there is no suggestion that will become a

god.**

The unmoved god of Xenophanes will influence Parmenides’
‘being’. His first discussion is about the truth and the ways to reach it, and,
in the same way as Hesiod, he begins his poem with the notion of truth.

Parmenides’ main poem starts with a preamble,*"

in which a goddess
leads the poet having the sun as their Auriga. According to Burkert, the

Parmenidiam mystical journey shows echoes both Near Eastern sources

%4 Homeric Hymn to Aphrodite, 202-17.

1 DK 28B1.
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and Hesiod’s Theogony, particularly in the fact that the journey has as its

main purpose the pursuit of truth. **

There are several points to note about the influence of the Hesiodic
concept of cosmos on Parmenides. Miller finds a Hesiodic echo in the
yawning gap or wide opening of line 18 of the proem of Parmenides’s

poem.®*

...Tal 0¢ BupéTowv
YAOW AYOVES TTOINOOV AVATTTAUEVAL TOAVYAAROVG
GEovag év o0pLYELY duotBadov eiliEaool

YOUPOLG Ral TEQOVIOLY AMNQOTE:

Then, when the doors were thrown back,
they disclosed a wide opening, when their brazen
hinges swung backwards in the

sockets fastened with rivets and nails.***

There are two problems with this route to find Hesiod’s elements in
Parmenides poem. First, as we have said in Chapter 2, it is not totally
clear if the Hesiodic Chaos is a ‘yawning gap’.®”® Second, the gates
mentioned are similar to the fence of bronze that surrounds the Tartarus.**°

Maja Pellikaan-Engel proposes a similar approach by identifying the

642
643

Burkert, ‘Das Prodemium des Parmenides und die Katabasis des Phytagoras’.
Miller, ‘Ambiguity and Transport’, 26-8.

4 DK 28B1,17-20. Translated by Freeman.

645 See Chapter 2, section 2.2. this thesis.

4 Most, Th. 726.
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Hesiodic Tartarus with the Parmenides’ House of Night.*’ The influence

648
d,

of Hesiod is clear. Parmenides, like Hesio starts the poem in a state

of mystic inspiration. The goddess as Hesiod’s Muses can say true things

and false things:

“Trtmou tad pe pépovoty, Goov T' € Oupog indvor,
mépmov, €mel W €g 680V Pioav molidnuov dyovoor
dalpovog, i) notd mdvt' dotn dpépel ei00Ta ddhTO-

M) peoounv-

The steeds that bear me carried me as far as ever my heart
Desired, since they brought me and set me on the renowned
Way of the goddess, who with her own hands conducts the man

who knows through all things.**
Parmenides takes his authority from this ‘unknown’ goddess who

could represents the knowledge or his own thought. She leads him on the

path of the truth. She knows how to tell true things:

AAla B€g te 0inn te.Xem O¢ o€ mAvta mubBEécHan
Nuev AAnOeing edxvrdéog droepusc NToo

10¢ Bootdv dOEaC, Taig obx Evi ot daAnOnHc.>°

...but right and justice. It is proper that you should learn all things,
both the unshaken heart of well-rounded truth, and the opinions of

mortals, in which there is no true reliance.®’

647 Pellikaan-Engel, Hesiod and Parmenides, 1-10.

% Most, Th. 22-34.

4 DK 28B1,1-4. Translated by Freeman.

9 DK 28B 1-4 (Edited by Coxon).

1 DK 28B1,28-30 (Translation in Kirk et al., The Presocratic Philosophers, 243).
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In that way, Parmenides makes clear that it is necessary to learn all
things and then have decided what is real true from what is not true or
false true. The main reason to learn those things is grounded in the
search for the virtue. The truth is the path to the virtue, while the path of

falsehood guides one into misery.®>* Line 11-14 of the proem reads:

"EvOa whhar Nurtdg te xol "Hpotog gior xehetBmv,
nal odpag VmEQBvOV dudic Exel nai Aavog ovdos:
avtal &' aibégral mAfvTan peydholol Bupétoolg:

TV 8¢ Alnn moAvmowvog €xel xAnidag apolfoic.

