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Introduction

Just as, at the end of a journey, one may look back over the
ground covered so, on completing a book, one may, in
introducing it, pause to reflect on the work done and attempt
to define what has been accomplished. As long as the enquiry
is in progress one is pushed in one direction after another
so that it is not possible to see clearly the way it is taking you
or where it is leading. We have been working on méuis, with
a few interruptions, for about ten years.! One of the greatest
surprises it has afforded us has been to see how, the further
we advanced, the wider the scope of our study became. Each
time we thought we were on the point of coming to an end
the frontiers of the domain which we were attempting to
explore receded before us. If there is one point which seems
to have emerged as indisputable it is that the field that we
undertook to investigate—a field until then neglected by
Greek scholars who had never thought to enquire into the
place held by métis in Greek civilisation®*—this field includes
vast tracts of virgin ground which will have to be explored
in subsequent investigations. So our book in no way covers
the whole subject of metis, We will mention just two examples
of areas where further work is necessary. The first includes
the whole range of craftsman’s skills where we may refer to
the study of Daedalus already completed by Francoise
Frontisi; the second covers the various forms of wiley intel-
ligence connected with particular divine powers where
Laurence Lyotard-Kahn has undertaken research on the
“figure of Hermes.
But the reader has every right to ask a number of questions:
what is the domain of studies which we have compared to
virgin territory? What is its place in Greek society and
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culture? How should it be approached? In sum, what
precisely is the object of this book and from which disciplines
are our methods derived? For various kinds of reasons
there is no simple or easy reply to these questions. In the
first place the type of intelligence we are attempting to
define operates on many different levels. These are as
different from each other as are a theogony and a myth about
sovereignty, the metamorphoses of a marine deity, the forms
of knowledge of Athena and Hephaestus, of Hermes and
Aphrodite, of Zeus and Prometheus, a hunting trap, a fishing
net, the skills of a basket-maker, of a weaver, of a carpenter,
the mastery of a navigator, the flair of a politician, the
experienced eye of a doctor, the tricks of a crafty character
such as Odysseus, the back-tracking of a fox and the poly-
morphism of an octopus, the solving of enigmas and riddles
and the beguiling rhetorical illusionism of the sophists.
Our enquiry thus encompasses the whole extent of the
cultural world of the Greeks from its most ancient technical
traditions to the structure of its pantheon. It operates at
every level, probing it in all its many dimensions, constantly
shifting from one area to another 1o seek out, by means of
apparem:ly heterogeneous evidence, a single attitude of mind,
a single image relating to how the Grecks represented a
particular type of intelligence at grips with objects which
must be dominated by cunning if success is to be won in the
most diverse fields of action. We have been obliged to find
different methods of approach, to collate different viewpoints
and perspectives, to suit the different cases considered.
In certain respects our work is a linguistic study, an analysis
“of the semantic field of métis and of its coherence and amazing
stability throughout Greek history. Semetimes it touches
" upon the history of technology and that of practical intel-
ligence as manifested in the skills of the artisan. Tt includes
‘whole chapters devoted to the analysis of myths and the
-decoding of the structures of the pantheon. Finally, it also
~involves historical psychology since it aims to define one
ma;or category of the mind at every stage of Greek culture
~and in every type of work in which it was involved. This
“mental category is affected by conditions of time and place
s '-jand we seek 10 deﬁne 1ts structure and actmty, the senes of
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procedures by which it operates and the implicit rules of
logic which it obeys. We use the term mental category
advisedly, rather than speaking of a concept. We are not
writing a history of ideas. It would have been impossible to
do so. For the forms of wiley intelligence, of effective,
adaptable cunning which the Greeks brought into play in
large sectors of their social and spiritual life, which they
valued highly within their religious system and which we have
attempted, acting rather as archaeologists, to reconstruct,
were never explicitly formulated, never the subject of a
conceptual analysis or of any coherent theoretical examina-
tion. There are no treatises on meétis as there are treatises on
logic, nor are there any pmlosophlcal systems based on the
principles of wiley mtelhgence It is not difficult to detect
the presence of métis at the heart of the Greek mental world
in the interplay of social and intellectual customs where its
influence is sometimes all-pervasive. But there is no text
which reveals straightforwardly its fundamental charac-
teristics and its origins.

This brings us to the second type of reason for the
difficulties and—we believe—the interest of our undertaking.
Although méis operates within so vast a domain, although
it holds such an important position within the Greek systetn
of values, it is never made manifest for what it is, it is never
clearly revealed in a theoretical work that aims to define it.
It always appears more or less below the surface, immersed
as it were in practical operations which, even when they
use it, show no concern to make its nature explicit or to
justify its procedures. To this extent modern Greek scholars,
who have neglected the importance of its role, its impact or
even its existence, have remained faithful to a particular
1rnaga Greek thought created of itself, in which metzs is
corispicuous by its absence. There is no doubt that metis is
a type of intelligence and of thought, a way of knowing;
it implies a complex but very coherent body of mental atti-
tudes and intellectual behaviour which combine flair,
wisdom, forethought, subtlety of mind, deception, resource-
fulness, vigilance, opportunism, various skills, and experience
acquired over the years. It is applied to situations which are
transient, shifting, disconcerting and ambiguous, situations
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which do not lend themselves to precise measurement,
exact calculation or rigorous logic. Now, in the picture of
thought and intelligence presented by the philosophers, the
professional experts where intelligence was concerned, all
the qualities of mind which go to make up méiss, its sleights of
hand, its resourceful ploys and its stratagems, are usually
thrust into the shadows, erased from the realm of true
knowledge and relegated, according to the circumstances,
to the level of mere routine, chancey inspiration, changeable
opinion or even charlatanerie, pure and simple. So failure
would be inevitable if one tried to discover métis from an
enquiry into what Greek intelligence had to say about itself
when it composed theoretical treatises on its own nature.
Metis must be tracked down elsewhere, in areas which the
philosopher usually passes over in silence or mentions only
with irony or with hostility so that, by contrast, he can
display to its fullest advantage the way of reasoning and
understanding which is required in his own profession.

To be sure, these remarks must be gualified. Aristotle’s
_position on this point is not identical to Plato’s. For Plato
dexterity (euchéreia), sureness of eye (eustockza) and sharpth—
‘tedness (agchinoia) operate in enterprises in which wmetis
'attempts to reach the desired goal by feehng its way and
guessing. They belong to a type of cogmtzon which is alien
to truth and quite separate from episteme, knowledge. In
contrast, for Anstotie, practxcal intelligence’ at least retains
in its aims and in the way it operates many features of métis.
One could even suggest that Plato too brings into operation
a kind of selection where mézis is concerned. He picks out

“from the skills of the artisan anything that can, by its use of
‘measuring instruments, be integrated into a mathematical
‘type of knowledge and that can provide the philosopher
with a model of the activity of the demiourgos who, starting
from the Forms, produces in the world of Becoming creations
~that are as real, stable and organised as is possible.

Finally, and most important, we shall have to study from

~this v1ewp01nt the contribution of the sophists who occupy

a crucial position in the area where traditional metis and the
T new mtelhgence of the philosophers meet. Nevertheless in
'the main it'is true to say that the phﬂosophers wrltlng and
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teaching, as they developed during the fourth century,
mark a break with a type of intelligence which, although it
continued to operate in large areas such as politics, the
military art, medicine and the skills of the artisan, nevertheless
appears to have been displaced and devalued in comparison
with what henceforth represented the key element in Greek
learning.

In the intellectual world of the Greek philosopher, in
contrast to that of the thinkers of China or India, there is a
radical dichotomy between being and becoming, between
the intelligible and the sensible. It is not simply that a series of
oppositions between antithetical terms is set up. These
contrasting concepts which are grouped into couples together
form a complete system of antimonies defining two mutually
exclusive spheres of reality. On the one hand there is the
sphere of being, of the one, the unchanging, of the limited,
of true and definite knowledge; on the other, the sphere of
becoming, of the multiple, the unstable and the unlimited,
of oblique and changeable opinion. Within this framework
of thought there can be no place for méeis. Metis is charac-
terised precisely by the way it operates by continuously
oscillating between. two opposite poles, It turns into their
contraries objects that are not yet defined as stable, circum-
scribed, mutually exclusive concepts but which appear as
Powers in a situation of confrontation and which, depending
on the outcome of the combat in which they are engaged,
find themselves now in one position, as victors, and now in
the opposite one, as vanquished. These deities, who have the
power of binding, have to be constantly on their guard in
order not to be bound in their turn. Thus, when the individual
who is endowed with métis, be he god or Than, is confronted
with a multiple, changing reality whose limitless polymorphic
powers render it almost impossible to seize, he can only
dominate it—that is to say enclose it within the limits of a
single, unchangeable form within his control—if he proves
himself to be even more multiple, more mobile, more poly-
valent than his adversary. Similarly, in order to reach his
goal directly, to pursue his way without deviating from it,
across a world which is fluctuating and constantly oscillating
from one side to another, he must himself adopt-an oblique
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course and make his intelligence sufficiently wiley and supple
to bend in every conceivable way and his gait so ‘askew’
that he can be ready to go in any direction. In other words,
to use the Greek term, you could say that the task of the
agkulométes one, who possesses twisting métis, is to devise
the straightest way to achieve his end.

Here then, is a whole gamut of operations in which the
intelligence attempts to make contact with an object by
confronting it in the guise of a rival, as it were, combining
connivance and opposition. It is this that we have tried to
define at every level and in every form in which we have
thought it is possible to detect it. '

In this enquiry into the wiles of intelligence we have
restricted ourselves to the Greek data. As is natural when
dealing with a mental category so deeply rooted in religious
thought, we have devoted the greater part of our analysis
to establishing the place, functions and modes of action of
Metis in myth and to illuominating the precise distribution
of her manifold abilities among the various divine powers.
Metis enables us to formulate certain general problems
concerning the organisation of the pantheon. Some gods
possess métis while others are without it. How do the two
groups differ from each other and, within the first category,
what differentiates its various members? In what way is the
métis of Kronos or of the Titan, Prometheus, different from
that of Zeus, the Olympian, the sovereign of the universe?
What is it that distinguishes the méris of Athena from the
closely similar métis of Hephaestus or Hermes or Aphrodite?
Why do the oracular knowledge of Themis and Apollo and
~the magic of Dionysus lie outside the field of méris? In this
‘part of our enquiry, in this book, we have concentrated our

investigation on and around Athena, daughter to Metis,
" whose divine power she represents in the organised world of
the Olympian gods. Given this orientation, our studies have
inevitably led us on to problems which lie outside the Greek
- domain and consequently also beyond the scope of the
framework we have adopted. The figure of Metis and her
role in myths about sovereignty and—where the Orphic

.. writers are concerned—in cosmogonical myths, call for a
.. comparison with the mythical traditions of the Near-East,
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in particular with the accounts in which the Sumerian god,
Enki-Ea also appears as the master of the waters, the inventor
of technology and the possessor of a knowledge that is rich
in cunning. In more general terms, Greek meétis raises the
problem concerning the position which is held, in the myths
of a large number of peoples, by the figure that Anglo-
Saxon anthropologists refer to as the ‘trickster’, the deceiver.
Alrhough our book does not tackle these questions directly,
it does add certain new evidence to that already collected in
comparative studies. However, by not restricting our enquiry
to the position of Metis in myth and to the role she plays
there, by studying the particular form of intelligence that
she represents, her methods of operation and the means she
employs to bring about her designs we shall perhaps also
have helped to direct comparative studies into a new avenue
of research. Now that we have completed our own study,
the programme of research we might suggest is an analysis
of the methods of operation that govern the logic of wiley
intelligence in religious thought, that are responsible, in
myth, for the successes of that intelligence and that have
appeared to us to be expressed for the Greeks in the images of
the reversal, the bond and the circle.

Notes

1. As early as 1957 one of us demonstrated the importance of matis for
the analysis of technological thought: J.P. Vernant, ‘Remarques sux
Ies formes et les linites de la pensée technique chez les Grees’, Revue
& Histoire des Sciences, 1957, p. 20§~225, reprinted in Mythe et Pensée
chez les Grecs, Paxis, T, 1974, p. 44—64.

2, Carlo Diano is an exception. In a phenomenological study of Greek
thought (Forma ed Evento. Principi per una interpretazione del mondo
greco, Vicenza, 1967), he recognises in passing certain characteristics
of mitis while considering the opposition set up between Odysseus
and Achilles (p. 56 ff.)
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CHAPTER I

Antilochus’ Race

From a terminological point of view métis, as a common
noun, refers to a particular type of intelligence, an informed
prudence; as a proper name it refers to a female deity, the
daughter of Ocean. The goddess Metis who might be
considered a somewhat quaint figure seems, at first sight,
to be restricted 10 no more than a walk-on part. She is Zeus’
first wife and almost as soon as she conceives Athena she is
swallowed by her husband. The king of the gods brings her
mythological career to an abrupt conclusion by relegating
her to the depths of his own stomach. In the theogonies
attributed to Qrpheus, however, Metis plays a major role
and is presented as a great primordial deity at the beginning
of the world.

With regard to the common noun, the German philologist,
Wilamowitz! appeared to have settled its fate when he noted,
by way of an aside in one of his works, that after playing
what was, by and large, a limited role in Homer’s epic, métis
survived only as a poetic memory. However, Henri Jeanmaire
reopened the subject and pursued the enquiry with more
rigour. Two conclusions may be drawn from his study,
La naissance &’ Athéna et la royauté magique de Zeus.®* In the
first place, the intelligent ability referred to as metis comes
into play on widely varying levels but in all of them the
emphasis is always laid on practical effectiveness, on the
pursuit of success in a particular sphere of activity: it may
involve multiple skills useful in life, the mastery of the artisan
in his craft, magic tricks, the use of philtres and herbs, the
cunning stratagems of war, frauds, deceits, resourcefulness
of every kind. Secondly, the term métis is associated with
a whole series of words which together make up quite a wide,
well-defined and coherent semantic field.®
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The history of métis is a long one, extending over more
than ten centuries down to the time of Oppian. We shall
start by consulting our first testimony, Homer.

The text of Homer most suited to reveal the nature of
mStis comes in Book XXIII of the fliad, in the episode of
the Games. Everything is ready for the chariot race. Old
Nestor, the very model of the Sage, the advisor expert in
metis,® lavishes advice upon his son Antilochus.® The boy
is still very young but Zeus and Poseidon have taught him
‘all the ways of dealing with horses’.® Unfortunately, his
race horses are not very fast; his rivals are better equipped.
The young man seems bound to lose. How could he triumph
over his adversaries with their faster horses when he drives
slower ones?” In just such a context metis comes into its own.
Placed at a disadvantage so far as his horses are concerned,
Antilochus, as a true son of his father® has more tricks of
métis up his sleeve than his rivals dream of. ‘It’s up to you,
my lad’, says Nestor, “to fill your head with a metin pantoién
(“manifold’) so as not to let the prize elude you’. Then follows
a passage which sings the praises of metis: ‘It is through

~métis rather than through strength that the wood-cutter
‘shows his worth. Tt is through métis that the helmsman guides

the speeding vessel over the wine-dark sea despite the wind.

‘It is through métis that the charjoteer triumphs over his
rival’.? In the case of Antilochus his m€tis as a driver conceives
" a manoeuvre which is more or less a cheat and which enables
" him to reverse an unfavourable situation and to triumph over

competitors who are stronger than he is. Nestor puts it like
this: “The man who knows the tricks (kérde) wins the day

“even with mediocre horses’.’® So what are these tricks of

Antilochus? Following the advice of his father, the young

" man takes advantage of a sudden narrowing of the track,

~ which has been worn away by storm rains, and drives his
“chariot obliquely across in front of that of Menelaus at the

~ - risk of causing a crash: the rnanoeuvre takes his adversary
' by surprise and he is forced to rein in his horses. Taking full

advantage of his disarray, ‘Antilochus gains the advantage

" necessary to outstrip him in the last stretch of the race.

1. However ordinary the episode may appear it neverthe-

less demonstrates certain essential features of metis. Firstly,
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it shows the opposition between using one’s strength and
depending on mézis. In every confrontation or competitive
situation—whether the adversary be a man, an animal or
a natural force—success can be won by two means, either
thanks to a superiority in ‘power’ in the particular sphere
in which the contest is taking place, with the stronger gaining
the victory; or by the use of methods of a different order
whose effect is, precisely, to reverse the natural outcome of
the encounter and to allow victory to fall to the party whose
defeat had appeared inevitable. Thus success obtained
through metis can be seen in two different ways. Depending
on the circumstances it can arouse opposite reactions. In
sorne cases it will be considered the result of cheating since
the rules of the game have been disregarded. In others, the
more surprise it provokes the greater the admiration it will
arouse, the weaker party having, against every expectation,
found within himself resources capable of putting the stronger
at his mercy. Certain aspects of métis tend to associate it
with the disloyal trick, the perfidious lie, treachery—all of
which are the despised weapons of women and cowards.!?
But others make it seem more precious than strength. It is,
in a sense, the absolute weapon, the only one that has the
power to ensure victory and domination over others, whatever
the circumstances, whatever the conditions of the conflict.
In effect, whatever the strength of a man or a god, there
always comes a time when he confronts one stronger than
himself. Only superior métis can give supremacy the two
qualities of permanence and universality which turn it into
truly sovereign power. If Zeus is the king of the gods, more
powerful than all the other deities, even when they band
together against him, it is because he is, par excellence, the
god who possesses meéris.’® The Greek myths which tell
the story of how the son of Kronos won power and established
his definitive sovereignty emphasise the fact that victory
in the struggle for power had to be won not by force but by
a cunning trick, thanks to mézzs. 4 Kratos and Bie, Domination
and Brute Force flank the throne of Zeus, as servants forever
following at his heels. But they only do so inasmuch as the
power of the Olympian god is more than mere strength and
is unaffected by the vicissitudes of time. Not content to
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unite himself to Metis by his first marriage, Zeus made
himself pure meris by swallowing her. It was a wise pre-
caution: once she had conceived Athena, Metis would—if
Zeus had not forestalled her-—have given birth to a son
stronger than his father, who would have dethroned him
just as he himself had overthrown his own father. Hence-
forth, however, there can be no maetis possible without Zeus
or directed against him. Not a single ‘cunning trick can be
plotted in the universe without first passing through his mind.
There can no longer be any risk to threaten the duration of
the power of the sovereign god. Nothing can surprise him,
cheat his vigilance or frustrate his designs. Thanks to the
métis within him Zeus is now forewarned of everything,
whether good or bad, that is in store for him. For him there is
no gap between a plan and its fulfillment such as enables
the unexpected to intervene in the lives of other gods and
mortais.

2. The second feature illuminated by the episode in the
Ifiad concerns the temporal framework within which métis
is at work. It operates on a shifting terrain, in uncertain and

ambiguous situations. Two antagonistic forces confront
each other. Qver this fraught and unstable time of the agon

métis gives one a hold without which one would be at a loss.
During the struggle, the man of metis—compared with his
opponent—displays at the same time a greater grip of the

‘present where nothing escapes him, more awareness of the

future, several aspects of which he has already manipulated,
and richer experience accumulated from the past. This
state of vigilant premeditation, of continuous concentration
on activity that is in progress, is expressed by the Greeks
in images of watchfulness, of lying in wait, when a man who
is on the alert keeps watch on his adversary in order to strike

at the chosen moment. Consider how Nestor warns Anti-
* lochus of the dangers which await whoever is too sure of

his strength and ceases to be on his guard; ‘One man will

- trust himself to his chariot and his horses and stupidly take

* " the turn too widely, swerving from one side to the other. ..
""" another, who is driving less swift horses knows a couple of
“ tricks to make up for this. He keeps his eyes fixed on the post

- ‘and takes the turn very sharply ; he does not forget to control
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his animals with the leather reins; he drives on steadily with
his eyes fixed on the competitor who is ahead (dokeuer)’.’?
Dokenein, to watch closely, is a technical term in fishing,
hunting and warfare. The author of the Shield, attributed to
Hesiod, uses it to describe a crouching fisherman lying in
wait, ready to trap the fish with his large net.!® The descrip-
tion in the Ifad of the hound hunting a boar has it glued to
the heels of the animal ‘sticking close to its side, to its hind-
guarters, watchful of its every move’.}” Antilochus too knows
how to watch his enemy carefully in battle. In the melée in
which Hector brings terror and death, the young Greek
stands aside, on the watch: ‘He keeps watching Thoon;
as soon as the latter turns round he pounces, and wounds
h_im’.la

The man of métis is always ready to pounce. He acts faster
than lightning. This is not to say that he gives way to a sudden
impuise, as do most Homeric heroes. On the contrary his
métis knows how to wait patiently for the calculated moment
to arrive. Even when it originates from a sudden burst of
action, the operation of métis is diametrically opposed to that
of impulsiveness. Metis is swift, as prompt as the opportunity
that it must seize on the wing, not allowing it to pass. But
in no way does it act lightly (lepzg). With all the weight of
acquired experience that it carries, it involves thought that is
dense, rich and compressed (pukineg).'® Instead of floating
hither and thither, at the whim of circumstance, it anchors
the mind securely in the project which it has devised in
advance thanks to its ability to look beyond the immediate
present and foresee a more or less wide slice of the future.

In this connection, the text of the IHad contains some
suggestive evidence, At the decisive moment in the race,
Antilochus says to his horses: ‘Go as fast as you can. I will be
responsible for finding a way and an opportunity, if the path
narrows, of slipping in front of the son of Atreus, without
letting the moment pass’.? The term kairos, opportunity,
does not appear in the passage but the idea is certainly there,
although in a form which we must define more closely and
which the text stresses emphatically. This is an opportunity
which, far from coming as a surprise to Antilochus, enables
him to put into practise the plan which he hag had in mind
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from the start. It is meris which, overtaking the katros,
however fleeting it may be, catches it by surprise. It can ‘seize’
the opportunity in as much as, not being ‘light’, it has been
able to foresee how events will turn out and to prepare itself
for this well in advance. This mastery over the kairos is one of
the features which characterised the art of the charioteer.
When Pindar celebrates the art of the charioteer Nicho-
machus, who is renowned for his ability, he praises him for
having known how ‘“to give the horses their heads at the right
moment’ (katd kairom).?* Of the two divine horses that make
up the invincible team of Adrastus, one is named Areion,
denoting his excellence; the other is called Kairds.?* Having
the swiftest horses is not enough, one must know how to
spur them on at the decisive moment.

On emerging from the race in which his métis has
triumphed, Antilochus realises that owing to a lack of
maturity it has not yet acquired all the weight and consistency
desirable. Menelaus showers him with reproaches for his
unfair manoeuvres—his ddles.” He calls upon the gods to

“witness the wrong that has been done him and insists that
~Antilochus should swear an ‘oath. The young man finds
“himself obliged to make honourable amends. Acknowledg-

ing that he was in the wrong he pleads the thoughtlessness

~of youth, the impulsiveness which makes the métis of an
" adolescent ‘light’: “‘Can you not imagine the excesses of a
* young man? His mind is hasty (kraipndteros) and his mens

leptd’.?t Carried away by his desire to win, Antilochus

lacked weighty reflection. Absorbed in the plot he was
hatching, he did not look beyond the victory to see what the
" consequences of his cheating would be. The craftiness of

the young man saw no further than the end of his own nose.

- Bxperience gives the old man, on the other hand, a much

broader vision. With the weight of all the knowledge he has

‘accumulated over the years, he can explore in advance all

the many avenues of the future, weigh up advantages against

- * disadvantages and make decisions with a full knowledge of
“‘the situation. In Book III of the Iliad, at the turning point

in the story when it seems that reason will win the day and

~*-that the war will be brought ‘to an end by an agreement,
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Menelaus insists in the name of the Greeks that, before the
pact is sealed, the aged Priam should come forth in the
company of his young sons: ‘The minds of young men can
be turned by any gust of wind (Zeréthontar); when an old
man accompanies them he can see, by comparing the future
and the past, (hdma prossd kai opisso leusseiy, how it will be
possible to arrange everything for the best for both parties
concerned’.?®* The gift of comparing the future with the past
is precisely what, unfortunately for the Greeks, their own
king lacks. Absorbed in his anger, Agammemnon ‘is not
capable of seeing, by comparing the future with the past,
how the Greeks can fight unscathed close to their ships’.?
The Trojans are in almost as bad a position. At their as-
sembly, the wise Polydamus®’ does indeed lavish his prudent
advice upon them. He implores them to examine the situa-
tion from all points of view, even to look ahead to see what
is going to happen’. But they pay him no heed; he alone
is capable of ‘seeing at the same time both the past and
the future’.?® All the Trojans are won over by Hector’s
appeal to give battle outside the walls. It is a fatal
decision: the great Hector, forgetful of the past and blind
to the future, overcome by hatred and a desire to do battle,
is totally light-headed, swept away by the vicissitudes of the
situation. Misled by their passions and short-sighted,
the two kings, each in his camp, behave like thoughtless
youths. They resemble the women Sappho describes, with
their ‘changeable minds, who in their lightness think only
of the present’.?® Furtherimore, the temporal horizon remamns
limited even for the mature man of stable common sense:
for mortal creatures the future is as opaque as the night.
When Diomedes volunteers for night patrol behind the
enemy lines, he asks for a companion: “When two men walk
together if it’s not one it’s the other who sees the advantage
(kérdos) to be seized. On one’s own one can se¢ too but one’s
sight is shorter and one’s métis lighter’.*® One must be old
with all the experience of a Nestor or endowed with a métis
as exceptional as that of Odysseus to be capable-—to use the
expression which Thucydides applies to the political flair
of Themistocles—‘of arriving at the most correct idea
concerning the future, taking the widest point of view and
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foreseeing, as far as possible, the hidden advantages and
disadvantages in what cannot be seen’.®

It should be added that among men one never comes
across this exceptional prometheia or pronoia, this foresight
in the true sense of the word, without also encountering
its opposite. Prometheus, the one who reflects in advance, has
as his twin brother, his double and opposite, Epimetheus,
the one who understands after the event.® Together with
fire and all the artificial skills which men need, Prometheus
presents them with an intelligence which dares to take on the
cunning of Zeus, and fool him. But the Titan’s metis always
recoils against him in the end; he is caught in the trap
which he himself set. Prometheus and Epimetheus represent
the two faces of a single figure just as the promeétheia of man
is simply the other side to his radical ignorance of the future.

3. Homer gives meris one other characteristic. It is not
one, not unified, but multiple and diverse. Nestor calls it
pantoig.?® Odysseus is the hero who is polumeris as well as
politropos and polumechanos. He is an expert in tricks of all
kinds (pantoious ddlous),** polumechanos in the sense that
he is never at a loss, never without expedients (poroi) to
get himself out of any kind of trouble (aporia). When taught
by Athena and Hephaestus, the deities of metis, the artist
also possesses a téchné pantdig,’® an art of many facets,
knowledge of general application. The polimetis is also
known by the name of poikilomzris®® or ajolémetis > "The term
poikilos is used to refer to the sheen of a material®® or the
glittering of a weapon,® the dappled hide of a fawn,*® or
the shining back of a snake mottled with darker patches.*!
This many-coloured sheen or complex of appearances

produces an effect of irridescence, shimmering, an interplay
of reflections which the Greeks perceived as the ceaseless

' vibrations of light. In this sense, what is poikilos, many-
" coloured, is close to what is aidios, which refers to fast

- movement.*? Thus it is that the changing surface of liver
~‘which is sometimes propitious and sometimes the reverse®

" is called poikilos just as are good fortune which is so in-
. constant and changing? and also the deity which endlessly
“guides the destinies of men from one side ‘to ‘the other,

first in one direction and then in the other.%® Plato associates
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what is poikilos with what is never the same as itself, oudépote
taditén®® and, similarly, elsewhere opposes it to that which
is simple, haploiis.®?
Shimmering sheen and shifring movement are so much

a part of the nature of méris that when the epither poikilos
is applied to an individual it is enough to indicate that he is
a wiley one, a man of cunning, full of inventive ploys (poikilo-
boulos) and tricks of every kind. Hesiod calls Prometheus
poikilos as well as atolométis.** Aesop remarks in a fable that
if the panther has a mottied skin, the fox, for its part, has a
mind which is poikilos.®® In The Knights, Aristophanes has
one of the protagonists warned against a particularly
dangerous adversary: “T'he man is poikilos, crafty; he can
easily find ways of getting himself out of difficulties (¢k
ton améchimdn porous euméchanos porizein)’ .5

As we have already mentioned, aidlos is a term which is
close to poikilos. E. Benveniste has connected it with the
root aton (skrt. ayu): this denotes, first, the life force realised
in human existence and, then, continuity of life, duration of
life, a period of time.®* A linguistic analysis reveals that the
fundamental meaning of aidlos is: swift, mobile, changing.
L.Parmentier has claimed that in epic ailos means many-
coloured (versicolor), marked with colours that overlap.®®
But even if it is true that aidlos applied, for example, to the
horse of Achilles, a bay with white socks,® applies to the
colour of its coat, the fact is that for the lexicographers and
scholiasts who commented on the term® it conveyed, first
and foremost, the image of turbulent movement, of incessent
change. When applied to objects, the word is used to refer to
shields which glitter as they move;* where animals are-
concerned, to worms,® horseflies,?” wasps, a swarm of bees,* -
all creatures whose wriggling and moving mass i3 never

still; on connection with men, to those whose wiley mind is .

able to twist and turn in every direction. Pindar calls Odysseus
“aiolos’, a man, of shifty cunning.>® Aiolometis and aioldboulos
correspond to poikildmetis and poikiloboulos. He whose
cleverness enables him to turn his hand to anything
(panoiirgos), who is wiley enough to discover an escape from
every trap (euporos) is, Eustathius tells us an Aeolus, Aiolos,
a Poikilos. -
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Why does métis appear thus, as multiple (pantdié), many-
coloured (potkile) shifting (@iolz)? Because its field of applica-
tion is the world of movement, of muliiplicity and of
ambiguity. It bears on fluid situations which are constantly
changing and which at every moment combine contrary
features and forces that are opposed to each other. In order
to seize upon the fleeting kairds, méris had to make itself
even swifter than the latter. In order to dominate a changing
situation, full of contrasts, it must become even more supple,
even more shifting, more polymorphic than the flow of
time: it must adapt itself constantly to events as they succeed
each other and be pliable enough to accommodate the un-
expected so as to implement the plan in mind more success-
fully. It is thus that the helmsman pits his cunning against the
wind so as to bring the ship safely to harbour despite it.
For the Greeks, only like could be affected by like. Victory
over a shifting reality whose continuous metamorphoses
make it almost impossible to grasp, can only be won through
an even greater degree of mobility, an even greater power of
transformation. ' s

“There is one feature of Metis mentioned by Apollodorus
which one might have thought to be secondary or a late addi-
tion but whose full importance can now be recognised.
Zeus’ spouse is endowed with the power of metamorphosis.
Like other marine deities (which are also “primordial”
beings) such as Nereus, Proteus and Thetis, she can take on

‘the most widely differing appearances. She can, in succes-
sion, become a lion, a bull, a fly, a fish, a bird, a flame or
““flowing water. We are told that, to escape Zeus’ embrace, as

Thetis eluded Proteus, Metis ‘changed herself into all

Deities of this type nearly always appear, in myth, in the

" context of a trial imposed upon a hero who may be human or

divine. At some crucial point in his career the hero has to

" confront the spells of some god of great cunning who holds

the secret to his success. The god possesses the power to

‘assume all kinds of different forms and, as the contest
‘proceeds, this makes him a kind of polymorphous monster,
~“a ‘terrifying opponent, impossible ‘to ‘seize. To ‘conquer
" “him it is necessary to take him by surprise with a trick, a
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disguise, an ambush-~as Menelaus does with the ancient
Proteus. The hero must grasp him unexpectedly and not
let go whatever happens. Once his magic power is disarmed
by the bond which grips him, the deity with the power of
metamorphosis reassumes his original form and surrenders
to his conqueror. If it is a goddess she agrees to have inter-
course with him and this marriage is the crowning point of
the hero’s career. If it is a god such as Nereus or Proteus,
he reveals the secrets of his oracular wisdom. In either case
a mistrustful, mobile elusive being is taken by surprise,
seized and secured by an unbreakable bond:

Zeus masters Metis by turning her own weapons against
herself. These are premeditation, deceit, the surprise attack
and the sudden assault. Conversely, in her attempts to loosen
the god’s grip, Metis imitates those elusive beings which
baffle men with their constant transformations and thus
escape from their planned hold over them and slip through
their fingers.

The many-coloured, shimmering nature of mérs is a
matk of its kinship with the divided, shifting world of
multiplicity in the midst of which it operates. It is this way
of conniving with reality which ensures its efficacity. Its
suppleness and malleability give it the victory in domains
where there are no ready-made rules for success, no establish-
ed methods, but where each new trial demands the invention
of new ploys, the discovery of a way out (péros) that is
hidden. Conversely, the ambiguous, disparate, unstable
realities with which men attempt to come to grips may,
in myth, take on the appearance of polymorphic monsters,
powers of metamorphosis which delight, in their cunning,
to disappoint all expectations and constantly to baffle the
minds of men.

