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Preface

SINCE my programmatic article “The Rise of the Greek Epic’ (JHS 108
(1988), 151-72) much of my work has been related to the Homeric poems
and the tradition behind them. My 1997 opus The East Face of Helicon began
as an investigation of the extent to which that tradition was modified under
the influence of Near Eastern poetry, though in the event the volume grew
to take in more than Homer. The present work may also be seen as part of a
series of ‘Prolegomena to Homer’, or, if you like, to Greek literature.

However, Greece is not here the central point of reference. My subject is the
Indo-European poetic and narrative tradition as a whole, and while Greek
poetry supplies part of the evidence, it is not itself the object of inquiry. That
is one reason why it would not have been appropriate to call the book The
North Face of Helicon. Another reason is that a different kind of relationship is
involved. Helicon, once it was colonized by the Muses, did face east and did
not face north; the Indo-European element was a heritage from the past, not a
continuing irradiation.

It remains the case that I write as a professional Hellenist, as much an
amateur in Indo-European studies as in oriental. I have furnished myself
with a working knowledge of some of the relevant languages. I have explored
the literatures, roaming far and wide through unfamiliar landscapes, some
rugged, some lush, a stranger in Paradise with a clipboard. But when it
comes to the reconstruction of proto-Indo-European roots constipated with
hypothetical laryngeals, I defer to the authority of the pundits—those black-
belt analysts whom I personally hold in the highest admiration, but whom
some may view as the unreadable in pursuit of the unpronounceable.

Specialists may look askance at my practice of quoting the Vedic texts
with punctuation and capitalized initials for names, and adjusting them as
necessary to restore the metre where it has suffered in transmission. I see no
merit in the convention of transcribing the verses exactly as transmitted in
the sambhita text, that is, often unmetrically (where it is obvious that an older
form has given way to a newer one) and with no punctuation to guide the
reader. We do not do this with Greek or Latin texts; why do it with Indian
ones? It may be argued that punctuation and capitalization prejudice the
interpretation. But if one is going to make use of a text, one must at some
point come to an opinion on its articulation and interpretation; usually this
will be uncontroversial, and in any case it is only reasonable to share it with
the reader, using the means customary with texts in other languages.



vi Preface

The East Face of Helicon was written during my tenure of a Senior Research
Fellowship at All Souls College. Most of the present work was too (until my
retirement date arrived), and I will once again voice my gratitude to that
excellent institution for its benign (but watchful) support. Of individuals, my
thanks are due especially to Calvert Watkins and John Penney, who willingly
read the chapters as I produced them and gave me the benefit of their expert
comments and criticisms. No sensible person would infer that they endorse
everything in the final version. I am further indebted for help on occasional
questions to Margaret Clunies Ross, Stephanie Jamison, Ann Matonis,
Michael Meier-Briigger, Alexis Sanderson, and Gerald Stone.

Calvert Watkins is of course himself the author of a big book with kindred
subject matter. It will be apparent how much I owe to it. Mine is different
enough in scope and timbre to avoid (I hope) the charge of flogging a dead
dragon. Neither he nor I will claim to have exhausted the subject. The field is
so large, and its boundaries so far from being set, that it is impossible to read
everything that might be relevant. I may well have overlooked ancient texts
and modern scholarly works that I would have thought important if I had
seen them. I have indeed found it impossible to accommodate everything that
I have read while imposing something like an orderly structure on the book.
What is presented here, accordingly, is to be regarded not as a compendium of
all the material that I and previous researchers have accumulated, but as a
selection representing a personal vision, or rather vista.

Vista is the better word, because the object of perception is not something
at a fixed distance like a line of hills on the horizon. Vistas have depth. As
I will explain in the Introduction, the elements of shared inheritance that
can be abstracted from the extant Indo-European literatures cannot all be
followed back to proto-Indo-European. Much the greater number lie in
the foreground or the middle distance, corresponding to pools of common
tradition that must have extended over wide areas of Europe or Eurasia in the
later Bronze or early Iron Age. Perhaps they reach further back, but we cannot
see; the mists come and go.

M.L.W.
Oxford
New Year, 2006
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Introduction

‘Indo-European’ is primarily a term of historical linguistics. It refers to the
great family of languages that now extends across every continent and already
two thousand years ago extended across the whole breadth of Europe and
large tracts of central and southern Asia; or it refers to the hypothetical
ancestral language from which all the recorded Indo-European languages
descend.

That affinities existed among various of these languages, including
Persian and Sanskrit, was often observed from the sixteenth century on. In
the seventeenth, the idea emerged of an extinct parent language, generally
identified as ‘Scythian’ or ‘Japhetic’, as the source of the historical tongues.!
The scientific study of linguistic relationships began early in the nineteenth
century, pioneered by scholars with monosyllabic names such as Rask, Bopp,
Grimm, and Pott. It was at this time that the terms ‘Indo-Germanic’ and
‘Indo-European” were coined; they are first recorded in 1810 and 1813
respectively.? The two centuries since then have seen steady advances in
knowledge and understanding, and the progress achieved is now cumu-
latively enormous. All serious students operate on the assumption of a
single parent language as the historical source of all the known Indo-
European languages.

This is still a hypothesis, not an observable fact, but it is an inescapable
hypothesis. Of course, when this proto-Indo-European was spoken, it was
itself only one of many languages that existed at that time, and it was no
doubt related to some of the others. Some scholars argue for affinities with

! For the early comparatists see the survey of Sergent (1995), 21-7, who cites an ample
bibliography.

2 See K. Koerner, IF 86 (1981), 1-29. ‘Indo-Germanic’ was meant to define the family by
reference to its eastern and western extremities; that Celtic belongs in it was not discovered till
the 1830s. ‘Indogermanisch’ continues to be the prevalent term among German-speakers, for
whom it has the merit of greater euphony as well as appealing to national feeling, but in the rest
of the learned world the more inclusive ‘Indo-European’ is now standard.
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Semitic, Caucasian, and Uralian, and gather all of these, together with Indo-
European, into a super-family dubbed ‘Nostratic’. This shimmering construct
is of no consequence for the present study. But it is good to bear in mind that
Indo-European was not a unique, original entity like the primal cosmic atom
before the Big Bang. As a historical reality, it necessarily existed in a historical
context.’

If there was an Indo-European language, it follows that there was a people
who spoke it: not a people in the sense of a nation, for they may never have
formed a political unity, and not a people in any racial sense, for they may
have been as genetically mixed as any modern population defined by
language. If our language is a descendant of theirs, that does not make them
‘our ancestors’, any more than the ancient Romans are the ancestors of the
French, the Romanians, and the Brazilians. The Indo-Europeans were a
people in the sense of a linguistic community. We should probably think of
them as a loose network of clans and tribes, inhabiting a coherent territory
of limited size. It has been estimated that in prehistoric conditions the largest
area within which a single language could exist without dividing into
mutually unintelligible tongues (as Indo-European, of course, eventually did)
might be of up to a million square kilometres—roughly the size of Ontario—
but was probably a good deal less.*

A language embodies certain concepts and values, and a common language
implies some degree of common intellectual heritage. Within the original
common territory,” which we may call Eurostan, there no doubt existed local
diversities: differences of material culture, of dialect, of cult and custom. But
so long as the dialects remained mutually intelligible and there was easy
communication across the whole area, we might suppose there also to have
been a measure of shared tradition in such spheres as religion, storytelling,
and general ideology. If the evidence assembled in the present work is not
illusory, this theoretical expectation is fulfilled.

Indo-European studies have long spilled beyond the confines of purely
linguistic analysis and reconstruction. By the middle of the nineteenth
century some scholars—the pioneer was Adalbert Kuhn—had started to
make inferences from the linguistic evidence about the people who spoke
the proto-language: about their habitat, their conceptual world, their social

3 Typological similarities with other language families are reviewed by B. Comrie in Ramat
(1998), 74-97.

4 Mallory (1989), 145 £, cf. 64.

5 It should be understood that ‘original” here does not mean ‘occupied from the beginning
of time’, but refers to the initial area from which the later diversification of Indo-European
languages proceeded; in other words, the territory occupied by the Indo-Europeans in the last
phase of development before they and their one language began to divide.
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institutions, their mythology.¢ From 1853 onwards Kuhn, Theodor Benfey,
and others began to identify parallel poetic phrases in different branches of
the Indo-European tradition, especially in Greek and Indic: phrases com-
posed of words that corresponded etymologically in the different languages,
and expressing concepts such as would not have had a place in ordinary
everyday speech but only in an elevated formal type of discourse, in poetry
or high rhetoric. The inference was that the Indo-Europeans had had
poetry and a poetic language, some relics of which survived long enough
in traditional usage to be still recognizable in texts available to us.” In 1860
there appeared the first attempt to reconstruct Indo-European forms of
versification by comparing Greek and Vedic metres.