There are the gates of the ways of Night and Day, fitted above with
a lintel and below with a threshold of stone they themselves, high
in the air, are closed by mighty doors, and Avenging Justice keeps

the keys that open them.®*®

There is a reference to Th. 748, making a possible reference to the
gates of the Tartarus mentioned in Th. 732. Also, the avenging Dike is the
key-holder of those doors. In Parmenides those doors keep knowledge of

the divine away from mortals; however Parmenides will be able to pass

552 It is also worth noting that, through the extant poem of Parmenides, we can find more than ten

verses that use phraseology from Homer, which implies a great debt, for a surviving poem of 150
verses. A list of almost all those texts can be found and analysed in Coxon’s book on Parmenides'
fragments. A. H. Coxon, The Fragments of Parmenides: A Critical Text with Introduction, and
Translation, the Ancient Testimonia and a Commentary, (Uitgeverij Van Gorcum, 1986), 9-11.
%% DK 28B1,11-4. Transl. Kirk et al. 243.
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through those doors, because he is taken there by his desire and guided
by the goddess. Those are not the only Hesiodic concepts used by
Parmenides: the goddess who guards the gate to the netherworld is
Dike.®®* Parmenides' preface is a way or model to represent his position
regarding notion of knowledge.®®® As Burkert suggests, we can discover in
Parmenides and Hesiod a common element that seems to be influenced
by the Babylonian mythology, where the sun god lives and delivers
judgements.®® Parmenides journey takes him to the Halls of Night®’ in

658

the Netherworld, place that is guarded by Dike™™".

Observe that Night appears as Zeus’ adviser in some of the Orphic

Rhapsodies,®®

she advises Zeus on how to preserve the unity of the
cosmos that will be a fundamental key to Parmenides’ metaphysics.®®
Note that this element appears in Hesiod, where Metis takes the role of
counsellor after her marriage-fusion with Zeus. As we said before, a
relevant element in Hesiod’s cosmogony is the conception of unity that

opposes in Hesiod to the separation of Gaia and Ouranos.®®’ Note that

Hesiod in Op. 660-1 transmits us the will of Zeus, because the Muses

034 Cf. Burkert, ’Das Pro6emium des Parmenides und die Katabasis des Pythagoras’; and Cerri,
’Cosmologia dell'Ade in Omero, Esiodo e Parmenide’, Jaeger, Theology of the Early Greek
Philosophers. Chapter 6;

83 Cf. Miller, ‘Ambiguity and Transport’, 18-21.

8% Cf Walter Burkert, "Das Prosemium des Parmenides und die Katabasis des Phytagoras", 14.
®7DK 28B1.9.

558 A discussion about the deity that shows as principal in Parmenides see , Northrup, ‘Hesiodic
Personifications in Parmenides A 37°.

659 West, The Orphic Poems, 70-5.

%°Cf. Hermann, To think like God, 17 ff. and 267 ff.

81 Cf. Chapter 2, section 2.
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taught him, alia xoi ¢ €0éw Znvog voov aiyioyowo: Moboor yao W

£d(daEav abéodatov Duvov deidery o

The adventure of Parmenides in his quest to understand the unique
fixed being will give way to another pre-Socratic who instead of the
unmoved being, added to his system fire®®> which is constant movement.
This fire will take the place of the principle that is the substratum of all

things. Heraclitus advances criticises his predecessors:

molvuadin voov €xery ov duddoxer ‘Hotodov yap v
£8(0ae ol [Tubaydeny avtic Te Zevopaved Te nal

‘Exataiov.’®

Learning of many things does not teach intelligence; if so it would
have taught Hesiod and Pythagoras, and again Xenophanes and
Hecataeus.*®

Heraclitus' philosophy relies on the supposition that there is a first
principle like for the Milesians. This first principle will be the fire,
substance that seems to him predominant in the cosmos. His Cosmos is
eternal, therefore it has no beginning and it is the result of the eternal

interaction between the unmoved AO6yog and the eternal movement of

562 Op. 661-2, (Edited by Most).

‘Nevertheless I can tell you the mind of Zeus who is lord of the aegis,
seeing the muses have taught me to sing an infinite poem.’

(Tranlated by Hine).

%% DK 22B30.

664 DK 22B40.

895 DK 22B40, (Translation mine based on Freeman).
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matter. This movement of the matter and the fixity of the Abyog, produces
a tension that keeps the universe together. Heraclitus talks about Hesiod
in an ironic way, affirming that Hesiod could be a teacher of many men, but

he is unable to recognize day or night as one.®*

Still, Heidegger interprets this fragment, saying that Heraclitus is
refering to Th. 123-4, where Hesiod gives the origin of day and night in two
different cosmogonic lines.”” Heraclitus’ challenge to Hesiod’s authority
does not mean that Heraclitus is not influenced by Hesiod. For him ‘the
being' was constituted by war, moAepuog, causing us to think of Hesiodian
strife,**® which is behind war, battles and any other conflict. Moreover, war

takes the place of Zeus as ruler of the Hesiodic cosmos:

[ToAepog mévtov pgv ot 0T, TAvIwy O
Paothets, xai Tovg pev Beovg €0elEe Tovg 0¢ dvOommovg,

ToVE pgv dovAoug émoinoe Tovg 8¢ éhevBépouc. °¥

War is both king of all and father of all, and it has revealed some

as gods, others as men; Some it has made slaves, others free.’”