4. Meéris is itself a power of cunning and deceit. It operates
through disguise. In order to dupe its victim it assumes a
form which masks, instead of revealing, its true being. In
metis appearance and reality no longer correspond to one
another but stand in contrast, producing an effect of illusion,
apaté, which beguiles the adversary into error and leaves
himn as bemused by his defeat as by the spells of a magician.
Antilochus’ trick, as described in the Iliad, is indeed a ‘trap’,
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a dblos®® of this kind. The young man has thought out his
plan carefully in advance; he has inspected the terrain and
taken note of the narrowing of the track. In hatching his plot,
he showed himself to be, as his father advised him, prudent
(phronéon),s® guarded (pephulagmenos)®® and careful not to
act in an impetuous manner (aphradéds)®® as would a driver
not endowed with méeis. His plan furthermore demands that
he should be in complete command of his horses. At the
moment when they veer towards the chariot alongside he
should leave nothing to chance and make sure that he is at
all times in full control of chariot and team. However, 10 be
effective, the manoeuvre must fool Menelaus and appear 1o
be opposite of what it really is. When he sees the chariot of
Antilochus veer towards his own, the king of Sparta imagines
that the young man has, through lack of experience, lost
control of his team. ‘Antilochus’, he shouts, “you’re driving
like a madman, aphradéds”.® It is the very expression used
by Nestor to describe the driver without meézis who, instead of
remaining in control of his horses and making them go in the
direction he chooses, allows himself to be led by them,
as does the poor helmsman by the winds and waves, with the
chariot swerving from one side to the other of the track,
at the will of the horses.®” The prudent trick of Antilochus
adopts the guise of its opposite in order to fool Menelaus,
and simulates madness. The calculating young man drives
his horses along the predetermined course, feigning thought-
lessness and lack of control just as he pretends not to hear
Menelaus shouting out to him to take care, hds ouk aionti
eotkos.%® These features in the behaviour of Antilochus take
on their full significance when they are compared to the
behaviour of Odysseus, the polumetis one, the very embodi-
ment of cunning. Consider the most subtle and most
dangerous orator of Greece preparing, before the assembled
‘T'rojans, to weave the glittering web of his words: there he is,
standing awkwardly with his eyes fixed on the ground,
not raising his head; he holds the staff quite still as if he did
not know what to do with it. He looks like a tongue-tied
yokel or even a witless man (aphrona). At the moment when
he is about to speak ‘the master of tricks, the magician of
words pretends to have lost his tongue, as if he were unskilled
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in the rudiments of oratory (aidrel photi eoikds).®® Such is the
‘duplicity’ of métis which, giving itself out to be other than
it is, is like those misleading objects, the powers of deception
which Homer refers to as dolos: the Trojan Horse,” the
bed of love with its magic bonds,™ the fishing bait’® are ail
traps which conceal their inner deceit beneath a reassuring
or seductive exterior.

ohLn
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CHAPTER 2
The Fox and the Octopus

The episode of Antilochus enabled us to give a general
outline of the semantic field of mérs and of the essential
features of this particular type of intelligence, taking the
Homeric epic as our starting point. Metis, informed prudence,
allows Antilochus, in the Games, to gain a lead in the chariot
race over adversaries with faster teams of horses than his
own. Cunning, délos, tricks, kérde, and the ability to seize an
opportunity, kairos, give the weaker competitor the means of
triumphing over the stronger, enabling the inferior to outdo
the superior rival. Throughout the race Antilochus drives
intently, keeping his eyes on the man in front of him, dokeuet.
To bring about a reversal of the position métis must foresee
the unforeseeable. Engaged in the world of becoming and
confronted with situations which are ambiguous and un-
familiar and whose cutcome always lies in the balance, wiley
intelligence is only able to maintain its hold over beings
and things thanks to its ability to look beyond the immediate
present and forsee a greater or lesser section of the future.
Vigilant and forever on the alert, meris also appears as
multiple, pantéié, many-coloured, poikilz and shifting, aiolé.
They are all qualities which betray the polymorphism and
polyvalence of a kind of intelligence which, to render itself
impossible to seize and to dominate fluid, changing realities,
must always prove itself more supple and more polymorphic
than they are. Finally, métis, wiley intelligence possesses
the most prized cunning of all: the ‘duplicity’ of the trap
which always presents itself as what it is not and which
conceals its true lethal nature beneath a reassuring exterior.

This is our first model of métis, with the features that
appear in the [liad and the Odyssey. We shall now compare
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it to the model presented by our second source of evidence,
namely the works ascribed to Oppian.

* * *

The Treatise on Fishing, composed by Oppian during the
second century A.D. and the Treatise on Hunting by the
author known by the same name! introduce us into a world of
traps. These include not just baits, nets, weels, nooses and
snares, but also in a certain respect those animals and men
which appear alternately first as hunted and then as hunter.
. In the two treatises, the words dolos, téchne, mechane recur
constantly, associated with the term métis. In the world of
anirmals as in that of men, relations of force are constantly
upset by the intervention of metis. Tt is not necessarily the
rule that the bigger creatures eat the smaller: “Those which
have not been allotted strength by some god and which are not
equipped with some poisonous sting to defend themselves
have as their weapons the resources of an intelligence fertile
in cunning tricks and stratagems {doloi). They can kill a fish
which is easily their superior in size and strength (kai krateron,
kai hupérteron).’® The defeat of the weak and the frail is not
a foregone conclusion. Prawns are small, says Oppian, and
their strength is commensurate with their size: “Yet, thanks
to their cunning tricks (doloi) they are able to kill the sea
basse which is one of the most powerful fishes’.® =
The métis of fish can take a thousand forms. It abounds in
inventiveness and is full of surprises. This, for example,
is how the fishing frog operates: “The fishing frog is a sluggish
creature with a soft body and a hideous aspect. Its mouth
opens exceedingly wide. Nevertheless, it is a possessor of
métis, for all that, and it is mézis that procures its food. What
it does is crouch, motionless, deep in the wet mud. Then
‘it stretches out a little fleshy appendage which grows below
its lower jaw; the appendage is thin, white and has an un-
' pleasant smell. The frog waves it about continuously, using
it as a bait (dolos) to attract small fish. As soon as these catch
sight of it they fall on it in order to seize it. Then, imper-
ceptibly, the frog draws this sort of tongue back towards
it and continues to wave it gently about a couple of ﬁngern
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lengths away from its mouth. Without the slightest suspicion
that it is a trap (krupton dolon) the little fish follow the bait.
Soon they are swallowed up one after another within the
wide jaws of this huge mouth’.* Oppian goes on to remark
that it is thus, by duping them, that the feeble frog catches
" the fish. The domain of métis is one ruled by cunning and
traps. It is an ambiguous world, composed of duplicity and
deceit—apaté. The fleshy appendage growing on the fishing
frog is a teue fishing bait and as such has a double character:
to the little fish it looks for all the world like food but it is
food which soon changes itself into a voracious maw. With
this type of ligament dangling from its neck which it can
stretch out and draw back at will, the fishing frog sets up a
manoeuvre which equals the art of line fishing ; and because
of this ploy or Sophisma,® the Greeks gave it the fitting name of
‘angler-fish’ or halieiis.

"The fish which possess mézis are living traps. The Torpedo
fish appears as a flabby body, quite without vigour but,
Oppian tells us, ‘its flanks conceal a cunning trick, a dolos,
its strength in weakness’.® Its dolos consists of the sudden
electric shock which its harmless appearance masks and
which takes its adversary by surprise, leaving it at the torpedo
fish’s mercy. The sea is like a world full of snares, inhabited
as it is by ambiguous creatures whose harmiess appearance
belies their true, deadly nature. A rock looks like a'greyish
mass, unalarming and still, But all the time it is an octopus.
Oppian says that it is by téchné that the octopus merges in
with the rock to which it clings.” In this way, thanks to the
illusion (apdte) which they thus create, they have no difficulty
in eluding the pursuit of fishermen as well as that of the fish
whose strength they fear. If, on the other hand, some weak
creature comes within their reach, they immediately cast
off their appearance of a rock and reassume that of an octopus.
The same trick is their means of both acquiring food and
escaping death. The world of duplicity is also a world of
vigitance : both the fishing frog squatting in the mud and the
octopus plastered to its rock are on the alert; they keep a
look out, are on the watch for the moment to act. Every
animal with metis is a living eye which never closes or even
blinks.?
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In this world of hunting and of fishing, victory is only to
be won through métis. There is one unalterable rule for
animals and men alike, be they hunting or fishing: the only
way to get the better of a pdlumetis one is to exhibit even
more meris, Menelaus can only seize Proteus, the poly-
morphic god, by resorting to ambush and disguise.® Herakles
can only triumph over Peryclemenes, the elusive warrior
with a thousand forms, with the aid of Athena and all her
menis.1® Flow does Oppian see this type of man, hunter or
fisherman, confronted with a world of traps and at grips with
animals full of cunning? There are several passages in the
Treatise on Fishing and the Treatise on Hunting which enable
us to distinguish his essential features and to discern his most
important qualities. The first quality of the hunter as of the
fisherman is agility, suppleness, swiftness, mobility. Oppian
insists that a good fisherman must have agile limbs, be able to
leap from stone to stone, run along the bank and move as
swiftly as his prey.!! As for the hunter, he must be energetic
and hardened to withstand fatigue, but he must also be a
good runner, fleet of foot,*? like the accomplished warrior
as depicted in Homer.** When Plato, in the Laws, writes
that there is no more warrior-like quality than agility of
body—of the feets and hands for example—his remark is
equally applicable to the type of man we are attempting to
define.!* Certain points found in myth also stress this
fundamental quality. When Hermes sets out to hunt at
nightfall, he plaits himself a pair of ‘swift sandals’ which
enable him to move as fast as the wind.?* According to
Nonnos, Agreus and Nomios, two mythical patrons of the
hunt, were the owners of magical shoes: when Dionysus
wants to give a mark of his favour to Nicaia, who is passionate-
ly devoted to the hunt, these are what he gives him.*®
Tradition has it that these same shoes are also a part of
the equipment of Artemis when she sets out on her great
hunts.}? Their name makes it quite clear what they stand for:
they are known as endronudes, ‘racing’ shoes.

-~ The second quality of the hunter and of the ﬁsherman is
dissimulation, the art of seeing without being seen. True,
Oppian nowhere says this in so .many words. But we are
justified in inferring it from a number of recommendations
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and precepts which make the same point. In the first place,
there is some purely technical information: the line on which
the bait is suspended must be as fine as a hair; the snares
Iaid on the tracks frequented by the game must be undetec-
~ table among the branches, the weel must merge in with the
background of the undersea world in the same way as the
octopus which adopts the colour and shape of the rock to
which it clings.’® These recommendations concerning the
instruments of fishing and hunting are an integral part of a
whole series of precepts which Oppian produces for those
who desire to catch fish or game: they must be very quiet,
move without noise and, however fleet of foot they may be,
they must also when necessary be capable of remaining quite
still for hours on end.?® When one wants to catch a shoal of
fish detected by a look-out, one must as far as possible avoid
making any sound with the oars and nets. The nets must be
thrown out far enough away so that the sound of the oars and
the lapping of the water against the boat will not be heard
by the fish. All those taking part in a fishing expedition must
proceed in total silence until the fish are ‘encircled’ (kuklodin),
imprisoned within the circular sweep of the huge net.*®
In this marine world in which, as Plutarch says, every living
creature harbours presentiments which change in no time
into suspicions,?! dissimulation is to no avail without the
preliminary skill of laying the bait and setting the trap.?
Silent and invisible, hunters and fishermen must themselves
becomne traps.

Being silent and ever on the alert, remaining invisible,
missing nothing, constantly on the qui-vive: all this is covered .
by a technical term relating to hunting and fishing whose
importance in Homeric terminology we have already noted,
namely doketiein, to be on the look out, on the watch. The
third quality of this type of man is vigilance. On this point
Oppian is quite explicit: a keen eye is essential for hunting
and fishing. Hunters and fishermen must always keep their
eyes open and their wits about them, never succumbing to
the desire to sleep.?* The animals for which they lie in wait
never relax their vigilance. The question of whether fishes
ever slept was a much debated one among the ancient writers,
to such an extent that in his Historia Animalium, Aristotle
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spends a long time attempting to show that they do sleep,
and moreover very deeply.?® Some authors of technical
treatises such as Seleucus of Tarsus claimed, on the other
hand, that no fish sleeps except one which is, paradoxically,
known ss the ‘leaping’ fish, skdros.?® Oppian is of the same
opinion: fishes are creatures which never close their eyes,
even during the night. They are characterised by a ndos
pandiipros, an intelligence which is never overcome by the
power of sleep.?” In a sense, Seleucus of Tarsus and Oppian
are in the right against Aristotle despite his naturalist’s
knowledge: if fish possess metis it is not possible that they
should sleep; they resemble Zeus, the god who is the embodi-
ment of métis, who never sleeps, whose eyes never close.?
The hunter must be like Hermes,? eiskopos, a good look-
out. In his list of hunting epithets Pollux, having noted that
the hunter must be swift (kodphos), a good runner (dromikos)
and alert (agrupnos) insists that he should also be oxis, that
he must have a sharp eye, a piercing glance.?® When, a little
further on, Pollux gives the hunter advice as to how to tackle
a wild boar, this detail takes on its full importance: he must
have a piercing eye to aim (stochazestkaz) at the vital parts
(kairia), the spot. where a wound is fatal.3?.

If the hunter and fisherman show a capacity for vxgllance,
Oppian declares,®? they will make good catches, they will be
dear to Hermes, the god of windfalls who is the most alert
of the gods in the Greek pantheon, after Zeus whose nature
is entirely alien to sleep. Mobility, vigilance and the art of
seeing without being seen are all included in the quality that
Oppian insists the accomplished fisherman must possess:
he must be polupaipalos, full of finesse.** The term may seem
surprising: the literal meaning of paipalé or paipdlema is -
‘the finest flour’ but, as used by Aristophanes, it is a metaphor
which is applied to one who is cunning, subtle and shrewd.
"T'o be polupaipalos is to be a master of finesse. The expression
-is analogous to a whole series of terms which associate closely
-together the ideas of cunning and of multiplicity: polumaétis,

_the epithet applied to Odysseus, Hephaestus and Hermes,*
polutropos which refers both to the octopus and to the man
- of métis,® and polumechanos which describes the intelligence
.of Odysseus.*” To be a master of finesse, polupaipalos, does
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not only involve traps, weels, snares and nets, all the dolo
which are the weapons of the hunter and the fisherman.
The context shows that it has a wider meaning: “The fisher-
man must possess a mind full of finesse (polupaipalosy and
intelligence (moemon), for the fish, having fallen unexpectediy
into the trap, devise a thousand cunning tricks to escape
from it (polla kai aidla méchandontar)’ 8 It is the métis of the
fish which obliges the fisherman to deploy an intelligence
full of finesse. Oppian states this clearly on several occasions:
‘It is not only in relations with each other that fish display
the finesse of their intelligence, their shrewdness and their
cunning ‘ndéma puknon, metis epiklopos). Indeed, very often,
they deceive the cleverness of those who seek to catch them;
they often escape even when already hooked or caught in
the net. Winning the battle of wits (boulél nikesantes), they
often triumph over the artifices of men’.?® Even when they
are caught animals may, thanks to their métis, themselves
remain traps: they have all the cunning of the sophist, the
potkilos schemer ‘who is never without a way (porous eumé-
chanos porizein) of escaping from difficulties (améchanon)’.*
Their métis even rivals Promethean cunning ‘capable of
extricating itself even from the inextricable’.#! To triumph
over these creatures which are so resourceful, to thwart
even their most startling ploys and be ready even for what is
most unpredictable, hunters and fishermen must be capable
of showing métis superior to theirs, they must have more
tricks up their sleeves than their victims. It is by drawing on
experience from the animal world that merss, can fortify
itself and become full of all the resources essential to it.
In his treatise on The Intelligence of Animals, Plutarch
stresses this point: octopus hunting, he writes, develops a
man’s skill (deinoeés) and practical intelligence (sinesis).?®
Conversely when, in the Laws, Plato violently condemns
line fishing, the hunting of aquatic creatures, the use of weels,
the hunting of birds and all forms of hunting with nets and
traps, he does so because all these techniques foster the
qualities of cunning and duplicity which are diametrically
opposed to the virtues that the city of the Laws demanded
from its citizens.®®

If they are masters of finesse hunters and fishermen can
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display an unrivalled duplicity: there is no end to their
stratagems, they can devise a thousand tricks to equal the
ploys of animal méris. Some fish can be caught by some fairly
crude bait. An octopus grilled over charcoal easily lures a
sez bream into the weel. But this facile type of fishing can
become a marvel when, instead of using an ordinary snare
which can catch only one prisoner, the fisherman uses a type
of trap which remains open. Patiently, he allows the fish to
become accustomed to the ‘device’, to get used o finding
their food there and then, all of sudden, he captures the
entire group by closing the opening of the weel with a well-
fitting cover.%* Other victims are less naive and for them
more subtle methods are necessary. To catch the anthias,
Oppian’s advice is to fix to a double-pronged hook a living
sea basse, if this be possible, If a living bait is not available,
the fisherman should resort to the following subterfuge:
he should attach, just above the fish’s mouth, a piece of lead,
known as a ‘dolphin’, the pressure of which gives the lifeless
body the movements of an authentic living creature. Deceived
by the appearance of the fish which seems to be ﬂeeing from
them, the anthias fall upon it.*¢ Here agam the cunning trick

of the fisherman is simply an mntauonma rephca of the_

trick perpetrated by the fishing frog. _
* * *

Countless animals are endowed with métis. Oppian describes
at length the pranks (kérde) of the ichneumon,®” and the
cunnmg tricks (dolos) of the Ox-ray;*® he marvels at the
métis of the starfish and the urchins?® and at the réchné of
the crab with its twisted gait.*® But of all the animals which
are outstanding for their metis, there are two which call for

particular attention: the fox and the octopus. In Greek .

thought they serve as models. They are, as it were, the
incarnation of cunning in the animal world. Each represents
one essential aspect of meélis in particular, The fox has a
thousand tricks up its sleeve but the culminating point of
its métis appears in the way it so to speak reverses itself. In

the infinjte suppleness of its tentacles the octopus, for its

part, symbo]zses the unsexzabihty that comes. from
_polymorphy . . :
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When Oppian describes the cunning of the fishing frog
squatting in the mud, motionless and invisible, he compares
it to the fox: “T'he scheming fox (aghkulométis kerdo) devises
a similar trick; as soon as it spots a flock of wild birds it lies
down on its side, stretches our irs agile limbs, closes its
eyelids and shuts its mouth. To see it you would think that
it was enjoying a deep sleep or even that it was really dead,
so well does it hold its breath as it lies stretched out there,
all the while turning over treacherous plots (aidla bouletousa)
in its mind. Mo sooner do the birds notice it than they swoop
down on it in a fock and, as if in mockery, tear at its coat
with their claws, but as soon as they are within reach of its
teeth the fox reveals its cunning (dolos) and seizes them
unexpectedly’.’* The fox is a trap; when the right moment
comes the dead creature becomes more alive than the living.
But the skill of the fox lies in its ability to lie low, crouching
in the shadows. This is how the author of the Treatise on
Hunting sees it: “The most scheming (aioloboulos) of wild
animals. . .it lives, in its intelligence, in the depths of an
earth which is admirably laid out. The dwelling that it digs
itself has seven different entrances linked by as many cor-
ridors and the openings are situated a long way from each
other. Thus it has less cause to fear that hunters, laying a
trap at its door, will make it fall into their snares’.5? It is
within this lair that it devises its plots. The misleading,
enigmatic, polymorphic earth of the fox is matched by the
animal’s equally impenetrable mind. An animal as artful
as this cannot fail to be elusive: “The fox is not to be captured
by ambush nor by noose nor by net for it has no equal in
smelling out an ambush; it is clever at severing ropes and
escaping death through the subtlety of its cunning tricks’.5?
Oppian here uses a typical verb for ‘to escape’: olisthdnein,
which conveys the image of an athlete whose body, rubbed
with oil, slips through the grasp of his adversary.5* For the
Greek world, the fox is Cunning; in Greek a cunning trick
can be called alopéx or fox. The most common adjectives
applied to the fox are aioldboulos,’ poikiléphron,5® poikilos.®
It is a master of doloi: in fables, its words are more beguiling
(hainuiloi 16go?) than those of the sophist.®® The panther
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can boast a many-coloured coat but the fox’s rejoinder to
this is that beneath its uniformly rust-coloured fur it hides
a mind of many nuances and a polymorphic intelligence
which can adapt to any circumstances.®® It is known as
Kerdo, the profiteer and ‘fox’ can aiso mean the rascal
(panmirgos)®® or, equally, it can refer to an area of the body
which is hairless and, so, difficult to grasp.’! Even as early
as the time of Alcaeus,® the fox appears as the model for a
certain type of man: Pittacos is a fox. He knows how to lie
low, but also knows the art of scheming in battle. Pittacos
the Fox was believed to have killed the Athenian general,
Phrynon, the Olympic champion of the all-in wrestling, in
a duel. Under his shield, the ‘Fox’ had hidden a net which
he threw over his adversary, taking him by surprise,%?

The mind of the fox is full of crafty wiles.%* Consider how
it catches bustards: it droops its head downward and gently
wags its tail. Aelian claims that the deluded (aparétheisar)
bustards approach this object which they mistake for one of
their own kind. When they are within reach, the fox suddenly
turns round (epistréphein) and leaps upon them.® If the
metis of the fox is immediately detectable in its skill at playing
dead, it is dazzlingly apparant in this sudden reversal. :In
effect, the fox holds the secrer of reversal which is the last
word in craftiness. In the fourth Isthmian, Pindar gives a
very significant description of the metis of the fox: in many
instances, he says, ‘the cunning of the weaker has taken the
stronger by surprise and brought about his downfall (kai
krésson’ andron cheirondn ésphale téchna katamarpsais’). The
courage of Ajax, the greatest of all after Achilles, is brought

down by the craftiness of Odysseus, the polionétis: it is a .

victory for the Wolf over the Lion.* In this way Pindar
comes to praise Melissos of Thebes, victor in the all-in
wrestling. Although small of stature, his energy is daunting:
‘His courage in battle resembles the valiance of wild animals
which roar so terribly.” He is a lion, but a lien which is also
a fox and which reversing its position, brings to a halt the
flight of the eagle.5” Melissos is a past master at the feint
employed in wrestling (palaisma) of eluding the grasp of the
adversary and then, by reversing one’s body, turning against

him the force of his own thrust.®® Similarly, when the eagle. .
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is swooping down on it, the fox suddenly reverses its own
position. The eagle is ourwitted, its prey escapes it and the
positions are reversed. This is the fox’s masterstroke. But
the carnivorous fox is not the only creature in the animal
world to possess this talent. There is also a fish which is
reputed to be able to get itself out of an inexrricable situation.
As soon as it is caught on a hook it swims rapidly up and
severs the line half way up or sometimes even higher. Plutarch
tells us more about it: ‘It generally avoids bait (ddlos) but if
itis caughr it gets rid of it. Thanks to its energy and ﬂex;blhty
(hugrotéta) it is able to change its body (merabdllein 16 soma)
and turn it inside out (stréphein) so that the interior becomes
the exterior; the hook falls out (hoste 10n entos ektos genoméendn
apopiptein agkistron).%® Aelian provides full confirmation on
the subject of this manoeuvre. ‘It unfolds its internal organs
and turns them inside out, dlvestmg itself of its body as if
it were a shirt (heautes 10 entos metekdousa éstrepsen éx0
hosper otin chitdna to soma anelzxasa) 70 This fish turns itself
inside out like a glove. It is the ultimate in reversal. And
the name given this aquatic creature by the Greeks is ‘fox
fish’>.”* There is no positive evidence based on observation
1o corroborate the amazing behaviour which so many writers
attribute to the fox-~be it the actual fox or the fish. It was
not in nature that the Greeks found this type of reversal
behaviour in animals, but rather in their own minds, in the
conception that they formed of méis, its methods and effects.
The fox, being the embodiment of cunning, can only behave
as befits the nature of an intelligence full of wiles. If it turns
back on itself it is because it is, itself, as it were, metis, the
power of reversal.

While the fox is as supple and as slim as a lassoo, the
octopus reaches out in all directions through its countless,
flexible and undulating limbs (aidla guia).”® To the Greeks,
the octopus is a knot made up of a thousand arms, a living,
interlacing, network, a poliplokos being.?® The same adjective
is also used to describe the snake with its coils and folds;™
and the labyrinth, with its mazes and tangle of halls and
passages.” The monster Typhon, too, is poliiplokos: a
multiple creature ‘with a hundred heads’ whose trunk tapers
out into-its eel-like limbs.
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‘The octopus is renowned for its méris.” Oppian compares
it to a burglar who emerges under cover of night to catch
his prey by surprise.”® The octopus is elusive: its méchane
enables it to merge with the stone to which it clings.”™ Not
only is it able to take the shape of the bodies to which it
clings perfectly, but it can also imitate the colour of the
creatures and things which it approaches.®® The elusive
octopus is a being of the night. Like Hermes, called nuchios,®
it too knows how to disappear into the night, but it is a night
which it can itself secrete, as can other creatures of its kind
and, in particular, the cuttle-fish or sepia. The cuttle-fish,
which is dolémétis and dolophron,®® is reputed to be the most
cunning of all the molluscs. It possesses one infallible weapon
to deceive its enemy and to fool its victim, namely its ink
which is a kind of cloud (thelos).8® This dark liquid, a viscous
cloud, enables it both to elude its enemies and to capture
its adversaries, which become its victims, as if in a net. It is
this ink, this dark cloud, this impenetrable night which
defines one of the essential features of the octopus and of
the cuttle-fish. These elusive, supple cephallopods which
develop into a thousand agile limbs are emgmatzc creatures.
They have neither front nor rear, they swim sideways with
their eyes in front and their mouth behind, their heads haloed
by their waving feet.®* When these creatures mate, they do so
mouth to mouth and arm to arm. Thus closely linked, they
swim along together: the front of the one is the rear of the
other.® They are oblique creatures the front of which is never
distinctly distinguished from the rear, and in their being
and in the way they move, they create a confusion of direc-
tions. Curtlefish and octopuses are pure dporai and the
Jmpenetra‘ole, pathless night that they secrete is the most
petfect image of their meérs. Within this deep darkness,
only the octopus and the cuttle-fish can find their way, only
they can discover a pdros. The night is their lair. They take
shelter in it to escape from their enemies and emerge un-
expectedly from it to catch their victims.® Living traps as
they are, they exploit a device that Plutarch calls sophisma:
they have a long, thin tentacle which they move very slowly
to Iure the fish. As soon as they are within reach, they seize
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themn mercilessly. But the source of their strength is the cause
of their downfall. These creatures so rich in métis can only
be taken by their own traps: to catch them, fishermen throw
them as bait a female of their own kind which they then grasp
so tightly that nothing but death can make them let go.®®
In order to get the better of these creatures which are truly,
themselves, living traps, the fisherman must turn against
them their own power of binding.

Like the fox, the octopus defines a type of human behaviour :
‘Present a different aspect of yourself (epistrephe porkilon
ethos) to each of our friends. . . .¥oliow the example of the
octopus with its many coils (pohiplokos) which assumes the
appearance of the stone to which it is going to cling. Attach
yourself to one on one day and, another day, change colour.
Cleverness (sophié) is more valuable than inflexibility
(atropie)’ 3 Arropiz is strictly opposed to polytropie, as
immobility and rigidity to the constant movement of whoever
can reveal a new face on every different occasion. The sug-
gested ideal is the polutropos one,*® the man of a thousand
tricks, the epistrophos anthropor who can turn a different face
to each person. There is but one name for this man, through-
out Greek tradition: Odysseus, the polumetis one, the man
whom Eustathius actually calls ‘an octopus’® But the
octopus is not simply characteristic of a particular type of
human behaviour; it is also the model for a form of intelli-
gence : the poluplokon néégma, intelligence ‘with many coils’.®?
This octopus-like intelligence is to be found in two types of
men in particular—the sophist and the politician, whose
qualities and functions in Greek society stand in opposition
and yet are complementary just as are the separate spheres
of speech and action. For it is in his shifting speeches, his
potkilod logoi that the sophist deploys his words of ‘many
coils’, periplokai % strings of words which unfold like the
coils of the snake, speeches which enmesh their enemies
like the supple arms of the octopus. For the politician taking
on the appearance of the octopus, making himself poliplokos,
involves not only possessing the logos of the octopus but also
proving himself capable of adapting to the most bafiling of
situations, of assuming as many faces as there are social
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categories and types of men in the city, of inventing the
thousand ploys which will make his actions effective in the
‘most varied of circumstances.*

From some points of view the poliztropos man, as a type, is
hard to distinguish from the man whom the Lyric poets
call the ephemerosone.® He is a man of the moment, a man of
change: now one thing, now another; he shifts and slides
from one extreme to the other. The ephémeros man is charac-
terised by his mobility just as is the polttropos. However,
although both are mobile creatures, or one essential point
they are radically different. One is passive, the other active.
The ephémeros one is an inconstant man who at every moment
feels himself changing; he is aware of his state of flux and
veers at the slightest puff of wind. One expression used by
Pindar to describe him is ‘the prey of crafty time’ (dokios
a@ién),* time which can make a life alter course. The polizropos
one, on the other hand, is distinguished by the control he
possesses: supple and shifting as he is, he is always master
of himself and is only unstable in appearance. His volte-faces
are a trap—the net in which his adversary becomes entangled.
He is not the plaything of movement but its master. He
manipulates it and other people and does so all the more
easily in that he gwes the appearance of being ephemeros. The
distance separating the polétropos and the ephémeros man-—
corresponds exactly to that between the octopus and the
chamaeleon: while the metamorphoses of the latter are
produced by fear, those of the octopus are the result of its
guile. Its changes, Plutarch observes, are ‘a manoeuvre
(méchang) not a purely physmal effect. . .this is a way of
etuding its enemies and seizing the fish upon which it feeds’.¥
It is this ability of the octopus and the poliitropos one, the
man of a thousand tricks, to assume every form without
becoming imprisoned within any, that characterises supple
méris which appears to bow before c1rcumstances oniy 50
that it can dominate them more surely. .

The reversals of the fox and the poiymorphy of the octopus
 and the cuttle-fish represent two complementary models of
behaviour which constitute the two inseparable sides to
métis, and they share a common factormnameiy, the theme
_-of the bond The poluplokos OCtOpus is a knot composed of
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a thousand interweaving arms; every part of its body is a
bond which can secure anything but which nothing can seize.
The fox, which is poikilos, lives in a labyrinth, a poikilon
space with passages like tentacles stretching out in every
direction. The fox is a living bond which can bend, unbend,
reverse its own position at will and, like the octopus, it is a
master of bonds. Nothing can bind it burt it can secure any-
thing. Bonds are the special weapons of métis. To weave
(plékein) and to twist {stréphein) are key words in the termi-
nology connected with it.°® In the treatises attributed to
Oppian we find nothing but bonds, ropes, cords made from
twisted willow and twisted snares (ddlos plektds).*® For both
hunting and fishing, willow withies (ligos) are the basic
material; with two, three or four strands twisted together,
the pieces are joined end to end to form the ‘well twisted
withies’ which the good hunter always carries with him %
But the art of binding is not the prerogative of hunters and
fishermen alone. When Hermes wants to hide the theft of -
his oxen from Apollo and cause him to fall into his sly trap,
he reverses the tracks of the cattle by driving the creatures
backwards before him while he himself returns over his
tracks so that it seems that he is coming forward at the same
time as he is going backwards, thereby inextricably confusing
what 1s in front with what is behind.'®* Hermes, who is a -
living web of interweaving, is also called strophaios,'®® not
only because he often starions himself close to the door which
turns on its hinges (strophigx), but because he is, as the
scholiasts put it,!%® the twisted or sly one, the strophis,}o*
a creature as mobile as the mime, Strophios, the father of
Phlogios, also a mime, known as polistrophos; both of them
could imitate the most diverse living creatures with move-
ments of their agile fingers and hands.!®® Strophaios is also -
the name given by the Greeks to the sophist who knows how
to interweave (sumplékein) and twist together (stréphein)
speechies (logor) and artifices (méchanai).'*® If the wrestler -
is as pliable as a withy, the sophist is a master at bending
and interweaving logoi--at bending them since he knows a
thousand ways of twisting and turning (pasas strophds
strephesthar),"" how to devise a thousand tricks (méchandsthai
strophas)to® and, like the fox, how to turn an argument against
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the adversary who used it in the first place. Like Proteus,
he can run through the whole gamut of living forms in ordet
10 elude the clutches of his enemy. The sophist is also a
master at interweaving for he is constantly entangling two
contrary theses. Like Zeno of Flea, who is a true Palamedes,
he speaks with such skill that he is able to convince his
audience that the same things are now similar to each other
and now dissimilar, now single and now multiple.'®® Speeches
interwoven like this are traps, strephimena® as are the
puzzies set by the gods of metis, which the Greeks call
griphoittt which is also the name given to some types of
fishing nets. With their twisting, flexing, interweaving and
bending, both athletes and sophists—just like the fox and
the octopus—can be seen as living bonds.

However, with the theme of bonds we have not yet reached
the last word on the subject of the métis of the octopus and
the fox. The reversal technique of the one corresponds
perfectly to the polymorphism of the other; when the fox
rurns round on itself it assumes a circular form where the
front becomes the rear and vice versa. Like the cuttle-fish
it no longer has a beginning or an end, a front or a rear:
it is shapeless, a deep night, pure aporia. The circle described
by the fox when it turns round on itself makes it as elusive
as the dark cloud secreted by the cuttle-fish. Now, there is
a certain type of fishing net which, in Greek, is called a cloud
(nephélé).’** The net, an invisible mesh of bonds, is one of
the favourite weapons of métis. It is by means of the net that
Pittacos triumphs over Phrynon,*® that Clytemnestra secures
Agammemnon before stabbing him to death'® and that
Hephaestus catches Aphrodite and Ares® The trap set
for the suitors by Odysseus is a net ‘with countless eyes’ ;116
the chains which fix Prometheus to his rock weay¢ a net of
steel mesh around him.!*” The net, ‘an endless mesh’ (apeiron
amphibléstron,’*® can seize anything yet can be; seized by
- nothing; its shape is as fluid as it can be, the most mobile
and also the most baffling, that of the eircle.F0 catch some-

" thing in a net can be conveyed in Greek, as is well known,

by the expression ‘to encircle’, enkuklein 1t There is no
‘difference in kind between the métis of the fox and the cuttle-
fish and that of the fisherman. The only way to triumph over
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an adversary endowed with métis is to turn its own weapons
against it: the fisherman’s ‘cloud’ is the unyielding answer to
the ‘cloud’ of the cuttle-fish. It is only by himself becoming,
by means of his net, a bond and a circle, by himself becoming
deep night, endless aporia, an elusive shape, that the man of
métis can triumph over the most cunning species in the animal
world.