The comparative mythology that took flight at this period, associated
especially with Kuhn and Miiller, stalled within fifty years and made a forced
landing. This was partly because some of its most striking conclusions were
based on equations of names that turned out to be untenable as more exact
linguistic rules were established by the so-called Neo-grammarians, and
partly because of its practitioners’ propensity for explaining almost every
myth or mythical personage as an allegory of the sun, moon, storm, or some
other natural phenomenon. There continued to be sober surveys of the
evidence for Indo-European culture, and numerous attempts, based on
ecological appraisals and data from prehistoric archaeology, to determine
the whereabouts of the Urheimat, the original homeland. But it was in the
linguistic field that the clearest progress was being made. The Neo-
grammarians, whose leading figure was Karl Brugmann, achieved what
seemed to be a fairly complete and definitive account of the Indo-European
languages and their evolution from the parent tongue. Then in the first two
decades of the twentieth century further horizons opened up through the
discovery of two hitherto unknown branches of the Indo-European family,
represented by Tocharian and Hittite.

6 Adalbert Kuhn, Zur dltesten Geschichte der indogermanischen Volker (Progr. Berlin 1845),
expanded in Indische Studien 1 (1850), 321-63; id. (1859); Jacob Grimm, Geschichte der deut-
schen Sprache (Leipzig 1848; 4th edn. 1880); various works of Friedrich Max Miiller, from his
Essay on Comparative Mythology (1856) to his Science of Mythology (1897); Pictet (1859-63);
Michel Bréal, Hercule et Cacus (Paris 1860); Victor Hehn, Kulturpflanzen und Haustiere (Berlin
1870); August Fick, Die ehemalige Spracheinheit der Indogermanen Europas (Gottingen 1873);
Otto Schrader, Sprachvergleichung und Urgeschichte (Jena 1883), translated as Prehistoric
Antiquities of the Aryan Peoples (London 1890). Already in 1788 Sir William Jones (Asiatic
Researches, i. 422 f.) had found common elements in Greek, Roman, and Hindu religion and
postulated a historical connection.

7 For an account of the progress of this line of inquiry from Kuhn onwards see Schmitt
(1967), 6-60. The first to speak explicitly of ‘traces of Indo-Germanic poetry’ was Adolf Kaegi,
Der Rigveda. Die dlteste Literatur der Inder (2nd edn., Leipzig 1881), 128 n. 12, cf. 158 n. 82.

8 See the section on metre in Chapter 1.
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The year 1924 saw the first of a long series of publications by Georges
Dumézil that were to give comparative mythology a fresh direction and a
fresh esteem. While pursuing philological equations of names as far as they
went, he held that they were not necessary for establishing connections
between myths in different traditions, as new names had often been sub-
stituted for old ones. More significant, in his view, were parallel structures.
In the 1930s he developed his famous theory of the three fonctions, the sacral,
the martial, and the economic. This gave him a structural formula that he
was able to find in myths, pantheons, and rituals all over the place. At first
he thought that it derived from a real threefold division of Indo-European
society into holy men, warriors, and peasants. Later he retreated from this
position and presented the system rather as a feature of Indo-European
thought, a habit of organizing things in terms of those three categories.

Dumézil’s work has been enormously influential. Some researchers con-
tinue to operate within the framework of his tripartite ideology, and to refer
to the First, Second, or Third Function as if they had the same truth-status as
the first, second, or third declension in Latin. Others have been strongly
critical. As the system is essentially a theoretical taxonomy, it is hardly capable
of proof or disproof. You may find it illuminating and useful, or you may not.
Personally I do not. But one must acknowledge Dumézil’s breadth of learning
and combinatorial brilliance, and give due credit for his real discoveries.?

Meanwhile the more strictly philological approach to the quest for Indo-
European poetry and culture made unspectacular but steady progress under
the pens of such scholars as Paul Thieme, Bernfried Schlerath, Jaan Puhvel,
Calvert Watkins, Marcello Durante, Enrico Campanile, and Wolfgang Meid.
Something of a milestone was set in 1967 by Rudiger Schmitt’s Dichtung und
Dichtersprache in indogermanischer Zeit, a major synthesis of what had been
achieved up to that date in the field of Indo-European poetics and poetic
language. Schmitt did not concern himself with theology and myth, and his
focus is somewhat restricted also in that Celtic and Anatolian evidence
remains outside his purview.

In the last thirty or forty years Indo-European studies of every kind have
gained energy and mass. A journal devoted to their less austerely linguistic
aspects was founded in 1973 and has thrived, calving numerous monographs
by the way. There have been ever more frequent conferences resulting in bulky

® On Dumézil and his development see C. Scott Littleton, The New Comparative Mythology
(Berkeley—Los Angeles 1966; 3rd edn. 1982); W. W. Belier, Decayed Gods. Origin and Develop-
ment of Georges Dumézil’s Idéologie Tripartite (Leiden 1991) (strongly critical); Sergent
(1995), 328-33; B. Schlerath, Kratylos 40 (1995), 1-48; 41 (1996), 1-67 (critical); Polomé in
E. C. Polomé (ed.), Indo-European Religion after Dumézil (JIESM 16, Washington, DC 1996),
5-12; W. W. Belier, ibid. 37-72.
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volumes of proceedings, Festschriften and Gedenkschriften for distinguished
Indo-Europeanists, and other substantial books. Since 1997 we have had an
imposing and decidedly useful (if uneven) Encyclopedia of Indo-European
Culture.

THE INDO-EUROPEANS IN SPACE AND TIME

In assessing the evidence from the diverse literatures and traditions of the
Indo-European peoples, we shall need to have a notion of their historical
relationships. Just as in reconstructing a manuscript archetype one cannot
simply take agreements between any two or three manuscripts as reflecting
the archetype reading, but must consider their stemmatic relationships, and
the degree to which these relationships are confused by cross-contamination,
so with Indo-European.

The first question concerns dialect groupings within Indo-European.
There is a growing consensus that the Anatolian branch, represented by
Hittite and related languages of Asia Minor, was the first to diverge from
common Indo-European, which continued to evolve for some time after the
split before breaking up further. This raises a problem of nomenclature. It
means that with the decipherment of Hittite the ‘Indo-European’ previously
reconstructed acquired a brother in the shape of proto-Anatolian, and the
archetype of the family had to be put back a stage. E. H. Sturtevant coined
a new term ‘Indo-Hittite’ (better would have been ‘Euro-Hittite’), and at a
recent conference Robert Drews advocated using this for the larger construct
and reserving ‘Indo-European’ for what remains after the separation of
Anatolian.!! The great majority of linguists, however, use ‘Indo-European’ to
include Anatolian, and have done, naturally enough, ever since Hittite was
recognized to be ‘an Indo-European language’. They will no doubt continue
to do so. For the time being we lack a convenient term to denote the non-
Anatolian side of the family. I shall call it ‘Mature Indo-European’ (MIE),
and use ‘Proto-Indo-European’ (PIE) for the archetype of the whole family
(Drews’s PIH).

10 Among recent works on this topic see Gamkrelidze-Ivanov (1995), 325-74; EIEC 550-6
s.v. Subgrouping; Berkeley Linguistic Society: Proceedings of the Twenty-fourth Annual Meeting:
Special Session in Indo-European Subgroupings (Berkeley 1998).