6% ‘Hesiod is teacher of almost all men. They are sure he knew about most things, he who
could not recognize day or night, because they are one” DK 22B57 (Translation mine based
on Freeman and Kirk et al.).
%7 Heidegger and Fink, Heraclitus Seminar, 37-48.
668
Op. 11-26.
“ DK 22B53.
79 DK 22B53 (Translation by Freeman).
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It is, however, pertinent to remember that Zeus became ruler of the
cosmos after a sequence of battles and wars. As in Hesiod, strife and

war are related, and the former is the cause of the latter:

TOV TOAEHOV EO6VTA EVVOV, nail dlxnv €oLv, xal YLvo-

HEVaL TavTo xat’ #ouv xal yoemv.””!

One should know that war is general (universal) and jurisdiction is

strife, and everything comes about by way of strife and

necessity.®’

But those wars cannot exist if peace does not exist, because in
Heraclitus's understanding all opposites exist at the same time. According
to Aristotle, owe & O uév Hooaxheitov hoyog, Mywv mdvta givor xol )

elva, dmovro ahnof mowelv, (the doctrine of Heraclitus, which says that

)673

everything is and is not, seems to make all things true')’’” and continues

his criticism:

... TOYEWG

&’ Gv i ®al 0vTOV TOV ‘Hodxlettov todtov £0mTtdVv TOV
TQOTOV NVAYRACGEV OLOLOYELV UNOETOTE TAG AVTLRELUEVOG
daoelg Suvatov eivar xatd TOV avtdv dAnBevecdol vov §’

oV GVVLELS £0vTOD Tl ToTe Aéyel, TahTny Ehafe Ty d6Eav.

7' DK 22B80.

572 DK 22B80 (Tanslation by Freeman).

573 Aristotle, Metaphysics, 1012a 24-6 (Edited and translated by Ross).
7% Aristotle, Metaphysics, 1062a31-5 (Edited and translated by Ross).
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Perhaps even Heraclitus himself, if he had been questioned on
these lines, would have been compelled to admit that opposite
statements can never be true of the same subjects; as it is, he
adopted this theory through ignorance of what his doctrine implied.
In general, if what he says is true, not even this statement itself is

true.

As it is clear, Aristotle thinks that Heraclitus made a wrong
statement. The co-existence of contraries is not admissible in an
Aristotelian logic.®”> Guthrie gives another interpretation of Heraclitus'
doctrine of the identity of opposites.®”® According to him, there is a
continuum between the opposites, like day and night, summer and winter,
hunger and satiety. At the same time Guthrie recognises in Heraclitus the
existence of opposites that are not absolute, but they show themselves as
opposites to a particular subject. Therefore, those opposites depend on
the subject experience. Finally, for Heraclitus the values are understood as
values when in contrast with their related opposites.®’” | would propose
that they are more than opposites, complements. This idea of
complements echoes the discussion above about the otherness of Gaia in
Hesiod's cosmogony. Prier, it may be recalled made an attempt to oppose

Gaia to Chaos in the logical sense, which | have demonstrated to be

873A “logic’ is called Aristotelian if it satisfy three principles: identity (x=x), excluded third (a
proposition is true or false) and non-contradiction (if a proposition p is true, then its negation ~p is
false).

%7 Guthrie, A History of Greek Philosophy,1, 442-9.

77 Ibid. 445.
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impossible from a point of view of logic.””® But this idea of co-existence of
opposites is present in Hesiod, e.g., his cosmogony recounts that the Day

7 Hipnos and Thanatos,”*® or the Styx, a spring of

was born from Night,
sweet waters daughter of Ocean.®® The following fragment from

Heraclitus is abundant in examples of opposites:

0 0e0g NUEET VDOV, XELLDV BEQOC, TOAE-
wog €ipfvn), #000¢ Muo¢ (Tdvavtia dmovia: ovtog O voig),
ahloroDtor 8¢ OrwomeQ <THE>, OTOTAV OV LULYTIL BV D-

noowy, ovopdleton %’ Ndoviy éndotov. ™

This position of the prevalence of the opposites in Greek thought

would continue beyond Heraclitus.