* ¥ *

Ten centuries separate Oppian from Homer. Furthermore,
the Iliad is separated from the Cynegerica and Halieutica
by all the differences that set apart an epic from a technical
treatise on hunting or fishing. Yet within our field of study
there is a startling continuity between them. The entire
sernantic field within which the concept of méris is set, and
the network of its various meanings has remained virtually
unchanged. We find the same collection of words—dolos,
meéchané, téchné, kerdos, apaté, aidlos, poikilos, haimilos—rto
describe the intrinsic characteristics of this type of cunning
intelligence which is sufficiently quick and supple, wiley
and deceitful, to confront the unexpected on every occasion,
to counter the most changeable of circumstances and to
triumph, in unequal combat, over adversaries who are better
equipped for a trial of strength. The inferiority of Antilochus’
chariot and team at the beginning of the race is exactly match-
ed by the physical weakness of the shrimps or the torpedo-fish
whose only compensation ¢an be an excessive share of mérss.
The concentration and vigilance which the yvoung man
displays throughout the race resembles that of the octopus
constantly lying in wait for its prey. The duplicity of the driver
endowed with méts who, with premeditated cunning,
simuiates thoughtlessness and madness the better to fool
his adversary, is the image of the living trap embodied by
the fox who is really alive but is shamming dead, or of the
tongue of the fishing-frog which, disguised as food proffered
to the fish, masks the voracious maw which will soon engulf
them.

Given the features and modes of behaviour that characterise
it, the fields in which it operates, the stratagems it employs
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to reverse the rules accepted in a trial of strength, meétis

does indeed appear fully to represent the Greek concept of
one particular type of intelligence. It is an intelligence which,

instead of contemplating unchanging essences, is directly-
involved in the difficulties of practical life with all its risks,

confronted with a world of hostile forces which are disturbing

because they are always changing and ambiguous, Meiis—

intelligence which operates in the world of becoming, in

circumstances of conflict—takes the form of an ability to

deal with whatever comes up, drawing on certain intellectual

qualities: forethought perspicacity, quickness and acuteness

of understanding, trickery; and even deceit. But these

qualities bring into play the weapons which are their own

particular attribute: elusiveness and duplicity, like spells

which they use to oppose brute force. A being of metis slips

through its adversary’s fingers like running water. It is so

supple as to be polymorphic; like a trap, it is the opposite of
what it seems to be. It is ambiguous, inverted, and operates

through a process of reversal. '

How should we explain this stability of terminology and,
through it, of the images, themes and models associated with
métis, and what is its significance ? Where Oppian is concerned
could it not be simply a matter of a stylistic feature involving
a deliberate use of archaisms and a conscious exploitation of
epic terminology? Even if this were the case, the evidence in
Oppian would have the effect of shedding some light upon the
patterns of thought relating to metis in Homer. But one
cannot fail to notice that, from Homer to Oppian, throughout
a literary tradition which includes Hesiod, the lyric poets,
the tragedians and Plato and Aristotle, some of the terms most
closely associated with métis seem to have a special application
to the fields of hunting, fishing and also warfare to the extent
that this last activity is understood as analogous to the first
two. Tn Book XI1 of the Odyssey, délos is the word used to
refer to the bait or fish-hook of the fisherman.!?® In Hesiod,
at the end of the conflict in which the métis of Zeus is repeated-
ly opposed by that ‘of Prometheus, the final trick which
confirms the superiority of the king of the :gods over the
Titan, is the creation of Pandora, the bait which Epimetheus

‘and ‘all ‘mankind will fall for." Pandora is-a dolos aipus
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améchanos,'* an unegpected trap from which there can be
no escape. The meaning of the term aipus here is illuminated
by the comparable passage in the Agamemmnon in which
Clytemnestra boasts that in order to trap her husband she
has stretched the nets of misfortune so high that no leap
would be great enough to clear them.'®® The délos aipus
mechanos is indeed a trap, a trench so deep as to defy escape
from it. When Odysseus snaps fast the trap laid for the
suitors, he is'a fisherman pulling in the net full of quivering
fish'® and, similarly, Sarpedon, warning Hector of the danger
threatening the Trojans, fears thar they will fall into the
meshes of a net which will capture them all, down to the last
man.'* Pindar writes explicitly of the metis of the fox'?s just
as lon of Chios describes the zéchné of the hedgehog.!? In
the Agamemnon, in which Aeschylus makes a haunting use of
the themes of hunting and fishing,'* the king of the Greeks
is a hunter tracking down the city of Priam so that he can
throw his net over it, but a hunter who will one day be caught
in the meshes woven by his own wife to trap him in his turn.
When Sophocles and Euripides write of the art of the hunter
and the fisherman, they lay emphasis on the devices, méchanai,
invented by their ingenious minds, their many-faceted
intelligence, their porkilia prapidon.*® When Plato portrays
Eros, he describes him as having inherited from Metis,
his ancestor, those qualities which make him a hunter
without equal, thereutes deinds, always lying in wait, brave,
quick, with total concentration, and always weaving some
scheme, aei tinas plékdn mechanas® And again, it is in
terms of hunting and fishing that he defines the art of the
sophist who, in contrast to the philosopher whose wisdom is
directed towards the world of ideas, embodies the scheming
intelligence of the man of métis, plunged into the world of
appearance and of Becoming. By means of his skill and rhe- |
torical ploys, the sophist can make the weaker argument
triumph over the stronger.~

Nor is this all, As far back as one can trace it, the termino-
logy of métis associates it with techniques whose relation-
ship to hunting and fishing is obvious. A metis or a dolos
is woven, plaited or fitted together (huphadinein, plékein,
tekratnesthar) just as a net is woven, a weel is plaited or a
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hunting trap is fitted together.'®® All these terms relate to
very ancient techniques'®* that use the pliability and torsion
of plant fibres to make knots, ropes, meshes and nets to
surprise, trap and bind and that exploit the fact that many
pieces can be fitted together to produce a well-articulated
whole.

These associations seem to have had a profound effect
upon one whole dimension of Greek thoughit. The essential
features of méris revealed by our analyses--phab1hty and
polymotphism, duplicity and equivocality, inversion and
reversal—imply certain qualities which are also attributed
to the curve, to what is pliable and twisted, to what is oblique
and ambiguous as opposed to what is straight, direct, rigid
and unequivocal. The ultimate expression of these qualities
is the circle, the bond that is perfect because it compietely
turns back on itself, is closed in on itself, with neither beginn-
ing nor end, front nor rear, and which in rotation becomes
both mobile and immobile, moving in both directions at once.
These same qualities find expression in the almost systematlc
use of the terminology of the curve to describe méris. It is
not just a matter of the word agkulémetis but also of an adjec-
tive such as skoliés, a noun such as stréphis, terms composed
from the root *gu used to indicate curving, for example
the epithet amphigueeis used to refer to a creature whose feet
are twisted round or are capable of moving both forwards
and backwards ; and the root *kamyp, used to refer to whatever
is curved, pliable or articulated. There is a passage which is
significant in this respect in the Aristotelian treatise, the
Mechanica. ¥ The author writes of his theory of the five

" instruments which make possible a reversal of power such
as that which is characteristic of métis, or——to use the author’s
own terms—which enable the stnaller and weaker to dominate
the bigger and stronger. He explains this amazing effect of
the ‘machines’ which human ingenuity uses, by the proper-
ties of the circle : because, through its continuous curve which
closes on itself, the circle unites within it several opposites
each one giving birth to ‘its opposite, it appears as the
strangest, most baffling thing in the world, thaumasiétaton,
possessing a power which is ‘oe:yond ordinary logic. This same
- paradoxical effect ‘of reversal is “also ‘noted ‘by Aristotle,
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the naturalist, in the Historia Animalivm which contains
most of the material on the intelligence of animals which
Oppian, following Plutarch and Athenaeus, was later to
develop. Just as the metis of Antilochus made it possible for
him, with slower horses, to overtake faster teams, in the same
way, according to Aristotle, the fishing-frogs, the slowest
of fishes, dradutator, find a way of consuming the mullet
which are the swiftest fish in the sea, ton tachiston.33

However, although it seems quite clear to us that métis
was of abiding importance in Greek culture over a period
of a thousand years, the historians of ancient thought do
not appear to have paid sufficient attention to it. They
were, perhaps, concerned with emphasising, by a considera-
tion of the key works of the great philosophers, the distinctive
characteristics which mark the originality of Hellenism in
comparison with other civilisations: its logic of identity,
its metaphysics of Being and of the Unchanging. At all events,
they have often tended to neglect this other aspect of Greek
intelligence which is writ large in myth, in the deification
of Metis, Zeus’ first wife, the goddess without whose help the
king of the gods would have been unable to establish, imple-
ment and maintain his own supremacy. In order to find its -
way through a world of change and instability and to master
the Becoming by vying with it in cunning, intelligence must,
in the eyes of the Greeks, in some way adopt the nature of
this Becoming, assume its forms, just as Menelaus slips into
the skin of a seal so as to triumph over the shifting, magic
spells of Proteus. By dint of its own flexibility, then, intel-
ligence must itself become constant movement, polymor-
phism reversal, deceit and duplicity.

This is a cunning intelligence for which hunting and -
fishing may originally have provided the model but which
extends far beyond this framnework as the figure of Odysseus,
the human embodiment of métis, in Homer, clearly shows. .-
There are many activities in which man must learn to manipu-
late hostile forces too powerful to be controlled directly
but which can be exploited despite themselves, without
ever being confronted head on, to implement the plan in
mind by some unexpected, devious means: they include, for
example, the stratagems used by the warrior the success of
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whose attack hinges on surprise, trickery or ambush, the
art of the pilot steering his ship against winds and tides, the
verbal ploys of the sophist making the adversary’s powerful
argument recoil against him, the skill of the banker and
the merchant who, like conjurors, make a great deal of money
out of nothing, the knowing forethought of the politician
whose flair enables him to assess the uncertain course of
events in advance, and the sleights of hand and trade secrets
which give craftsmen their control over material which is
always more or less intractable to their designs. It is over all
such activities that mézis presides.
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that the cunning of the wolf is not o be confused with the wileyness
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to the fox-shark: ‘Having swallowed the hook, the scolopendra
turns its body inside out so that it can eject the hook; then, by an
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Saint-Denis, Le vocabulaire des animaux marins en latin classique,
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its vigilance is never relaxed. This is not a feature of animal behaviour
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CHAPTER 3
The Combats of Zeus

Corresponding to the human m8zis in Homer and the animal
meris in Oppian, in Hesiod we find the goddess Metis,
the daughter of Tethys and Okeanos, whom Zeus first
married and then swallowed. In some respects, 10 be sure,
she is a minor figure. The Greeks never devoted a cult to a
deity of this name. In ritual, Metis does not appear among
those who are considered true gods. But to suppose her to be
a figment of the poet’s own imagination or the result of his
tendency to make pure abstractions into gods would be a
mistake. It would be to underestimate an essential element
of religious thought—the need to name, classify and order .
the forces of the beyond. Religion itself does not always
fully satisfy this need but it is met by vast mythical construc-
tions like those produced by Hesiod. In this respect, what.
are known as Hesiod’s ‘abstractions’ are something quite
other than concepts disguised as gods through the device
of postic metaphor, They are true religious ‘powers’ which
preside over clearly defined types of activity and which
operate within specific sectors of reality.! The Theogony
gives an account of the births, spheres of influence and
conflicts of many divine powers and of the balance that
emerged between them up to the time when, under the rule
of Zeus, the definitive order of the universe was established.,
In this interplay of relationships the role of these ‘powers’
sometimes seems as important as that of certain gods who
have a place in the traditional pantheon. And for Hesiod,
Metis indeed occupies a particularly important position in
the ordering of the world. She is the first wife of Zeus, the
wife he takes to his bed as soon as the war against the Titans
is brought to an end and as soon as he is proclaimed king of
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the gods, and thus this marriage crowns his victory and
consecrates his sovereignty as monarch. There would,
in effect, be no sovereignty without Metis. Without the help
of the goddess, without the assistance of the weapons of
cunning which she controls through her magic knowledge,
supreme power could neither be won nor exercised nor
maintained. The Theogony especially emphasises the role
played by Metis in the implementation and permanent main-
trenance of sovereignty. But in Aeschylus’ Prometheus Vinctus
we are told that in the battle for sovereignty of the worid
between the Titar under the leadership of Kronos and the
Olympians led by Zeus, victory had to belong to ‘whoever
would win, not through strength or violence, but through
cunning’.? If the army of the Ouranidai and of Kronos was
finally overcome it was, according to Aeschylus, because they
did not heed the advice of the one who, in his rebellious Titan
nature, embodied that same Metis that Zeus, in Hesiod’s
version, was to make completely his own by swallowing her
before she had given birth to Athena.

The differences between the two stories simply underline
the persistence of the theme of cunning which lies at the
heart of the myths of sovereignty. Hesiod and Aeschylus
are at one in recognising in Prometheus that very type of
wiley intelligence, that same power of deception which the
Greeks called métis. For both of them the Titan is not only
the aiolometis, the agkulomeres, the aipumetes the dolophroné-
én, the potkilos, the poikiloboulos, the poliidris one, the amazing
rogue (sophistes) capable ‘of wriggling out of even the inextric-
able’, the master of wiles and of cheating schemes who is
always mindful of his knowledge of traps and snares, his
dolic téchnz;® he is also the only one who is equipped to
duel in cunning with Zeus, the only one who can use apate®
against him and challenge the métis of the king of the gods
with his own. The fact is that, like Metis herself, Prometheus
is the “foreseeing’ one who, knowing everything in advance,

possesses that type of knowledge essential to anyone engaged

in a battle whose outcome is still uncertain.” Metis ‘knows
more things than any god or mortal man’;® Prometheus
“knows more than anyone in the world about everything’.®
Metis, inside Zeus’ belly, will make known to him every-
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thing that will bring him good or evil fortune;** Promethens
knows in advance exactly what is going to happen; no mis-
fortune befalls him that he has not already foreseen.!' In
Aeschylus’ version, which deliberately ignores the figure
of Metis, Prometheus takes her place and plays the role
which Hesiod assigns to the goddess. But from the point of
view of the structure of the myths of sovereignty, whether
or not Metis is present, the role reserved for this type of
wiley intelligence represented by the daughrer of Okeanos
is clear. From the point of view of Aeschylus’ trilogy it would
be impossible for Metis to play any part. For at the outset of
the drama, in the first and only play which has come down to
us, namely the Prometheus Vinctus, Zeus has already become
the king of the gods, having triumphed over the Titans,
but his sovereignty is by no means definitively assured.
On the contrary, it appeats to be doomed by the curse which
Kronos, on the day of his downfall, pronounced against the
youngest of his sons. Totally unsuspecting, Zeus makes ready
for the marriage’ which is to hurl him from power and from
the throne’.2* As soon as he has consurnmated the marriage
that he so imprudently desires with the Nereid, Thetis,
the time will come when he will be taken by surprise and
overcome in his turn by one who is stronger than he. Like
his father, Kronos, he will be obliged to suffer the harsh law
of the succession of generations. Through a son more power-
ful than himself, he will learn ‘the distance between being
king and being a slave’*® The entire trilogy is constructed
on this theme of the danger that threatens the rule of the
master of the gods. In depicting the sovereignty of Zeus
it shows, not the aspect of stability and permanence which
Hesiod conveys, but a state of crisis which Zeus can only
overcome at the price of a reconciliation with the bound
Titan, by releasing him from his bonds and by bringing
about a transformation in the royal power which henceforth
must include justice and wisdom. In such a context there is
no place for Metis. Her presence, marriage and consumption
by the sovereign god would guarantee the invincibility
and eternity of the supremacy of the Olympian. It is because
he lacks meris that Zeus finds that, as a king, he is dependent
upon the guile of Prometheus. And there are two sides
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to this dependence. In order to conquer Kronos, that is to
win the throne, Zeus needs the subtie plots of the Titan.
In order to maintain his rule and ward off the danger to the
sovereign inherent in his procreation of sons younger and
stronger than himseif, he must make Prometheus reveal
the secret that he alone possesses. The theme of the fateful
marriage which holds a threat to the career of the sovereign
god is to be found in Aeschylus as well as in Hesiod, but
there are significant differences between the two accounts.
In the Theogony the account of the dangerous marriage
follows immediately after the episode in which Zeus, urged
by the other gods to take up the bastleia, the royal power,
has, as a good and just sovereign, divided up the honours
between them. Metis, whom he makes his first wife, is 10
give birth to his children who will possess a ‘prudence’
equal to that of their mother.™ Metis’ son was thus destined
to become king over men and gods in the place of his father.
But Zeus, being warned, swallows his wife before she has
given birth to a child. In Aeschylus, in contrast, the royal
power of Zeus is not accepted unanimously. His supremacy,
which is symbolised by Kratos and Bia representing brute
force and violence, does not appear as yet fully justified.

His subjects bow to the rule of the strongest rather than .

recognise the authority of a true king. Plenty of gods hold
against Zeus his brutal seizure of the throne and the violence
and arbitrary nature of his decrees'® Zeus desires Thetis
as his wife. The magic gifts of the goddess, when passed on
to her son, will make him, like Metis’ son, stronger than his
father: he will dethrone him. This time, however, Zeus
knows nothing about it. In giving way to his own vain caprices
as monarch he is preparing his own misfortune.*® Only
Prometheus knows the terrible secret; he alone holds the
means of avoiding this outcome.?” It is through his interven-
tion, then, that Zeus can avoid disaster. Just as he had to
ally himself with Prometheus and depend upon his know-
ledge in order to win his throne, so must he do to guarantee
his lasting possession of it. Fe will also be obliged definitively
1o renounce Thetis, instead of making her his own by marry-

ing and subsequently swallowing her as he did Metis in the

version given by Hesiod. Thus it is only in appearance that - -
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the two versions differ. In two different forms they both
throw light on the secret springs of sovereignty; both equally
stress the role played not by brute force alone but by the
magic wiles of cunning intelligence, in the founding of
royal power.

Aeschylus’ Prometheus tells how the Titans, disdaining
the ploys of cunning (méchanas haimuilas), believed in their
brutish arrogance, that they would have no difficulty in
triumphing over the Olympians by force. To persuade them
of the contrary Prometheus offers them his wisest counsel—
but to no effect. Kronos and the Titans want to hear none of
it, they refuse even to consider the matter. The only course
open to Prometheus is to take his metis into the other camp
and align himself with Zeus.'s The Olympian gladly welcomes
the services of the defector whose schemes (boulai) are to
ensure him of victory and ratify his privileges by making it
possible for him to consign the ancient Kronos and his
allies, in chains, to the depths of Tartarus.!?

In Aeschylus the theme of the délos is explicit. It covers
at the same time a cunning trick, a trap and a magic bond,
to which is opposed brute force and which brings success
in the conflict over sovereignty. But this theme is also
present in all the myths about the conflicts from which
Zeus bas to emerge triurnphant in order to climb to a position
of supreme power and remain there. Even in Hesiod, it
appears as a persistent underlying thread. In this connection,
one preliminary observation should be made. Interpretations
of the Theogony have habitually been influenced by the
summary presented in the compilation attributed to Apolio-
dorus and edited around the second century A.D. In the
mythographer’s account, the successive appearances of three
generations of gods, those of Quranos, Kronos and Zeus,
correspond exactly with three consecutive reigns. Quranos
is the first sovereign of the world ; Kronos castrates him and
hounds him from the throne, with the help of his brother
Titans. Zeus, in his turn, overturns Kronos and then becomes
the master of Heaven.?® But the text of Hesiod is different.
At no point is Quranos called a sovereign or considered
to be a king. All the episodes in which he appears belong to
a cosmogonical myth and it is only with the appearance of
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Kronos that the theme of the competition for sovereignty is
introduced. Ouranos is presented as a primordial cosmic
power: the dark night sky, studded with constellations of
stars.”! Gaia, Earth, gave birth to him without being united
to anyone, by a sort of process of duplication. She made him
equal to herself, ison heoutéi,2? so that he covered her comple-
tely, stretched out on top of her® up until the time when,
following Kronos’ swipe with his sickle, he became what he
was henceforth to remain, the solid seat where the celestial
gods dwell. He thus corresponds exactly to what Geia had
represented for all creatures ever since she appeared at the
beginning of the world: a stable and forever assured founda-
rion as opposed to the gaping, bottomless chasm of Chaos.?

The dark Sky knows of no activity other than sexual.
Sprawling full-length on top of the Earth, he surrounds her
entirely and abandons himself within her in the Night.?
This endless overflowing of love makes Quranos ‘the one
who conceals’ ;26 he conceals the Earth on top of which he
stretches himself out,?” hiding his children, without allowing
them to reach the light, in the place where he engendered
them, in Gaia’s womb, while she groans, stifling within her
own depths.? How could Quranos possibly be the king of the
universe when, since Earth and Sky are not yet completely
separated, the universe has not yet fully emerged into
existence? Kronos has to deal his blow with the sickle
before the mutilated Ouranos will draw away from Gaia,
leaving her forever, to retire to the place which will hence-
forth form a roof to the world just as Gaia has from the first
constituted its floor. Only then does the universe become
the organised cosmos which provides both the framework and

the prize for the _go_c_ls’ struggles for sovereignty of the

world.

Let us compare the behaviour of OQuranos and of Kronos
towards their children. This will help us to detect the change
of subject which takes place between the two parallel episodes,

“and to see how the theme of the emergence of a differentiated

universe gives way to that of a struggle for sovereignty.

* Hesiod .tells us (132—210) that Gaia had three groups of T
* children: the Titans, the Cyclopes and the Hundred-Armed. -
All are called “terrible’. Right from the start (ex arches),
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their father loathes them. The poet does not explain the
reasons for this hatred but it is possible to do so. The father’s
hatred is a response to that which his children harbour to-
wards him. This we know from the feelings of the one who
is the most ‘terrible’ of ail of them (deindtaros paidén) and
who is from the outset described as aghkulomérés, one who
possesses wiley cunning.®® What Kronos detests about his
father is that he is thalerds, vigourous, full of vitality, full of
sap.*® We have, on the one hand, the son who possesses
metis; on the other, the father who possesses unrestrained
fertility. The nature of Quranos, who is ‘avid for loved!
prevents the children he has engendered from occupying
the place in the Sun which is their due. When he hides his
offspring inside the womb of Earth, he is not attempting to
protect his reign against possible future rivals but rather
impeding any birth which might produce beings different
from himself.* No new ‘generation’ can appear so long as
the ceaseless process of engendering, in which Quranos
relentlessly indulges by remaining united with Gaia,
continues. The ouwtrage, or [obé, which Gaia and Kronos
hold against him and for which they are to make him pay,
is the restricted and confined existence which his unrestrained
sexuality imposes upon both mother and children.?® Quranos
is punished in the part where he sinned and the manner of
his chastisement makes it quite clear where his sin lay. The
god of the Sky is not chained up as Kronos and the Titans
later are by Zeus. While he lies with Gaia in the night, his
son castrates him with the stroke of a sickle. This action has
crucial consequences for the cosmos. It separates Sky
from Earth and makes the way clear for the coming of future
generations in the course of time. It introduces a new type
of procreation through union between principles which,
even when united, remain distinct and opposed to each other.
It lays the foundation for the necessary complementarity
between powers of conflict and powers of love.® Finally,
through the invective pronounced by Quranos against his
children (netkeion), it sets in action the law of retaliation or
retribution (#isis) which, administered by the Frinyes and
the Children of Night, will henceforth never cease to rule the
future.®> However, for the purposes of our study, two
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features must above all be emphasised. The first is the
‘secret ambush’ which catches the enamoured Ouranos
off his guard®® ; it is a dolié téchné®’, a délos which is altogether
worthy of the agkulometés one. The second is the cunning
quality of the exploit which, in opening the way to power
to the scheming Kronos, marks the beginning of the struggles
for sovereignty among the gods.

Kronos does not hide his children inside the Earth’s
womb. As soon as they have moved from Rhea’s womb
to sit on her lap, he grabs them and swallows them, as
Zeus is later to swallow Metis, His action has nothing to do
with his nature as a ‘vigorous’ god ; the motivation is political,
as is clearly explained: ‘He feared lest another from
among the grandsons of the Sky might gain the honour
of royalty (basiléida timen) among the Immortals’.*® Ouranos
hid his children when he abandoned himself, without defence,
to his sexual desires. Kronos devours them, remaining
constantly on the alert. Watchful and suspicious, always on
the look-out, he behaves as befits a god of metis ever on
the alert: dokeunon.®® However, the vigilance of the one
whom Hesiod calls Kronos Basileius, Kronos the king,
mégas dnax, the powerful prince,*® and-—even more speci-
fically in another passage——‘the first king of the gods’,** is
not so perfect that it cannot be faulted. The Cunning One

is to find one more cunning than himself. Together with
Gaia and Ouranos, Rhea hatches a.cunning plot or, as -

Hesiod puts it, she_find, with her parents’ aid, a way to
conceive a metis (metin sumphrdssasthai)®® so that Zeus, the
last of the offspring, shall escape the fate of the others.
The secret plotting of his wife eludes the vigilance of Kronos.
Rhea gives birth clandestinely; she hides her son in Crete,
Dissimulating, she offers Kronos a stone, wrapping it up in
swaddling clothes in the deceprive guise of a newborn infant
which he sees simply as fuel for his appetite. Duped -by

this apaté (as Pausanias calls it),*® the great Kronos does not

suspect that, replaced by the stone, the life of his son, invin-
cible and impassive, has been saved for him to chase his

father forcibly from the throne and reign in his place over the : e

Immortals . s

.Hesiod celebrates thxs final ﬁc_to_rjr of Zcﬁs’.bvef hls fat_her _ |
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in his long account of the war against the Titans (617-885).
In this war, which is the culmination of the Theogony,
the Hundred-Armed have a decisive role to play. Zeus
learns from Ciaia that the side which persuades the Hundred-
Armed to join them and obtains their help will be victorious.
Thus, in this text, Cottos, Briareus and Gyges are the guaran-
tors and architects of victory in the struggle for sovereignty.
But in an earlier passage, lines 493~506, which immediately
follows the account of the ‘deception’ engineered by Rhea
to save the infant Zeus, Hesiod had already revealed two of
the methods which were finally 10 assure the supremacy
of the youngest son of Kronos. It would first be necessary
for his father to regurgitate all the children he had swallowed,
that is to say all Zeus’ elder brothers and sisters who would
then fight on his side. Hesiod does not indicate exactly how
Kronos, with his sly thoughts, was to be induced to disgorge.
He simply suggests that, this time again, the god fell into
a trap plotted (dolotheis) with the advice of Gaia.#® ‘Over-
come by the artifices and force of his son (téchnéisi biephi
te paidos)’,* he was obliged to vomit forth, first the stone
which he had swallowed instead of Zeus, then all his other
children. As Hesiod puts it:*” ‘He released his offspring
(gonon ... anéékey’. Apollodorus follows Hesiod’s tradition
in the main essentials, but his account is slightly different
and more explicit: “When Zeus reached maturity he made
sure of the assistance of Metis, the daughter of Okeanos;
she gave Kronos a drug (phdrmakon) to drink, which made
him vomit forth first the stone and then all the children he
had swallowed; with their help, Zeus entered into the war
against Kronos and the Titang’ .48

Kronos devouring his children should not be compared
to Ouranos hiding his but rather to Zeus swallowing Metis,
where we find the same theme. In both cases a sovereign god
knows that his destiny is to be dethroned by one of his sons.
In Hesiod, Kronos, like Zeus, has been warned of this by
Gaia and Ouranos. Both of them are thus faced with having
to avert the decrees of destiny by some ingenious trick.t®
Where Kronos fails Zeus is to be successful. Kronos has Gaia
and Ouranos against him., They forewarned him of what
would happen, but by means of meétis and the délos they have
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concocted with Rhea, they foil the attempts of the first
king to change the order of things to his own advantage and
to keep royal power in his own hands. In contrast, these two
primordial deities are on Zeus® side. It is on their advice
that he decides to swallow Metis ‘so that the honour of royalty
should never belong to any other than himself among the
immortal gods’.? Tt is easy to understand Quranos’ attitude.
He wants to make Kronos, whom he has solemnly cursed,
pay for the outrage he previously committed against Ouranos’
person. Gaia’s behaviour might seen more surprising. After
all it was she who urged Kronos to mutilate his father; it
was she who created the steel sickle, she who invented the
weapon of crime and put it into the hand of her own child.
But in this episode of the poem Gaia’s role is an ambiguous
one. First, she is related to Themis with whom she is often
confused and who, as an oracular power, represents the
law of destiny that has been irremediably established. Thus
it is through Gaia that Kronos, Zeus and Prometheus can be
informed of what the future holds. But Gaia is also related
to the Erinyes who take care that no evil deed be left un-
punished and who are charged with the responsibility of
bringing retribution (#isis) to pass in the course of the years,
even for the best concealed crimes.®! It was upon Gaia that
the drops of blood from Ouranos’ severed member fell.
From them, in the course of years ( periplomenon d’enaiuton)™
she brought to birth the powerful Erinyes just as, in the
course of years (epiploméndn d’enainton),® the great Kronos
has to regurgitate all his children. In contrast, it is the liquid
element, Pontos, Wave, which is as fluid and as mobile
as the Earth is stable and fixed, which, for a long time (poulun
chrénon) has carried Ouranos’ member out 10 sea.’ From
the foam of its sperm (aphrds) came the cunning goddess,
Aphrodite, who presides over sexual unions and who is
always accompanied by Love and Desire. Her weapons
are neither the force of vengeance nor warlike brutality but
charming smiles, the beguiling words of female chatter,
the dangerous attraction of pleasure—all the deceits
(exapatas) of seduction.® SRR

- However, it is not enough for Zeus simply to make sure

* of the good will of Ouranos and Gaia in order to alrer destiny - :
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to his own advantage. The King of the gods must bring
to bear some action of his own. Kronos allows himself to be
taken by surprise by Rhea’s méris despite his own cunning and
vigilance. He falls into the trap (ddlos) prepared for him by
the ingenious machinations (rechnar) of Zeus. He is not on
his guard against the treacherous draught, the magic drug
(pharmakon) prepared by Metis, who is expert in such mat-
ters. His schemes to escape the fate which has been prepared
for him rebound against him and bring about the very thing
that hie thought he could aveid. Kronos can neither hold off
the time in which the generations must inexorably succeed
each other nor escape the law of retaliation established by the
castration of Guranos: sooner or later he will have to pay the
price for the wrong he perpetrated. Kronos introduced
sovereignty through a cunning trick when he raised his hand
against his father. Through another cunning trick his sovere-
ignty collapses and ends up as it started. All his wiles are
in vain so long as they allow the superior power of Metis to
exist apart from them, able to be turned against them. This
superiority of Metis is also, in a way, in this context, that of
cunning Time,—time which always ends up by taking you
by surprise, whatever you do.* Zeus does not swallow
his children.

Forewarned of the danger that awaits him, as his father
was, he goes straight to the root of the evil. He attacks Metis
with her own weapons. Appropriating the wiles of Aphrodite,
he treacherously seduces his wife with caressing words
(hainudioisi logoisi),* and having beguiled her wits by
cunning (doloi phrénas exapatésas), he engulfs her within
himself. Apollodorus gives a brief summary of the story:
“When Metis became pregnant, Zeus swallowed her, having
taken her by surprise (phthasas), for Gaia had foretold that
after the daughter which she was carrying in her womb,
Metis would give birth to a son who would become the king
of Heaven’.5® So this time Zeus was able to make the weapons
which made the goddess invincible rebound against her,
namely cunning, deceit and the surprise attack. His victory
eradicates forever from the course of time the possibility
of any cunning trick which could threaten his power, by
taking him by surprise. The sovereign Zeus is no longer, like
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Kronos or any other god, simply a deity who possesses mELS.
He is métieta, the Cunning One, the standard guage and

imeasure of cunning, the god himself become entirely métis.