' In Drews (2001), 250. It may be mentioned here that some scholars regard Etruscan
as representing another branch of the family, related to Anatolian. See E. R. Adrados, JIES 17
(1989), 363-83; FE. C. Woudhuizen, JIES 19 (1991), 133-50 and 29 (2001), 505-7; doubted by
E. Neu, HS 104 (1991), 9-28; response by Adrados, HS 107 (1994), 54-76.
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Within MIE, the clearest major sub-group is an eastern one characterized
by a series of linguistic innovations and represented by Indo-Iranian,
Armenian, Phrygian, and Greek. It is sometimes called Graeco-Aryan.'? To
the north, Slavonic and Baltic seem to be closely related to each other, and in
the west Celtic and Italic. But overall one finds a network of multiple over-
lapping links connecting different languages and groups, especially where
they are neighbours, or have been at some time in the past: for example
connecting Slavonic with Iranian, or Germanic with Italic or Celtic on the
one side and with Baltic on the other. Linguistic changes (especially
phonetic changes) frequently cross dialect and language boundaries and so
blur them, and it may come about that a dialect of one language shares
features with neighbour languages that other dialects do not.’> When one
bears in mind that most peoples have had different neighbours at different
times, and so been exposed successively to different linguistic influences,
it is not surprising if the outcome is a complex layered pattern that resists
instant stemmatic analysis.

An example of an isogloss that once appeared fundamental for language
grouping, but is now seen to be of secondary importance, is the celebrated
satem shift. This is the generalized change of palatal velar consonants to
sibilants, as illustrated by the [s] in Avestan satom ‘a hundred’ corresponding
to the [k] in Latin centum or Greek é-xardv. In the nineteenth century Indo-
European languages were routinely divided into centum and satem languages,
and this was taken to be a basic dichotomy. As we now understand, the
absence of the satem shift is not a significant indicator of a relationship
between languages. Its presence does make a link, but only a superficial one,
as the shift was an areal phenomenon which affected a number of languages
that were in contact at the time, cutting across older established and more
basic divisions. The satemn languages include Indo-Iranian, Armenian, and
Slavonic, but not Greek or Phrygian. The shift thus affected only a part of the
Graeco-Aryan territories, together with some other lands adjoining them.

The central part of the Indo-European area is represented by little-known
ancient languages such as Illyrian, Thracian, and Dacian, and by modern
Albanian. Some regard Albanian as descended from ancient Illyrian, while
others connect it rather with Dacian. Thracian and Albanian, and probably
the other two, are satem languages. Dacian and Thracian are considered to be

12 On the term Aryan, which in modern usage refers to Indo-Iranian, see p. 142. For the
Graeco-Aryan grouping cf. Kretschmer (1896), 168-70; Durante (1976), 18-30; Euler (1979),
18-23 (history of views since 1858); James Clackson, The Linguistic Relationship between Arme-
nian and Greek (Oxford 1994), who contests the belief often encountered that Greek and
Armenian have a specially close relationship within the group.

13 Kretschmer (1896), 24 f., 411.
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closely related, and to show some affinities with Baltic.' Links have also been
seen between Thracian and the Anatolian languages Lydian and Luwian.!>

For the most part the pattern of affinities and distances between the
various Indo-European languages and language groups corresponds fairly
well to the geographical relationships of their earliest recorded speakers. The
striking exception is Tocharian, a language, or rather two kindred languages,
spoken in the second half of the first millennium ck around the Tarim basin
in Chinese Turkestan. It shows no close connections with the languages of the
east.

Chronological parameters

In Anatolia, from about 1650 BcE, we find the earliest attested Indo-
European language, Hittite, together with two related languages, Luwian and
Palaic. The personal names attested in Assyrian traders’ records from Kiiltepe
(the ancient Kanesh, 20 km. north-east of Kayseri) show that the dominant
population of that area was already Hittite at the beginning of the second
millennium, and that Hittite already had a distinct profile separating it
from Luwian. Clearly these Indo-European peoples were well established in
Anatolia before 2000 BcE. But they were hardly autochthonous, for there
were also many non-Indo-European speakers in the land. The native language
of the central region was Hattic, which is thought to have Caucasian affinities.
Further east there was a solid front of non-Indo-European languages,
Hurrian and Semitic. It was in the west and south of Anatolia that the lan-
guages of the Indo-European group prevailed. This geographical distribution
points strongly to the Indo-European speakers’ having entered the country
not from the east via the Caucasus, but from the west, from the Balkans, as the
Phrygians and Galatians did in later times.!6

We shall see shortly that Graeco-Aryan must already have been differenti-
ated from MIE by 2500 Bce. We have to allow several centuries for the
development of MIE after its split from proto-Anatolian and before its
further division. The secession of proto-Anatolian, then, must be put back
at least to the early third millennium, whether or not it was synchronous

14 Kretschmer (1896), 213 f.; I. Duridanov, Thrakisch-dakische Studien (Sofia 1969), 99 f.;
M.-M. Radulescu, JIES 12 (1984), 82—5 and 22 (1994), 334—40. Cf. also E. C. Polomé in
The Cambridge Ancient History, iii(1). 866—88; Gamkrelidze—Ivanov (1995), 805 f. (who claim
Albanian affinities with Graeco-Aryan); Sergent (1995), 94-9.

15 H. Birnbaum, JIES 2 (1974), 373.

16 G. Steiner, JIES 18 (1990), 185-214; Sergent (1995), 409. For the Kiiltepe tablets see
Annelies Kammenhuber, Die Arier im Vorderen Orient (Heidelberg 1968), 27-9; Gamkrelidze—
Ivanov (1995), 757-9.
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with the migration into Anatolia. There is in fact archaeological evidence that
would be consistent with its introduction to Anatolia at that period.'” It is
possible that its carriers could have crossed from Europe by a land bridge,
the Black Sea being still an enclosed lake; at any rate the Black Sea’s water
level appears to have been much lower then than it is now.18

It has come to be widely accepted that Greek-speakers were preceded in
Greece by speakers of an Indo-European language of the Anatolian type,
similar to Luwian.’® These were the people responsible for the numerous
place-names ending in -nthos and -ssos. Parnassos, for example, is happily
explicable in terms of the Luwian parna- ‘house’ and possessive suffix
-ssa-, and Hittite and Luwian texts attest an Anatolian town (or towns) of the
same name, Parnassa. We may call this pre-Hellenic language Parnassian.
From the distribution of the names, it seems to have been current in the
Early Helladic II period, which began around 2800. I take it to betoken not an
invasion from Anatolia, but a parallel movement down from Thrace by a
branch of the same people as entered Anatolia, the people who were to appear
1,500 years later as the Luwians.

The first speakers of Greek—or rather of the language that was to develop
into Greek; I will call them mello-Greeks?0—arrived in Greece, on the most
widely accepted view, at the beginning of Early Helladic III, that is, around
2300.2! They came by way of Epirus, probably from somewhere north of
the Danube. Recent writers have derived them from Romania or eastern
Hungary.22

The Phrygians, whose language shows a number of noteworthy similarities
to Greek, crossed into Anatolia after 1200. Previously they had been

17 See W. H. Goodenough in Cardona (1970), 261 (appearance of battle-axes in western
Anatolia); M. M. Winn, JIES 2 (1974), 120 f. (east Balkan Chalcolithic cultures antecedent to
Troy I); J. Mellaart, JIES 9 (1981), 135-49 (spread of north-west Anatolian cultures to the later
Luwian lands around 2700-2600); Sergent (1995), 409 f.

18 The Early Bronze Age site of Kiten on the Bulgarian coast, now ten metres under water,
was still inhabited in 2715 *+ 10 BcE (dendrochronological date), when its last pilings were
driven: P. I. Kuniholm in Drews (2001), 28.

19 L. R. Palmer, TPhS 1958, 36-74; id., Mycenaeans and Minoans (2nd edn., London 1965),
321-57; Alfred Heubeck, Praegraeca (Erlangen 1961); Sergent (1995), 140—4; O. Carruba,
Athenaeum 83 (1995), 5-44; R. Drews, JIES 25 (1997), 153-77; M. Finkelberg, Classical World
91 (1997), 3-20. Note the reservations of Anna Morpurgo Davies in Gerald Cadogan (ed.), The
End of the Early Bronze Age in the Aegean (Leiden 1986), 109-21.

20 From Greek péMw, ‘I am going to be’.

21 Cf. West (1997), 1 with n. 2.

22 Sergent (1995), 413-15; J. Makkay, Atti e memorie del Secondo Congresso Internazionale di
Micenologia (Rome 1996), 777-84; id., Origins of the Proto-Greeks and Proto-Anatolians from a
Common Perspective (Budapest 2003), 47-54.