Another philosopher that | want to consider is Empedocles. He
returned to the Milesian physiologists’ possition, in the search for a
‘physical’ first principle. The novelty of Empedocles was to propose that
that there in no one single principle but four different essential elements,
air, earth, fire and water. Those elements will be behind the cause of
everything that exists in the universe by mixing among them in a proccess

of separation and agglutination.

678 Prier, ‘Archaic Structuralism’, 1-11.

7 Tp. 124 (Edited by Most).

550 7. 758-66 (Edited by Most).

881 Th. 775-806 (Edited by Most). Styx seems to be a fountain of sweet spring water, because the
water comes out of a stone.

82 DK 22B67. ‘God is day-night, winter-summer, war-peace, satiety-famine. But he changes like
(fire) which when it mingles with the smoke of incense, is named according to each man’s
pleasure.’ (Translated by Freeman)
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TEGOQA YOQ TAVTWV OLEOUATA TEMTOV AROVE:
ZeV¢ Goync "Hom te dpeoéofrog 16° Adwveig

Nfjotic 8 1} dangiolg Téyyel xpotvoua Podtetov.®

First of all listen the four roots of all things: shining Zeus, life-
bringing Hera, Aidoneus and Nestis who with tears waters mortal

springs.®**

About Empedocles Aristotle says in the Metaphysics, A4, 985a31-3,
€Tl 0€ TO g &v VANg €ldeL Aeyouevo OTouyelo. TETTAQO TEMTOG ELTEV

(‘Indeed, he was the first to establish that the material components were

four’)®.

The processes of separation and agglutination of elements were
guided by the divine principles of love (¢IA0TNG) and strife (velkog), as

Aristotle says:

... Ex dieotdtov 8¢ nal

AVOVPEVWVY 0V% gDAOYOV TToLElY TNV Yéveowv. Awd »ai 'Epme-
donAfg magaieimel T € THS PLAdTNTOC OV YA &v NdUVaTOo
OVOTHOOL TOV OVQAVOV €X HEYWOLOUEVMV UEV ROTAOREVAL WV,
o0yroLoy 8¢ oLdV dLd TNV PLAOTNTO: €X SLARERQLUEVWV YOQ

oVVvEOTN®EV O ROOUOG TOV OTOLYELWV: DOT’ Avayratov yivesBou

¢E £vOC ol ovyrexouévov.

3 DK 31B6.

5% DK 31B6, (Translation mine based on Freeman and Kirk et al.)
585 Edition and translation of Ross.

5% Aristotle, De Caelo, 301a14-20 (Edited by Moraux).
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It is not reasonable to make generation begin with bodies that are
separated and in movement. This is why Empedocles passes
over the generation under Love, for he could not have built up the
universe by constructing it from separated elements and
combining them through Love; for the cosmos consists of
elements in a state of separation, so that it would have to come to

be from what is one and combined.®®’

In one of the fragments of Empedocles®™, Love and Strife mantain

all living things in movement, harmony and unity.

Ghlote pev PLAOTNTL oVVEQYONEY’ €ig €V AmavTa,

dhhote 8 ab iy’ Enaoto popedueva Nelneog £y OsL.

At one time amity bring all together into one,
At another in turn each one is separated through the hatred of
Strife.®¥

We should remember that Love and Strife are well known Hesiodic
themes. Hesiod’s influence is evident. The Hesiodic cosmic force Eros
acts in the form of amity (¢iAd1eq), like in the theogonia, restoring the
initial unity and at the same time acting as the cause of generation. We
can remember that Erebus and Night conceive sexually the first generation

of beings Aether and Day after Eros joined them.®® On the other hand

687 Aristotle, De Caelo, 301a14-20, (Translated by Stock).
%8 DK 31B17.7-8.

5% DK 31B17.7-8 (Translation mine).

0 1p. 125 (Edited by Most).
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‘strife’ acts as a repelling force, separating the elements. This position of
Empedocles describing amity as a cosmic force that joins elements and

strife as a repelling force, could be associated to the following Hesiodic

text:

tinte 0¢& xal Népeow mijpo Bvnroiol footoiot
NOUE 6hofy: peta v &° Amdny téxe nol PhoTnTO

I'jodc T ovhdpevov, nal "Eouv téxe nootepdOupov.*!

...deadly Night bare Nemesis (Indignation) to afflict mortal men,
and after her, Deceit and Amity and hateful Age and hard-hearted

Strife.**?