& * *

The second episode concerning Zeus’ rise to power as King
introduces the Cyclopes, although without referring to them
by name. This text, which immediately follows the episode
about the disgorging of Kronos, raises delicate problems of
interpretation. Zeus has just delivered from Kronos’ belly
his own brothers and sisters who are to0 help him in his
struggles against the Titans. “Then he delivered from their
accursed bonds the brothers of his father, the sons of Quranos,
hous dese pater’. This phrase can be understood in twWo Ways,
either “whom his father had bound’ or ‘whom their father
had bound’.’® In the first case it would be Kronos that had
bound some of his brothers; in the second, Ouranos that had
bound some of his sons. Apollodorus and Tzetzes appear to
have adopted the first interpretation which must nevertheless
be rejected. The position of pater, coming after ouranidas,
makes the second interpretation unavoidable. Furthermore,
in his account of the conflict against the Titans, Hesiod states
quite clearly that, of the sons of the Sky, the Fundred-Armed

had been bound with a powerful bond by their father.®® -

However, this does not solve our difficulties. In the first
place, the passage does not refer to the Hundred-Armed but
to those who, in return for their deliverance, ‘gave Zeus the
thunder, the thunder bolt and the lightning which the huge
Earth had hitherto concealed and upon which Zeus hence-
forth depends in order to reign at the same time over both
mortals and Immortals’.$! Now we know from line 141 that
the Cyclopes, whose names do in point of fact evoke thunder,
thunder bolt and lightning, presented thunder to Zeus as a
gift and made lightning for him. But if this is the case why

are they not named ? The phrase used by Hesiod, ‘the sons of
. Quranos, the brothers of his father’ (or paternal uncles,
- patrokasignétor)®® can be applied not only to the Cyclopes and
the Hundred-Armed but -also to the ‘Titans “themselves,

whom Zeus cannot be delivering since it is precisely they =
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who are fighting against him, on Kronos’ side, and they whom
he dispatched in chains after his victory to the depths of
misty Tartarus, Nor is this all. Hesiod first introduced the
offspring of Ouranos in a much earlier passage to which we
have already referred (132 — 153). Among the figures which
appear in the opening passages of the Theogony there are
three categories of the children of Sky and Earth. The first
mentioned are listed in order of birth and each is referred to
by his proper name, without any generic name being given:
- Okeanos, Koios, Krios, Hyperion, Japet, Theia, Rheia,
Themis, Mnemosune, Phoibe, Tethys and the youngest of
all of them, Kronos of the cunning thoughts. The next are
the three sons referred to as Round-Eyes (Cyclopes) whose
names are Brontes, Steropes and Arges. The last group
consists of three more boys named Kottos, Briareus and
Gyges, characterised by the fact that they each have a hundred
arms. Now in this passage of capital importance no mention
is at any point made of either the Cyclopes or the Hundred-
Armed being chained up by their father Ouranos. On the
contrary, the text implies that all the children, boys and girls
alike, and Cyclopes and Hundred-Armed like all the rest,
received the same treatment. They were all ‘hidden’, as we
have described, in Gaia’s womb. Equally, Gaia speaks to all
her children when she incites them to rebellion.®® It is in
the name of all of them that Kronos, the only one among
them not to tremble, resolves to ‘stretch out his arm’ to sejze
his father’s member and cut it off.%* And Ouranos applies to
all of them, indiscriminately, as a curse, the name, (epikiésis)
of Titans, which none of them bore before, ‘so that the future
should hold for those who stretched their arms too far
(tizainontas) the punishment (zisin) that they deserved’.ss

In the only passage of the text which Hesiod devotes to
Ouranos, his offspring and his castration, the Sky does not
appear as a god of bonds, The common treatment that he
inflicts upon all his children, their equal complicity in the
rebellion, the same name of Titan which he gives them as a
curse would lead one to suppose that after Kronos’ victory
they would all share a common fate. Hesoid does not speci-
fically state that after Quranos’ mutilation the Titans were
henceforward free. He does not have to say so for it goes
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without saying. Since Ouranos has to move away there is
no longer anything to jmprison them within Gaia’s womb
where they were hitherto hidden. Thus the poet can, without
further explanation, go on 10 describe how, when the time
came, the sons and daughters of Sky entered into unions
together and to name the children they produced.®® But
this list, in which each god and goddess is referred by his
own name, without the term Titan being used at all, does not
include either the Cyclopes or the Hundred-Armed. There is
not a word about them. To be sure, since neither group
produced any offspring—none of any note, anyway—there
was no reason to mention them.® However, Hesiod should
have told us what we only learn much later and, as it were,
incidentally, in connection with their deliverance at the
hands of Zeus, namely that certain of Ouranos’ sons, unlike
their brothers and sisters, had been chained up by their
father. If they were bound by Ouranos and unbound by
Zeus we should have to assume, although Hesiod does not say
so, that throughout the reign of Kronos they must have
remained in the same state of bondage to which they had
earlier been reduced. But, in this case, how can one explain
why, once their jailor was set aside, these prisoners of Ouranos
were not released like their brothers? Hesiod’s silence on
this matter raises a problem. Apollodorus, who again follows
the tradition of the Theogony, attempts 1o introduce some
coherence into the sequence of events.®® To this end, in
contrast to Hesiod, he has the Hundred-Armed and the
Cyclopes born earlier than the other children of Sky and
Barth and--again unlike Hesiod—he applies the name of
Titans only to the youngest group of children. Apoliodorus
also presumes that the frst action of Ouranos, whom he
describes as the first sovereign, was 10 bind the Hundred-
Armed and the Cyclopes and relegate them to Tartarus. .
Gaia revolts against the disappearance of her sons and, as
soon as she has given birth to the new batch of Titans and
Titanesses, she urges them to attack the throne of Ouranos.
All, except Okeanos, do so and Kronos mutilates his father.
Once Quranos has been chased from power, the first action of
- the Titans is to release their brothers, the Hundred-Armed
- and the Cyclopes who, like themselves, have been victims of "¢
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their father’s tyranny. They then place the sovereignty in
Kronos® hands. Hardly has he become king than he, in his
turn, is quick to secure the Hundred-Armed and Cyclopes
in bonds and dispatch them to the underground fastnesses
whence they had come and where they were then to remain
until Zeus delivered them for the second time.

However, in our own view, the coherence that is thus
introduced, at the cost of making a few changes in the
sequence of events, betrays not only the letter but also the
very spirit of Hesiod’s poem and the implicit logic of the
myth. In Apollodorus’ version, it is as king that Quranos
binds; as king that he is attacked and defeated; it is as king
that Kronos undoes the bonds and then imposes them again;;
and finally it is as king that Zeus, in his turn, undoes the
bonds once more. However, if our analysis is correct, Hesiod’s
Quranos is not a sovereign. Kronos is the first to bear such
a title. And, in the Theogony, the term “Titans’ refers to those
who are associated with the first term of kingship, that of
Kronos. Each time it is used in the course of the poem this
word applies to a group defined not so much by its origins
as a family circle as by the relationship of opposition in which
it stands, in two successive periods, to the gods who reign
over Olympus. On the first occasion, the group comprises
those whom Hesiod calls the proteroi theoi, the ancient gods
as opposed to those of the present day.%® Secondly, the term
also refers to those who are the direct adversaries of Zeus,
those who fight against the Olympians in the war waged for
the sovereignty of Heaven. The expression priteroi theoi
Titénes refers to two successive generations involved in a
confrontation to decide who should dominate the world.
In this sense, Hesiod’s use of the word Titan fully confirms
its connection, vouched for by Hesychius, with the ancient
terms Titax, Titene, meaning king and queen. The Titans
are Kings and, to be more precise, the first of the royal kings.?

Modern commentators have wrestled with all these
difficulties. They have tried to resolve them using the methods
of textual criticism, either by assuming, with Arthur Meyer,
that in the genealogy of the children of Gaia and Ouranos
the entire passage concerning the Cyclopes and the Hundred-
Armed (lines 139-153) is an interpolation, or by claiming,




T2 THE CONQUEST OF POWER

as do H. Buse and M.L.. West, that in Hesiod's first version
this passage did not appear: the castration of Ouranos
jmmediately followed the remark that Kronos developed a
loathing for his vigorous father.™ They suggest that Hesiod
inserted the lines 139-153 into his text later, and that he
felt obliged to do so on account of the role atrributed to the
Hundred-Armed and the Cyclopes in the later episode of
the war against the Titans. Since these figures play a role of
the first importance in Zeus’ victory, it was necessary first
to explain who they were and where they came from. It is
suggested that, in order to give the account of their births
and their status which was lacking Hesiod turned back on
his tracks and added the names of the three Cyclopes and the
three Hundred-Armed to the progeny of Ouranos cursed
under the collective name of Titans. But once the passage
is inserted in this position, the difficulty is that it integrates
the Cyclopes and the Hundred-Armed so closely with the
group of Titans that the profound differences between them
and the other Titans no longer seem justifiable. Why should
some of Quranos’ sons be bound and not, like the rest, hidden?
And if indeed they are bound why not say so? And, finally,
whether they were bound or hidden, why does Ouranos’
withdrawal liberate some but not others? '
Such a reconstruction of the text by the philologists
cannot but be hypothetical. There is no way of proving it to
1o be correct. But insofar that it enumerates and pinpoints
the difficulties, it perhaps makes it possible to draw certain
conclusions from Hesiod’s own confusion. However, we must
forurulate the problem in a different way. We should not
artempt to reach beyond what has come down to us in order to
reconstitute the true text. Rather, we should simply try, by
studying the structure of the poem, what it leaves out and
even its contradictions, to grasp the logic behind Hesiod’s
organisation of the myths of sovereignty. In this respect,
one preliminary remark should be made. Whether we are
dealing with Cyclopes or with Hundred-Armed, their
chains are always mentioned in one particular context:
- the struggle for sovereignty between the old Titan gods,
‘led by Kronos, and the claimants of power, under Zeus’

command. No mention of them is made so long as the story -
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remains on the cosmogonical level of the relations between
Gaia and Ouranos. The theme of binding is thus an integral
part of the myths about sovereignty. Furthermore, the
misfortunes of the Cyclopes and those of the Hundred-
Armed are completely symmetrical. The structure of the
story is the same on both occasions and so too is the function
of each episode within the myth as a whole. Both groups
appear as figures in chains. Zeus undoes their bonds and,
although they are brothers of the Titans, they then go over
to the camp of the Olympians, each group,—Cyclopes and
Hundred-Armed alike—bringing with it the means of
winning victory. The two episodes echo each other to the
point of making one of them seem redundant. If, by providing
him with the thunder bolt, the Cyclopes have equipped
Zeus with the weapon which can ensure his superiority
and enable him to rule over both gods and men (L.506), why
should he have any need of the Hundred-Armed in order to
win the battle? Conversely, if, as is stated in line 628, it is
only through the Hundred-Armed that victory can be won,
why present Zeus, in the midst of battle, no longer restraining
his thunderbolt and relentlessly unleashing lightning from
his hand to strike down the Titans from the heights of
Olympus (687-711)? If we are to answer these questions,
we must first broaden the scope of our analysis. Although
there is a wide difference between the mode of operation of
the Cyclopes, who have magical control over metals, and that
of the Hundred-Armed, who are the possessors of a warrior
magic,™ they do not merely reduplicate the role they fulfill
in engineering success; both groups also fulfill a function
strictly comparable to that which Aeschylus assigns to
Prometheus. The comparison seems a valid one on all counts.
Zeus’ accession to the throne presupposes the intervention
in his favour of deities from an earlier generation than his
own. These are the ancient gods related to the primordial
powers which are. precisely those which the new king is
about to subjugate. The Hundred-Armed and the Cyclopes,
who are brothers of the Titans and are the direct offspring
of Earth and Sky, certainly come within this category. In
contrast, Prometheus, the son of Japet the Titan, ought,
according to an accurate historical chronology, to be the
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same age as Zeus who is the son of the Titan Kronos. But
+his is not the case. The logic of the myth forces Aeschylus
to adopt a quite different point of view. Aeschylus’ Pro-
metheus himself appears as a Titan, close to the primordial
powers to which he appeals with his very first words just
as he calls them to witness with his very last. For him Zeus
and the Olympians are young, the new gods who have
destroyed those of the olden days and upset the ancient
division of powers.™ Since his own mother, Themis, is-—10
judge from what he says—none other than Gaia under
another name(210), he too, like the Hundred-Armed and
the Cyclopes, is a child of the Earth. His close relationship
1o the cosmic powers is marked by the visit he receives from
Ocean who comes in the name of consanguinity to offer
his support and also, even more, by the faithful presence at
his side, right up until the final disaster, of a chorus of the
daughters of Ocean which includes Metis and one of whose
sisters, Hesione, Prometheus has married(560). There is a
further similarity: it is the primordial mother, {(Gaia, the
origin of everything (apart from Chaos and Night), who
reveals in detail to Zeus what he should do with the Hundred-
Armed if he wishes to succeed in his undertaking (626-627);
it is she who tells Prometheus in advance how he should set
about ensuring that victory falls to one camp rather than the
other ( Prometheus, 210). Again, it is she who conceals within
her bosom the thunderbolt which, with her sanction, the
Cyclopes later offer to Zeus so that he can use it as the
infallible means of obtaining victory.” And there is one final
point: right from the start, as we have seen, the Cyclopes
and the Hundred-Armed are presented in chains in Hesiod’s
account of the myths of sovereignty. Zeus liberates them
and in return for this deliverance they promise him the
support he needs in order to win. These figures, which appear
first as bound and then as unbound, are themselves also
masters of binding. This is evident in the case of the Hundred-
Armed : in the struggle against the Titans they pin down their
brothers under a mass of rock, ‘they bind them with painful
- bonds’™ and despatch them beneath the Earth to the depths
of Tartarus where, as faithful guards (phitlakes) of Zeus,

“they watch over their prisoners.”® Just as they shackle, they -
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also have the power to liberate. In the Iiad, when the gods
in league against Zeus are preparing to shackle him, Theris,
(whose affinities with Metis, the daughter of Ocean, we have
already indicated), summons up the most representative
of the three brothers, Briareus, to save him. The mere
presence of the Hundred-Armed at Zeus’ side is encugh to
ward off the chains with which he was threatened.”

Hesiod’s Cyclopes are not presented so obviously as
possessors of the power of binding. However, these craftsmen
who make Zeus’ weapons for him, underground, are related,
as divine blacksmiths, to Hephaestus whose quality as a
magician has been well-established by Marie Delcourt.
Hephaestus is the master of the talismans which can liberate,
and also of unbreakable bonds which are all the more to be
feared because they are impossible to see.”® According to
one account in the Orphic literature, which mentions,
following Hesiod, that the Cyclopes obtained the thunderbolt
for Zeus and made lighting for him, Hephaestus actually
learnt his craft from the Cyclopes.” Nor is this all: just as in
the battle against Kronos Zeus trusts in the Hundred-Armed
(pistoi, 651 and 735), unlike the Titans who refuse to trust
the wise advice of Prometheus (pithein, Prometheus, 204),
50, in relation to the Cyclopes, to assure his reign he puts his
trust (pisunos, 506) in a device which they give him to win
his favour. This device is not a weapon in the ordinary sense
of the word. With infallible and immediate effect, it deals
human beings a sudden death that comes from Heaven.
But, so far as the Immortals, against whom Zeus must fight,
are concerned, its role is that of a magic instrument of domina-
tion. Through it Zeus can ‘tame’ his divine enemies by
hurling them to the ground, paralysing their strength and
pinning them down. To strike a god with his thunderbolt is,
for the Master of Heaven, to bind him, to chain him up,
depriving him of the vital force that previously animated him,
and to relegate him, forever paralysed, to the frontiers of the
world, far from the dwelling of the gods where he used to
exercise his power. Hesiod and the other poets who followed
him describe the terrifying effects of this shaft of fire with
which Zeus assaults his enemies, in two different ways.
Firstly, they use images of cosmic disorder. The air catches
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fire, the waves and ocean seethe, the earth, sea and sky
collapse into each other. Tartarus, undermined in its turn,
shudders; all the different regions of the cosmos and all
the elements are once again mixed up in a confusion resem-
bling the primordial chaos.® The power of the thunderbolt
is such that it reduces the world to its, so to speak, ‘original’
state and therefore the victory it brings Zeus symbolises
a complete reordering of the universe,

On another level, the effects of the thunderbolt appear
more limited and more precise. Whether the Titans or
Typhon are involved, the images and often the very expres-
sions echo each other. The Titans who used to occupy the
heights of Othrys® eventually find themselves flat on the
ground where the Hundred-Armed crush them beneath
2 mass of boulders.$? Zeus has chased them from Heaven(820).
Typhon is knocked over and collapses on the ground(858).
The thunderbolt “makes him fall from the height of his
arrogant boasting’ (Prometheus, 360) just as Prometheus
predicts to Zeus that a god will come who, possessing a fire
even more powerful than lightning, “will bring him down in an
ignominious fall’ ( Prometheus, 919). The Titans are blinded
by Zeus’ thunderbolt, their ‘energy (ménos) flags and their
fighting power fails.®* Typhon, who is characterised by the
‘indefatiguable’ power of hi$ arms and legs (cheires, podes),*
is struck precisely where his strength lies, in his limbs (guia)
and, mutilated (guidtheis), he falls(858). ‘His strength -

(sthénos) is crushed to dust, _reduced to nothing by the thunder’ |

(Prometheus, 362). S
Other texts suggest that this drying up of the menos and
paralysis of the limbs is the result of a magic power of binding.
In the Iliad, Agamemnon fears that the power of Zeus
‘might chain up the energy and arms’ of the Greeks.*® And
“bonds are again suggested by the expressions most frequently
ased to describe the sovereign god’s power of striking with
thunderbolts. In the Theogony Kronos is ‘tamed’ by the blow
Zeus deals him (857) just as, in Pindar, the enemy of the god
" js ‘tamed’ by the thunderbolt (Pythian, 8, 24) or, in Aeschylus,
the wrath of Zeus is going to ‘tame’ the progeny of Ouranos

_ : (Prometheus,” 163-164). The -verbs -damnao, ‘damazo and o
.. ddmnémi may not originally have had the meaning of chaining - - °
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up, as Onians suggests, but they do refer to the constraint
man imposes upon wild animals by means of a yoke, reins
or a hobble. The close semantic relationship between ‘to
tame’ and ‘to bind” is borne out by several passages in Homer,
of which we may note two, taken from the I, fiad, in particular.
The first presents Poseidon, the earth-trembler, whose
trident is in many respects similar—through its cosmic
effects—to the thunderbolt of Zeus. In Apollodorus’ version,
the Cyclopes do not only forge the thunderbolt of Zeus,
as instrument of victory. They also present Poseidon and
Hades, at the same time, with weapons which are to belong
to them: ‘The Cyclopes gave to Zeus thunder, lightning
and the thunderbolt, to Hades the dog’s helmet and to
Poseidon the trident. Armed with these devices, they
conquered the Titans and threw them into Tartarus where
they installed the Hundred-Armed to guard them’.®® Aeschy-
lus’ Prometheus also associates the thunderbolt and the
trident as instruments of domination : the hostile god whose
destiny is to overthrow Zeus ‘will invent (heuresel) a fire
more powerful than the thunderbolt, with an amazing noise
louder than the thunder, which will shatter the weapon of
Poseidon, the trident, the scourge of the sea which shakes
the Earth’.#* In our passage from the Iliad Poseidon magically
intervenes during the fight between Idomeneus whom he
protects and the Trojan Alcathoos. Spelibinding the flashing
eyes of the latter (thélxas dsse phaeind), just as the dazzling
thunderbolt in the Theogony blinds the Titans (Ssse d’ domerde
- -auge, 698), he ‘tames’ (eddmasse) the Trojan warrior and
‘chains his dazzling limbs’ (pédese phoidima guia). The text
goes on: “The man can no longer turn and flee, nor can he
avoid the blows. He remains there, stock-still, like a pillar
(steley.*® The comparison between the fighter magically
rooted to the spot and the funerary column here takes on its
full significance not only because death, by shackling the
Hving man, makes him as immobile as stone, but also because
the srelé symbolises the fixity, the rooting to one particular
spot of the ground of the mobile, elusive and ubiquitous
power represented by the psuche of a dead man. The second
passage from the Iliad is just as telling.®® The sons of Aloeus,
Otos and Ephialtes, have ‘bound’ Ares in a cruel bond (desan
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Brazerdi eni desmdi). In other words, they have confined him
in a bronze jar from which the god cannot escape. Chalepos
i desmos edamna, as Homer puts it: ‘a cruel bond has tamed
him’. The expression is all the more striking in that the
bronze jar which tames Ares as if it were a bond has inevi-
tably been connected with the jar, also hooped with bronze,
whose mouth Poseidon closed with bronze doors, namely
Tartarus, as Hesiod describes it in precisely the passage
describing the prison to which Zeus banished the Titans.**
Wiclded by Zeus, the blinding fiash of lightning which
he uses as a projectile against which there is no defence,
affects the gods with the same ‘paralysing’ stupor as men
suffer from the glitter of metal arms, the glare of bronze
which lights up the very sky and grips the enemy’s heart
with terror. The phrase used in the Theogony: ‘dsse &’ amerde
.. .augé (698), the flash of the thunderbolt blinded the eyes
(of the Titans), corresponds word for word with the one in
the Iliad: “ésse d'amerde auge” (X111,340), the flash of
bronze blinded the eyes (of the warriors). Lightning, com-
pounded from light and fire, like the white steel of Kronos’
sickle (hdrpé), originates within the dark bosom of the
Earth where it at first lies hidden (505). Gaia arms her son
with the hdrpé, the délos that she has conceived. The skill of
the Cyclopes fashions the thunderbolt for Zeus. With their
craft (méchanai) as much as with their strength, they make
from the primordial power of fire the weapon for the new
sovereign to wield, the weapon which makes him qualified
to rule over Heaven, high in the brilliant aether—that is,
so long as no son of Metis or of Thetis, in turn, ‘invents’
a fire even more powerful than the thunderbolt. Even the
gods, however shining, brilliant and dazzling they themselves
are in the vigour of their youth, cannot with impunity face
this most intense blaze of fire, this the brightest light of all.
There is no weapon capable of killing the Immortals. But
the bolt of fire which Zeus the sovereign wields inevitably
consigns his enemies to the Shadows, to the Night where,
far from the light of the Sun, the conquered gods must
. remain, in chains. The Theogony tells us that the dazzling

light of the thunderbolt and of lightning blinds the eyes of |

the Titans ‘despite their strength’. For this reason he describes



THE COMBATS OF ZEUS 79

them as chthonioi.®® It is an epithet which has puzzied modern
commentators. Mazon translated the phrase into French
as “fils du sol’, sons of the earth, as if it were a question of
gégeneis. True, the Titans are the children of Earth, bux
Hesiod never calls Gaia chthon and the Titans are usually
connected genealogically with their father, not their mother.
Hesiod refers to them as the Ouranidai. In this context the
term ‘chthonior’, as West correctly points out in his com-
mentary,* is equivalent to hypochthonioi, or subterranean :
the Titans in fact do dwell Jugpo chthornos (717), underground,
where they have been dispatched by the Hundred-Armed.
When Hera addresses them in the Homeric Hymn to Pythian
Apollo, striking the earth with the paim of her hand as she
does so, she calls them ‘the Titan gods who dwell beneath
the earth’.?® This description of them as subterranean even
before the Hundred-Armed have consigned them to the
depths of Tartarus, is not simply an anticipation. The
Titans, now cut off from the light of the Sun, deprived of
their sight, henceforth belong to the sphere of Night.? Once
and for all they lie at the mercy of Zeus, delivered over
without defence to an enemy whose eyes unlike theirs,
remain wide open and whose vigilance never wavers. And
the weapon of fire which takes them by surprise and deprives
them of their sight constitutes, to use the phrase from
Aeschylus’ Prometheus, the agrupnon bélos (358), the bolt
which is ever awake and never knows the night of sleep.??
All that then remains to be done by the Hundred-Armed is
to finish off, by implementing it, so to speak literally, the
task which the weapon made by the Cyclopes had already,
in its own fashion, accomplished when it cut the Titans
off from the world of waking and of light. The warriors who
fought for Kronos are pinned beneath stones and ‘put in
the shadows (eskiasan)’ by the Hundred-Armed, fettered
in painful bonds and relegated underground in the dark
depths of Tartarus from which they are never to emerge
again,®®

In the fight against Typhon the different episodes are
similarly linked so that, together, they convey the mythical
theme of the vigilance of a sovereign whose supreme feat
is to take by surprise, paralyse and chain down the enemy
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by striking him with a thunderbolt, In Hesiod, “Typhon
would have been king over the Mortals and Immortals
alike if the father of the gods and men had not suddenly,
with his piercing eye, caught sight of him: the blast of his
thunder was sharp and strong’.%® There is a total contrast
here with Kronos who, whilst keeping a sharp eye open and
remaining constantly on the watch (466) is nevertheless
taken by surprise by Rhea’s deception. In Epimenides’
version, this need for the monarch to maintain an unfailing
vigilance is stressed even in the plot of the story. By lowering
his guard, even for a moment, Zeus almost forfeits his
supreme power. Taking advantage of the fact that the
Olympian, who ought never to doze off, allows sleep to close
his eyes, I'yphon goes up to the royal palace, through the
doors and reaches the interior. He already has his hand on
the royal power when Zeus suddenly counter-attacks,
fatally striking him down with his thunderbolt.’®® In the
Theogony, the description of the encounter with Typhon
recalls the struggle against the Titans. Zeus’ thunderbolt
shakes the cosmos from top to bottom. From the heavens
down to the depths of Tartarus everything shudders and
seethes; Typhon is struck down, battered with blows and
mutilated. To give the victory which “tamed” his enemy
its full significance, Zeus hurls him down into Tartarus.!**
In Apollodorus, the king of the gods blasts his enemy and
then piles the mass of Etna on top of him just as the Hundred-
Armed had crushed the Titans under stones in order to bind
them down.®* In Pindar, in fact, Typhon lies ‘fertered’
(dédetai) beneath Etna: the ‘column of the sky’ keeps him
bound and the whole of Sicily presses in on him (piézet).'*®
How should we understand this expression? In the Odessey,
Hermes contemplates the magic bonds  with ‘which
Hephaestus pinned Aphrodite and Ares, immobile, to their
bed of love and he jokingly wishes that he too could be
pressed together with the goddess by even more powerful
bonds (en desmoisi krateroisi piestheis).® In another passage
Odysseus asks his companions to fasten him tight (piézein) -
with many bonds so that he can resist the call of the sirens.!%®
We can, perhaps, even venture 'to ‘describe what kind of -

" bonds these were, in the mythical imagination, which press
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Typhon beneath Etna. Prometheus describes with compas-
sion the fate of impetuous Typhon, a rebel like himself,
‘tamed by force’,}* whose henceforth powerless body lies
far away ‘held tight by the roots of Etna (ipomenos rhizaisin
Attnaiais hipo)’ ' Prometheus himseif, like Typhon and
the Titans, is bound by the king of the gods. In some
representations he appears in the position described in the
Theogony: chained to a pillar by bonds which cannot be
loosened.’® In Aeschylus’ tragedy he is even bound twice,
the first time, at the beginning of the play, by Hephaestus
who nails him to a rock, using unbreakable fetters. The
blacksmith god does this against his will, on the orders of
Zeus whose immediate representatives Kratos and Bia,
Domination and Violence, are at his side. Hephaestus’
power of binding does not operate like that of Zeus, at the
level of sovereignty, but lower, acting merely in the service
of Power. Its nature is purely instrumental. At the end of the
play Prometheus is chained a second time. Hermes comes in
Zeus’ name to demand from him the secret of the marriage
which can threaten to dethrone the king of the gods. When
the Titan refuses to divulge it Zeus unleashes his thunderbolt
against him. This time too the unleashing of the weapon which
is the symbol of supremacy in the hands of the sovereign
has a twofold significance. It is a catastrophe of cosmic
proportions ‘which confounds and shakes the universe’. (994)
The earth is uprooted from its foundations. With its roaring
surge the sea even obliterates the path of the stars in the Sky
(x045-1050). But for Prometheus, who is already in chains
in the open air, it is also a further trial to be endured in his
subjugation. The flame of the thunderbolt smites into pieces
the rock to which he is fettered ; henceforth his body is to be
buried underground (1018): it is a curved stone that hence-
forth will hold him in its embrace, petraia &’ aghdlé se bastasei
(1019). Prometheus even suspects that he will finally be
hurled into Tartarus, joining Typhon and the Titans there
where they are enclosed in bonds which cannot be loosened,
desmots alutois ) However, his fate in fact turns out quite
differently. The sufferings of Prometheus are reminiscent
not so much of the punishment of the smitten Titans but
rather of the misfortunes initially endured by those of
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Ouranos’ sons whose assistance later proved to be necessary
to the new master of the Heavens. Prometheus bound is
followed, with Zeus’ consent,''® by Prometheus liberated;
just as the Hundred-Armed and the Cyclopes were first
bound and subsequently liberated.’!! Each time such a
change of status takes place it has a similar role in the struc-
rure of the myth. As soon as the Cyclopes are released they
show their gratitude by presenting Zeus with the thunderbolt,
the instrument of his victory (501 ff). Once the Hundred-
Armed are delivered from their bonds, in return for this
“unhoped-for boon’ (660) they commit themselves to throw-
ing in their decisive weight as warriors againsi the Titans.
Prometheus, in return for his refound liberty, is reconciled
with the king of the gods and reveals to him the secret which
saves his crown. The punished Titan had predicted that
the day would come when ‘despite my fetters’ the monarch
of the Immortals will have need of me if he wishes to learn
of the perilous fate which must deprive him of his sceptre
and his honours’. But, he went on, nothing will be to any
avail, neither gentleness nor cunning nor threats ‘uniess
he first loosens these savage bonds’*? If the hope which
the chorus expresses in another passage of seeing Prometheus
‘one day treated as an equal by Zeus™'!® is to prove not to be
vain, this is because there is no way for the Olympian to
divert destiny ‘unless Prometheus be delivered from his
chains’.4 The king of the gods has to come to terms with
the son of Japet to the extent that it is necessary for him to
incorporate in his power as sovereign the cunning, deceits
and secret foreknowledge of the Titan. He must associate
the particular type of intelligence that Prometheus represents
with the structure of his power since, without it, it would
founder in misfortune and end in bondage. The industry
and skill of the Cyclopes, which provided Zeus with invincible
weapons, and the amazing strength of the Hundred-Armed,
capable of immobilising their enemies in their multiple
grip, were necessary to Zeus. Like them, the wiley prudence
of Prometheus is also an essential feature of the power of
binding which Zeus must wrest from Kronos in order to
enjoy ‘sovereign possession of it himself and thus ensure
his own permanent dominion over the universe. .-
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However, by reason of his position in the myth, which
is that of an opponent of Zeus rather than hisally, a competitor
rather than a helper,'’ Prometheus appears not so much
in the role of a binder but rather as a liberator from bonds.
True, it was he who taught men to dominate animals by
binding them with yoke and harness (Prometheus 462-463)
but this is but one of the many technical skills which he so
generously presented to them for the mortals received all
their crafis from Prometheus. In Aeschylus’ drama, it is
his boulai, his schermes that enable Zeus to hide the Titans
in Tartarus, while in Hesiod it was the lightning of the
Cyclopes and the grip of the Hundred-Armed which did so.
Nevertheless, there is nothing to indicate the precise nature
of the stratagems used by the cunning son of Japet. On
the other hand much stress is laid on his power as a loosener
of bonds. Even in chains he remains somehow elusive for
he is too amazingly clever to be kept in chains for ever.
‘Strike still harder, Kratos’, orders Hephaestus, ‘Tighten
them, let there be no loose play. He is capable of finding a
way out even from what is inextricable’.! And Prometheus
prophesies: ‘After I have bent beneath a thousand pains
and a thousand calamities I shall escape from my bonds’.11?
It is not only for himself that the Titan finds a way out.
He ‘has freed’ men from the fear of death (248). Furthermore,
alone of all the gods and contrary to the will of Zeus, who
at the beginning of his reign desired to see the human race
disappear, he accomplishes for the mortals whar Zeus the
Olympian did for the Cyclopes and the Hundred-Armed:
‘See’, he declares proudly, ‘see what 1 have dared to do. I have
unbound men (exelusamen, 235) and prevented them from
descending, crushed, into Hades’. But in what sense was
averting the destruction of men ‘to unbind’ them? Thénatos,
Death, the Child of Night, is a terrible god with an implacable
heart of bronze: once he catches a man in his snare, he
retains his hold on him for ever.!'® When Zeus deprives
the eyes of the Titans of light and the Hundred-Armed
relegate them to the shadows it is, as we have seen, one way
of binding them. And, for them, their fetters are SYnONymous
with their relegation to immobility in the Night of Tartarus.
Conversely, ‘to unbind’ the Hundred-Armed and the
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Cyclopes means 1o restore them to the light of the Sun
and all the life and movernent that this implies for gods and
men alike. The Theogony uses the expressions ‘liberated
from their bonds’ (659~660) and ‘restored to the light of
day’ (626 and 669) indifferently in connection with the
Fundred-Armed.'®® In some versions of the Prometheus
legend Prometheus also plays the same role as Hephaestus
as the master of a magic power of liberation. It is he who
fashions the first woman, Pandora, or even who creates
the human race by giving life to inanimate matter ; he loosens
arms and legs from the clay damped with water which he is
modelling and breathes life and movement into it.*** He too
it is who brings help to Zeus when he suffers the pains of
childbirth, having swallowed his first wife. With a double
stroke he delivers him of the daughter that Metis was carry-
ing: she is the goddess Athena who had been shut up, with-
out means of escape, inside the head of her father.'®!

The Titan has an ambiguous position. He is the necessary
ally of Zeus when it is a question of the latter winning and
maintaining power but is at the same time opposed to him,
so he is both hostile and reconciled with him, both chained
and liberated, more or less with Zeus’ agreement yet more
or less despite him. This ambiguity is confirmed by a custom
we find mentioned in twe fragments of Aeschylus reported
by Athenaeus.!?* According to the Prometheus Unbound,
it is in honour of Prometheus that men put crowns on their
heads antipoina toii ekeinou desmoii, to pay for his bonds.
There is a passage in The Sphinx which throws further light
on this polar relationship between the crown, which con-

-secrates the religious status of an individual or is the reward
of a victor, and the bond which fetters the vanquished:
“For the guest-stranget (xéndt) a crown, but a crown of the
ancient type: Prometheus called it the best of bonds (aristos
desmbn)’. The ancient crown of Prometheus is not made from
the twigs of the bay or olive tree, as is customary, but from

- the willow (Jigos). In his learned commentary Athenaeus

*‘tries in vain to understand this peculiarity: ‘A crown of

‘willow is absurd, for willow is used for making bonds and
hunting nets (pros desmouis gar kai plégmata)’ .** The solution
is suggested by the treatise that Menodotus of Samos devoted
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to the notable facts from his fatherland.!?* There, the crown
of willow is connected with a religious rite involving & ‘chained
statue’. It is a rite which we can now consider in some detail
and involves the archiac idol made of wood at Samos, the
brétas of Flera. This is, as at Sparta, Hera lugddesmos, chained
up in a willow bush so that she cannot escape without assis-
tance. When Apollo was consulted by the Carians on this
matter, he told them that, because they had bound the god-
dess, they must make amends on their own persons. These
amends were niot to be forced on them, however, but were ones
to which to they would agree willingly and which would not do
them any serious harm.

In his commentary, Athenaeus writes: “This is the penance
which Zeus assigned to Prometheus after he had loosened
his painful bonds; once the Titan had willingly consented
to make amends which would do him no harm, the king of the
gods ordained that he should pay this price’.}? On the basis
of this text where the crown of willow is, to be sure, reminis-
cent of his earlier chains but where at the same time the
bonds of the son of Japet are transformed into a crown of
victory,'®® it is not easy to see which of the two, the sovereign
god or the cunning Titan has really won a definitive victory
over his opponent in this contest of binding and unbinding
which mérs presides over.!2?