2 G. Neumann, Phrygisch und Griechisch (Sitz.-Ber. Osterr. Ak. 499, 1988); Sergent (1995),
122 f.
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residing in the south Balkans. They may have retreated from there under
pressure from Thracian tribes coming down from further north, from beyond
the Dnieper.2* It was formerly assumed that Phrygians and Thracians were
closely related, and compound adjectives such as ‘Thraco-Phrygian’ used to
be freely used in various connections. In fact there is no special affinity
between the two. It is to be observed that Phrygian, like Greek, was a centum
language, whereas Thracian was satem, like Slavonic and Iranian.

Armenian too is a satem language, and not closely related to Phrygian, even
though both belong to the Graeco-Aryan group. In historical times the
Armenians were located far away to the east of the Phrygians, and Herodotus
(7. 73) was told that they were a Phrygian colony. Perhaps someone had
observed a similarity to the Phrygian in their language or culture. But if we set
aside this dubious western connection, their geographical situation is much
easier to understand on the hypothesis that they came there by way of the
Caucasus. They first appear in history in the seventh century BcE; there is no
sign of them earlier, despite our having Urartian inscriptions from the area
from the immediately preceding centuries. Their arrival may be connected
with the burning of the main Urartian fortresses in around 640.2 This
was just at the time when the Cimmerians had come down from north of
the Caucasus and were causing havoc throughout Asia Minor. There seems
much to be said for the view that the Armenian influx was part of the same
movement.26 If so, the Armenians had previously lived in the north-east
Pontic area, in the immediate neighbourhood of other satem-speakers such
as the Scythians (who drove out the Cimmerians according to Herodotus
1. 15).

The Iranian and Indic languages are closely related to each other, and must
be traced back to a common Indo-Iranian or Aryan. The period of Indo-
Iranian unity may be put in the late third to early second millennium, and its
territory located north and east of the Caspian Sea. From an archaeological
point of view it seems a good fit with the Andronovo culture which developed
in northern Kazakhstan between 2300 and 2100 and later spread southwards
and eastwards.

Indic was already differentiated from Iranian by the sixteenth century,
when a horde of Aryan warriors established themselves as rulers of the land of
Mitanni in north Syria. Their personal names, their gods, and other evidence
of their speech show that they were Indic-speakers. We may suppose that
Indic had been the dialect of the southern Aryans, and that they had made a
major southward movement down the east side of the Caspian. Then, faced

24 Cf. Sergent (1995), 423-5. 35 Paul Zimansky in Drews (2001), 23 f.
26 Cf. Feist (1913), 65; Schramm (1973), 164-217.
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with the vast uninhabitable desert region of eastern Iran, they divided right
and left: one group headed west between Mt Elbruz and the sea and eventu-
ally made its fortune in Mitanni, while the main body proceeded east through
Afghanistan and reached the Punjab before the middle of the millennium.

An Iranian migration followed some centuries later, again moving south
and dividing at the desert. The ones who turned right camped in the Zagros
mountains and eventually expanded further south to become the Medes and
Persians, peoples first mentioned in Assyrian records in the ninth and eighth
centuries. The ones who turned left became the East Iranians of Bactria and
Sogdiana. Other Iranians stayed in the north and roamed widely across the
steppes, to appear in the mid-first millennium as Scythians and Sarmatians.?’

If Indo-Iranian already had a distinct identity in central Asia in the last
quarter of the third millennium, and mello-Greeks were entering Greece
at the same period, we must clearly go back at least to the middle of the
millennium for the postulated Graeco-Aryan linguistic unity or community.
This was presumably situated in the east Balkan and Pontic regions.

We are beginning to get a sense of overall chronology, or at least a set of
termini ante quos: divergence of Anatolian from the rest of Indo-European by
2900 at latest, perhaps some centuries earlier; emergence of a distinct eastern
dialect (Graeco-Aryan) by 2500; individuation of Greek, Indo-Iranian, and
no doubt other languages in the group by 2300; differentiation of Indic and
Iranian by 1600.

It is more difficult to reconstruct developments in other parts of the Indo-
European world. Historical evidence for the northern and western peoples—
Balts and Slavs, Germans, Celts, Italics, and the rest—becomes available
much later than it does for the Anatolians, Indics, and Greeks. By the seventh
century BCE we can see that a clear differentiation of Italic languages
has occurred; a common Italic must surely be put back into the second
millennium.2? We may assume that at least a proto-Celtic and a proto-
Germanic also existed by the same date. But this is more than a millennium
after the epoch when MIE began to break up. To bridge the gap we are
reduced to poring over the archaeological record, trying to identify pre-
historic cultures that might have evolved by continuous development into
what we know to have been a Celtic culture, an Italic one, and so on.

2 On Indo-Iranian migrations cf. R. Heine-Geldern, Man 56 (1956), 136—40; P. Bosch-
Gimpera, JIES 1 (1973), 513-17; T. Burrow, JRAS 1973, 123-40; D. W. Anthony, JIES 19 (1991),
203; EIEC 308-11; A. Hintze in Meid (1998), 139-53. On the Iranianness of the Scythians cf.
Kretschmer (1896), 214 f.; Sergent (1995), 429.

28 Cf. H. Rix in Alfred Bammesberger and Theo Vennemann (edd.), Languages in Prehistoric
Europe (Heidelberg 2003), 147-72.
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Those practised in this form of endeavour tend to agree that three large
culture complexes in the third millennium are likely to be relevant to the early
history of the Indo-European dispersal: the Yamna(ya) or Pit-grave culture
which extended from the Danube to the Urals, a Balkan-Danubian complex
in south-east Europe, and the Corded Ware culture extending from the Rhine
across Germany and southern Scandinavia eastwards to the upper Volga. One
adept has written recently:

No one has yet figured out a coherent linguistic history of Europe without assuming
that both the Corded Ware and the Yamnaya cultures were predominantly Indo-
European speaking, and yet there is no general agreement about the relationship
between these cultures.?

His own model seems entirely plausible. His original Indo-Europeans are
represented by the Sredny Stog and Khvalynsk cultures in the Ukraine and
middle Volga regions. About 4400 BcE, following depopulation in the
Balkans, they spread westward. The division between the Anatolians and
the rest perhaps took place in the lower Dnieper region in the first half of the
fourth millennium, before the invention or general currency of the wheel, as
the Anatolian word for a wheel is not from the same root as that current in
other branches of Indo-European.’® The Anatolian party might be repre-
sented by the Usatovo and other hybrid cultures found west of the Black
Sea down to 3500; this area had close ties across the Bosporos. In the third
millennium what later appears as the Luwian area shows a sequence of
destruction and depopulation, followed by a switch to a more pastoral econ-
omy: this would be the work of the incoming Indo-European groups. The
MIE peoples would be represented by the Yamna and Corded Ware cultures
together. Evidence is cited for population movements from the steppe into
north and central Europe between about 3500 and 3200.3!

This scenario implies a higher (but not much higher) chronology than the
termini ante quos proposed above. In placing the last phase of Indo-European
unity no earlier than the late fifth to early fourth millennium, it is in accord
with arguments drawn from the Indo-Europeans’ apparent familiarity with
the domesticated horse, ox traction, and the woolly sheep.32 It also suggests
an incipient division between east and west Indo-European in the late fourth
millennium. The eastern variety would be ancestral to Graeco-Aryan.

2 B.J. Darden in Drews (2001), 212.

30 The earliest evidence for wheeled vehicles is from Poland and dated to 3530-3310. See
D. W. Anthony, JIES 19 (1991), 199 f.; K. Jones-Bley, JIES 28 (2000), 445; Darden in Drews
(2001), 204-9. On the vocabulary see EIEC 640 f.