It is clear that Empedocles fragment is a variation of Hesiod’s
verses. Observe also that Deceit and Amity appears together in Hesiod,

as another example of opposites bare by the same entity.

| follow partially Trépanier comments Empedocles’ fragments.

According to him:

'What else do we learn here? The causes of this alternation are
clearly now first given: Love and Strife. These two may seem out
of place in a cosmological passage, but then again, Hesiod’s
cosmogonic Eros, Th. 120, would have served as a precedent, as

would have Parmenides’ daimon (B12 and 13)** and/or Eros.”®*

1 1. 223-5 (Edited by Most).
892 Th. 223-5 (Tranlated by Evelyn-White).
%93 These are references to DK 31B12 and DK 31B13.

9% Trépanier, Empedocles, 174.
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For Trépanier Hesiod had a strong influence on Empedocles, who
had a clear influence on Heraclitus, therefore the theme of the strife is
passed to Heraclitus through Empedocles from Hesiod. Empedocles
claims a divine authority or at least a semi-divine or daimonic character for
himself.> For him there was an initial unity between Gaia and Ouranos

6% We do not have evidence to

and their separation was caused by strife
suppose that the separation of the elements occur in Empedocles for the
same reason as in Hesiod.””” But the Hesiodic scheme of an initially
undifferentiated idea of Gaia and Ouranos is also not unique. It can be

PR

found, for example, in Euripides' Melanippe: oUpavog 1€ yaila T’ 1) popodn

uia. ® According to Hesiod, they were one and then became
differentiated. Unlike Hesiod, Empedocles authority derived not from the

Muses but from his own nature, which will allow him to exercise his

prophetic task of restoring true knowledge.

For Aristotle philosophy has a natural basis in the desire of men for
knowledge, and the imposition of nature to be known: ITavteg GvBowmoL
To0 £idévan dpéyovran poel” The ¢Uaolg which attracted the interest of

the first thinkers was interpreted in different ways. This interpretation

3 Cf. Osborne, Rethinking Early Greek Philosophy, 305-310.

9 Cf. fragment 371, Kirk et al., The Presocratic Philosophers, 300-1.

%7 We should remember that, as discussed in Chapter 2, the separation of Gaia and Ouranos is
done after Gaia recognizes that Ouranos is equal to her.

5% Euripides, Melanippe Sophe, Fr. 484.2.

‘Ouranos and Gaia were one form only’ (Translation mine).

9 Aristotle, Metaphysics, 980a21 (Edited by Ross).

250



resulted from an influence, again received as common knowledge, that
had been in Hesiod's work and perhaps present in other, Near Eastern

cultures.

We can summarise the propositions of the pre-Socratics as follows:

. Thales tries to explain the apxn or the first elemental principle of the

universe by the element of water or liquidity.

. Anaximander attempts to explain the origin of the world rationally,
especially the origin of human beings. His dpxn is the indefinite or

boundless.

. For Anaximenes, the dpxn or first principle of the universe is the
element air. Air is eternally immutable and is god. Other gods exist, but

are subordinate to this one.

. Xenophanes proposes a god that is more important than other gods,
having characteristics of the Hesiodic Zeus, who is immortal, atemporal

and non-spatial.

. Heraclitus has fire or heat as the first principle.

. For Empedocles earth is the first principle of the universe;

nevertheless, matter is composed of combinations of different elements.

We can have no doubt that Hesiod as a thinker had a strong

influence on most of the pre-Socratics, who based some of their ideas on
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his insights.

As we have seen, Hesiod seems to be the first Greek to provide an
atheistic origin of the cosmos: a cosmos that was not created, a cosmos
that came into being and with no need of a creator, but with the answer to
the question, what was the first thing? Hesiod answers that question with
the entity called Chaos, which is not a god and is essentially 'the very first’.
Some of the pre-Socratics need a demiurge, others an eternal god or
entity. It seems that the Hesiodic idea of Chaos was too sophisticated for
incipient Greek thought. The idea of the very first entity was taken up in

Aristotle's “first cause’, though Hesiodic Chaos is not a cause.