There is one further detail which links Prometheus with
the Cyclopes and the Hundred-Armed and at the same
time throws some light upon certain aspects of the temp-
orary servitude that they undergo. Hesiod’s Theogony has
nothing to say about the way in which Zeus liberates his
future allies among those of the sons of Ouranos who had.
remained in chains throughout the reign of their brother
Kronos. Apollodorus gives us one piece of information which
is, at first sight, somewhat cryptic. ‘Zeus loosened their bonds
after having killed their guard, Kampe’.1%8 In the animal world
Kampe, the Curved One, is a type of caterpillar which can
roll itself up completely into a ball. According to a gloss
in Hesychius the word had the meaning of kétos in Epichar-
mus. A ketos is a sinuous sea-monster like the seals ruled by
the elusive Old Man of the Sea, the magician who is a past
master where cunning, subterfuge or deceit are concerned
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and who can only be overcome when bound in the vice of 2
grip which cannot be loosened.?® In Diodorus, Kampe is a
monster produced by Earth; Dionysus slays it before meeting
the Titans.t* Nonnos describesitasa Nymph from Tartarus
with black wings, dark scales and curved claws like a harpe.r®
It seems likely that the curved character which connects
Kampe with the agkulométes Kronos and even more with the
aghale petraia, the curved stone which enfolds Prometheus,
is what qualifies this child of Farth to be the keeper of
the bonds and subterranean guard over the chained prisoners.
However, the verb kdmpto meas not only to curve but also to
fold or bend. This is the verb, used in the passive form,
which recurs strikingly often in Aeschylus’ Prometheus to
describe the trial the Titan undergoes while being tortured.
‘] have freed men from their bonds’, says Prometheus to the
chorus of the daughters of Ocean, ‘and that is why today [
am bent (kdmptomar) beneath such torture, so cruel to suffer
and so pitiful to see’.**® The same expression reappears
on two other occasions: ‘I who helped Zeus to establish his
power, see beneath what agonies he bends me today’; ‘It is
after having bent beneath a thousand agonies that I shall
escape from my bonds’.** Kampe is the Curved One not only
because she is the mistress of bonds but also because she
‘curves, bends’ the Cyclopes and the Hundred-Armed just
as in Pindar, Zeus ‘has bent’ (ékampse) those mortals who
are too arrogant.}® o S DR

The presence of Kampe, which is thus illuminated
by Aeschylus’ text, will perhaps make it possible for us to
take our analysis & little further. Proceeding from a study
by Kerampoullosona method of capital punishment known as
apotumpanismés, which the Greek scholar identified as a
particularly atrocious form of public execution during which
the condemned man, who was entirely naked, was nailed by
spikes to a pole erected on the ground, Louis Gernet has
offered a suggestion as to what the legal and religious signi-
ficance of the torture of Prometheus was.*¥ According to
him, he suffered the ~degrading exposure of 'a kind
of apotumpanismés on which a passage in Plato’s Laws
provides some interesting information. For some categories
- 'of criminals the penalty consisted in ‘being degradingly
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exposed, either in a seated position or upright (amdrphous
hédras & staseis) close to the sanctuaries, on the frontiers of the
country.'®® There are several points to note, The condemned
man must be expelled from the city: he must undergo his
punishment right on the edge of the territory, ‘on the fron-
tiers of the country’, and his punishment has the signi-
ficance of huperorismis, rejection by the world w0 which
he formerly belonged. Furthermore the position taken up in
this torture by pillory is important, As Plato indicates, the
position may be one of two kinds: standing or sitting. In
Aeschylus” drama Prometheus’ fetters pin him upright to the
rock. Similarly there are graphic representations which show
him chained upright to a pole or pillar. Hephaestus® first
words are to warn the Titan of the fate which is in store
for him: “You are going to stand a painful guard upon this
rock, remaining forever upright (orthostddén), never sleeping
or bending the knee (ou kdmpion géms)’.**? The expression
kamptein gonu, to bend the knee, is used here with its usual
meaning: to take some rest, to lie down, to relax.’®® This
use emphasises by contrast the meaning it takes on when used
by Prometheus: the Titan “bends” beneath a trial that is
all the harder to bear in that it does not allow him, even for
a moment, to bend his knees. But in the most ancient depic-
tions (in particular a carved stone from Crete, an archaic
relief from Olympia and several vase paintings) the Titan
is shown chained to a2 post in a seated position, or to be more
exact crouching with his knees bent up in front of him. What
does this posture signify? It corresponds to a ritual position
adopted on occasions of supplication, mourning or inttiation.
Louis Gernet has shown that, when adopted on the occasion
of punishment by torture, it symbolises a state of virtual
death, the expulsion of the guilty man from the realm of life as
well as from the territory of his city. ‘The intention is not
only to punish the criminal by chaining him to a post but
also, through the degrading treatment which is publicly
dealt him, to impair his religious status and life-force,
‘to suppress in the individual a certain “mystic” force on
which depend his being and value as a being—what the
Greeks called his z7me’ 240 This is indeed the kind of ‘bond’
that the king of the gods imposes on those whom he relegates
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to the outer limits of the world, like those condemned to
the pillory ‘far from men and from the gods’ so as to keep
them there, stripped of every honour, immobile and power-
fess in a state of quasi-death.'**

* o *

QOur analyses have enabled us to grasp the role of the Cyclopes
and the Hundred-Armed more closely and to define their
position in relation to their brother Titans, to Zeus and to a
figure such as Aeschylus’ Prometheus, We may now perhaps
attempt to clarify the obscurities in Hesiod’s text by suggest-
ing an explanation in keeping with the inner logic of the
Story.

In Hesiod’s view, Kronos is the first monarch. As such
he is the founder of sovereignty. And this inauguration
of a power hitherto unknown in the world is brought about by
a cunning trick inspired by Gaia and perpetrated by her
clever, daring son. There are two aspects 10 the dolos through
which supreme power is introduced: its positive and negative
qualities are indissolubly linked. It brings the universe on
to a more advanced stage of development. The obstacles to
genesis are removed, space is opened out and the world
becomes organised. The indefinitely repeated union between
Sky and Earth is followed by the rule of a monarch who,
from on high in the Sky keeps a jealous watch over all that
happens in the various regions of the cosmos. But, at the
same time, the ddlos is a terrible lapse, a crime committed
against the primordial powers which are at the origin and
source of all existence. There is thus no true cosmic order
‘without differentiation, hierarchy and supremacy. But, by
the same token, there is no supremacy without conflict,
injustice towards others and constraint imposed by treachery
and violence. The action of Kronos and the split that it
brings about in the texture of the world allowed all things
‘to assume their own forms and take their proper place in
space and time; but, in that jt was a rebellion against the
- Father-Sky, it brought into existence the presence of evil,
there to remain forever, The wrong done by Kronos can never
“be wiped out. There is no way of turning back. It can only
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be paid for by the crime rebounding in the fulness of time
to strike the one who committed it. Kronos has to undergo
from his own son the same treatment that he inflicted
upon his father.'** But so that eguilibrium can be restored
without the struggle for power breaking out again and re-
bounding forever upon one generation after another it was
necessary that the supremacy of Zeus should avoid activating
the process of crime and punishment that the wiley méris
of Kronos set in motion. The new sovereign does not have
the power to immobilise time, stop the cycle of births or fix
the future becoming. Bui he must, unlike his father, find a
way of establishing an order which guarantees the stability
of the cosmos along with the permanence of his rule and
ensures to the divine powers whose assistance he has won the
possession of perennial youth, unfailing strength and perpe-
tual enjoyment of the honours which have been allotted 1o
them. Zeus cannot suppress evil for it is henceforth a part
of the world. All he can do is set it aside, “distance’ it from the
gods'®® by relegating it, far from them, to the furthermost
frontiers of the world or by dispatching it to the Earth
of men where it becomes the lot of mortal creatures. 4t

Thus aithough the Olympian’s royal rule follows that
of Kronos, it is in no way a repetition of it. The second
monarch is not a copy of the first but rather his antithesis.
By overthrowing him Zeus, in effect, remedies the instability
of power as it was first established. In the transition from oné
monarch to the other the myth expresses both continuity and
rupture, both similarity and opposition.

So far as the metis of Kronos is concerned, emphasis
1s laid not only on its inferiority compared to that of Zeus
but also on its disturbing, even malevolent quality. Kronos
is terrible, deinds; his heart is full of hatred. His very malice,
the malice of cunning, betrays as it were a warped distortion
of the intelligence, a demented quality, the criminal blind-
ness of até (atasthalie) (209). Although this Cunning One
is distrustful and suspicious he is the reverse of prudent, to
the extent that prudence for the Greeks means moderation,
seif-control and self-discipline (sdphrosuné). In this sense,
apart from his cunning, Kronos is close to Ouranos, un-
controlled and given to excess as he is. It is a significant
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similarity: in the passage concerning the chaining up of the
Cyclopes by their father, Ouranos, (2 passage which, as we
have pointed out, is ‘out of place’ since it occurs not in the
account of Quranos’ confrontations with his children but,
instead, in the context of the struggle berween Kronos and
Zeus), the god of the Sky is presented, as his son was earlier,
in the episode preceding the castration, as being led astray
by &t (aesiphrosinéist).**® The demented fury of Kronos,
raising his hand against his father, is matched by that of
Ouranos chaining up those of his sons whom Zeus is laier 1o
liberate. In contrast, the characteristic quality of the mind
of Zeus is above all its prudence. The god who is metieta
as opposed to agkulomeres appears as a careful, thoughtful
(656, 657) and benevolent (503, 660) figure who shows respect
for the rights of others (392-396; 424~426). In the text
strong emphasis is laid on the contrast between the ‘wisdom’
(epiphrosune, 658) which inspires the decisions of Zeus and
the thoughtlessness (aesiphrosiing, 502) which is a common
feature linking Ouranos and Kronos together.

Thus the status of Kronos, in his intermediary position
between Ouranos and Zeus, is ambiguous. In his struggle
against Quranos heis a subtle and ingenious god, the founder
of sovereign power and as such is close t0 Zeus. But in his
conflict with Zeus he is, by reason of his uncontrolled nature
so given to excess, still close to the primordial and thus to
Ouranos. oL E '

The sovereign power of Zeus combines all the forms
of power which existed in the preceding generation dispersed
among the “first gods’. It adds to the cunning and haughty
boldness of Kronos not only the thunderbolt of the Cyclopes
and the inescapable grasp of the Hundred-Armed but also
Gaia’s infallible knowledge concerning the future, the shifting
scheming by means of which the deities of the sea avert the
inevitable and even the tricks of Aphrodite and the gentle
tyranny imposed by her seductive wiles. o

" "The power of the new sovereign god consists of more than
just Kratos and Bia, Domination and Force. True, it relies
on them but only so as to put them at the service of a higher
order which is beyond them, for in his person Zeus combines
the ultimate degree of power and the most scrupulous respect
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for justice.”*® His sovereign power is a compound of the
supremacy of the monarch and a scrupulously fair distribu-
tion of honours, warrior force and the honouring of agree-
ments,'*? violence and persuasion, astute assessment at a
glance, physical vigour and every form of intelligence.

For Hesiod, the emergence of the Olympians, the gods
he calls ‘the authors of every good’,** goes hand in hand with
an organisation of the world in which the primacy of Zeus
and the rule of justice are inseparable features. As soon as
they had resolved their conflict with the Titans the Olympians
‘urged Zeus to assume the power and the throne of the
Immortals; and it was he who shared their honours out
between them’.'*® The establishment of an order founded on
the just distribution of functions and privileges presupposes
the defeat of those primordial gods, the Titans, with all
their violence. Furthermore, victory for the Olympians
could not be won without the assistance of the cosmic deities
which are the foundation and origin of both power and
knowledge. The system over which Zeus presides is a new
one but the forces which he mobilises and unifies were
already present in the world before him. Gaia concedes to
him the oracular knowledge that she, as a chthonic deity
possesses. From Metis, the daughter of Okeanos, and from
Aphrodite, born from the waves, he derives the wiles of
intelligence and the duplicity of seduction. Krates and Bia,
Domination and Force, who accompany him everywhere in
his capacity as king, mustered to him at the first call together
with their mother Styx, acting on the advice of the Titan,
Ocean, in the same way as—according to Aeschylus—
Prometheus, prompted by Gaia, came to offer the young
god his cunning and his schemes.’®® The same is true for
the Cyclopes and the Hundred-Armed. The former already
have the thunderbolt at their disposal while the latter possess
the power of bonds upon which the new sovereign is to depend
in order to conquer and rule. But if the place of these figures
preceded that of Zeus in the order of genesis what were they
doing with their weapons and their power before the birth
of the Olympian? They must necessarily have been unable
to use them. This temporary “neutralisation’ of the agents
of victory, the upholders of sovereign power, is expressed
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in the myth by the theme of the chaining up of the Cyclopes
and the Hundred-Armed. But if Kronos was able to chain
them up he must have been stronger, more powerful than his
brothers. Tt is difficult, in these circumstances, 1o se¢ how
they could then be able to bring Zeus the success that they
were unable to obtain for themselves. Conversely, if they were
not reduced to impotence by their fetters, during the reign
of Kronos, Zeus would not have had the opportunity to
liberate them and thus win them over to his cause. if they
had been liberated by the withdrawal of Ouranos, as their
brothers the Titans were, they would have shared the
supremacy of the latter and would have had no reason to go
over to the other side. So it cannot be that Kronos either
bound them or unbound them. From the point of view of the
logic of the myth there can be no connection of any kind,
whether positive or negative, between the sovereign power
of Kronos on the one hand and the status of the Cyclopes
and the Hundred-Armed on the other. This explains the
silence of Hesiod who says not a word on this subject. How-
ever, for Zeus to be in a position to unbind them it is neces-
sary for the Cyclopes and the Hundred-Armed to appear, at
the beginning of the conflict against the Titans, as prisoners
in chains. So at this point in the story the poet observes that
they had been chained up by their father’. He dates the
origin of their bondage to a period earlier than the reign of
Kronos for he could not place it in that reign although it
had to continue right up until the advent of Zeus. It is thus
that this action which could not, without contradiction, be
ascribed to the first sovereign, Kronos, is instead attributed
0 Ouranos. All the same throughout later Greek tradition
it continued to be Kronos who, as king, was presented as
the god of binding and unbinding but who, as a king conquer-
ed and dethroned, was presented as the god imprisoned in
chains. % : S [

R NO_!CCS =
‘1. On the deification of abstractions in Hesiod, cf. B. Snell, Die Entdec-

. hung des Geistes, Hamburg, 1953, P- 65 ff. Certain deities to whom
cults are devoted have names of the same kind as Metis, for instance
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Aidds, Pistis, Phobos, Erds, Chdris cf. J.~P. Vernant, Mythe et Pensee
chez les Grees,® Paris 1969, p. 52. On the general problem of abstract
nouns appearing as gods of Greece and Rome, of. H. Usener, Got-
ternamen, Versuch einer Lehre won der religidsen Begriffsbildung,
Bonn 1896, p. 364~75.

. Prometheus Vincrus, 212~13. We find in Homer the same opposition

berween dolos on the one hand and krdios and 578 on the other. When
Lycurgus meets Areithoos (whom Pausanias (VIII, 4, 10) calls
anér polemikss) in single combat, he takes him by surprise from behind
in a pathway too narrow for the daunting warrior to use his invincible
iron mace (Jliad, VII, 135 ). He kills him ‘by cunning, not by
steength’, doloi otizi krdrer, “by forestalling him in a treacherous man-
ner’, hupophthds (cf. Pausanias, VI, 4, 1o: having killed him
doldE kai ou sun roi dikaifl, by cunning and not fairly); of. also Od.
IX, 406 and 408: Odysseus triumphs over the Cyclops ‘by cunning,
not by strength’, doldi oude bidphin, On the role of métis and use of
dolod in conflicts of war, f. Od., III, 119-121: for nine years the
Greeks have shut in their enemies inside a network of ambushes of
every kind, pantoioisi doloisi; bur none could equal Odysseus in
migtis: he was supreme over all where pantoioisi doloisi was concerned.
At 1L, II1, 202, the polimérs Odysseus knows pantoious te dolous
kai medea pukns, all the ways of guile and cunning stratagem.

. Aioléméris: Theogony, 511; agkulomérds: Theog., 546; Works, 48;

aipumétés: Prometheus, 18; dolophronéon: Theog., 550; poikilos:
Theog., 511; Prom., 308; poikiléboulos: Thaog., 521; poliidris:
Theog., 616 sophistés: Prom., 62.

. o deinds ... hewrein kix améchindn péron”, Aesch., Prom., 59.

. Theog, 547, 551,'555, 560.

. Theog., 537, 565; Works, 48. i )

. Even if the derivation of Prométhetis from médea, metis or manthdno,

to learn, is not certain (cf. M. L. West, Hesiod, Theogony, 199,
p. 308), in the minds of the Greeks there was an indeniable connection
between the name of the son of Japet and prométhes, foreseeing,
prometheia, foresight; and equally between the name of his brother
Epimathetis and epimétheia, afterthought; cf. Theog., 511 and 559;
Works, 89; Aeschylus, Supplices, 700.

. Theog., 887,

. Tbid., 550; Works, 4.
10.
1.
1z,
3.,
i4.

Theog., goo.

-Prometheus, 101-103.

Ibid., go8.

Ihid., g927.

Theog., 894. Throughout the passage the repetition of the verb
phrazo, to think (892 and 900) associated with phradmosing (891)
thoughtfulness, periphron (894) and epiphran (896) thoughtful, is
noticeable.

Prometheus, 150, 402+-405.

Ibid., 762,
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Ibid., 170, 520—525, 709770, 915.
Ibid., 199 fl,
Ibid., 219-220 and 439—440

Theog., 1277

Ibid., 126

Ibid., 127

Compare the lines 117: panidn hédos asphalés aiel, “immovable founda-
tion for all things forever’ (Gaia) and 128; makaressi  theois
hédos asphalés aiel, ‘an immovable seat for the blessed gods
forever (Quranos)’; cf. on this point, M. L. West (0.c.; p. 193—94)
who shows that even if the former is qualified by lines 11819 which
appear in all the manuscripts, the two phrases are not, as has sotne-
times been claimed, incompatible. Line 128: dphreid wakaressi
theots kédos asphalés aiei, so that there should be an immovable seat
for the blessed gods forever’ refers, in our own view, to the future
status of Quranos, to what he will be not in the immediate future,
as in the preceding line (hina min peri panta kaliptoi, *so that he should
cover her entirely’) but later, when he has become what he was
destined cosmicly and religiously to be: above the world, a fizxed
and immobile sky in which the heavenly gods could take their place
(cf. Schol. ad Hes. Th., 128, p. 185 Flach). In the first place the verb
kaliiptein as used by Hesiod means not only ‘“to cover’ like a lid but
also “to hide’ (¢f. Theag., 539 and 541); it should therefore be connect-
ed with the verb apokriptein in line 157. For Sky 1o ‘hide’ Earth
he must stil! be lying on top of her. Thus in lines 1768 Quranos
amphi dé Gafél (...) epéscheto kai rhethanisthe panrél, ‘remains
attached to Gaia and spreads out covering her entirely’. Such is,
indeed, the situation before Kronos intervenes. Secondly, the expres-
sion hédos asphalés aiei suggests that Sky remains fixed and immobile
and consequently no longer descends on Gaia to be united with her,
On this point f. Od., VI, 43 and Pindar, Nemea, VI, 5-7: ko dé
chalkeos asphalés aién hédos menel ourands, “the bronze sky remains
an immovable seat for ever more’. Hesiod conveys these two posi-
tions of Ouranos by using two quite distinct propositions, the first
introduced by hina, the second by dphra followed by the oprative.
In this connection it should be noted that the Mountains, Odrea,
which Gaia gives birth to, as she does to Quranos, without Eros,
that is to say without being united with a male god, are also described

" as being the seat of a particular categery of deities, the Nymphs,

whose birth Hesiod tells of fater on; cf. line 187 for the birth of the

" Melian Nymphs.

Ibid., 176178,

Ibid., 157: pantas apokriptaske, *he hid them alP’.

The use of the verb érchomai (éithe dé itk epigon, ‘he came, bringing
the night’, 176) implies that Ouranos is not constantly stretched out

" on top of Gala; ‘he comes’ o be united with her, But this is not to

say that he is for the rest of the time in his place, as Sky. As used in
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Hesiod’s text the word, in our opinion, has the more specific meaning
given it by the Greeks when it appears in the context of inthmate
relationships, of sexual union with a woman, as in Herodotus, I,
115 and VI, 68. The fact that by being evnited with Gaia the black
Sky ‘brings night’ shows that, by not constantly remaining in his
proper place, he prevents the light of day (cf. z24: Hémérs) from
regularly succeeding the darkness. This is why, by covering Gaia
and hiding his children within her womb, he does not allow thern
‘o ascend 1o the light’ {(157).

Ibid., 160: Gaia groans within herself, szeinoméné, being confined,
restricted and choked. Cf i, XXI, 220: the river Scamander can-
not flow because it is steindmenos nekiessi, ‘choked® with the corpses
which are filling it and preventing it from pouring into the sea, just
as (Gaia is ‘choked’ by her children who can find no way out,

Theog., 138. Kronos aghulometés: 18, 137, 168, 473, 495.

Thid., 138,

Ibid., 177: himeirdn philiteros. In contrast Gaia conceived Ouranos
drer philotétos ephimérou, ‘without tender love’ (132). Bue this love,
which is excessive both because it is incessantly repeated and because
of the lack of distance between the two powers, makes it impossible
for the union to bring 4 new generation into the light of day. In his
constant desire for phildtés, Ouranos is close both to the primordial
powers of Eros and Aphrodite (the goddess accompanied every-
where by Eros and Himeros, Love and Desire, 201) and also to that
of Night. PhilétZs is indeed one of the prerogatives of Aphrodite
{206) but it also appears among the sinister progeny of Night (224),
the night that Quranes, in his continuous desire for sexual union,
causes to reign.

Quranos hates his children right from the first (ex archés, 156).
As soon as they are born he hides them within the depths of Gaia.
This informarion is hardly compatible with what we are later told in
another passage and in the quite different context of the conflict
between Kronos and Zeus (617-620). In the case of the Hundred-
Armed, as soon as their father becomes angry with them, envying
their unequalled strength, their height and their size, he binds them
with a powerful bond. We shall be returning to consider the problems
posed by the ‘chaining up’ of the Hundred-Armed, which is not
mentioned in the text upon which we are commenting at present.
But let us note, straight away, that if the height, size’ and strength of
the Hundred-Armed was such as to provoke the envy of their father,
they cannot have been those of newborn infants. To be sure, the gods
grow very quickly but Hesiod is careful to stress, in the case of Zeus,
that the newborn infant had to grow in strength and size before
taking on Kronos (¢f. 492-493).

Ibid., 165,

Cf. J.-P. Vernant, “OEdipe sans complexe”, Raison présente 1967,
4, 0. 10-11 (Mythe et Tragédie, p. 85-6.)

Theog., 207-210.
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Ibid., ¥74. Quranos hid Gaia (kaluptoi 127) and hid his children
(apokriptaske, 157). Similarly, Gaia hides Kronos (kripsasa) and
positions him in ambush ({6chdi) ar the spot where his father will come,
all unsuspecting.

Ibid., 160 and 175.

Ibid., 461-2

. Ibid., 466.

1bid., 476 and 486. )

Ibid., 486. The text reads: thebn protérsi basilel, the first king of the
gods. At least, this is how Mazon interprets it. But M. L. West, in
his critical edition, suggests the reading: theon protérdn basilei,
the king of the first gods, pointing out that Hesiod calls the Titans
proterol theoi (cf. 424), and that the phrase ‘the first king’ is expressed
by Hesiod as ho préteron basiles (this correction is sdopted by
Peppmulier ; of. West, 0.c. p. 30%). :

Theog., 471.

Pausanias, VIIL, 36, 3; IX, 41, 6.

Theog., 489—491.

Ibid., 494.

Ibid., 496.

Ibid., 495.

Apoliodorus, I, 2, 1. In Apollodorus the maturity {zéleios) of Zeus
corresponds with the cvidence of Hesiod (492-494): as the years
passed the strength (ménos) and the limbs {guia) of the young prince
grew rapidly. The role of Metis is reminiscent of the metis of Rhea
(471); furthermore, the phérmakon or magic philtre is also connected
with meérs and its powers. Cf. Odyssey, IV, 227, the pharmaka
matidenta, Helen’s ‘cunning drugs’, T -

Cf. Theog., 464; péprote; 84 : heimarto.

Ibid., 891-803.

The powers who preside over vengeance have a dual role and a dual
origin: originating from Gaia, they are known as the Erinyes; from
Night or Nux, as the Kérés, the implacable avengers (néledpoinoi,
217) and Némesis. On the Erinyes, élitépoinos (or nélitépoinos accord-
ing to Ruhnken), of. [Orpheus} Argonautica, 1365. More generally,
on the association berween the Erinyes and the Keres cf. M. L.
West, 0.¢., P. 229, note to line 217. : S .

Theog., ¥84. )

Ihid., 493.

Ibid., 205-206. Aphrds means both the white foam of the sea and the
sperm which rises or spurts from the mutilated body of Ouranos

- (cf. ap’athandtou chrods ornulo, 191). More generally, on the relation-

ship between sperm and foam cf. Diogenes of Apolionia, fr. B6 and
Azq in Diels-Kranz, FVS, 1L, p. 65 and §7; Hippocrates, On

- generation, 1, 2 and 3; Aristotle De Gen. Anim., 736a 10~24; O.F.,
o, 127 and 183 Kern. Just as the Erinyes, produced by Barth from the
: bloqd of Quranos, are close to the Keres and to Nemesis, the children_ o
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of Night, so Aphrodite, produced from the sperm of Ouranos in the
sea, is close to Apdts, Deceit, Philétds, erotic tenderness, and to
Pseudeis logoi, Lying Words, who also belong to the sinister progeny
of Night. The criminal action of Kronos engenders both on Earth
and Sea divine powers which, while being opposed to each other as
hatred to love or conflict to harmony are still all equally ambiguous:
thereis a ‘white’ and a ‘black’ aspect 1o the Erinyes and to Aphrodite;
cf. on the Erinyes, Pausanias, VIII, 34, 3; on Aphrodite, the use of
epithets such as Melainis, Black, Muchia cavernous, FEumenés,
benevolent (by euphemism).

On cunning Time, cf. Pindar, Isthmion, VIII, 14 (27): ddlios
aion; OF., fr. 66 a Kemn: Chrénos aphihitdmeris, with undying
metis.

Theog., 889-890 which can be compared with 205 (Aphrodite)
and 224, 229 (on the descendants of Night).

Apollodorus, I, 3, 6. Phthand, to take by surprise, to forestall, is
used in the same way in another passage of Apollodorus, Zeus, in
his justice ‘forestalls’ the Giants when he gathers the phdrmakon
produced by Gaia which would have made them invincible if they
had managed to obtain it. We find the same verb, hupophthino
at [, VII, 144, to indicate that Lycurgus finds a way to kill a parti-
cularly daunting foe by dominating him ‘through cunning and not
by force’. Cf. supra, n. 2.

. Theog., 501-502 ; cf. the commentary by M. L. West, 0.c., p. 304.

. Theog., 617618,

. Thid., s04-3506.

. 1bid,, 501.

. Ibid., 164: Paides emoi kai patrds atasthélou . . ., ‘sons born from me

and from a furious father...’

. Ibid., 167—-170 and 178.
. Ibid., 208~210. The play on words operates on two levels: Titans

(Titenes)-titaino, Titans-risis; cf, Sch. at 209, p. 187 and 231 Flach.

. Ibid., 337 ff.,
. Marriage is only mentioned in connection with Briareus: he marries

Cymopolea, the daughter of Poseidon (818-19¢). But no mention
is made of any offspring.

Apollodorus, I, 1, 1-6.

Theog., 424 and 486; cf. M. L. West, 0.¢., p. 200, The term proreros
implies that they came before another generation namely that of
Zeus. The Olympian god does not wrest from Hecate what she had
obrained with ‘the first Titan kings’. T'he meaning of the expression
is made clearer in the following line (425): she retains ‘what had been
given to her originally in the first allotment’, 1o proton aparches
épleto dasmos.

Pausanias recalls the tradition of BElis, according to which Kronos
was the first king of the Sky. Zeus was held to have fought him for
the throne at Olympiza (V, 7, 9—10). And, in point of fact, it was at
Olympia that a college of priests each year, at the spring equinox,




98

7E.
72,

THE CONQUEST OF POWER

sacrificed to the fiest god, on the summit of Mount Kronos, These
priests bore the titie of Basilai, the Royal Ones.

Cf. M. L. West, 0.c., p. 206 and 213.

Hesiod’s Cyclopes seem to be different from the wild shepherds of the
same name in the Odyssey and also from the giant builders of walls
mentioned as early as in Tyrteus {fr. 9, 3, C. Prato}, and who are also
sometimes referred to as Cheirogastores or Fgcheirogastores, those who
have arms on their stomachs (Scholie to Hesiod, Theog., 139; Hella-
nicos of Lesbos, fr. 88 Jacoby, Scholie to Aristides, L1L, 10, p. 408,
Dindorf). In Hesiod, the Cyclopes are underground artisans who
fashion the magic weapons of sovereignty. They have one eye in the
middle of their foreheads and are characterised by their strength
(Zschiis, bigy, and also by their skill {méchanat). The Hundred-Armed
{on whose name cf. M. L. West, 0.c., p. 209~210) are characterised
not only by their energy and their terrifying stature but also by the
monstrous plurality of their arms which their mobile and tiveless
agility makes it impossible to approach (if one reads line 151 as
aplarof) or constantly changing in shape, or inimitable, (if one reads
aplastoi). The essentially warlike significance of these multiple arms
is clearly expressed in the course of the struggle against the Titans.
In this passage (670-678 and 713~720) Hesiod repeats expressions
which he has used earlier. “They each had a hundred arms which
sprang in a terrifying way from their shoulders’. But these arms, or
rather these hands (cheires) are armed with rocks under which they
are to crush the Titans (673 and 715). Within the ranks of the Hund-
red-Armed, as within those of the Titans, each warrior shows what
strength (5i2) and hands (chefres) can do (677). Eisewhere there is a
striking analogy between the description of the Hundred-Armed
who are dbrimoi, strong (148), deindi te krateroi, terrible and power~
ful (670) and that of the men of the race of Bronze which is devoted
to making war. This race is called deindn te kai obrimon (Works,
145). 'The paralielism is made even more striking by the use, in lines
148~150 of Works, of the phrase used in the Theggony to describe
the Hundred-Armed: “Their strength was great and the arms which
were attached to their vigorous bodies at the shoulders were invin-

. ¢ible’. One thay compare the expression used by Hesiod to describe

the death of the warriors of the race of Bronze (line 152): ‘tamed by

 their own armns (cheiressin hupo sphetéréesin daméntes), they departed

- for Hades’.

A text from Plato’s Laws (795 f.) provides a good commentary

. on the pature and function of the Hundred-Armed. Plato remarks that

* the good boxer must be ambidexterous: “The [good] athlete is
- capable of fighting on his left side and does not move that side as if

it were numb or lame whenever he is compelied to bring it into action

through his opponent shifting to the other side. In precisely the

_ same way, in regard to the weapons of war and everything else, it

" ought to be considered the correct thing that the man who possesses

two sets of limbs, fit both for offensive and defensive action, should
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so far as possibie suffer neither of these to go unpracrised or untaught.
Indeed if 2 man were gifted with the frame of a Geryon or 2 Briareus,
with his hundred hands he ought to be able o throw a hundred
darts’.

The Hundred-Armeds’ monstrous plurality of arms and heads
calls to mind the theme of the double warrior who isinvincible because
he enjoys the combined strength of two men. Such is the case of the
Malionidai, the two twins whose human father is Actor while their
divine father is Poseidon (on the relationship between the Hundred-
Armed, Briareus, and the sea and Poseidon cf. M. L. West, o.c.,
p. 210 and 379). The Ihad presents the two brothers as closely inter-
linked in driving a chariot (XXIII, 638 ff and scholie). Ibycos des-
cribes them as, between them, composing 2 single being, with their
limbs attached to a single body {Athenaeus, 11, 582), This double
warrior must have been daunting indeed. To kill him, Herakles has
to attack him treacherously, taking him by surprise, lying in ambush
for him when he is not on his guard (Pindar, Obmp. X, 36—38;
Pausanias, V, 2, 1; Apollodorus, I, 7, 2). Such also is the case of
Geryon, said to have three heads (Hesiod, Theog., 287), three bodies
{Aeschylus, Ag. 870}, joined 10 a single pair of legs (Apollodorus,
11, 3, 10) or, elsewhere, six hands and ten feet (Stesichorus, fr. 6
Berk); Aristophanes adds another detail when he says of Geryon,
in the Acharnians (1082), that he has ‘four plumes’, thar is to say
four heads, each wearing a helmet. In pictorial representations
Geryon appears with his many bodies clad in hoplite uniform, with
helmets, cuirasses, shields and fances. The expression which Aris-
tophanes puts into the mouth of Dikearchus ironically addressing
Lamachus: ‘Do you want to do battle against a Geryon with four
panaplies?’ Is glossed by the scholiast as follows: ‘Do you want to
fight against someone who is invincible (acharamdchsios)?

Georges Dumézil, to whom this chapter on the Greek myths
about sovereignty owes much (even if we do not agree with him as
regards certain details in the interpretation) was well aware of these
aspects of warrior magic which confers upon the warrior gods all the
wespons of maya, ranging from cunning to a plurality of forms and
the gift of transformation over and above their bodily strength. He
writes: “The warrior must be able to be beyond laws, not only moral
but even cosmic and physical ones; to defend order he must be in
a position to pass beyond it, to step outside it—at the risk sometimes
of yielding to the temptation of attacking it’ (Ordre, fantaisie, change-
ment dans les pensées archaiques de I'Inde et de Rome—a propos
du latin mos, Revue des Etudes latines, 1954, p. I45). The story of
Peri clymenes, which we shall have occasion to return to, iflustrates
this theme of the warrior who possesses the magic power of meta-
morphosis. To conquer him Herakles needs, with the aid of Athena,
to reverse the weapons of cunning and trickery against him.