31 Darden, ibid. 184-228.

32 Cf. EIEC 157, 276, 648 f.; E. W. Barber in Drews (2001), 6, 13; Darden, ibid. 193-200, 204.
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SOURCES

In the search for Indo-European poetry and myth we have to draw on sources
of very various character and very various date, from hymns and ritual texts
of the second millennium BcCE to songs and folk-tales recorded in the nine-
teenth century ck. It might be thought that nothing sound could possibly
be built from such diverse materials. But Indo-European linguists are in a
similar boat. They work on the one hand with Hittite and Vedic texts that
are over three thousand years old, on the other hand with Albanian or
Lithuanian, which were first recorded no more than five or six hundred
years ago. Yet from data of such unequal antiquity they are able to forge
unshakeable structures. The reason is simple. Although languages undergo
enormous changes over two or three millennia, and to the casual eye are
transformed out of recognition, they may also preserve many highly archaic
elements. Even modern English, which cannot compare with Lithuanian
as a conservator of ancient morphology, is full of Indo-European vocabulary;
it preserves unchanged, almost alone, the original sound [w]; it preserves
such old features as ablauting verbs (sing, sang, sung) and free-range
preverbs (not easy to get away from). Such things are identifiable as old
by surveying the whole system. Similar principles will apply in the present
investigation.

As in linguistic reconstruction, we seek to work back to prototypes by
comparing data from different branches of the Indo-European tradition. The
more widely separated and historically independent the branches, the further
back in time their concord should carry us. Within each branch we shall pay
greatest attention to the oldest available material, as that is where inherited
elements are most likely to appear, and where what seem like significant
elements are most likely to be inherited. In some cases, naturally, a genuinely
inherited motif may turn up only in a later source, but our emphasis must be
on the earlier ones.

The oldest extant texts in Indo-European languages are those in the
Anatolian languages Hittite, Luwian, and Palaic, starting in the seventeenth
century BCE, and written either in cuneiform or in Luwian hieroglyphs.?
The greatest number are in Hittite and date from the New Kingdom, ¢.1350-
1200. The majority are prescriptions for rituals; there are also state docu-
ments of various kinds, royal annals, prayers, laws, treaties, correspondence,

3 The cuneiform texts are identified by reference to Emmanuel Laroche, Catalogue des
textes hittites (Paris 1971) (CTH); the hieroglyphic ones by reference to J. D. Hawkins and
others, Corpus of Hieroglyphic Luwian Inscriptions, i—ii (Berlin—-New York 1999-2000) (CHLI).
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instructions to officials, omen texts, oracles, and a limited number of
mythological narratives. The myths, however, mostly seem to be taken over
from other, non-Indo-European peoples of the region (Hattics, Hurrians,
Babylonians, Canaanites), and have little to offer for the present enterprise.
The ritual texts sometimes contain embedded hymns, prayers, or incanta-
tions, which may be more relevant. The vocabulary of the languages
themselves can throw valuable lights.

Hieroglyphic Luwian inscriptions continue into the first millennium, being
most frequent in the first quarter. From later centuries we have inscriptions
in other languages of Asia Minor that belong to the Anatolian family, such
as Lydian, Lycian, Carian, and Sidetic. They have little to offer in terms of
content, but I shall have occasion to mention some of them in the section on
metre in Chapter 1.

Of comparable antiquity to the Hittite and Luwian material, and of much
richer interest for our purpose, is the Indic. Of prime importance are the
1028 hymns of the Rigveda (RV), thought to have been composed in the
Punjab in the period between 1500 and 1000 BcE. The collection is arranged
in ten books, of which 2-7 are the oldest: these are the so-called Family
Books, attributed to poets from half a dozen specific families. Books 1 and
10 are the latest. A second large collection, the Atharvaveda (AV), probably
overlaps in time with the later parts of the Rigveda, from which much
material is repeated. It is more magical in character, consisting largely of
curses, blessings, and charms for various purposes. It exists in two recensions.
The better known is that of the Saunaka school, which contains 581 hymns.
The other is that of the Paippaladas (AV Paipp.), only parts of which have so
far been edited. A later Vedic text that I have occasionally cited is the Black
Yajurveda in the recension of the Taittirlyas (Taittiriya Samhita = TS). Later
still is the Brhaddevata, an index of the deities of the Rigveda, of interest for
the myths that it relates about them.

Apart from this Vedic and para-Vedic literature, India’s two great epics, the
Mahabharata and the Ramayana, are of some significance. Although later in
language and versification than the Vedas and certainly composed at a later
time—they grew over a long period, conventionally put between about 400
BCE and 400 ce—they clearly continue traditions of narrative poetry going
back many centuries.?*

3 The subject of the first, the war of the Bharatas, should have taken place (if it was a
historical event) around the ninth century Bck. For an account of the epics see Puhvel (1987),
68-81 and 89-92, and in general Brockington (1998). He reviews Indo-Europeanists’ efforts
with the Mahabharata on pp. 67-81.
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The oldest documents of Iranian literature are the seventeen hymns of
Zarathushtra (Zoroaster) known as the Gathas. They are transmitted as part
of the Avesta, the corpus of Parsi sacred books. The three largest components
in what has survived of the collection are the Yasna liturgy (Y.), the Yasts or
hymns of praise (Yt.), and the Vidévdat or Vendidad (Vd.), a book that sets
out (in the words of R. C. Zaehner) ‘dreary prescriptions concerning ritual
purity’ and ‘impossible punishments for ludicrous crimes’. The Gathas form
chapters 28—34, 43-51, and 53 of the Yasna. Their language is about as archaic
in Indo-Iranian terms as that of the Rigveda, and this persuades some
scholars to date them to before 1000 BcE; others put them as late as the sixth
century. The truth very likely lies between these extremes. Next in age is
another section of the Yasna, the ‘Gatha of the Seven Chapters’ (Y. 35-41).
The remainder of the Avesta, known collectively as the Younger Avesta, dates
probably from between the eighth and fourth centuries BcE, the Videvdat
being the latest part.

Zarathushtra lived in eastern Iran, perhaps Drangiana in the south-western
part of what is now Afghanistan, and the Avestan language is east Iranian.
West Iranian is represented by Old Persian, the language of the royal inscrip-
tions promulgated by Darius I (reigned 521-486) and his successors down to
Artaxerxes IIT (359-338).3

For anything in the nature of Iranian epic we have to wait for the
Shah-nama of Firdawsi, a lengthy verse history of the Iranian empire com-
posed about 975-1010. It does not continue a native tradition of epic, but it
does embody much ancient myth and folktale.’

From another corner of the Iranian world we have an interesting body
of legend recorded at a still later date. This is the heritage of the Ossetes,
who form an Indo-European enclave in the ethnic mosaic of the northern
Caucasus, speaking a language of the Iranian family. They are believed to
be a remnant of the Alans, who were powerful in the region until the
eleventh century. Their mythology, which is concerned with a legendary
race of heroes called the Narts, was first brought to wider attention by
Dumézil, and collections of the material have been published by others more
recently.?

35 These are cited from the edition of R. G. Kent, Old Persian. Grammar, Texts, Lexicon (New
Haven 1953).

36 See Puhvel (1987), 117-25.

37 Georges Dumézil, Légendes sur les Nartes (Paris 1930); id., Le livre des héros. Légendes sur
les Nartes (Paris 1965); id. (1968-73), i. 441-575; id. in Wb. d. Myth., i. 4: Mythologie der
kaukasischen und iranischen Volker (1986); Sikojev (1985); Colarusso (2002). See also the
highly erudite and informative chapter by H. W. Bailey in A. T. Hatto (ed.), Traditions of Heroic
and Epic Poetry (London 1980-9), i. 236-67.
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The remaining Indo-European language in which we have texts from the
second millennium is Greek. However, these early, non-literary documents
in the Linear B script yield little that we can use. A far more rewarding
source for Indo-European inheritance is the corpus of Homeric and
Hesiodic poetry. Most of it was fixed in writing in the seventh century BCE,
but some of the material it contains, and the traditional language in which
it is expressed, have more ancient roots, reaching back at least into the
Mycenaean age. Next in importance are the lyric poets of the period
650—450. It is one of the latest of these (also the most extensively preserved),
the Boeotian Pindar, who has the greatest amount of interest to offer. Calvert
Watkins has called him ‘in many ways the most Indo-European of Greek
poets’.