Also, the property of an element of being essential and supporting
everything was attributed to Gaia in Hesiod's poems. The pre-Socratics
took that idea in a more or less elaborated form to talk about the first
principle. The ideas of Justice and Costum are in great debt to Hesiod.
Also, confronted with the problem of multiple gods and the implication that
they could be naturally generated like human beings, Hesiod posits a
powerful Zeus, primus inter pares, difficult to dissociate from Moira, Dike
and Themis. This idea was recurrent in some early philosophers in an
analogous form, or became the seed of a ‘philosophical god’. Hesiod
established the opposite forces of nature, strife and love, an influence that
is strong in Heraclitus' thought. Those cosmic forces were able to produce

and reproduce gods, and under the power of Zeus Hesiod ordered them.
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In recent works, where scholars turned their arguments to deciding
whether or not a piece of discourse is philosophical thought, the argument
turns generally to the method, the aims or a mix of both. This is the case
of one of the most recent works on the pre-Socratics, written by Daniel

Graham.”®

According to Graham's book, the pre-Socratics propose a
change in the traditional way of understanding the ontology of the first-
principle, from Thales to Diogenes of Apollonia. However, a secondary,
important point dealt with in that study is what Graham has to say on the
secular discussion as to whether the alleged beginning of philosophy with
the lonians, particularly the Milesians, actually embodied a clear break with
the mythical-religious representations attested in Homer and Hesiod.””! |
should add that the contribution of Burkert in which he argues that logic is
showed over and present in the transition from mythical to non-mythical

Greek literature.”®

Ivan Gobry offers another point of view, defending a
Near-Eastern source for Anaximander’s apeiron principle, which seems to
resemble the original tohu wabohu state of Genesis 1:1.”” In this
connection we should remember that the influence of Hegel on the
interpretation of the pre-Socratics, regarding Aristotle as the right source,

has been influential on the standard position on this matter.””*  Graham

made a first attempt to argue that the lonian philosophers break totally with

7% Graham, Explaining the Cosmos, 1-27, 88-90 and 294-308.
"' Tbid, 10 n. 25.

792 Burkert; 'The Logic of Cosmogony', 87-106.

793 Gobry, La cosmologie des Ioniens, 23-59.

04, Tsumura, Creation and destruction, p. 33
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myths in his opening chapter on The lonian Program'. His argument is not
consistent, when he acknowledges that some scholars have pointed to
aspects of continuity with Hesiod, and that there are differences with
modern science, but he is more focused on Anaximander and considers
him, not Hesiod, to be the first to have held scientific speculation. In
particular, he says that Anaximander's scheme involves explanantia and
explananda that are purely 'natural' events, but it is not clear what he
means by natural events, and how they are not related to the Hesiodic
deities.””” Graham uses other arguments, such as the presence of the
inspiration of the Muses in Hesiod to contrast with the empirical
development of Anaximander and other pre-Socratics. But those claims
are very weak, because, as we have seen, Parmenides is guided and
inspired by a goddess and the idea of apeiron does not appeal to
experience, but to a similar degree of abstraction as the idea of the

Hesiodic Chaos.

The evidence shows a relevant influence of Hesiod on later
generations of Greek thinkers. Hesiod himself had other sources, as we
have seen; some of those sources could be Near-Eastern literature that

eventually was not foreign to him, due to his family origins from Asia Minor.

Still the main objective of Graham is to show that most of the pre-

Socratics, particularly Anaximenes, developed a conception of the world

795 Graham, Explaining the Cosmos, 5-14.
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based on what Graham himself calls the generating substance theory, as
opposed to the traditional position, where a substance was supposed to be
the origin of everything. Graham has named the traditional position
material monism. As | understand it, the conventional monism theory is
Graham’s interpretation of the passage, 1fig pev ouociag umopevolong
Tolg d¢ mdbeot petaBaAliolong, To0To oTolxelov kal Taltnv Apxnv
pactv eival TOv dvtwv,’” where Aristotle considers the stoicheion and
the arche of things as equivalent. He argues against this theory,
defending his theory according to which the element is not a part of
Milesian thought, and is different from the arche, a theory that is also
supported by Keimpe AIgra.7O7 Kirk et al. maintains the traditional

8 Graham’® uses this

interpretation of equivalence between both terms.”
opposition to argue that Hesiod's generation of primeval beings has
influenced the interpretation of the pre-Socratics under the monist theory,
where the monist theory means that from a unique element everything is
generated in the cosmos. The pre-Socratics' texts indicate that certain
ideas, such as the arche, had their origin in Hesiod’s texts. Hesiod never
proposed explicitly a principle called arche, yet he was able to have the

intuition of the need for a first abstract entity, which he called Chaos, that

certainly have influenced the Milesians. '° Also, the idea of Moira as a

7% Aristotle, Metaphysics, A3, 983b10-11 (Edited by Ross).
97 Algra, 'The Begginings of Cosmology.', 57-8..

78 Kirk et al., 145-6.

7% Graham, Explaining the Cosmos, 93-8.