73. Prometheus Vinctus, 145, 163, 942, 955, 960.
74. Juast as it was Gaia who at first held in concealment the thunderbolt
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which was to be Zeus’ weapon, it was she who created the white
steel metal and the harpe, the weapon used by Kronos (161-162).
Prometheus, for his part, reveals to men all the treasures which Earth
held hidden from them: bronze, iron, gold and silver (Prometheus,
sco ).

Theog., 718.

. According to M. L. West, the expression: pistei philakes Dios refers

only to the assistance they gave to Zeus, not to their role as jailors.
Contra cf. Tzetzes, Th., 277. In view of the: mutual undertakings
which were both given and honoured between Zeus and the Hundred-
Armed, there seems to be no resson why the latter should live in
Tartarus except as guards, Alternatively one would have to accept,
with M. L. West, that Zeus banished them too there. But Hesiod
says nothing of this.

Ied, 1, goz £,

M. Delcourt, Hephaistos ou la légende du magicien Paris 1957.

O.F., 178 and 179, p. 210—212 Kern.

Theog., 678682, 695~705, 839—852.

Ibid., 632.

Ibid., 6os ff and 715.

Ibid., 711. The expression: eklinthe maché must be understood in the
context of line 638 to which it forms an antithesis. For ten years
“the end of the war remained in suspense for all equally’: fson télos

“tézato ptolémoto As West points out (o.c., p. 341), the metaphor
“expresses the weighing of each of the hostile camps in the balance

of destiny. At first the scales remain equally T "anced. But when
Zeus brings his thunderbolt into action the scale _re tipped.

. Theog., 823-824.

. Iliad, IV, 73 ; ménos kai cheiras édésen.

. R. B. Onians, The Origins of Buropean Thought®, 1954 (1st ed. 1951),
“p. 348, 0. 1) o :

. 11, X111, 434 ff; V, 385 ff; cf. also Od., ITI, 269 and XVIII, 155-156.

Apolloderus, I, 2, 1. The Cyclopes here assume the role of distribu-
10rs: to each god they allot the weapoen which belongs to him alone
and which defines his sphere of action. In this way the Cyclopes

. are related 1o Prometheus whose role as the distributor is strongly
" emphasised in myth cf. J-P. Vernant Mythe et Pensée chez les

8o.

[Grees®, T, p.gfi. .

Prometheus, 922-925. The same association of the thunderbolt

“.the trident appears in Pindar, Isthmian, VII, 59—106. Zeus and

“Poseidon are rivals for the favours of Thetis. Themis prophesies

.to them that this Nereid will bring into the world, as fruit of this
" union, a son ‘whose hand will discharge a blast more to be feared
* than the terrible thunderbolt or trident’ (71—-75). Having received
" this warning, the two kings agree to give up their plans and instead
.. “marry Thetis to a mere mortal. In this version Prometheus is no
" 'longer the only one to know the secret of Themis-Gaia. The place
"7 of the Titan endowed with métis is taken by the wisdom of the gods
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who ‘in their prudence did not allow this union to take place’. The
thunderbolt of Zeus and the trident of Poseidon are also closely
associated in the Ifliad, XX, 56~58%: Zeus thunders from above;
Poseidon strikes the Earth from beneath.

L, XITE, 434437,
. Bbid., V, 385 1.
. Theogony, 726~735. Cf. P. Walcot, Hesiod and the Near East Cardiff

1966, p. 61.

. 1bid., 697.

. M.L.West,0.c.,p. 351.

. Homeric Hymn to Apollo, 1, 335; also [lad, XIV, 203—204.

. Cf. Callimachus, The Bath of Pallas. T'o describe Athena blinding

“Tiresias, who is guilty of having glimpsed her in the bath, the text
uses the phrase ‘Night ook his eyes’ (82).

. On this impossibility of escaping the eye of Zeus, cf. Prometheus,

902~906. The chorus of the daughters of Ocean are hoping that the
love of one of the great gods does not cast upon them aphukron
omma, an eye which it is impossible to escape. They go on to say that
it is a war that it is impossible to fight, apdlemos . .. pblemos, from
which there can be no escape, dpora périmos. And they conclude:
‘I do not see any way of escaping the meris of Zeus’,

Theog. 7157177,

Ibid., 838-839; Zeus® penetrating eye and his clap of thunder are
again associated at Il., VIII, 132~133. This close connection between
the power of the gaze of the sovereign god and his weapon, the
thunderbolt, is stressed particularly in Prometheus Vinctus, The
agrupnon bélos the ever-alive bolt of fire which is the thunderbolt
of Zeus is opposed by the brilliance of the terrifying gaze (gor-
gopon sélas) which flashes forth from the eyes of Typhon like lightning
éstrapte; cf. the name of the Cyclop Steropes); the flashing glance
expresses the monster’s plan to overthrow Zeus® supremacy by
force (356-358). In the conflict the sovereign god and the rebel who
aims to dethrone him confront each other, as it were, eye-ball to
eye-ball, But the piercing gaze of Zeus proves even swifter and more
devastating. Typhon is overcome by the violence of a gaze such as he
himself had wished to employ to smite Zeus and he is finally subjected
by the ‘hand’ of the master of the Sky: prds bian cheirotimenon (353).
The close link which we believe it is possible to establish between
the eye of Zeus and the fire of his thunderbolt seerns all the more to
be expected given that the eye was generally conceived by the Greeks
to be of a fiery nature, Aristotle acknowledges that for the majority
of philosophers the eye and sight are connected with fire (De sensu,
11, 4372 19 ). There are many instances of the Ancient writers
considering the glance to be a ray, akis, emitted from the fire of the
eye in the direction of its object (Empedocles, fr. 4x5 (B 84), in
Jean Bollack, Empédocle, vol 2, p. ¥35, 1. 6; Plato, Timaeus, 45 b-c).
Empedocles calls the flame at the centre of the eye which Aphrodite
enveloped and protected in membranes as if in a bed of delicate
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cloths, the kdure kiklops, the lirtle girl (or pupil} with a round eye
(ef. J. Bollack, o.c., vol. 3, p. 324 ff). There are perhaps grounds for
believing, as was suggested by Mr Van Berg at our seminar at the
Fcole des Hautes Brudes, that there is a direct link between the round
eye of the Cyclopes and the function which Hesiod ascribes to them
of being the masters of the fire used in metal work, the creators of
the thunderbolt (Theog., 141 tefixin te keraundn) to be used in the
service of Zeus. If this were the case the three Cyclopes in Hesiod
could be described, in terms of their relationship to the three
Hundred-Armed, as those who gave the king of the gods the power
of the eye and the gaze, as oppesed to the three Hundred-Armed
who brought him the power of the hand and the arm.

Epimenides, fr. B 8, in Diels-Kranz, F¥§7, I, p. 34,

Theog., 839-568.

Apollodorus, I, 6, 3.

Pindar, Pythian 1, 52 and 34~36.

Od., V111, 336.

0d., X1I1 164,

Prometheus, 353: pros blan cherrotomenon. On the use of the verb
cheird, to manipulate but also to subdue, to tame, cf. Plutarch, Mor.,
987 &, where the term refers, as does ddmnémi, to the domestication
of the wild animals which men pagazs ¢ dolois echeirdsanto, ‘have
subdued by means of nets or traps’. The Hundred-Armed, with
their hundred hands, are particularly well qualsﬁed to confer upon
Zeus the power taming, cheirdun.,

Prometheus, 365; f. also Pindar, Olymp., IV, 11,

Theog., s21-522. This pillac, kidn, recalls the pillar of the Sky of
his brother Atlas and also the one which subdued Typhon.
Prometheus, 154 and 1051—1052.

Theog., 529. Tt is an assent which is not always presented as being
spontaneously or even freely given. '

Accerding to Hesiod, chained up by Quranos; according to Apol-
lodorus, chained up by Ouranos and then again by Kronos. Certain
texts which are later than Hesiod also mention the Titans being

“liberated by Zeus. But they are moralising interpretations to glorify

the magnanimity of the king of the gods. In such circumstances
his action appears as purely gratuitous; there is no question of any-
thing being offered in exchange. He is no longer confronted with the
problem of establishing or safeguarding sovereignty ; on the contrary,
his power is henceforth so firmly established that he can afford the
luxury of pardoning even those who were his rivals. Furthermore,
according to the religious thought of the Greeks, Kronos and the
Titans remain Kings. It is all the more difficalt 10 imagine them
chained up in all perpetuity since, in certain traditions, Kronos
rules over the Istand of the Blessed of. Works 169a. The case of

N Typhon is quite different. The Theogony presents him exactly as it

does the Titans but he remains in a state of bondage for as long as

- the rexgn of Zeus—that is to say, order—exists. On thc hberated
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Titans, cf. Pindar, Qlymp. 11, 77; Pythian, IV, 291 ; and even Hesiod
in a passage which is probably interpolated, Works, 16g a-¢.
Prometheus, 167~170; of, also 375-376 and 510.

Ibid., s09.

Tbid., 769—770.

We should note, however, that from the point of view of a structural
analysis, the Cyclopes and the Hundred-Armed are also, in some
respects, opposed to Zeus before being associated with him. They are,
after all, with regard to the generation of gods they belong to and to
their parentage, telated to the Tirans and opposed to the Olympians.
They therefore pass from an original position in which they confront-
ed Zeus to a position later acquired in which they stand beside him.
Prometheus, 59; cf. also 470-471.

Ibid., sx2—513.

Cf. Theog., 765. On death as a bond, cf. I, IV, 517; moira bound
Diores (. ..) darkness covered his eyes (skoros dss” ekdlupse), On the
expression moira thandatou, Od., 11, 100; 111, 238; XV1I, 327; and
Onians, The Origins of Buropean Thought® p. 327 and ff.

Cf. Prometheus, 1020: Prometheus, being buried beneath the grip
of the rock which enfolds him, will have to wait a long time before
returning to the lght.

Apoll., 1, 7, 2; Paus., X, 4, 4; Callimachus, fr. 192 Pfeiffer; Aeschylus
fr. 369 Nauck?; Aristophanes, Birds, 684; Herondas, Mimes, 11,
28-30; Philemon fr. 8¢ Kapp; Stobaius, Florilegium, 11, 27; Erym.
Magn., s.v. Tkomion, p. 471, 1 fT; Ovid, Metamorphoses, 1, 80 ff;
Servius, i Virgil, Ecologues, V1, 42. i

Buripides, fo, 452.

Athenaeus, 674 d-e.

fbid., 671 1.

ibid., 672-673b.

Ibid., 672 £.

Cf. Hygienus, Post. astr., 1, 15, p. 54 Bunte: (Promethea) nonnull
etiam coronam huabuisse dixerunt, ut se victorem impune diceret; itaque
homines in maxima laetitia victorisque coronas habere instituerunt.

We had already written this chapter when we encountered the study
by Angelo Breiich whose conclusions agree, for a large part, with
ours: ‘La corona di Promethens’, Hommages @ Marie Delcourt, Coll.
Latomus, vol. 114, Brussels 1970, p. 234~242.

Apollodorus, I, 2, 1.

0d., IV, 4co and 1.

Diodorus, 111, 70.

Nonnos, Dionwvs., XVII, 236—264.

Prometheus, 237.

Ibid., 306 and 512—513.
Pyrhian, 11, 51.

Louis Gernet, ‘Quelques rapports entre la pénalité et la religion dans
la Gréce ancienne’, L’Antiquité clessigue 5, 1936, p. 325-39
(== Anthropologie de la Gréce antigue, Paris, Maspero, 1968, p. 288—
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301). Louis Gernet wonders whether the word rieson in Hesiod’s
Theogony, at line 522, should not, when applied to Prometheus,
be taken as an allusion to his adopting a seated position rather than
to his undergoing the torture of the ‘pole’. On other interpretations
of the text ¢f. M.L. West, o.c., p. 312.

Plato, Laws, 9, 855c. Aeschylus’ Promerheus emphasises the public
nature of his ordeal; the punishment is made even more painful
by the fact that he is exposed to the sight of all; cf. 92—-93, 118~¥19,
140, E55~1509, 244—246, 208-299, 302-303, 540—541, 553—554, 1093.
Prometheus, 31—-32.

Hiad, VII, 118; XIX, 72; 0d., V, 453 ; Sophocles, Qedipus ar Colonus,
19 and 85; Buripides, Hecuba, ro8c and 1150.

Cf. as well as line 32, line 396.

L. Gernet, 0.c., p. 300-1.

As a result of his victory, Zeus distributes honours and privileges
among the Olympians and strips the Tirans of their rmé by the
very same action that binds them at the outer confines of the world;
cf. Theog. 629 and 885 on the one hand and 421429 on the other.
Thus by chaining and overthrowing Krones, Zeus becomes the
instrument of the avenging Erinyes of Ouranos, Hesiod makes this
clear a1 two points: at line 210 Quranos warns the Titans that their
crime will not remain unavenged, that the furure will not fail o
bring retribution for it; at line 472, Ourancs and Gaia, together
with Rhea devise the plan which, by saving Zeus, will make Kronos
pay to the Erinyes the debt he owes his father, It is understandable
that, to make the punishment fit the crime, Kronos’ chastisement
has sometimes to be imagined to follow the model set by the crime
he himself committed. But is quite clear that these versions, which
appear to have developed within such sects as the Orphics, are of
secondary importance. Apollonius Rhodius states that there is an
istand where the sickle with which Kronos castrated his father lies
hidden; he goes on to claim that the Phacacians themselves are
descended from the blood of Quranos {Argonautica, IV, 982-994).
The scholiast notes that Alcasus is in agreement with Akousilaos
when the states that the Phaeacians originated from the drops of
blood that fell from Quranos (Sch. Apoll., 1V, 992-Alcaeus fr. 116
Bergk, 96 Edmonds, 199 Reinach). Lycophron, in lines 761—76%
of his Alexandra, and the scholiasts of this passage echo this theme
but put Kronos in: the place of Quranos, suggesting that Zeus castrated
him in his turn (Scholia to Lycophron, Alexandra, 762 p. 243 Scheer).
Similarly, in his De Mensibus Lydus states that Aphrodite was born
from the sexual organs of Kronos, that is to say, he adds, from time
(apé toil aibnos, 4, 64, p. 116, 21 ff. Wiinsch). In our opinion these
indicarions, which are aiternative to Hesiod’s tradition on the myth

- . and separate from it, cannot contribute in any way to our understand-

143.
144.

ing of the Theogony.
Theog., 657.
1bid., 585 fT; Works, 80 ff; cf. also 11, XIX, 127129,
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Theog., so2. Gaia had already, even earlier ar line 164, described
Ouranos as ardsthalos, “madiy arrogant”.

Ibid., 395-396: “And those whom Kronos had left without privileges
or dignities (drémos, agérastos) he, Zeus, undertook to obtain for them
privileges and dignities as was righiful, 28 thémis estin’.

Ibid., 402 and 651,

Ibid., 46, 111, 633, 664.

Ibid., 885; cf. also 612-614.

Ibid., 397-398 ; Prometheus, 209 ff.

Cf. Marie Delcourt, Hephaistos ou la légende du magicien p. 21~23,
2526, 6668,







CHAPTER 4

The Union with Metis and the Sovereignty
of the Sky

Having consumimated his marriage with Metis, Zeus takes
the Titaness, Themis, as his second wife.! The combination
of these two marriages ensures the supremacy of the new
king of the gods, for the two goddesses correspond to each
other, forming a pair of powers that are both complementary
and opposed. Both are oracular deities whose knowledge
encompasses the entire cycle of time. Both, through their
relationships with the primordial cosmic realities, water
and earth, possess powers that existed before the reign
of Zeus and even before his birth. Themis, the child of
Earth, is patron to the oracles of the earth ; Metis, the daughter
of Okeanos and Tethys, represents divination through
water, as do the Old Men of the sea.? But the omniscience
of these two earliest wives of Zeus differs and it is the
difference between them that explains why the sovereign of
the gods does not turn to Themis until he has entirely
assimilated the virtues of Metis and has, by swallowing her,
himself become merfeta. The omniscience of Themis relates to
an order conceived as already inaugurated and henceforth
definitively fixed and stable. Her pronouncements have the
force of assertoric or categorical propositions. She spells out
the future as if it was already written and since she expresses
what will be as if it were what is, she gives no advice but
rather pronounces sentence: she commands or she forbids.
Metis, by contrast, relates to the future seen from the point
of view of its uncertainties: her pronouncements are hypo-
thetical or problematical statements. She advises what should
be done so that things may turn out oné way rather than
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another; she tells of the future not as something already
fixed but as holding possible good or evil fortunes and her
crafty knowledge reveals the means of making things turn out
for the better rather than for the worse. Themis represents
the aspects of stability, continuity and regularity in the
world of the gods: the permanence of order, the cyclical
return of the seasons (Themis is the mother of the Hérai),?
the fixity of destiny (she is also the mothier of the Moirai
who ‘give either good fortune or bad to mortal men’®). Her
cole is to indicate what is forbidden, what frontiers must not
be crossed and the hierarchy that must be respected for
each individual to be kept forever within the limits of his
own domain and status. Metis, on the other hand, intervenes
at moments when the divine world seems to be still in move-
ment or when the balance of the powers which operate
within it appears to be momentarily upset. When there are
struggles over the succession, conflicts over sovereignty,
confrontations and revolts, or when a new prince is being
promoted—at moments like these the times of the gods
become violent and dramatic. In order to emerge triumphant
the powers of the Beyond must display not only courage and
strength but also intelligent initiative, cunning and resource-
fulness.® =
By being united with Metis Zeus, who has just over-
thrown Kronos and upset the ancient state of things, is
not merely recognising the services done him by the goddess
but furthermore acquiring the means of inaugurating a truly
new order. By taking Themis as his wife he is conferring
upon the rules which he has just announced and the distribu-
tion of honours and privileges that he has just effected the
value of an unassailable order. As well as consecrating the
accession of the new sovereign and the fall of the first
monarch, his double marriage also establishes that it will
be impossible henceforth to alter the situation. o '
The cunning of Metis constitutes a threat to any established
order; her intelligence operates in the realm of what is
shifting and unexpected in order the better to reverse situa-
‘tions and overturn’ hierarchies which appear unassailable:
all this is expressed in the myths concerning the dangers
inherent ‘in her progeny. The children of Metis inherit -
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from her the devious intelligence which characterises
her. Armed with such a weapon, the son produced by this
goddess must inevitably call the supremacy of his father
into question once again and overthrow the reigning king in
order to introduce a new rule. Bui Feus is no ordinary king,
By marrying, mastering and swallowing Metis he becomes
more than simply a monarch: he becomes Sovereignty itself.
Because all the méris in the world, all the unexpected pOos-
sibilities which cunning time conceals are now within
Zeus, sovereignty ceases o be the stake playved for in a
series of indefinitely repeated conflicts and becomes, instead,
a stable and permanent state. At this point the king of the
gods can celebrate his marriage to Themis and beget fine
children for her: the Seasons and the Fates. His irrevocable
decisions have fixed the succession of future events as it has
the hierarchy of the different functions, ranks and honours.
He has settled them by ordinance once and for all. Whatever
comes to pass in the future has, for all time, already been
foreseen and determined in the head of Zeus.

Hesiod does not tell us in detail how Zeus set about
seizing Metis, swallowing her and making himself mérieta,
metioeis.® All he says is that when Metis was on the point
of giving birth to Athena, Zeus ‘deceiving her wits by a
cunning trick thanks to his use of seductive words, swallowed
her up inside him’. It cannot have been easy to lay hands
on her. One scholium to this passage tells us that Metis
had the power of assuming as many forms as she wished.
Once Zeus had ‘misled her and made her small’. he swallowed
her.” This is a common theme in folklore. A witch or magician
possesses the power of metamorphosis which makes him
or her invincible. Pretending to test their power, the hero
invites them to assuwme various forms until they take on the
appearance of an animal small and weak enough to be
mastered without risk. _

The story of Periclymenes and his fight against Herakles
appears to follow the same model. It is, in fact, Hesiod
who is the first to tell the story and so establish the legendary
tradition, in a passage in the Catalogue of Women known
to us from two scholia, the first to the Iliad and the second,
which quotes Hesiod’s actual lines, to the argonautica
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of Apollonius Rhodius.® In Hesiod’s account, Periclymenes
is presented as the most daunting of the sons of Neleus.
His grandfather, Poseidon, has given him the power of taking
on every kind of form in the course of a fight. This warrior
boasts that he will triumph, through his magic, over the
son of Zeus, the powerful Herakles. The hero slaughters
him nonetheless, when he comes to ravage Pylos, but to
triumph over this assailant with the power of metamorphosis
he has to fall back on all the cunning of Athena who brings
her vigilance to his aid. Periclymenes changes himself into
first an eagle, then a lion, then a monstrous snake. On
Athena’s advice, Herakles waits until he changes himself
into a fly and then squashes him with his club. In a slightly
different version which Hesiod also gives, he takes advantage
of the fact that Periclymenes has alighted, in the form of
a bee, right in the middle of the yoke of his chariot horses,
and acting upon Athena’s instructions, kills him with an
arrow. In both cases it is the métis of the goddess which
sets the situation up and brings it to its successful conclusion.
Her scheming wiles reverse against the warrior magician the
power of metamorphosis he received from his grandfather, the
god of the sea. Athena does not only tell Herakles the best
morment to strike and point out his adversary to him whatever
disguise he may have assumed. She also engineers the
opportunity for the hero to exploit when she treacherously
persuades Periclymenes to change into an insect (either
a fly or a bee) in order to madden the horses being driven by
his enemy. It is thus true to say that, in Hesiod’s version,
Athena uses the same ‘deceitful ploy’ against Periclymenes
and his power of metamorphosis as the king of the gods, in
the Theogony, uses against Metis before she can give birth
to the daughter who is to possess the terrifying ‘prudence’
of her mother to the same degree as Zeus himself. '
In a theogony recorded by Chrysippus,® the story differs
from the Theogony of Hesiod in that the union between
Zeus and Metis is placed not at the beginning of the god’s
“matrimonial career but during a quarrel between him and
his legitimate wife, Flera.!* Nevertheless, this other version
“confirms Hesiod’s so far as the main points are concerned:
“it too mentions the swallowing of the cunning goddess
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who is taken by surprise and trickery. The text is explicit:
having fled from Hera in order to be united far away with
the daughter of Okeanos and Tethys, Zeus ‘tricking Metis
despite all her knowledge’ (or, according to another reading,
‘however twisting she might be”) seized her and deposited
her in the depths of his entrails for fear lest she should
give birth to a son more powerful than the thunderbolt; this
was the reason why the son of Kronos who is enthroned above
the aether suddenly swallowed her; she was, at the time,
with child with Athena, to whom Zeus gave birth from his
head on the rocky banks of the river Triton. And Metis
remained hidden within the entrails of Zeus’.

- The scholiast to Hesiod associates the theme of the meta-
morphoses of Metis with the episode of her being swallowed
up by Zeus'® but Apollodorus places it at the very beginning
of her relations with the sovereign of the gods. He writes
that Zeus ‘was united with Metis who assumed all kinds of
forms in her efforts to elude him, and when she became
pregnant he swallowed her, having caught her by surprise’.!?
In this version the marriage and the swallowing appear as
two aspects of a single confrontation which Zeus has to
enter into in order to approach the goddess, be united with
her and finally assimilate her entirely. The shifting and
elusive Metis deploys all her magic tricks to escape the
embrace of Zeus. She brings into action the same dolié téchne,
the same skill in trickery which is used by Thetis against
Peleus, by Proteus against Menelaus, and by Nereus against
Herakles.™ In all these cases the plot of the mythical story
is basicly the same. Whatever their differences all these gods
of the sea share with Metis not only the gift of polymorphism
but also a wiley intelligence and knowledge of an oracular
kind. All those who confront them must, with a stratagem,
trick, ambush or disguise, take by surprise a being which is
extremely cunning and suspicious and always on its guard.
They must seize it in a stranglehold which cannot be loosened
whatever happens. Once its magic has been disarmed by the
bond which grips it and it has exhausted the entire cycle
of its metamorphoses, the monster must surrender to its
conqueror. So the cunning one meets more than its match;
the vigilant one is taken by surprise; the master of bonds is



iz THE CONQUEST OF POWER

himself bound; the creature which had the power to run
through an entire cycle of forms finds itself, in its turn,
encircled and enclosed. What had been confused and enig-
matic becomes, to the advantage of the one who dominates
it, clear and unequivocal. The price these fluid, ambiguous
and contradictory polymorphic deities have to pay when they
are defeated is to reveal, without equivocation, the means,
solution or expedient that their adversary is seeking. However,
Zeus is the only one to carry to its ultimate conclusion his
conflict with the aquatic creature which embodies ail the
powers and prerogatives of the intelligence of cunning. He
does not simply imprison Metis within the clasp of his arms,
as Peleus grasps Thetis to force her to unite with him, as
Herakles grips Nereus and Menelaus seizes hold of Proteus
in order to force their prisoners to lay bare the secret onn which
the success of their enterprises depends. By swallowing her
Zeus locks upon her the bond which is o hold her forever
imprisoned. He encloses her forever within himself so that,
being a part of his own substance, she will give him the
constant knowledge of the chances that the future holds which
will enable him to control the shifting and uncertain course
4. In a dramatised form the plot of the conflict against the
deity with the power of metamorphosis expresses how the
victor contains the prerogatives of metis, how he acquires
the resourceful clevereness which enables one to get out of
inextricable situations. Even the succession of stages in the
struggle emphasises the transition from what is mobile and
fluid to what is stable and unchanging, from what is obscure
t0 what is clear, from the contradictory to the unequivocal,
from the uncertain to the assured, in short—to put it in
" Greek terms—from the aporia in which the hero is lost to
' begin with to the pdros, the ingenious expedient which is at
“his disposal at the end of the trial and which can enable him
"'to carry out all his plans successfully. When the ged is taken
" by surprise, in order to escape he assumes the most baffling
" of forms, those which are the most at variance with each
other and the most terrible; in quick succession he becomes

~ flowing water, a burning, flame, wind, a tree, a bird, a tiger

- or a snake. But the series of transformations cannot continue
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indefinitely. They constitute a cycle of shapes which, once
exhausted, returns to its point of departure. If the monster’s
enemy has been able not to lose his grip, at the end of the
¢ycle the polymorphic god must resume his normal
appearance and his original shape and thereafter retain them,
So Chiron warns Peleus that whether Thetis turns herself
into fire, water or a savage beast, the hero must not lose his
hold until he sees her resume her first form, her archaia
morphe.*® So too Eidothee puts Menelaus on his guard against
the tricks of her father Proteus: ‘Hold him fast no matter
what he may try in his burning desire to free himself; he
will assume every kind of form, will transform himself into
whatever crawls upon the earth, into water and into divine
fire; but you must hold on to him without flinching and grasp
him even more tightly ; and when in the end he will reach the
point of agreeing to speak he will reassume the features you
saw him to have when he was sleeping. At this point quit
violence, unbind the old man and ask him which god is
causing your difficulties’.’® And indeed Proteus, who finds
himself seized unexpectedly, thanks to the double trick of
an ambush and a disguise,’” deploys the full range of his
wicked tricks, his olophoia, in order to escape; all the res-
sources of his dolie téchné are brought to bear.'® First he
changes into a lon, then a dragon, then a panther, then a
huge boar; he becomes running water and a towering tree.
But all in vain; the vice does not slacken, Once his store of
magic tricks is exhausted Proteus once again becomes what
he really is: a truthful and open Old Man of the Sea, The
struggle of force and cunning gives way to a forthright
discussion in which each party henceforth speake openly,
without trickery or deception, atrekéds.?

So to dominate this power of trickery represented with
ali its sheen and subtlety by a god with the gift of meta-
morphosis it is necessary to encompass all its manifestations
at once and keep it enclosed within an unrelenting vice.
The texts themselves are quite clear on this point. Menelaus
anxiously asks Eidothee how an ordinary mortal like himself
can possibly subjugate a god such as Proteus. The sea nymph
tells hirn how: he must fall upon her father, taking him by
surprise, seize him and not let him go. When the opportunity
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arises Menelaus, together with his companions falls upon the
Old Man of the Sea and, having thrown his arms around his
body, he holds him tightly refusing to release him.?! Chiron
tells Peleus to grasp (sullabein) Thetis and keep hold (kata-
schein) of her.?* Herakles, having grasped (sullabon) Nereus,
bound him (édése) and did not unbind him (ouk éluse) until
he gave him the information he sought.?® The pictorial
illustrations are even more telling. Whether it be Herakles
fighting Nereus or Triton, or Peleus seizing Thetis, all
the representations show the hero immobilising his enemy
with a locking hold, enfolding him in the vice-like grip of
his two arms which are locked together, the ieft hand riven
to the right. But once the contest is over the encircling
arms are opened to free the god whose métis enables him to
take on every kind of shape. Metis, on the other hand, being
‘hidden within Zeus’ entrails’ remains forever locked in the
hold with which he treacherously seized her when he
swallowed her.

Just as Zeus reverses against Metis the goddess’ own
particular weapons—cunning, trickery and surprise—
Menelaus, in order to get the better of Proteus, has to
counter the ‘“tricks’ of the sea god with ambush and disguise,
the déloi thought up by Proteus’ daughter so that he too is
caught in a trap. Moreover, it is only while he is sleeping,
when his usual mistrust is inoperative and his vigilance
lulled, that the god with the power of metamorphosis can be
taken by surprise and overcome. He can only be caught when
his midtis has momentarily deserted him. Herakles falls
upon Nereus while he is sleeping.? Eidothee tells Menelaus
of the plan she has conceived to deliver her father up to him,
defenceless: the Greek must lie in ambush, watching for the
moment when Proteus abandons himself to the first sleep. As
soon as the god stretches out on the sand to take some rest,
‘he is gripped in a stranglehold.® ' o
- Sleep, Hipnos, is a powerful and daunting divinity. He
‘casts his magic net over every living creature, over even
the swiftest thought and the most agile mind. With his
fetters he can capture any thing that moves as s00n as he so
‘desires, casting them into invisible chains which resemble



METIS AND THE SOVEREIGNTY OF THE SKY 1I5

those that his twin brother, Thanatos or Death, uses on
mortal men, never to release them again.

The exceptional vitality and mobility of the gods does
not enable them to escape the paralysing power of Hipnos.
They too can be caught in his nets and there they remain for
as long as he wants them to, diminished, enfeebled, with
their earlier vigour extinguished and their vigilance eclipsed.
During these moments of hiatus, when their mézs is dulled,
it is possible to take them by surprise. In the Iliad, Hipnos
can, without boasting, claim that it is easy for him to send all
the immortals to sleep, even the circular ever-flowing stream
of Okeanos, the father who engendered every being. 2
There is only one deity against whom his binding power
fails because the metis of this god knows neither rest nor
respite. ‘... but Zeus, the son of Kronos, I can neither
approach nor send to sleep even if he himself orders me to do
50’.# Through the métis within him the sovereign god remains
in a constant state of vigilance. Knowing no sleep, his eye
which never closes keeps him forever alert. No attack, no
cunning, no other méris can any longer take him by surprise.
In contrast, Kronos, cunning as he was and possessing
the power to bind through his twisting métis, was nevertheless
cast into chains. Having been chased from his throne he
leads an existence that is no more than the shadow
of that of a god, the mere dream of sovereignty. Within the
confines of his place of relegation he henceforth spends his
entire time sleeping.

4 The human weapons of méris—nets, weels, traps, snpares
Jnd pit-falls and anything that is twisted together, woven,
plotted, arranged and contrived®®—are thus matched in the
world of the gods by the magic bonds that are invisible
and unbreakable. A divine being cannot die; it can only be
bound. What does this binding mean? First, that the god
loses one of his principal prerogatives: the power of instan-
taneous movement from one spot to another; the gift of
ubiquity which enables him to be present at any place in
the world where he chooses to manifest himself in less time
than it takes for a flash of lightning or for the swiftest
thought to move. The chaining up of a god relegates him to
the furthest confines of the cosmos or even to an inaccessible
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beyond such as the abyss of Tartarus whose entrance has
been blocked for all time, or in a cavern on an island cut
off from the rest of the world. Even when a god is chained
up somewhere within the organised universe his immobility
so utterly reduces his sphere of activity and his power and
being are thus so diminished that he appears as an enfeebled,
impotent, exhausted figure existing only in that state of
quasi-death which sleep represents for the gods.?