The other languages of the Graeco-Aryan group are Phrygian and Arme-
nian. The Phrygian material is epigraphic, and comes from two separate
periods: from the eighth to the fourth century Bce (Old Phrygian), and the
second to fourth century ce (New Phrygian). Some of the inscriptions are
metrical or contain metrical phrases, and certain formulae of elevated diction
are recognizable.’® The literary attestation of Armenian begins after the
Christianization of the country in the fourth century. There are eight
fragments of pre-Christian oral verse on mythological and heroic themes,
preserved in quotation, and some other evidence of ancient beliefs.? Popular
oral heroic poetry survived into the twentieth century, and 1939 saw the
publication of a national ‘folk epic’ Sassountsy David, put together from
poems transcribed from bardic recitations. It deals with the lives and adven-
tures of four generations of legendary kings who founded and ruled in the
city of Sassoun (now Sasun in Turkey). From the formal point of view this
Grossepos is an artificial construct, but the materials represent authentic oral
tradition.*

For the ancient Thracian and Illyrian peoples the source material is
extremely scanty. It consists largely of personal and place names, a few glosses
from Classical sources, and one or two inscriptions. To these can be added a
larger body of inscriptions from south-east Italy in the Messapic language,

38 Texts are collected by Haas (1966); Claude Brixhe and Michel Lejeune, Corpus des
inscriptions paléo-phrygiennes, i—ii (Paris 1984); Vladimir Orel, The Language of Phrygians.
Description and Analysis (New York 1997).

3 Collected and translated by L. H. Gray, Revue des Etudes Arméniennes 6 (1926), 159-67.
See also J. R. Russell, ibid. [new series] 20 (1986/7), 253-70; id., Acta Antiqua 32 (1989),
317-30; Ishkol-Kerovpian (1986).

4 Cf. C. M. Bowra, Heroic Poetry (London 1952), 357. I cite the work by page from the
translation by A. K. Shalian, David of Sassoun (Athens, Ohio, 1964).
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which is generally considered to be Illyrian, and a number of statements by
Classical authors about Thracian religion.*!

Among the Italic languages Latin naturally takes pride of place. But Latin
literature is so pervasively influenced by Greek that it can only be used with
the greatest caution as a separate witness to Indo-European tradition. The
most promising sources are the earliest poets, who, while by no means
innocent of Greek influence, at any rate were the least far removed from older
native traditions; religious ritual and language, insofar as they are not based
on Greek models; and popular and subliterary material such as charms and
incantations. Outside Latin the most notable text is the series of bronze
tablets from Iguvium (Gubbio) containing the proceedings of a college of
priests, the Atiedian Brethren, with ritual prescriptions and regulations. They
date from between 200 and 50 BCE, and constitute the principal document
of the Umbrian language. Occasional mention will be made of other Italic
dialects such as Marrucinian and Venetic.

Celtic evidence, coming as it does from the most westerly of the Indo-
European territories, is of especial interest and value as a complement to
what can be gathered from Graeco-Aryan sources. There is a gap in time
between the continental Celtic material and the insular. The first, consisting
of Lepontic, Gaulish, and Celtiberian inscriptions, comes from the Roman
period and fades out in the third century ce. The Gaulish inscriptions are the
most significant, giving us many names of local deities and sometimes other
things of religious interest. Further information on the Celts and their ways is
provided by Greek and Latin writers such as Diodorus, Strabo, and Caesar,
who were all indebted to the Stoic Posidonius, and some others who were
not.#2

The insular Celtic material consists mainly (apart from some primitive
Irish inscriptions in the Ogam script) of Irish and British literature, and it
begins around 600 ck. On the Irish side, besides a not very large quantity
of early poems and poetic fragments collected by Kuno Meyer and Enrico
Campanile, the main body of pertinent material is narrative prose (with some
embedded verse) dealing with heroic and legendary subject matter and dating
from the eighth to twelfth centuries. There are four major groups, known as
the Ulster and Fenian Cycles, the Cycle of the Kings, and the Mythological

4 See Clemen (1936), 83-92; Detschew (1957); Krahe (1955-64); Mayer (1957-9);
Haas (1962); C. Brixhe and A. Panayotou, ‘Le thrace’, in Francoise Bader (ed.), Langues
indo-européennes (Paris 1997), 181-205; C. de Simone and S. Marchesini, Monumenta Linguae
Messapicae (2 vols., Wiesbaden 2002).

4 Zwicker (1934-6); Michel Lejeune, Lepontica (Paris 1971); id. and others, Recueil des
inscriptions gauloises, i—iv (Paris 1985-2002); Meid (1994); id., Celtiberian Inscriptions (Budapest
1994); Jirgen Untermann, Monumenta Linguarum Hispanicarum, iv: Die tartessischen,
keltiberischen und lusitanischen Inschriften (Wiesbaden 1997); Lambert (2003).
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Cycle. The most celebrated single work, from the Ulster Cycle, is the Tdin bé
Ciiailnge or Cattle-raid of Cooley (sometimes referred to simply as ‘the Tdin’,
though there are also other Cattle-raids). According to Thurneysen it was
already known in the first half of the eighth century, but it is preserved in later
recensions of the ninth and eleventh.#* Other works to be mentioned by
name, all from the twelfth century, are the Dindshenchas, which are prose and
verse texts concerned with the lore and legend attached to place names, the
Acallam na Senérach (Conversation of the Ancients), a collection of numerous
stories and poems with a narrative frame, and the Lebor Gabdla Erenn (Book
of the Invasions of Ireland), an antiquarian mythical history.

From Britain we have a poetic and prose literature in Early and Middle
Welsh—we call it Welsh, but until the Saxons confined it to Wales it was
the language of large areas of England and southern Scotland too. The
earliest poems are associated with the late sixth-century bards Taliesin and
Aneirin. Taliesin was the court poet of Urien, king of Rheged (Cumbria
with Dumfries and Kirkcudbright), a champion of the British against the
English. Aneirin was a younger contemporary of Taliesin and court poet in
Strathclyde. He is credited with Y Gododdin, sometimes misdescribed as a
heroic poem, in fact a collection of short praise poems mostly relating to the
historic Battle of Catraeth (Catterick).4 The most important prose source is
the Mabinogion, a collection of eleven mythical narratives from the tenth and
eleventh centuries. Mention will also be made of the Triads of the Isle of
Britain, a twelfth-century collection of miscellaneous lore expressed in the
form of lists of three.

Finally there is a Gaelic oral tradition represented by songs collected from
the Western Isles in the nineteenth century by Alexander Carmichael (Car-
mina Gadelica, 6 vols., Edinburgh 1928-59). They contain some remarkable
survivals of pagan piety.

The earliest evidence relating to the Germanic world comes from Classical
authors, most notably from Tacitus’ Germania, which drew on a lost work
of Pliny the Elder on the German wars. Tacitus mentions the existence
of traditional poetry as the Germans’ only form of record of the past, and
in another work he refers to songs in which the national hero Arminius
was commemorated.®> Later, after Christianity brought literacy, we find
four separate branches of Germanic poetic tradition: Old High German

4 For surveys of this literature see Thurneysen (1921; on its chronology, 666-70); Dillon
(1946), (1948); Koch—Carey (2000).

4 T cite Y Gododdin by the line-numbering of Sir Ifor Williams, Canu Aneirin (1938), which
is followed by Koch—Carey (2000), 307—41. The transmitted text is thought to be a mixture of
recensions of the seventh and ninth centuries, see Koch—Carey (2000), 304—6.

4 Tac. Germ. 2.2, Ann. 2. 88; passages from other authors in Clemen (1928).
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(Alemannic and Bavarian), Old Saxon, Old English (Anglo-Saxon), and Old
Norse. These show mutual similarities of metre and diction that point to a
common origin. Insofar as their subject matter is heroic, they look back to the
Gothic world of the fourth and fifth centuries; the Gothic lays of that time
probably stood in a common line of tradition with those of which Tacitus had
written.

Germanic heroic poetry is represented by two stray pages from the Old
High German Hildebrandslied, by the likewise eighth-century Beowulf and a
few other Old English pieces such as the Finnsburh and Waldere fragments,
the Battle of Brunanburh, and the late Battle of Maldon, and by a number of
Norse poems of the ninth to twelfth centuries. Most of these last are included
in the so-called Elder or Poetic Edda, others are preserved in the prose sagas
or other sources, and one, the Biarkamadl, in a Latin hexameter version in Saxo
Grammaticus’ History of the Danes. The ninth- or tenth-century Latin epic
Waltharius may also be noticed for its Germanic subject matter, related to that
of Waldere.