19 Th. 116-40 (Edited by Most).
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paradigmatic structure reflects a dynamic idea of cosmos, which is partially
equivalent to Graham’s Generating Substance Theory. What | mean is
that it would be more convincing if he accepted the continuity between
Hesiodic thought and the pre-Socratic theories, rather than try to extract

Hesiod from his interpretative system.

Finally | should say that there is a point where the pre-Socratics did
not agree with Hesiod: the immortality but non-eternity of the first being,
principle or element. This property that defines Chaos is not found in other
pre-Socratic thinkers. The idea of an entity that came into being, was not
created and is immortal, is contrary to their conception of being. Observe
that even the Parmenidean 'Being' is immutable, and probably atemporal
(if we accept that change characterizes time), and does not have the
property of coming-into- being ex nihilo. This concept will appear in a
creationist form of Christianity. As noted above, the concept of the first
being, un-created and non-eternal, has a level of abstraction higher than a
created, non-eternal being or an un-created, eternal being. For something
to be un-created and non-eternal, it had to have an origin, but before that
origin there is nothing. To be eternal means to have always existed, like
the 'being' of Parmenides or the apeiron of Anaximander. Time is not an
issue for eternity. Hesiod was able to depict the concept of the first being
as probably immortal but non-eternal, interpreted by the pre-Socratics in

many different forms; but they were unable, based on the fragments we
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have, to accept the idea of non-eternity, necessary in an atheistic cosmos.
If we accept that there is philosophical thought in the pre-Socratics, we

should accept that there is philosophical thought in Hesiod.
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Conclusion

We started with the question whether or not we can characterise
Hesiod's cosmogony as philosophical thought. The answer to this
question depends on what we understand to be philosophical thought. In
general, scholars have been too much seduced by the positivist pretension
to separate mysticism and philosophical knowledge. On that premise, an
author who starts a composition talking about his or her inspirational
processes is normally condemned as a non-philosopher. But, if we keep in
mind that mysticism and rationality are not mutually exclusive and can be
complementary, there would be a new perspective to look at authors who
are not considered to propose a philosophical thought. Still, we need to
take into consideration that mystical and rational processes lie on two

different levels and must therefore be examined with different methods.

In general, we can say that philosophical thought is systematic,
deductive and predictive. However, looking deeper we see that the answer
is related also to the way a thought is presented. In a modern manual of
philosophy -- and in this dissertation -- philosophy takes the form of a clear
proposition of a problem coupled with the means for finding the answer
(method), which, when followed through, brings about an answer. This is
the proposal of the positivism. It is also the traditional Aristotelian idea of
science and philosophy. We recall that it was Aristotle who said that

Thales was the first to make enquiries about nature.
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Yet it is possible to carry out philosophical investigation without a
clear positivist structure. It could happen in at least two cases. First, if we
have only a fragmentary set of texts from the author, which is the case with
many of the pre-Socratics, where we have to work with what we have and
must assume that for each there was once a more comprehensive system
of thought; or second, if the author did not follow a clear scheme, and most
of questions are implicit, as happens in Parmenides or Empedocles.
Aristotle discusses Empedocles as a philosopher, for instance, who
speculated about the state of motion/rest of the world when considering
whether the world began.””’ Also, it could be the case that the author is
aware that he is writing philosophy, in the sense of looking for the truth,
like in the case of Epimenides, who felt slept in a cave and was faced with
the goddesses Dike and Aletheia.”'> | have shown that there is
philosophical thought in Hesiod, because of the subject matter of his text:
the cosmogony. | have also shown, using several methods, that the text
presents thinking that is in fact systematic and rational. | showed first how
there is an ethical system based on the relationship between members of
society, such as respect for parents, good relationships with neighbours,
special care for orphans and respect for each other's property. All these
social rules are supported by justice, the spine of Zeus” new kingdom and
also based on the respect for moira, each person's lot. | proposed an

interpretation of moira as the paradigmatic structure of the universe,

" Physics viii, 1 250b27-251a4 (Edited by Ross).
"2 pDK3BI1
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complemented by ‘the will of Zeus’. Both structure together depict the
Hesiodic cosmos. | gave as an example of the way this combined structure
works, during the discussion of the Prometheus’ myth in the Theogony.
Zeus decided to change the punishment of Prometheus, in that the eagle
stops eating his liver but he remains bound. Even though there was a
change in the sentence, he still is paying for his crime, showing that his
moira continues to be the same paradigm, but according to Zeus’ will the
realization of that paradigm changed. There is no contradiction, it is just

part of a dynamic structure.