So it is that an Orphic legend portrays Kronos sprawled
out and snoring after having bitten into the “food of trickery’
which Zeus made him taste by luring him with honey, or
with his head nodding on his heavy neck, fettered in the bonds
of Hupnos who can tame all creatures.®® Plutarch in two of
his treatises, mentions Kronos relegated to an island where
he sleeps, guarded by Briareus, or lying asleep in g deep
cavern for, as both texts point out, “this is the sleep which
Zeus contrived for him in order t© chain him up’.*

There are many intermediate stages between the lethargy
of the dethroned Kronos and the untiring vigilance of the
sovereign Zeus, The myths about sovereignty exploit these
different degrees of alermess and presence of mind in the
gods to suggest dangers which, at certain moments threatened
the royal rule of Zeus himself. The struggle in which the
Olympian has to engage against Typhoeus or Typhon,
after his victory over the Titans, is particularly instructive
in this respect. In Hesiod, T yphoeus is a prodigious monstez
(pelor),® the last offspring produced by Gaia from her union
with Tartarus. Whatever the original models with which
one might be tempted 10 compare this Greek figure,® in
Hesiod’s work he possesses a number of original features
which must be clearly distinguished. Through his mother,
Gaia, Typhoeus appears as a chthonic power opposed to the
celestial gods. Through his father Tartarus whom Hesiod
‘describes as éerdeis, dark and misty, he is telated to Erebus
and Nux who emerged directly from Chaos. On both sides

. he appears as one of the original powers. He was born late,
~and is therefore younger than Zeus, and into a universe
already - differentiated and ordered but he continues ‘the
. line of ‘those who were in the beginning’, the primordial
beings whom Hesiod places at the very origins of the world.
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Not only do his antecedents endow Typhoeus with excep-
tional strength and vigour but this very type of energy makes
him a power of confusion and disorder, an agent of chaos.
The strength of his arm is but one of the significant charac-
teristics which Hesiod gives him: there is also the indefa-
tigable mobility of his feet. In contrast to the Hittite
Ullikumi, to whom he has often been compared and who
presents a threat to the king of the sky by reason of the inertia
of his gigantic body,* Typhoeus is in constant movement.
His feet are akamatoi, indefatigable 5 as they speed along
they neither tire nor need to rest. The excessive violence of
his nature also manifests itself in the monstrous cluster of
heads that emerge from his shoulders. A hundred snake
heads writhe above his body, multiplying in a most amazing
fashion the number of his eyes which blaze the searing flash
of his burning gaze in every direction at once.?® Instead of
possessing one voice in keeping with his essential nature,
Typhoeus combines within his person a thousand different
sounds. Sometimes he speaks as a god, sometimes he imitates
the cries of a beast and becomes a bull, a lion or a dog and
sometimes he whistles stridently.?” This cacophony, this
multiplicity of noises®® is the expression in sound of the
polymorphism of a monster which Nonnos more conveniently
imagines as combining the whole range of animal species
in his appearance, while the scholiast to Aeschylus’
Prometheus sees the hundred heads of the monster as a collec-
tion of every kind of wild animal.®® With his vigour, mobility
and vigilance and his blazing glances multiplied a hundred-
fold, Typhoeus is truly in all his chaotic being an adversary
to match Zeus. “Then’, writes Hesiod, ‘a deed impossible to
remedy would have been accomplished on that day; then
Typhoeus would have been king over the mortals and the
immortals alike, if the father of gods and men had not sudden-
ly, with his piercing eye, caught sight of him. The blast of
his thunder was sharp and strong’.%® Aeschylus is directly
in line with the tradition following Hesiod when he presents
Typhon’s attack against Zeus as a contest in which, with
the sovereignty of the world at stake, the flashing lightning
from the innumerable eyes of the monster are opposed to
the thunderbolt which the mztideis one holds forever at the
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ready.®* The same theme again appears, as we have seen,
in Epimenides’ version: Typhoeus takes advantage of the
fact that sleep has closed the eyes of Zeus to creep into the
palace. He is on the point of grasping the sovereign power
when, at the moment when all seems lost, Zeus opens his
eyes: the monster falls to the ground, smitten down by his
lightning.* However, the only text to mention a passing
moment of weakness on the part of Zeus and a temporary
eclipse of his sovereign power is Apollodorus’ Bibliotheke.
Apollodorus’ Typhon, like those of Plutarch and Nonnos,
incorporates certain features which link him with the
Hurrian-Hittite Ullikumi and the Egyptian Seth. It is all
the more telling then that, despite these contaminations,
the logic and meaning of the myth in these versions remain
in conformity with the rest of the Greek tradition as expressed
in the work of Hesiod. In Apollodorus,® Typhon, the son of
Ge and Tartarus, is the most powerful, the most gigantic
of all the creatures engendered by Mother-Earth. He is
half-man, half-beast and his feet rest upon the earth which
gave him birth. His head which is taller than the mountains
rouches the very top of the sky. When he stretches out his
arms one hand clasps the sunsef, the other the sunrise.
Through his massive body he thus brings together the above
and the below and the west and the east, confusing together
all the different directions of space just as, in Hesiod, the
most diverse of voices are confused within him--those of
the wild beasts that inhabit the earth and those of the gods
who dwell in the sky. And the analogy can be carried stili
further. In Hesiod’s Theogony, the body of the smitten
Typhoeus is hurled by Zeus into the depths of Tartarus.
The monster gives birth to the sudden winds and stormy
squalls which erupt from dark Tartarus and gather unexpec-
tedly over the earth or the sea to rage wildly on every side
at once, confusing all the directions of space in their
uncontrollable whirlwinds. The evil which would have
resulted for the cosmos and the gods from the victory of
Typhon would have been a return 1o disorder, to a state of
chaos resembling the directionless space formed beneath
" -the earth by Tartarus——an abyss of limitless wandering
‘where there is no above or below and no right or left.** This
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same evil, for which ‘there is no remedy’ is henceforth
represented, to the men who live upon the earth’s surface,
by the stormy winds born of the monster. Hesiod writes:
“There is no salvation for men against this scourge’.*® He

contrasts these winds whose origins are subterranean,
" nocturnal and chaotic o the regular winds, Boreas, Notos
and Zephyr. These winds have a divine and celestial origin,
being the sons of Bos and Astraios and they are the brothers
of the morning star and of all the other stars whose light,
shining in the night, provides points of reference strung out
across the dark dome of the sky, each evening marking out
fixed and unchanging paths upon it.% The regular winds
which always blow in the same direction and which mark
out navigation routes on the vast ocean also give direction
and order to the visible world by establishing the boundaries
and connections between its various regions,

Hesiod’s Typhoeus has affinities with the stormy winds
which reduce human space to a state of confusion resernbling
the primordial chaos and this gives a fuller and at the same
time more precise significance to the information on Typhon
provided by Apollodorus. It emphasises that this monster
retains the character of a ‘chaotic power’ in the mythical
thought of the Greeks. There is another point too on which
Apollodorus’ text amplifies Hesiod’s Theogony, confirming
the role played by wiley intelligence in the exercise of
sovereign power. The theme of the délos, the cunning trick
and deceit lies at the very heart of the whole story. At first
the battle is conducted from a distance between Typhon
with his mouth and eyes darting flames and his arms hurling
smouldering rocks and Zeus who smites him from afar
with his thunderbolt. Then Typhon advances towards the sky
and the conflict is continued at closer quarters. Zeus strikes
his enemy with the hdrpé, the weapon of Kronos, and when
he perceives that the monster is wounded he closes in to
grapple with him. However, Typhon immobilises Zeus by
enfolding him in his snaky coils, He seizes his Adrpé and
severs the sinews of his hands and feet. Then he throws the
paralysed body of Zeus over his shoulder and carries him
away to Cilicia where he places him in the Corycian cave.
He hides the god’s sinews inside a bearskin and installs a
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guard or phulax in the shape of a snake-woman, Delphune,
who is given the same functions as those Zeus entrusted to
Rriareus when he set him to guard the Titans and Kronos
entrusted to Kampe who was set in charge of the Hundred-
Armed.© And that appears to be the end of the affair. The
defeated Zeus finds himself in the same state of bondage as
he imposed upon Kronos. He is immobilised in the depths
of a cavern; his might gone, he lies there stripped of the
strength of his hands and feet—the very strength which,
in Hesiod’s Theogony, qualified Typhoeus to be the opponent
of the king of the gods at least for such time as the monster
cluded the thunderbolt and avoided being himself mutilated,
guidtheis.*® However, the salvation of Zeus and the reestablish-
ment of his royal power are engineered by the intervention
of two ‘tricksters’,® the cunning Hermes and his accomplice
Egipan—two figures whose roles correspond, in the structure
of Apollodorus’ account, exactly with that of Metis in Hesiod,
and that of Prometheus in Aeschylus. The two companions
manage to steal the sinews of Zeus without being seen and
reattach them to the god’s body. Once the sinews of his
hands and feet are once_more in place Zeus recovers all the
strength which is his (zen idian ischim). He appears without
warning before Typhon who is dumbfounded, and sets off
in pursuit of the monster, blasting him with his thunderbolt.
But the outcome of the duel would have remained indecisive
if another trick and deceit had not been contrived by the
Moirai. To dupe Typhon they play upon him the same trick
of the “Food of deceit’ that, according to the Orphic tradition,
7eus used to cast Kronos in chains. They persuade Typhon to
- taste a fruit which, they convince him, will give him strength
without equal. The drug which is claimed to bring invinci-
bility, the phdrmakon which is supposed to bring the
“prodigious strength of the monster to its peak is in reality,
~ however, an ‘ephemeral fruit’, the very opposite of the food of
immortality, and eating it inevitably results in the exhaustion
~ of one’s strength, and death. The primordial violence of the
. monster. is disarmed by the crafty intelligence of Zeus’
“acolytes, who are successful in hoaxing him. "
" In the first two books of his Dionysiaca which are devoted
““to the story of Typhon, Nonnos introduces into the theme
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of the cunning trick an element of almost baroque ornamenta-
tion. But behind the wealth of fantastic detail the entire
range of terminology traditionally connected with mStis
come into play. Zeus, who is immersed in his love-affairs,
carelessiy leaves his thunderbolts lying around in some
~ neglected corner of the sky. The smoke from them betrays
their presence. Acting upon Gaia’s advice, Typhon reaches
right up to the top of the aether and steals the sovereign
weapon. In his arrogant brutishness the polymorphic monster
can be seen as an anti-Zeus, the sovereign of disorder. What
the bastard, the nothos, is to legitimate children, he is to true
royalty. He embodies the vengeance of the Titans and of
Kronos whom he intends to reinstall, in his own company,
in the sky. All the Olympian gods have fled from their heaven-
ly home. In order to implement the crafty plan which he has
thought up with Eros’ assistance, Zeus asks Cadmos to help
him. Cadmos, who is a subtle and ingenious king, disguises
himself, with the assistance of Pan, as a shepherd. Rigged
out in this misleading costume, he sets out to confront the
young tyrant who has already thrown the cosmeos into
confusion, armed with nothing but a flute from which he
draws the most beguiling notes. Typhon’s furious violence
is lulled by the music and, unsuspectingly, he draws nearer,
forgetting in his cave the weapon he has just stolen. Cadmos
pretends to be terrified. Typhon reassures him and suggests
that he should carry him off up to the sky where he shall
live with the new monarch, singing praises of his glory.
Cadmos then asks for an instrument more worthy than a
flute to celebrate the victory won against Zeus. He needs a
lyre but he has no strings. Typhon, not suspecting any trick
and blind to the tissue of lies woven to bring about his down-
fall, brings him the sinews that Zeus lost in the earlier battle.
Cadmos continues to play sweet music while Zeus, taking
advantage of the fact that the vigilance of his enemy has
been lulled, slips undetected into the cave, seizes his weapons
and disappears. Cadmos also disappears, Zeus having conceal-
ed him in a cloud. The music stops. When Typhon comes to
his senses he recovers his habitual fury. He looks for the
thunderbolt and realises, too late, that he has been fooled.
Night has already fallen and sleep envelops everything in
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nature that moves. Typhon himself lies stretched out on the
bosom of his mother, Gaia. His snakes heads rest, curled up
in the depths of the caves. Only Zeus is awake and on the
watch. In the morning the monster challenges the Olympian
to battle. He attacks him with his multitude of arms, his
ferocious animal heads, his snaky hair, with rocks, mountains
and the very waters which he hurls from the sky. But, despite
the thousand forms assurned by the monster, Zeus completely
obliterates him with the incandescent blast of his thunderbolt.
Oppian’s account, which is even stranger although from

a literary point of view less sophisticated,* does perhaps
suggest a comparison with the myth of Illuyanka but there
are nevertheless connections between it and the text of
Apotlodorus and, through him, it links up with the Hesiodic
tradition where, in the myths about sovereignty, the theme
of cunning is closely associated with that of food and swallow-
ing up. In Oppian, the whole tale is presided over by Hermes,
the poikilémétis one who was the first to conceive schemes
appropriate to fishermen of exceptional skill (boulas de
perissonodn halieon.. . . protistos emesao), to reveal all the tricks
of catching and killing fish. He has entrusted to his son Pan
the skills of the depths of the sea (fishing) and it is Pan who is
said to be the saviour of Zeus and the killer of Typhon. He
tricks the terrible monster (dolosas), baiting him with the
promise of a feast of fish. In this way he treacherously
persuades him to leave the great grotto where he was lying
in safety at the bottom of the sea and rise to the edge of the
shore where the thunderbolt of Zeus strikes him, setting fire
to all his heads at once. To be sure, this Typhon who is
betrayed by his greed owes much to the older of the two
‘known versions of the Hittite myth of Iluyanka.® The
. gerpent luyanka has fought against and defeated the god of
 the Storm who occupies in the Hittite pantheon the place
" corresponding to that of Zeus. With the help of an ally, an
~ ordinary mortal by the name of Hupasiya, the goddess
 Inara then organises a great celebration banguet to which

_ she invites Illuyanka. The serpent leaves its lair in order 1o
. attend and stuffs itself with so much food and drink that it
. can no longer get into its hole. Hupasiya chains it up and
~all.that remains is for the god of the Storm to slaughter it.
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There i8 no denying the similarity between the two stories.
But even if Oppian has given Typhon certain characteristics
of the Hittite Iltuyanka, it is true to say that they required
little modification to be incorporated completely into the
Greek myth about this opponent of Zeus. Oppian’s T'yphon,
who is a connaisseur of fish and feeds upon them, is himself
not s0 much 4 serpent, like Illuyanka, as a fish. The only way
to conquer him is to fish for him. And to catch him in this
way all the métis of Hermes is called for, all the traps which
can be devised by the cunning god who is a master of snares
and weels and the inventor of the doloi which, even as early as
in Homer, can be used to refer to the bait used for fishing.
Thus the supremacy of Zeus among the gods is affirmed
through the same type of devious intelligence which presides
over hunting and fishing and gives man the upper hand over
even creatures as subtle as the fox and the octopus.®® Nor is
this all. Oppian’s Typhon meets his end, a victim of his own
greed. Like the bait which fishermen use to draw fish from
the waters and which conceals death under a beguiling
appearance of life, the feast of fish offered to him is a lure,
an apdzé like the honey to which Kronos is so partial and
which Zeus uses as an ‘ambush’ into which his father falls,
or like the fruit of the Moirai from which Typhon believes.
he will derive a surplus of power but which in reality deals
him the fate of all beings that are ephemeral. Now the same
theme of food which is a trap is to be found in another passage
of Apollodorus also concerning Zeus’ struggles against his
enemties.®® This time it involves the Giants whose position
appears equivocal so long as the conflict which sets them in
opposition to Zeus remains unresolved. Are they defeated
and mortal, or invincible and immortal? The gods have
been told that they will never emerge triumphant on their
own. Zeus needs the help of a lesser being than himself.
For the Giants to be killed he must obtain the aid of an
- ordinary mortal. Herakles, who has not yet been deified,
fills the bill. But Ge, learning of the danger which threatens
her sons, the Giants, sets up a counterplan. She sets out to
seek for a phdrmakon with the power to prevent the Giants
from perishing even at the hand of an ephemeral creature.
At this, Zeus prevents Dawn, Moon and Sun from appearing
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and unexpectedly forestalling Ge (phthasas), he himself
cuts and gathers the herb of immortality just as, again in
Apollodorus, he surprises and forestalls Metis (phthasas),
catching and swallowing her before she can give birth to
an invincible son.’* Both the structure and the terminology of
the account stress the close link established in the Bibliothéke
between the various episodes in the conquest of sovereign
power : Metis dupes Kronos by making him take a pharmakon
which, instead of increasing his inner strength, forces him to
disgorge those who are to conquer him; Zeus dupes Metis,
swallows her and keeps her for all time inside him; Zeus
- dupes Ge by cutting the herb of immortality which would
have made the Giants invincible if they had been able to
swallow it, from under their very noses; the Moirai trick
Typhon by making him swallow a food which looks as
though it is a potion for immortality but which in reality
condemns him to defeat and death. In the accounts of Zeus’
struggles for sovereignty, Apollodorus’ text lays a decided
emphasis on the role of the swallowing of food—sometimes
deceptive and sometimes authentic. Does it, in so doing,
distort Hesiod’s thought as expressed in the Theogony or
does it, on the contrary, illuminate one of its guiding themes?
The swallowing theme is already present in Hesiod at two
crucial points which are set in clear opposition to each other.
Kronos swallows his children but the méris of Rhea forces
him to disgorge all those whom he had already consumed.
In contrast, Zeus gulps down Metis and keeps her forever
“in the depths of his stomach.”® ' SRR
“There are other episodes which throw light on the signi-
" feance of these two corresponding parts of the myth as told
by Hesiod. When Zeus has liberated the Hundred-Armed
* and restored them to the light of day, he decides to enrol
them in the struggle which has been going on for ten years
~““between the Titans and the Olympians without either side
" being able to gain the upper hand.*® Before entering into
~ " the conflict Kottos, Gyges and Briareus appear 10 have been
_in a position comparable to that of the Giants in Apollodorus.
"“Although not mortals, they do not yet fully possess that state
" .of “constant - vitality and ‘youth -which : characterises - the
-~ +Immortals. Only after the gods have offered to share with
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them their nectar and ambrosia—the foods of immortality
which are their exclusive privilege—can the Hundred-
Armed, now quite won over, play their decisive part in
winning victory. “Then’, writes Hesiod, ‘did warrior fury
 fill their breasis’.’” This food, which muliiplies tenfold the
divine energy which had no doubt lain dormant as long as
the Hundred-Armed were confined to their chains, is the
exact counterpart to the pharmakon in which, according to
Apollodorus, Typhon thinks he will find the renewed strength
he needs to oust Zeus from hig position, but which inszead
reduces him to the destiny common to all ephemeral beings.
In Hesiod, the effects of this food of immortality are opposed
to those which are produced, in the world of the gods, by the
waters of the Styx. He relates that when a quarrel breaks
out setting one god against another Iris, in order to confound
the guilty party goes off, to fetch some of this primordial
water which is to be found in an underground branch of
Ocean. She brings it back in a golden ewer. The gods who
are in conflict pour a libation of the water on the ground to
support their oath of good faith. It seems likely that, as
custom dictated, they also drank some of it. The perjuror
then fell to the ground where he remained speechless and
without strength for the whole of one Great Year. As if
enclosed within a magic slumber, so long as this lethargy
lasted the sleeper partock of no divine food: ‘No more did
he approach his lips to the ambrosia and nectar, to feed off
them’, writes FHesiod,®

This makes it easier for us to understand the importance
in the Theogony of the distribution of shares of food between
the gods and men as established by Prometheus when he
inaugurated the first sacrifice. I.et us recall to mind the main
line of the story.®® In the beginning gods and men live
together, sitting down to table at the same feasts. But Pro-
metheus is given the responsibility of allotting to each group
its own share of food. He plans to exploit the opportunity
thus offered him to hoodwink Zeus and defraud him to the
advantage of the humans. This is the beginning of a duel of
cunning and deceit between the Titan endowed with méiis
and the sovereign who is métideis in which both of them use
the weapons of ddlos and aparé. A huge ox is slaughtered
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in the presence of both gods and men and Prometheus divides
it into two portions, each of which is a trap. "The first looks
extremely appetising but in reality consists only of the
animal’s bare bones. The second conceals beneath the skin
and stomach—which are inedible—all the best pieces.
Honour where honour is due: the first choice must fall to
Zeus. Pretending toO fall in with the Titan’s plans, the
Olympian ‘who has perceived and understood the cunming
ruse’®l reverses against the men the trap into which
Prometheus thought he, Zeus, would fall. The inedible
portion—all the whitened bones which the humans will
henceforth burn on their altars as sacrifice to the gods—is
in fact the only truly good one. Men keep the meat which
they will cook 0 revive their failing strength. But this is an
‘ephemeral’ food as is the food treacherously proffered to
Typhon by the Moirai. Whoever needs to feed upon it and
enjoys this meal must experience a hunger which is constantly
renewed, the failing of his strength, -fatigue and death.
Whoever feeds only upon the smoke from the bones and upon
the smells and perfumes, by the same token, enjoys the
feasting of jmmortality and sits at the tables where nectar
and ambrosia are consumed. o

Each category of living creatures thus has the food which
suits it and which it deserves. Mortal men receive the cooked
meat of a dead animal. The Giants and Typhon receive in
place of the pharmakon of immortality, the fruit which is
ephemeral. Kronos receives the trick-food which imprisons
fim in the bonds of stumber. The Olympians and the allies of
Zeus who have been delivered from their chains, receive
nectar and ambrosia. But Zeus, and Zeus alone, feeds upon
the divine food which, through his cunning, he has succeeded
in swallowing and assimilating with his own substance: the
goddess Metis, the drug which imparts the ultimate intel-
ligence and cunning, the true pharmakon of _everlasting
sovereignty.*? . L ' S

S . Notes R o
4. Hesiod, Theog., 886: Prétén [. . .] Mézin. and gox \ Detitperon [..-]

;v Thémn. Scholars have often noted the regular triadic structure of
' Hesiod’s caralogue of Zeus’ wives, from line go7 (his marriage with
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Eurynome who succeeded Themis) to line g29 which brings the
catalogue to a close (with the exception of lines 910—11 which Mazon
exchudes). To this extent the first two wives of Zeus form a separate
group; beth fall outside the triadic enumerarion of the marriages
that follow theirs. The fact that both have this position is emphasised
by the identical phrase Hesiod uses at the end of the two passages
devoted to these two goddesses: agathdn te kakon te which appears
first in line 900 (Metis) and again in line 906 (‘Themis).

. Cf. [.-P. Vernant, Revue des Erudes Grecques, 1963, p. xvii—xviii;

and zbove all M. Detienne, Les Maitres du Verité dans la Gréce
archaique, Paris 1967, ch. 111, p. 30~50: Le Vieux de la Mer.

. Theog., 901—902.
. Ibid., goq4—-906.
- Seen from the point of view of men rather than from that of the gods,

one could say that these goddesses correspond to opposite aspects of
the oracular function, The divining words of Themis express the
necessity, the irrevocability of divine decrees which men can do
nothing to avoid. When Metis is consulted as an oracle she speaks of
the future from the point of view of a trial berween men and gods,
seeing it as a subtle and dangerous game where nothing is fixed in
advance, in which those consulting the gods must know how to time
their questions opportunely, accepting or rejecting the oracle and
even: turning into their own advantage an answer given by the god in
favour of their adversary.

Qur interpretation of the couple formed by Themis and Metis
perhaps makes it easier 10 understand the association of Afsa and
FPérosin Aleman’s Partheneion where they are considered as primordial
deities and called the most ancient of gods: geraitatei sidn ( = thedn)
or daimdinon geraitate! (depending on the reconstruction of the rext).
H. Fraenkel (Dichtung und Philosophie®, 1962, p. 183~184) interprets
Aisa as the principle of Destiny seen as an absolute constraint, and
Pdros as the expression of that element of initiative which the future
leaves to an intelligence which is capable of making the most of every
opportunity. The relation between Afsa and Themis is obvious and
that between Pdros and Metis would be evident even without the
evidence from Plato. The association of Afsa and Péros as a pair of
opposed and complementary powers is in every way parallel to that
of Themis and Metis. It should be added that while the passages
concerning Metis and Themis in the Theogony each close with the
same phrase: agarhdn te kakon re, the words have opposite meanings
in the two cases. Where Metis is concerned they indeed refer to the
good and the evil which the goddess foretells to Zeus so that the king of
the gods should always be in a position to find a means to bring about
the former and avoid the latter. In contrast, in the case of Themis they
refer to the good and the evil which are allotted once and for all for
the unfortunate human beings by the three Moirai, (The names of the
Moeirai themselves express clearly that there is no way for the morzals
to revoke or turn aside the destiny {Afsa) which they, the Moirai,
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which have just been flayed maybe the humans take on a little of the
sinuous personality of their adversary and perhaps they thus share
in his wiley intelligence.
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Od., IV, 486; of. Hestod, Theog., 233,
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Theogony, 856.
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Theogony, 551.

Our interpretation thus confirms, for fundamental reasons, the reading
pikrén by A.B. Cook, which is in agreement with the text of the
manuscript in the scholium to the Theogeny, 886; cf. supra, n. 7.
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CHAPTER §
The Orphic Metis and the Cuttle-fish of Thetis

The figure of Metis and the episode of her being swallowed
by Zeus also appear in the Orphic theogonies known as those
of the Rhapsodes (to distinguish them from other versions)
and, as O. Kern points out,! it would be difficult not to
see this version as borrowed from Hesiod’s Theogony. Within
the framework of an enquiry devoted to métis it is not possible
to consider all the material in the ‘Orphic’ theogonies.
However, we should like to draw attention to the points which
have a direct bearing on our own problem. In our view they
support the thesis put forward by scholars who believe in the
authenticity of this body of myth. It is, to be sure, peripheral
compared to a more ‘orthodox’ version such as Hesiod’s.
However, following the discovery at Derveni of a roll of
papyrus transcribed towards the end of the fourth century BC,
which contains a commentary on an Orphic theogony which
is necessarily earlier than this date,? it is no longer possible
today to see this tradition as an artificial construction of late
neo-platonism having no real connection with the religious
figures and circles which, as early as the sixth century,
placed themselves under the patronage of Orpheus to dis-
seminate their Hieroi Logot or sacred speeches.

The Orphic theologians gave the name of Metis (and those
of Phanes, the Dazzling One, he who appears and makes
things appear, and Protogonos, the First-Born) to the great
primordial deity which, upon emerging from the cosmic egg,
carried within it the seed of all the gods,® the germ of all
things, and which, as the first creator, brought into the light
the entire universe, setting it upon the course it was to foliow
and endowing it with all its diversity of forms. By so doing
they chose to follow the tradition presented in Hesiod’s




134 AT THE ORIGINS OF THE WORLD

Theogony where the goddess Metis, who is not mentioned
in Homer, occupies the position and plays the role that we
have already attempted to describe. But in fact the links they
have with Hesiod simply serve 10 Stress how different their
own tradition is, and the apparent connections and simila-
rities underline rather the differences of emphasis that exist
between their accounts of the emergence of the world and
Hesiod’s. The stories in which Ouranos; Kronos and Zeus
once again succeed each other and the theme of the swallowing
of Metis are parallel but what emerges is a new theology of
genesis—and one which differs profoundly from the version
which it initially appears to have adopted as model.

In Hesiod Metis is a goddess whose role, necessarily a
subordinate one, is inconceivable unless related to the male
deity whose companion and acolyte she is, namely Zeus, the
Father and King. True, Metis is certainly indispensible to
Zeus, first by her presence at his side and later within him,
but only to perfect the supremacy which is the particular
characteristic of the sovereign of the gods and of which,
throughout the history of his actions, he has shown himself
to be a complete master. When Zeus swallows Metis, at the
end of the Theogonic myths, he is completing the process
by which, through the various stages of his batties against
the primordial powers of disorder, there gradually emerges
from_the original chaos an organised, differentiated and
hierarchical cosmos which from now on is stable.

For the Orphics, Metis is no longer regarded as female.
This deliberate departure from Hesiod must have seemed
paradoxical, even provocative, since from a linguistic point
of view the common noun métis ‘was, for the Greeks, 2
ferninine one. Metis now becomes an androgynous god with
a twofold nature, being both male and female, diphues.®
This lack of . distinction or sexual ambivalence has a fully

_positive purpose: it implies that Metis-Phanes transcends
~ the opposition between male and fernale which, since it came
' into being later on, must be seen as a limitation to one sex
" 'to the exclusion of the other from which even the gods

. themselves are not exempt. Metis is no longer a wommarn and

~“subordinate to Zeus. As 2 bisexual being its position is higher
o, at least, beyond. T '
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Clearly in this context the swallowing episode takes on a
quite different significance, In the fifth generation of the
gods, (the sceptre having passed from Phanes-Metis to Nux
or Night and thence through Curanos and Kronos into
Zeus’ hands), Zeus swallows Phanes-Metis and deposits
it inside his stomach. But this time it is not a question of the
young sovereign god assimilating the powers of a female
companion in order to immobilise the course of the universe
in the state established by his own victory and new reign.
On the conirary, by totally identifying himself with the
earlier power, Zeus intends to turn back beyond Kronos and
Quranos, to the primordial state which originally existed®
and complete the cycle of genesis within himself so that,
everything having emerged from the one, all is now again
reabsorbed within it. In this way a ‘second creation’ can
take place, similar to the first, the creation of Phanes-Metis.
In it Zeus ‘the beginning, middie and end’ of all things,
‘born the first and the last’,? appears not only as the master
of the Cosmos, the supreme King—like the Zeus in Hesiod’s
Theogony—but also as the primordial creator who is both
male and female,® from whom all individual and transient
things have been produced in the way in which they were
from the first entities in Hesiod—Chaos and Gaia. On the
one hand, with Hesiod, the account of the theogony follows
a linear development, passing from disorder to order, at
which point progress is arrested at the summit of the curve
by the swallowing of Metis. On the other, with the Orphics,
the story takes the shape of a cycle in which expansion is
followed by concentration, The unified whole is made
manifest first by a process of the dispersion of separate parts
through time and space and then, with the swallowing of
Metis-Phanes, by a reintegration of these separate parts
within the whole. For the rest, the purpose of this second
generation which establishes a connection from Zeus back
to the first creator Phanes-Metis is to bring into existence
this world which is ours and which is ruled not by Zeus but
by the son to whom he relinquishes his throne, namely
the Orphic Dionysus who represents the sixth and last
generation of sovereign gods. Plato already tells us that only
his arrival could complete the order of the song—in other
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words that, in the poems attributed to Orpheus, his accession
to the throne marks the end of the process of theogony.'®
Why does Dionysus take the place of Zeus in this way? For
the devotees of Dionysus it was not merely a matter of
substituting their new master for the supreme god of the
official religion or of setting up opposite Zeus a Dionysus
to be as much his equivalent as his rival, his double so far as
religious values and functions were concerned. Like his
father Zeus and, through him, like the Phanes-Metis contain-
ed within him—the Phanes-Metis who itself originally
contained both Zeus and Dionysus—the Orphic Dionysus
indeed represents the total unity of the dispersed, multiple,
individualised, shifting world over which he comes to extend
his power in the sixth generation. But of all the Greek deities,
his is the only divine career which incorporates this alternat-
ing equilibrium, this oscillation between the one and the
multiple, the same and the other, between the concentration
of the whole and its dispersion. This is something he takes
upon himself in the course of his Passion, something which
directly affects the life of men since it is the mythical founda-
tion for the miseries of the human condition at the same time
as, on a ritual level, it also points the way to salvation. To
this extent it can be said that the entire Orphic theogony is
orientated towards and forms, as it were, a prefude to the
creation of mankind with which it reaches its point of
culmination in the sixth generation: then, and then only,
can the song come to an end. The body of Dionysus, cut into
tiny pieces by the Titans and then reconstituted starting
from his heart which remained miraculously preserved,
expresses and sums up the whole of the theogonic process
‘which has taken place up to this point. Now, however, the
‘process takes on a specifically human significance. Not only
does the race of men, produced from the ashes of the Titans
‘blasted by Zeus’ thunderbolt, carry the burden and, as it
“'were, the guilt for the criminal dispersion of the god’s lmbs
‘but, by purging their ancestral .crime through the ‘Orphic
rites and way of life, men can themselves return through
“Dionysus to the lost unity and find once more the golden
~“age. This the Orphics (again taking their inspiration from
- ‘Hesiod only to stress the divergence of their position) situate
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not during the age of Kronos but in the reign of Phanes-
Metis, in other words at the time of the primordial totality,
the original One that was in the beginning.

The transformation of Zeus’ first wife into a powerful
primordiail deity is not simply the result of the sect’s desire
to challenge the currenily accepted mythology. This promot-
ing of Metis, who loses her female status and is raised to the
apex of the hierarchy of the gods is in line with certain
characteristics already clearly indicated in Hesiod’s Theogony.
These made it inevitable that this mythical figure should
assume the role of the original creator at the beginning of
the world. In that she is a power of the waters, fluid and
polymorphic, who promotes fertility and nurtures growth,
like her sisters, the other daughters of Ocean, Metis remains
extremely close to her mother Tethys who, according to one
ancient tradition for which Homer provides evidence, was
herself génesis pantesi and thus gave birth to all things both
divine and human. Her gift of metamorphosis fitted her to
represent the complete unfolding of a cycle of forms which is,
in a sense, already contained in the original form, the archaia
morphe and which, once the cycle is completed, returns to
its first origin. Finally, and most important, Metis’ connec-
tions with forewarned prudence and subtle reflexion made
it possible for this primordial Power to be credited with a
dimension of intelligence, to be made to represent pre-
meditation and thus to embody the action of genesis on two
levels, cosmic and mental. The birth of the world certainly
consists in the emergence into the light of day of what
originally lay buried within the darkness of the First creator,
inside its hollow belly. But at the same time this genesis is
presented as a process of - establishing intellectual order
analogous to the operation through which an intelligence
which can foresee the future conceives, plans and devises
the entire course of future events. While it is meditating,
the future is already established in its mind even before
coming to be in the outside world. The power of binding
which Metis possesses can, at this point, be seen to have a
new application. We know that, for the Greeks, the destiny
which ‘binds’ men is ‘spun’ by the Moirai. Similarly, with
its qualities of métis and omniscient cunning, the primordial
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Power weaves, plaits, links and knots together the threads
whose interlacing composes the tissue of Becoming, Hnking
the sequence of generations and events in a single complex,
as one contrives a trap. A remark made by Aristotle proves
that, well before the Hellenistic period, the Orphics used
weaving as a model of intelligent activity to give an account of
the process of creation: he notes that in the lines attributed
o Orpheus, that which is living is produced (ginesthai t0
20ion) in the same way as a net is woven (homoids. . .té ot
diktuou plokei).**

The papyrus from Derveni provides valuable confirmation
on this point. In column 14, which is a gloss to one line in the
Orphic poem which might be: Moira epéklosen, Moira has
spun, the commentator notes that, in current word usage,
one can say ‘what Moira has spun will come about’ even with-
out knowing the significance of either the word ‘Moira’ or
than of ‘spun’. He adds: ‘Orpheus gave the name, Moira, to
phronésis, intelligence. . _Even before Zeus was mentioned
Moira, the intelligence of the god, existed, always and
everywhere’. In column I5 he goes on: “When one says that
Moira has spun one is trying t0 express that the phronésis
of Zeus has fixed all things, present, past and future, as
they must be born, exist and die’. One might be tempted,
with Merkelbach, to claim a connection between the phronesis
mentioned by the commentator of the Orphic poem and the
néasis of Diogenes of Apolionia or the Nois of Anaxagoras.'
However, it should be noted that the term phréngsis has a
meaning that is less abstract, less purely intellectual and phi-
losophical than noesis and notis, and refers to the forewarned
prudence which is the characteristic attribute of métis.