The Edda further contains mythical poems about the gods and gnomic
poetry. Besides the Edda there is a large body of verse by the skalds, profes-
sional court poets, composed in a less archaic, highly elaborate style. Two
ninth-century skaldic poems of importance for mythology are Thiodolf’s
Haustlpng and Bragi’s Ragnarsdrdpa. The Old English corpus includes narra-
tive poems on Christian subjects, reflective and gnomic poems, riddles, and
spells. Two spells and a prayer in Old High German, the Merseburg Charms
and the Wessobrunn Prayer, will also engage our attention.

Complementing this poetic literature, two substantial prose works of the
early thirteenth century are of especial importance. Snorri Sturluson’s Prose
Edda consists of three parts: Gylfaginning, a delightfully written compendium
of Nordic myths about the gods, based on older poetic sources; Skdldska-
parmdl, a survey of poetic language, with much reference to mythical
material; and Hdttatal, a treatise on verse-forms. Saxo’s History, mentioned
above, is a Latin work in sixteen books, of which the first nine in particular
are a precious repository of Danish legend.

The Baltic countries were not converted to Christianity till a comparatively
recent date—Latvia in the thirteenth century, and Lithuania in the fifteenth—
and then only superficially. The consequence is on the one hand that there
is no native literature until even later, but on the other hand that pagan gods
and mythology remained alive in the popular consciousness long enough to
be reported by Christian writers and to leave many traces in songs and
ballads. The tradition of these songs is very abundant, especially in Latvia,
where over 60,000 were recorded in the nineteenth century. There have
also been collections of folk-tales, riddles, and the like. Pagan cult practices



Introduction 19

were also slow to disappear. Some of them could still be documented in nine-
teenth-century Latvia.

The Slavs were converted much earlier, in the ninth and tenth centuries.
Again most of the earliest evidence for their native religion and beliefs comes
from outsiders’ reports. By way of poetic tradition there is an obscure and
peculiar Russian epic from 1185-6, the Lay of Igor, besides the oral heroic
verse represented by the Russian byliny and the much ampler products of the
Serbo-Croat bards. The folklore of the Slavonic peoples is a further source of
material.4/

Albania has its own poetry and folklore, though it is doubtful how far they
can be regarded as representative of a distinct branch of Indo-European
tradition, since they are not clearly separated from those of neighbouring
lands. The oral epics parallel those of the South Slavs and are in some cases
composed by bilingual poets, while the folk-tales often resemble those found
in Greece. There remains nevertheless a residue of national mythology.*

CONSIDERATIONS OF METHOD

Many who have written on Indo-European poetics, mythology, and religion
have tended to proceed in a rather naive way, ignoring historical and geo-
graphical coordinates. As soon as they find a parallel between two individual
traditions, say between Greek and Indian myth, they at once claim it as a
reflex of ‘Indo-European’, without regard either to the groupings of the
Indo-European dialects or to the possibilities of horizontal transmission.
Greater sophistication is needed.*

In the light of the earlier discussion it will be seen that application of the
comparative method can take us back to different levels of antiquity, depend-
ing on the location of the material compared. Schematically:

46 The fullest collection of the external sources was made by Wilhelm Mannhardt and
published posthumously under the title of Letto-Preussische Gotterlehre (Riga 1936); cf. also
Clemen (1936), 92-114. For the songs cf. Rhesa (1825); K. Barons, Latvju dainas (1894-1915,
2nd edn. 1922; 8 volumes) (LD), from which 1,219 stanzas with variants are edited and trans-
lated in Jonval (1929); folk-tales etc. in Schleicher (1857). The evidence for the Lithuanian
pantheon is laid out by Usener (1896), 79-119, with the help of Felix Solmsen. See also
Mannhardt (1936); Gimbutas (1963), 179-204; Biezais—Balys (1973); H. Biezais, Baltische
Religion (Stuttgart 1975); Greimas (1992); P. U. Dini and N. Mikhailov, Mitologia baltica (Pisa
1995).

4 C. H. Meyer (1931) collects sources in non-Slavonic languages. See further Unbegaun
(1948); Gimbutas (1971), 151-70; N. Reiter, ‘Mythologie der alten Slaven’, in Wb. d. Myth. i(2).
165-208; Vana (1992) (survey of literary sources: pp. 29-34).

48 Lambertz (1973). 4 Cf. Meid (1978), 6 f.
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Level 1 Proto-Indo-European (PIE)
|
[ |
Level 2 Anatolian ‘Mature’ Indo-European (MIE)
|

[ |

Level 3 Western Northern—Central Eastern
|
[ I |
Italic Celtic Germanic, Baltic, Slavic Greek Armenian  Aryan

It is to be noted that these levels are stemmatic, not synchronic. A significant
parallel observed between Homer and the Rigveda should take us back to
Level 3 and (according to the argument presented earlier) to about 2300 BCE,
the time of the Sixth Dynasty in Egypt; one between Italic and Celtic will
likewise take us to Level 3, but perhaps only to 1300 BCE, contemporary with
Mycenaean Greece or early Vedic India. An agreement between Celtic and
Iranian will take us back to Level 2, sometime in the first half of the third
millennium. To get back to the deepest level, to PIE, we shall require a com-
parison involving Anatolian.

An archaeologist is interested not only in the deepest layer of his site but
in all the others too. ‘Indo-European’ in the title of my book is a shorthand
term. I am not concerned only to reach the PIE stratum, throwing aside
whatever does not fulfil the criteria for reaching it. Levels 2 and 3 are just as
interesting, indeed more so, as the finds are more abundant, varied, and
coherent. In practice it will not be very often that we can reach Level 1: it
requires the PIE material to have survived on both sides of the stemma for
two thousand years or more from the time of the Anatolian secession to
the time of our earliest direct evidence, and much of the Indo-European
heritage was lost on the Anatolian side under the influence of alien cultures.
Most of the time, therefore, the evidence will take us no further than Level 2
or 3. It would be very tiresome if I were to point this out explicitly on every
occasion, so I ask the reader to note it and not to impute my economy to
negligence.

Sometimes I am aware, or the reader may discover ahead of me, that
certain things which I attribute to Indo-European (PIE or MIE) are also to be
found in Semitic or other non-Indo-European cultures. That does not lessen
the value of the results, as my object is to identify whatever is Indo-European,
not just what is distinctively or exclusively Indo-European. As another
researcher in the field has written, ‘since the aim of the present work lies
solely in the reconstruction of a culture and not in its evaluation in com-
parison with other cultures, the question whether individual features of Indo-
European culture can or cannot also be found among non-Indo-European
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peoples is entirely outside our concern’.3® Nor is the reconstructive method
invalidated by objections on the lines ‘the parallel motifs that you note in
this and that source need not imply a common Indo-European prototype,
because they occur all over the world’. If a motif is indeed universal, all the
more likely that it was also Indo-European.

There are of course standards to be applied. The parallels used must be
specific and detailed enough to indicate a historical connection; and we have
to discount those where the historical connection looks likely to be horizontal
rather than the result of common descent from primeval times. The Indo-
Europeans did not simply divide and divide into more and more separate
peoples who proceeded to develop in isolation from one another. Most
of them were in communication with neighbouring peoples over long
periods, and with different ones at different times. In some cases parts of their
populations undertook long migrations that brought them among quite new
neighbours. Wherever peoples were together, it was possible for elements of
language and culture to cross the frontiers by diffusion. In such cases philolo-
gists speak of a linguistic area or Sprachbund, and they describe a change
(such as the satem shift) that affects contiguous rather than cognate languages
as an ‘areal’ phenomenon.’! They are usually able, on phonological or
morphological grounds, to identify elements that a language has acquired by
horizontal transmission and not by inheritance, for example Iranian loan-
words in Armenian or Celtic ones in German. It is not so easy in the case of
myths and motifs, unless they are tied to specific names.