Recognition of the importance of justice in the newly established
kingdom of Zeus is not new, however what | am offering is a structured
vision, where this justice is linked to an ethical system, moira, the will of
Zeus and ultimately the cosmology. This is the basis for the creation of a

new cosmos.

The new cosmos is depicted by Hesiod in a theogony supported by
a cosmogony, and has the peculiarity of being atheistic, at least in the
beginning. It is a cosmogony that forms part of a theogony, without an
initial god that could be considered un-created and creator of everything.
Instead of such an entity, Hesiod offers us Chaos, a mysterious entity that
is not a deity, that came into being ex nihilo and after him Gaia came into

being she is the first deity and starting point of the Theogony.
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About Chaos many things have been said, since Antiquity to today.
The most persistent characterization of Chaos was given by Aristotle, who
explained it as absolute space. In Aristotle terms the space necessary for
earth and the heaven in the beginning.””® Also we have seen that the
property sine qua non of Chaos is that it is atemporal; otherwise it could
not be the first that came into being. This property, together with the
analysis of other archaic cosmogonies, has prompted me to propose a
stative meaning for the ‘epic aorist’ form of the verb yiyvoual. To join this
property of atemporality and to reinforce it — explain this property of
atemporality, | have proposed the empty set as a possible model for
Chaos. At a first glance it seems that the idea of empty space is
considered here, but the idea of an empty set is related to the absence of
properties and not to the definition of vacuum. | have used the
conventional definition of the empty set, as the set defined by ontological
contradiction. From its definition, it is possible to prove that it is a unique

property that is shared with the Hesiodic Chaos, as we expected.

In Hesiod’s process, Gaia follows Chaos in coming into being in a
logical order. Gaia comes into being after Chaos, but she is not the

daughter of Chaos; or rather, Gaia is the first deity while Chaos is not even

73 This idea, as we have said, has been maintained through time to our day, still defended by some

scholars. Although we know according to modern physics that absolute space is not possible, at
least this is known since the works of Riemann and Einstein, we should remember that the space
according to Leibniz was always related to a monad, in opposition to the Cartesian idea of absolute
space.
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a god. It seems that Chaos is a logical object, an absolute abstraction

provided by the author to make a logical and atheistic cosmogony.

With Chaos and Gaia starts the theogony. From Gaia comes
Ouranos, by an ezquisophrenic process of internal otherness. This
process of internal otherness appears in other theologic entities, such as
the Holy Trinity in Christian theology, where the existence of three persons

does not require additional space -- in fact it even requires non-space.

Gaia is the support of everything and the everlasting mother. She is
involved in the establishment of the kingdom of Zeus. She has a prophetic
role in the maintenance of Zeus’s new order and protects him releasing his

weapons, thunder and lightening.

Closing the first part of the discussion of the cosmogony, | continue
the second part, in Chapter 3, showing the concept of moira in Hesiodic
thought. In Hesiodic poems moira is associated with the will of Zeus and
with the mind of Zeus, and it is associated with Zeus' justice. However
moira in Hesiod’s thought is not an absolute that cannot be changed. |
have shown instead that it is a dynamic structure, capable of undergoing
change. Thus moira, linked to Zeus will, is changeable. Moira can also be
called dynamic. Even mortality, considered an absolute fate, seems to be
changeable, as we see in the case of Ganymede who became immortal

like the gods, due to Zeus' decision.
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However this link between Zeus’ will and moira in Hesiod is not
unique. What may be seen as a new idea, at least as compared with
Homer, is that moira seems to be something other than each person's lot,
and becomes a sort of un-interpreted structure that can change when in
the mind of Zeus, giving to each one’s lot. This link is openly accepted in
the Derveni papyrus, where moira is the intelligence of Zeus, at least,

before he takes the name Zeus.

The poetic language of Hesiod allows him to talk about Chaos,
without giving more information than what is in his poem, making it a
difficult entity to describe. Poetry gives us likeness to convey meaning,
without saying that something definitely is what it is likened to, perhaps,
because Hesiod was able to understand the complexity of the concepts he
described. Still, as part of an analytical process we have created a model
for Chaos, that allows us to understand better its role in the cosmogony

and the relationship to other primeval deities and entities.

| have demonstrated that Hesiod’s thought is systematic and can
be considered philosophy; hence Hesiod’s myth, while in its expressive
mode remains within the boundaries of myth, as a speculative penetration
into the meaning of order and the origin of the cosmos is closer to the

philosophy of the pre-Socratics than to other authors of cosmology.
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