"In column 19, the gloss refers to a line in which Orpheus
“is describing the creation by Zeus of Ocean, with his huge
currents. But this act of creation is expressed by the verb
mésato; Zeus ‘meditated’, ‘conceived’ the strength of Ocean.
The external creation, the craftsmanlike production is
first a ‘thought’ within the mind of Zeus, and the commentator
_ describes the meaning of médomai more precisely by stressing

" “the fact that Zeus does not produce anything that is not

* himself or that is foreign to his phronésis: the might of Ocean
is, in fact, his own, Zeus’. The same term mesato reappears
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three times in one of the fragments atrached to the Theogony
of the Rhapsodes, used here to describe the creation—or
what we would probably call the invention—by Demeter
of ambrosia, nectar and honey.'® It is used again, in another
fragment of the same collection, to describe the creation
by Phanes-Metis of the moon: ‘He meditated (mesato)
another immense earth which the immortals call selené and
the inhabitants of the earth, meng .17

In column 20 of our Derveni papyrus, specific mention
is made of the creation of the moon—or rather, since this
time it involves not Phanes-Metis bur Zeus, to a recreation
of the moon. And the commentator shows that the intellec-
tual operation undertaken by Zeus when he, in his turn,
conceives or invents the moon, corresponds to a purposive-
ness that is no less intetlectual where men are concerned.
Shining in the darkness of the night sky, the moon ‘reveals’
{(phainer) to those who are capable of reflexion a sigty which
tells them what they must and must not do. The moon
teaches farmers and sailors when they must cultivate their
land or set out on their voyages. ‘For if the moon did not
exist men would not have learnt the measure (arithmon) of
either the seasons or the winds’. In ‘meditating’ on the
moon, Zeus was already thinking of the métis of the farmer
who knows how to recognise the order of the seasons and of
that of the sailor who can read the stars, using the position
in which the divine intelligence has placed them to work out
the direction of the winds and the navigation routes to be
followed,

Our information on the Orphic Phanes-Metis is too
incomplete and too widely dispersed for us to undertake an
analysis comparable to the one we have made of the Metis
of Hesiod’s Theogony and the traditions that followed it.
Our approach must necessarily be less direct. So we have
attempted to distinguish the particular orientation and
characteristics of the Orphic theogony by a somewhat oblique
method, setting up a contrast with Hesiod’s in order to
reveal the differences between them. It is, however, possible
to use such a method to throw further light—this time from
a different angle—upon the mythical figure of Phanes-Metis
and its status and functions.
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A chance to do this comes with the discovery of a papyrus
published in 1957 by E. Lobel. It is a commentary on a
‘cosmogonical’ poem written by Alcrnan in Sparta during
the seventh century BC. So even as early as the archaic
period a poet who was as little a “theologian’ as Aleman and
whom one imagined to be restricted to the characteristic
themes of choral lyric, was writing of a version of the genesis
of the world which was very different from that of Hesiod.
There is nothing Orphic about Alcman’s theogony. However,
it draws upon certain mythical models whose antiquity is
thus fully confirmed and which are not without relevance
to those used in the kierot logol.

Alcman places the Nereid Thetis at the beginning of the
world. She is associated on the one hand with Pdros and
Takimor and on the other with Skétos.'® How can we explain
this at first sight paradoxical role given to the mother of
Achiiles in the genesis of the cosmos and her association
with Péros, Tekmor and Skotos? With regard to the main
lines of the system expounded by Alcman, we accept the con-
clusions of M.L. West in his latest article which summarised
them as four main points: in the beginning there was a state
where form was lacking and in which nothing could yet be
distinguished;* then came . Thetis whose activity appears
to have had a craftsmanlike character; next, together with
Skétos, there appeared Péros and Tékmor, the latter at least
operating as a principle of differentiation within the darkness;
thanks to Poros and Tékmor light—the daylight and the

light of the stars at night—succeeded black Night and total
darkness. e TR et
. We are leaving to one side one important problem which
. we cannot deal with within the framework of this study.
. The commentator lets it be understood that Thetis operates
. .like a worker in metal ® It should be remembered, in this
. respect, that for Alcman as for Homer the sky was, in effect,
“made of bronze. According to Alcman, Ouranos was the son
_.of Akmon, the anvil.?? Furthermore when Hephaestus is

" hurled from the heights of the sky (like the bronze akmon, in

. Hesiod, which falls upon the earth)® it is Thetis, the marine

goddess in the depths of the sea__who_;secretly__takés him in
and it is at her side that be begins to wor_k_w'ith metals,
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learning how to make daidala.?* Finally, there are affinities
between the daemons of the sea and metallurgy which are
most clearly revealed in figures such as the Telchines.®
Thetis herself has another name which may be significant:
Purrhaié, she who has reddened in the fire.?® However, in
his latest study, M.L. West has produced forceful arguments
to support the thesis that the commentator rather than
Alcman himself is responsible for the idea of a Thetis who is
a metal worker, forging the sky as she would a chalkeiss.??

Whatever the solution one adopts on this point, a prior
problem nevertheless remains. Despite the fact that in
Alcman’s Sparta this Nereid had her own temple and secret
xoanon which noone except the priestess was permitted to
see,” Thetis is, all-in-all, a relatively minor figure. How
then are we explain why she is presented as a great primordial
deity? Following Bowra and Lloyd-Jones it has been generally
accepted that the reason for Thetis’ position in Alcman’s
cosmogony i8 not that she is a sea goddess, the wife of Peleus
who won her by binding her in the vice of his arms despite
her metamorphoses, but rather that her name lent itself to
a kind of play of words on the theme of tithémi. According to
this view, Thetis used as a noun meant she who founds,
disposes, establishes. This meaning can be justified on the
basis of the scholium to Lycophron, Alexandra, 22, where
Thetis is called astia euthesias, the cause for the good arrange-
ment of the cosmos, and also the scholium T to Book I of the
Iliad (399): ‘It is said that Thetis is ten thésin kai phisin
toi pantds, the arrangement and nature of all things’. But
these two scholia suggest even more than what is claimed for
them. Thetis is called not only thésis but also phusis ton
pantds; and the scholium to Lycophron is even more explicit:
it defines Thetis as the sea, Thétis hé thdlassa and states
clearly that if Thetis is the cause of euthesia this is because
at the beginning of the world the liquid element first became
redistributed and condensed and then the solid earth appear-
ed, ephané hé xerd, and this was the good order (eukosmia)
of the universe.?® Thus there is plenty of evidence for the
play on the word Thetis but it occurs within the framework
of a cosmogony in which the sea, personified by the Nereid,
constitutes the primordial element.
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For the rest, it is quite sirange that such surprise has been
felt at the role given to the daughter of Nereus. There are
sufficiently close links between Tethys, the wife of Okeanos,
who is presented by Homer as the génests pantest, the origin
of all things, and Thetis, the wife of Peleus, for the grand-
mother and granddaughter sometimes to appear as doubles.?®
In the Mythographi Vaticam we read: ‘Ophion, et secundum
philosophus Okeanos, qui et Nereus, de maiore Thetide genutt
caelun 3t In Homer, Thetis is associated with another
Nereid who, like herself, stands out from the anonymous
group of sea-godesses: this is Burynome. In the most
profound depths of the abyss of the sea, in a kind of Beyond,
far from the gods as well as from men, Thetis and Burynome
together welcome in Hephaestus when he has been hurled
from the heights of the heavens. Now, in the cosmogonies
associated with that of Pherecydes of Syros, this Burynome
played the same role of primordial deity as Thetis.?? Together
with Ophioneus or Ophion, an Old Man of the Searesembling
Proteus, Nereus or Triton, she reigned over the world with
her husband until Kronos and Rhea dethroned this ancient
couple of the sea by making them fall, in the course of a
struggle, from the height of the sky to the depths of the
Ocean.®® This Eurynome, the primordial goddess of the sea,
had her temple at Phigalia and it was closed and secret as
was that of Thetis in Sparta. It was thrown open only once
a year and on that day the ancient x6anon depicting the
goddess, half-woman and half-fish and chained in bonds of
gold could be seen.?* So Eurynome was a deity of bonds, both
2 binder and herself bound, again just like Thetis who,
although she was bound in the embrace of Peleus, was also
a mistress of bonds since, in the I%ad, when all the gods in

_revolt against Zeus wish to chain him up, it is she who
. “jberates him from the bonds’ by bringing Briareus up from
~the depths of the Ocean.* o o
" But there is a third goddess whose role in myth is so similar

" to that of Thetis that she appears to be her double. A.B. Cook

‘writes: *Metis, like Thetis, was a sea-power; Metis, like

. “Thetis, was a shape-shifter; Metis, like Thetis, was loved

" by Zeus; Metis, like Thetis, was destined to bear a son that

. should oust his father’.?® Now, as we have seen, in the Orphic
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theogonies it is Metis who is raised to the dignity of a great
primordial deity. One of the reasons why these sea deities
were so fitted to take this cosmogonical role at the beginning
of the world was that they possessed the power of meta-
morphosis.?” In a sense, they already contained within them
all the forms that could appear in the course of the Becoming,
forms which they alternately concealed and revealed to the
light of day. Thus in the ‘Rhapsodic’ theogonies, as soon as
Zeus,~a cunning Zeus, mérmeros-—had swallowed Metis,
he contained within him ‘the fire and the water and the earth
and the aether, the night and the day and Metis the first
genétor (or first gemétis, according to whether the deity is
considered to be male or female}’ a8 Similariy, the Orphic
Hymns are adressed to Nereus in his capacity of original
principle of all things, arché hapanion; and they refer to
Proteus as the first-born, the protogenes, he who has made
manifest the principles of the whole of nature, pdsés phitseds
archas hos éphénen, by changing holy matter by meta-
morphosis into every kind of form, hulén allasson hieren
idéats polumorphais.® And the hymn is brought to a close
after referring to the prophetic knowledge of Proteus who,
like Metzs, knows the past, the present and the future:

Panta gar Prétet proté phisis eghatéthéke, for pnmordxal
nature has disposed all things within Proteus. This is an
expression which is altogether analogous to the scholium
which presented Thetis as the nature and arrangement of
everything, phuisis kai thésis toii pantos.

To be sure, these texts are late ones and it is difficult to
establish the origins of the tradition with which they are
connected. One can do no more than point out that on the
sculpted pediment of the Hecatompedon, dating from the
beginning of the sixth century, which shows Herakles’
struggle against Triton, with the hero gripping the monster
in the same encircling hold ds Peleus uses on Thetis and
Menelaus on Proteus,’® one can also see the god Nereus
lifting his triple, bearded face from the water and surveying
the scene with a malicious expression. In each of his left
hands, the Old Man of the Sea holds the symbols of the
various elements encompassed by his polymorphic nature:
water, air and fire, %
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This power of metamorphosis possessed by the Old Man
of the Sea and the goddesses of the sea is associated with a
particular type of intelligence compounded of craftiness,
cunning and trickery which comes into play when, instead of
contemplating the immutable essences, one has to come
to grips with the shifting, multiple and unpredictable entities
of Becoming. In this world of constant change what is
necessary is a mind which is pantoporos; fertile in inventive~
ness, capable of devising a plan (mechos, méchané, boule) suited
to the circumstances of every occasion, and of finding a way
out and expedient, poros, to escape from the aporia or, as
Aristophanes puts it in The Knights, ek ton amechanon porous
eumichdnous porizein, to be able to find clever ways out from
impossible situations.*? We have stressed the importance
within the semantic field of witis of words such as aidlos,
poikilos, dolos, dolios, dolié téchne, kerdaléos, kérdos, skolids
and méchané. In this connection we should note that while
certain Orphic cosmogonies place Chrénos at the origin of
the world, this is the Chrénos aphthitométis who is the pos-
sessor of imperishable wmiétis and who contains all things within
him just as the cunning of the man of metis conceives in
advance traps contrived to catch the victims he seeks; this
is the cunning Time mentioned by Pindar in the VIiith
Isthmian,—cunning Time which turns the path of life this
way and that, now to one side and now to the other, dolios
aién . .. helissbn biou poron®* ' RERRRENEE

In Plato, Metis is in fact the mother of Péroes who is united

- with Penia to give birth to Eros.* To be sure, Plato 18 poking
fun but there is every reason to suppose that, in his ironic
‘way, he is repeating the most ancient of mythical themes.
- Plato does not present Exos as a god, a theds in the true sense,
~ but rather as a daiman, an intermediary who reigns over the
_ world of Becoming, midway between the immutable Forms
- and matter with no form or determination. From Metis
‘and Poros Eros inherits & mind which is ever alert, never
at a loss for an expedient (pdroi) to obtain (porizein) in this

" upiverse of barrenness (penia) into which he is plunged all

the riches towards which he is attracted, in other words the

.. Forms, knowledge and beauty. Thus, on 2 ‘metaphysical

level Penia represents lack of form and absence of determina-
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tion. Plutarch is quite correct to translate pemia by hule
meaning brute matter.*® INow, as M.L. West quite correctly
points out, the presence of Pdros and Tékmor in Alcman’s
poem implies that before they made their appearance there
was a state of matter negatively defined as aporon kai arék-
marton, by an absence of péros and tekmdr and so, in this
sense, penia.*® Chaos is conceived in the same negative way
in the later Orphic texts. The méga chasma is described
negatively as a darkness lacking everything: dstaton kai
apeiron kai adriston, without stability, without limits, without
determination and again ‘adigkriton pdnién Ontdn kata
skotoéssan omichlén’. Because there are no distinctions
everything is confused in a dark fog. It is an abyss which has
no oudé 11 peirar hupen, ou puthmén, oude tis hédra," neither
limits nor bottom nor foundation. Meanwhile Nereus is
presented in the Orphic Hymn as the positive counterpart
to all this privation: hédrén. . .puthmén pontou, gaiés péras,
arche hopanton,®® the foundation and base of the ocean,
the limit of the earth and the principle of all things.

Is the relationship between Metis and Poros and Eros
pure invention on the part of Plato? Eros already had a role
to play in the cosmogonies parodied by Aristophanes in
The Birds.*®* When he emerges from the cosmic egg laid in
the limitless lap of Erebus, Erébous d’en apeirosi kolpois, he
brings light with his golden wings which resemble eddies
of wind, and reveals what has hitherto been indistinct.
Similarly, the Orphic Hymn to Protdgonos refers by the
name of Phanes to the one ‘who dispersed the shadowy
darkness’, skotoessan homichlén, and who, by means of his
wings, brought the brilliant light, lampron phaos.s® It is true
that Aristophanes mentions neither Metis nor Péros. How-
ever, as early as in Hesiod, Metis is fully personified. Her
status is that of an authentic and important deity about whose
adventures many a tale is told. The reason why Zeus takes
her as his first wife in a marriage which consecrates his
victory in the struggle for sovereignty, and why he swallows
her in order to ensure that his reign shall last forever is that
Metis ‘knows more things than any other god or mortal
man’ and that, lodged within him, she will enable him ‘to
know in advance everything that will bring him either good




146 AT THE ORIGINS OF THE WORLD

or bad fortune’,®! in other words all the possible vicissitudes
of becoming. In Alcman, not only is Poros himself personi-
fied in the text but furthermore he is certainly conceived to be
a primordial deity since, in another poem, the Louvre
Parthengion, he is paired with Aisa, Destiny, and together
they are given the title of geraitatoi, the most ancient of
the gods.’®> There is also a fragment of Parmenides which
suggests that it was not Plato who invented the relationship
between Metis and Eros. When Parmenides passes on from
his description of the world of Being ta that of Becoming,
he introduces a great ferale deity who 1nay have been known
by various names: Dike, Ananke, Aphrodite. This datmon,
who governs the multiple and changing world in which
light and darkness are equal forces opposed to each other,
gives birth to Eros who becomes the first and most ancient
of the gods. But the term used to describe how the ancient
Eros is produced indicates that this great goddess i8 also a
goddess who possesscs msris. What Parmenides says is that
she ‘conceived’ Eros first of all the gods, protiston wmen Eréta

thebn métisato panton.>® Like the term medomai, whose use
by the Orphics we have already noted (and this parallelism
is particularly significant), the verb metiomai implies a kind
of creation but one which involves not so much giving birth
as a mother-goddess as a mental operation carried out by the
intelligence typical of a knowing daimon Who steers (kubernat)
the world, plotting out its route in advance, just as a pilot
guides a ship over the sea. '
The comparison of the divine démiourgds with the pilot
seems all the more apt given that the movements of the
stars and the sun, by which the whole course of the Becoming
is regulated, trace hodoi, kéleuthoi or péroi in the sky. These
" are visible routes which plot out the various regions of space
and which also represent paths or doors for the sea, iis
__ péroi halds, since the stars emerge from the waters when
_ they rise and phunge again into them when they set,® and,
.above all, the sun begins its nightly journey through the
- river Ocean all over again every day. "This journey is described
by the verbs diapléd, peraind, poreud or by expressions like
that used by Aeschylus in a fragment from the Daughters
of the Sun, cited by Athenaeus: “digballei polum oidmardenta . '-
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peridromon poron, he crosses through the circular “current”
with its powerful waves’.?® According to a tradition reported
by Diodorus Siculus, Oinopides learnt, among other informa-
tion received from the Egyptian priests, that the sun has its
oblique ‘course’, loxén échel ten poreian.’® The Argonautica
of the Pseudo-Orpheus similarly mentions an astéra pamp-
hanodnta di’éerioio poreids, a bright star hurtling through the
‘paths” of the air.” It also mentions a diviner who has
learned astron poreias, the ‘routes’ of the stars®® just as
Ankaios, who is to replace the pilot Tiphys as steersman
of the Argo, can plot its course because he knows poreias
ouranias dstrom,5 the heavenly ‘paths’ of the stars. Aratos
specifies as a name for the Pleiades the Hephtaporoi, the
‘Seven Ways™? and Athenaeus notes that through these
Heptaporoi ‘tekmairontai ta peri ten zoen hoi dnthropor,5t
men can glean information about their own lives—their
paros biou.

It is perhaps possible to be more specific about the location
and significance of these seven pérof which serve as a rékmar
to men. At the furthest point of the sea’s horizon at the spot
where the vault of the sky appears to rest upon the surface
of the waters and where the Greeks situated the circular
course of the river Ocean, the seven péroi of the Pleiades
emerge from the passages leading from the depths of the sea
to the sky and plot the paths which communicate between
that space occupied by men and that occupied by the gods.
Aratos siresses that the Pleiades ‘are well-known by the
name of “The Seven Ways” (Heptdporoi) despite the fact
that only six are visible to the naked eye. It is not as if, within
the memory of man, any star has disappeared from the sky.
But that is what is told, so seven stars are distinctly named.’
Now certain poets, Simonides and Pindar in particular,
also refer to the Pleiades as the Péleiai or Peleiddes: they are
the ‘doves’ of the sky fleeing before Orion, the wild hunter.
Following Moiro of Byzantium and the philologist Crates,
Athenaeus points out that the mission of these heavenly
doves is to bring Zeus ambrosia, the liquor of immortality
which is obtained from the waters of the river Qcean at the
furthermost limits of the terrestrial world, where the sea and
the sky meet. This could be the explanation for the enigmatic
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expression used by Homer, in the Odyssey, when describing
the Plagksdi the ‘shifting’ rocks which form the passage way
through which no human vessel can pass. Homer explains
that not even birds can get through, ‘not even the timid
doves (péleiai) which carry ambrosia to Zeus the father.
Fach time the sheer rocks claim one of them and Zeus has
to replace it 1o make up their number’.$% So it is as if each
day one of the heavenly doves were missing which is the
reason why, as Aratos puts jt—although in different terms—
no more than six are ever visible. Notwithstanding they are
known as the ‘Seven Ways’ for Zeus does not want their
aumber to be diminished. The Pleiades are the daughters
of Atlas; we may therefore conclude that, in Homer, the
sheer rock (lis pétré) over the top of which they must fly
constitutes a ‘pillar of the sky’ which Atlas symbolises and
which holds the above apart from the below or the sky apart
from the sea, while yet keeping open between them the
passage way through which the Pleiades pass each day when
they soar into the sky there to trace out their porot.
Tt is therefore legitimate 10 artribute to Alcman’s personi-
fied Poros a role which is analogous t0 that generally ascribed
+o Tokmor by the commentators. Into the darkness (skozos)
of the sky and waters which were originally indistinguishable,
he introduces differentiated paths which make it possible
to discern upon the vault of heaven and the sea the various
directions of space which provide orientation in an expanse
originally pathless and without any point of reference,
aporon kai atékmarton.®® : s
The fact that Péros and Tékmor, who, as a couple,
accompany the sea goddess Thetis share the same function
can be better understood if one bears in mind how closely they
. are associated in the terminology connected with navigation
~ where the art of the pilot or, to be more exact, his méris®
derives both from divination and from knowledge of the
stars : in order to determine his route over the undifferentiated
_expanse of the sea the navigator must work it out from the
signs shown to him by the gods, and in particular from the
‘movements of the stars in the night sky,_ﬂes_ychius andl the
- Suda®® both use a proverbial expression which, we are told,
s derived from navigation: astrots tekmairesthai, to conjecture
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according to the stars, is an expression used in connection
with those who journey (or navigate) along a long and solitary
route, epi ton makran kai erémén hodon poreutméndn. Thus
the Argonauts tried to conjecture where the passage-ways
lay, porous t apetekmaironto, through which to escape from
the shallow, marshy waters in which they had lost their
way but because they lacked the necessary méris (odtina
metin échon) they were obliged to wander there blindly
all day long.®® Just as the pilots’ ‘conjecture’ (rekmairesthai)
which route they should take on the basis of various signs,
the gods or diviners plot it out for them (rekmarresthai) by
fixing directions and points of reference for them in advance.
According to the anonymous author of the Peri apz’st&n,
Phaeton plotted out for the sun the path it was to take, ton
tofi héliou drémon etekmérato.s? Slmxiarly, the helmsman
Tiphys is, in his turn, able to navigate the Argo by steering
by the sun and stars, tekmérasthai ploon 2elidi te kai astéri.®®
In the Odyssey, Odysseus tells his companions that Circe
has fixed a different route for them, dllén hodon tekmérazo.s®
No doubt in laying down the direction they were to follow,
the goddess gave the navigator precise points of reference.
In another episode Calypso orders that they should navigate
pontoporeuémenai keeping the Great Bear always to their
left and Odysseus steers at the helm with his eyes fixed
constantly on the night sky.™ The path of the ship follows
the path of the stars which are, as Euripides says of the
sema kumos in Hecuba, a nautilois tékmar, a point of reference
which makes it possible for sailors to determine the route
they should take.”

But in the Argonautica of Apollonius Rhodius the cosmo-
logical meaning that a word such as tékmar can have when
associated with the idea of paths traced in the sky and over
the sea appears quite clearly. When the ship sets out Orpheus
sings a song, a hymn telling of the birth of the world. The
Argonauts are about to open up the paths of the sea for the
first time and establish once and for all where the passage-
ways are. The hymn gives their journey a cosmological
significance which, as we shall see, is confirmed by the
episode of the katoulds with which the sea voyage comes to
an end. Orpheus sings of the origin of the cosmos: at first
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the earth, sea and sky are confused together in one indistinct
form; then, as the result of strife, Neikos, they separate out
from each other ; then: ‘@d’ s0s émpedon aien en aithéri tékmar
schousin astra seléndiés te kai selioio kéleutho? * as they
emerge from the primordial chaos the stars, the ‘routes’ of
+he moon and sun form in the sky the tékmar which is hence-
forward fixed for evermore.

Thus Poros and Tékmdr indeed appear jointly to have held
the role of dissipating the total darkness which reigns in the
Night of the primordial waters by opening up the ways
through which the sun, as it passes, will bring the light of
day and the stars will trace the luminous paths of the constel-
lations in the night sky. If Alcman chose to personify as the
companions of Thetis these two principles rather than, for
example, hodds and sema, it must be because their richer and
more complex semantic significance lent jtself more easily
to the exercise of the mythical imagination. In the mmost
concrete sense poros means a path, passage oOr ford™ and
rebmor a distinctive mark, an indication or sign. But both
terms also have another, intellectual meaning. In the case of
pores it is an obvious one and is connected with meris: it
means a stratagem, the expedient which the cunning of an
intelligent being can devise in order to escape from an
aporia. In Aeschylus’ Prometheus, poros is closely connected
with téchné. The Titan gives men téchnas te kai porous; fire
is called didaskalos téchnes pasés kai mégas poros, the master of
all the skills and the supreme resource.™ But in some of its
uses, as Fraenkel correctly notes, tékmar also has the same
~ psychological implications; it is synonymous with mechos,
- plan, remedy for a.difficult situation.” Thus it is easy 1o
understand why Thetis, the sea goddess endowed with the
. same type of cunning intelligence and resourceful mind as

. Metis or the Old Man of the Sea, by her mere presence evokes
Péros and Tekmar. The text of our papyrus (lines I 5—16)
uns: tes Thétidos genoménes arche kar télos hama panton
-egéneto, once Thetis appeared the principle and end of all
. things appeared together. According to the commentator,
" arche here refers to Poros and télos to Téekmor, and Thetis
‘takes the role of a technites or artisan. M.L. West is certainly
: correct in maintaining that Alcrnan can never have said

anything_of the kind. The author providing the gloss has



METIS AND THE CUTTLE~FISH OF THETIS I8T

imposed an Aristotelian terminology on the original text.
However, the text did perhaps invite misinterpretation in
this way to the extent thar in it Thetis appears endowed with
a knowledge, a sophia in the archaic sense of the term, a
réchné like the dolie téchné with which Proteus is credited in the
Odyssey and which consists in the power of metamorphosis
and knowledge of all the chasms and parhs of the sea for the
one whom the Orphic Hymns describe as possessing kléidas
pontou, the keys of the sea.” Consider the setting for this
story of Menelaus: we are told that the gods have bound his
path by chaining up the winds. Menelaus is held captive
on his island, unable to take to sea again.”™ We are twice told
that he is unable to find a rekmar to escape from this aporia.
In other words, he lacks both a scheme to get himself out of
trouble and some indication of the route he should follow,
some sign which will enable him to plot his course over the
undifferentiated expanse of waters.” It is at this point that
Fidothea makes her intervention: she advises him to ‘bind’
her father.®® If Menelaus can lay hold of him and maintain
his hold despite all his doliZ téchne, the sea god will be obliged
to tell him, without any further trick or ambiguity, atrekéds,®
‘hodon kai métra kelenithou néstén th’, the points of reference
to mark the outward bound route and also the return journey. 2

In the light of this it would seem understandable that
Poros should appear as the arche, and Tékmor as the télos.
Péros is the path taken, the way through; and zékmor the
goal aimed at, the end of the undertaking. Thus, in the fliad,?
Posidon marches through the sea which opens up before him
as he passes, thalassa diistato; the god takes three strides
and with the fourth hiketo rékmdr, he reaches the goal he
had set himself. Tekmor was all the better suited to be
associated with Thetis since the word is a part of the
terminology used in connection with divination and also
astronomy and navigation, implying the manifestation of a
divine boule, a sign given by the gods to convey their decision
and at the same time to make it irrevocable. Thus when Zeus
gave his assent to Thetis’ request with a nod he thereby
gave her the mégiston tékmor.3* Musaeus also speaks of the
tekmar enargés, the clear sign given by the gods to mortals
so that they can distinguish good things from evil

But it was fitting for Poros, even more than for Tékmor
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to have a place at the side of the primordial deity of the sea.
In this position he symbolised the transition from a chaotic
expanse of sea to a space which was defined and ordered.
The studies of Bucholz, Lesky and Benveniste® make it
possible to give a precise indication of the relationships
hetween Pdros and Pontos in archaic Greek thought and in
what could be called their religious perception of navigation
and the sea. In contrast to thalassa, pélagos and kima, pontos
means the great, unknown oper 5¢a, the expanse of sea where
the shores are lost to view and where all that can be seen are
the sky and the water which, during starless nights or in
misty storms become indistinguishable, forming a single,
dark, indistinct mass where there is no point of reference 10
help one find one’s way. Pontos, who is the father of Nereus
and grandfather of Thetis, also denotes the depths of the
sea as opposed to the surface of the waters, the depths seen
as an abyss, laitma, shrouded in the same darkness as misty
Tartarus.t” Lesky held that the etymology of péntos indicated
that it meant ‘path to be journeyed’. But Beneveniste has
shown that péntos corresponds to the Vedic panthah which,
in contrast to terms which apply to plotted, fixed paths and
established routes, means a way which has not been plotted in
advance, a voyage undertaken across an unknown and hostile
region, a path to be opened up where no proper path exists
“or can exist. Thus, although Péntos may not be an aporon
pelagos*®, a sea which cannot be crossed, it is at least the
abusson pélagos ou mal etporon, the abyss of the sea which
it is not easy 10 Cross, which Aeschylus mentions in the
‘Supplices.’® If the Argos is referred to as pontopdros néis
and a sister of Thetis, one of the Nereids, is called Ponto-
. poreia,®® the reason is that navigation on the high seas involv-
ing crossing the Péntos is, every time it is undertaken, a new
adventure, an exploration of a virgin expanse, unmarked

- by any trace of men, 2 péros to be opened up and constantly

- replotted on the wide surface of the waters, just as if they
“had never been crossed before.
_To this extent there is in the mythical thought of the
. Greeks another space which is analogous to the expanse of
. the sea. Hesiod writes that if an akméan, an anvil or meteorite,

- is dropped from the heights of _the_heave'ns,' it takes nine days . -
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to reach the earth. It takes the same time to reach Tartarus
from the earth. However, if it is cast into Tartarus it cannot
reach the bottom even in a year but will wander there forever
on an endless course.”® Tartarus cannot be crossed because
it contains no fixed or established directions. It is & misty
darkness, an opaque mass in which there is neither top nor
bottom, neither right nor left, a space lacking all orientation.

Hesiod expresses this lack of direction with an image.

He says that Tartarus is swept with squalls, thiellai, blowing
hither and thither, éntha kai éntha first one way and then
another, and their unceasing eddies mix up all the directions
of space, confusing them all in a Night similar to the Night of
primordial chaos.?

The Porzos would have remained like Hesiod’s Tartarus,
an image of chaos itself*® if Thetis had not brought Poros
and Tékmir along with her. When a ship is out in the open
sea, in the night, with no land visible at the horizon, the
expanse of the sea is, for all that, not lacking in orientation
and order. There are fixed directions there because, in the
first place, the regular movements of the stars in the sky
form luminous signs which serve as tékmar to the sailors.
Secondly, certain winds, the regular ones, namely Zephyr,
Boreus and Notos, which always blow at the same times and
in the same directions, constitute the porei of the sea’s
expanse. It is they which carry the ships from one shore to
the other, in one definite direction, over the vast surface of
the sea “as if along the current in a river”.% The Peri anémon
stresses that certain winds are particular to certain types of
crossing. Between them, along fixed courses, they link the
various parts of the Greek world together. When, in the
Odyssey, Athena wishes to save Odysseus, she commands
the winds to sleep, she chains up ton &llon anémdn keleiithous,
all the paths of the winds with the exception of Boreus who
then plots out one, single pdros. In contrast, an aporos dnemos
is either a wind so violent that it is impossible either to make
use of it or to fight against it, or else a total absence of wind
like that experlenced by the Greeks at Aulis, which placed
them en aporiai toil ploi pollei, made it totally impossible
for them to sail.®®

These regular winds whose courses give direction to the
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expanse of the sea and make it possible to cross it stand in
contrast to the storm winds which Hesiod describes in the
same terms as the squalls (thuiellar) of Tartarus: they arise
unexpectedly, blowing wildly from all sides at once, confusing
all the directions of space in their disordered eddies.®” The
regular winds come from the gods. According to Hesiod they
are the offspring of Eds and Astraios.*® Eos is the light of day
which appears when the dawn breaks at the gates of the sea
at the point, tékmar, of the East where the sun rises from the
Ocean into the sky. Astraios is the nocturnal light purveyed
by the twinkling stars when the sun, having completed its
course, once more plunges into the Ocean at the point which
is the tékmar of the West. These winds are the elder brothers
of the morning star and of all the Juminous bodies. In his
Phainomena, Aratos stresses this relationship between the
winds and the stars; the directions taken by the former are
adjusted to the movements of the latter.®® By means of their
paths, thus harmonised, they establish the East and the West,
and the North and the South, thus giving orientation to a
space which, without them, would ‘remain formless and
undefined.’®® : ' - - o
The chaotic winds do not come from the gods; they are
anrelated to the luminous bodies but are instead connected
with the realm of night.?** They emerged from the corpse of
Typhon which Zeus threw into Tartarus. According to Phere-
cydes the thuellai, like the sons of Boreus and the Harpies,
have Tartarus as their domain or moira. According to some
versions, the storm winds come from the mouths of hell,
the bothroi;** according to others they are born out on the
high seas, in the misty expanse of the open deeps which
some authors sometimes call chasma, as they do Tartarus, %
When they blow over the Pontos they not only bring with
them disorder to the péroi and confusion to ali the directions
of space, but they also make the sea and the sky indistingu-
ishable from each other, drowning them both in the same
impenetrable night. In this sense, through them the expanse
of the sea is returned to its original state of chaos, to the
aporon and the atékmarton. Everything becomes confused

 once more in this state described as Night, Darkness, Erebus, .

o : dark cloud, black cloud, fog or misty darkness (Nix, skotos,
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Erebos, homichie skotdessa, kuanss nephéle, achhis, zéphos
eeroeides). In Homer, when Zeus is contemplating the
destruct