According to our stemma, significant parallels between Homer and the
Rigveda ought to take us back to the time of the Graeco-Aryan language or
Sprachbund. The premise is that all contact between mello-Greeks and mello-
Aryans was severed by about 2300 Bck. However, the archaeologist Jdnos
Makkay has marshalled a series of plausible arguments for the thesis that a
band of Iranian-speaking invaders from the steppes occupied Mycenae itself
at the beginning of the Late Helladic period, around 1600.52 This would have

50 Campanile (1990b), 11. See also Miiller (1897), 185-9.

51 Cf. Watkins (1995), 218 f.

52 ]. Makkay, The Early Mycenaean Rulers and the Contemporary Early Iranians of the
Northeast (Budapest 2000). This might account for the presence in the Homeric language of
Iranian loan-words such as 76fov ‘bow’ (this already in Linear B) and ywpurds ‘bowcase’. So
Durante (1976), 30: ‘certo & che un ethnos iranico ha intrattenuto rapporti con la grecita nella
fase micenea, se non ancor prima. Testimonia in tal senso la voce éfov ... La perfetta
corrispondenza con pers. taxs “arco”, di cui si ha un antecedente nell’antroponimo scitico
Tééapes, rivela che si tratta di un iranismo.” Cf. ibid. 31, 36, on the name of the Dana(w)oi
and its possible relationship to Avestan danav- ‘river’, Vedic danav- ‘dripping water’, and the
river-names Danube, Don, Dnestr, etc. According to myth (‘Hes.” fr. ¥128), it was the Danaai
who made Argos well-watered. Danae and her son Perseus recall the names of Iranian tribes, the
Turanian Danavas (Yt. 5. 72—4, 13. 37 f.) and the Persians.
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been a southward swoop parallel to that of the Indic group who took over
Mitanni at the same period. If it really happened, it would provide a channel
by which Aryan poetry might have directly influenced early Mycenaean
poetry, short-circuiting the stemma. It is hardly likely that all Greek—Indic
and Greek-Iranian parallels could be so accounted for, but it remains a
theoretical consideration to be borne in mind.

Both in the Mycenaean age and in subsequent centuries Greece was
much exposed to contacts with the Near East, including Anatolia. So if we
find parallels between Greek and Hittite myth, religion, or idiom, we must ask
whether it is a case of independent inheritance from Indo-European or of
horizontal transmission. At a later period the problem is similar with regard
to Greece and Italy.

Under the Roman empire there were extensive trade connections linking
southern with northern Europe. The literacy that gave us our Celtic and
Germanic texts was the gift of a clergy schooled in Latin letters. Some scholars
have sought to derive as much as possible in these literatures from Classical
models and to play down the element of native tradition. They have certainly
gone too far in this, but the possibility of Classical influence must always be
considered. The Germans were also subject to Celtic influences from an early
date, certainly from well before the beginning of the Christian era to long
after.”

Let me give an example of horizontal transmission. The doctrine of
metempsychosis is both Greek and Indian. The Greek and Indian doctrines
must be historically connected, because they correspond point for point.
Souls pass into the body of a higher or lower creature according to their
conduct in their previous incarnation; this cyclical process continues over
thousands of years; pure conduct will eventually lead to the divine state; the
eating of meat is to be avoided. Such a system is not reliably attested for any
other people. But we cannot regard it as Graeco-Aryan heritage, because it is
absent from the earliest stratum of Indian literature, the Vedas, and equally
from the earliest Greek literature, and it stands out in sharp contrast to earlier
Indian and Greek ideas about death. It appears as it were from nowhere in
both countries at about the same time, around the sixth century BcE, and we
must suppose that it reached them from a common source, probably across
the Persian empire, even though no such doctrine is attested in Iran.>*

It is not only contacts between Indo-European peoples that come into
question. In some cases others may have functioned as middlemen. Certain
shamanistic elements common to Nordic and Indian myth may have come to

53 Cf. Feist (1913), 483; de Vries (1956), i. 64, 137, 171. 54 Cf. West (1971), 61-7.
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both areas from the neighbouring Finno-Ugric peoples of north and central
Asia.®® Some myths that occur both in India and in Greece can be traced to
the far-reaching influence of Mesopotamia. For instance, in one of the
poems of the Greek Epic Cycle, the Cypria, it was related that once upon a
time Earth was oppressed by the excessive numbers of people milling about
on top of her. Zeus took pity on her and conceived the plan of lightening
the burden by means of the Trojan War. A similar myth is found in the
Mahabharata. The earth once complained to Brahma of the ever-increasing
weight of mankind, and Brahma created death to alleviate the problem. Some
have inferred from the coincidence that an Indo-European tradition lies
behind the story, although it appears only in a late phase of the Greek epic
tradition and at an even later date in India. What is more to the point is that a
similar myth is attested over a thousand years earlier in Mesopotamia. The
natural conclusion is that the Greek and the Indian poets were both using a
motif somehow derived from Mesopotamia, not one inherited from Graeco-
Aryan antiquity.’ Similar considerations apply to the Hesiodic and Indian
Myths of Ages, or to the currency of the animal fable in both Greece and
India.’”

When we have parallels that extend all the way from India or Iran to the
Celtic world, their probative value may be rated particularly high, because
horizontal transmission seems virtually ruled out. But even then we must be
cautious. The heroic traditions of both India and Ireland portray warriors
using horse-drawn chariots. We might be tempted to infer that this was an
Indo-European style of warfare. Similarly, as we shall see in Chapter 5,
the myth of the Sun’s horse-drawn chariot is widely diffused among
Indo-European peoples, and we might well conclude that this was an Indo-
European myth. But it cannot be so, for archaeology tells us that the war-
chariot with spoked wheels—the only type of vehicle light enough for horses
to pull at speed—first appeared east of the southern Urals around 2100-2000
BCE, long after the Indo-European cultural continuum had been broken up.
Chariot warfare as a military reality and as a heroic motif, and the myth of the
solar chariot, must have spread across the Indo-European territories long
after the Indo-European peoples themselves had done so. These novelties
were no doubt widely disseminated in the space of a few centuries; it is likely
enough that chariot-borne warrior bands were instrumental in their rapid

55 Cf. Lorenz (1984), 259 f.

56 Cypria fr. 1; MBh. 1. 58, 3. 142, 11. 8. 206, 12. 24850, etc.; V. Pisani, ZDMG 103 (1953),
127 f. = Schmitt (1968), 156 f.; id. (1969), 64 f.; Durante (1976), 61; W. Ruben, Sitzb. Ak. Wiss.
DDR 1973 (24), 50-5; C. Vielle in L. Isebaert and R. Lebrun (edd.), Quaestiones Homericae
(Louvain—Namur 1998), 275-90; West (1997), 480-2.

57 Myth of Ages: West (1997), 312—19. Animal fable: ibid. 319 f., 502-5.
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diffusion. But they cannot, as they stand, go back to the archetypal mythology
of the proto-Indo-Europeans.’®

This is a devastating result for us seekers of Indo-European mythology.
If ideas and myths could spread so far and so fast over lands that had been
Indo-Europeanized long before, how can we ever know if we are getting back
to an original common heritage? Perhaps we cannot. Perhaps we must con-
tent ourselves with identifying ‘isomyths’, elements shared by a particular
pair or a particular constellation of peoples, acknowledging that they may
date only from a comparatively late phase in the long history of the diaspora.

CONCLUSION

Comparative Indo-European mythology remains and is bound to remain a
poor relation of comparative Indo-European philology. It is easy to see why.
People change their gods and their mythologies more readily and quickly
than they change their declensions and conjugations, and more capriciously.
Rules can be formulated to predict how a given Indo-European phoneme will
turn out in Old High German or Pale Dry Tocharian, but the mutations of
divinities or of mythical motifs are subject to no rules. The validity of a
comparison, therefore, cannot be tested in the same way, by reference to
a standard, but has to be judged on its intrinsic appeal. The total harvest will
certainly be modest in comparison with the quantity of linguistic material
available for the reconstruction of Indo-European speech.

As the various Indo-European tribal groups spread into new lands and
contacts between them weakened, they became exposed to other cultural
influences of many kinds. The Hittites came into the cultural orbit of the
Hattic, Hurrian, and Mesopotamian civilizations, and their society, religion,
and mythology were transformed as a result. The Greeks absorbed much
from previous Aegean culture and from contacts with the peoples of the
Near East. If we take the principal gods of the Homeric Olympus—Zeus and
Hera, Leto, Apollo and Artemis, Poseidon, Athena, Ares, Hephaestus, Hermes,
Aphrodite—we find that only one of them, Zeus, has a clear Indo-European
ancestry. The rest either developed on Greek soil or were taken over from
other peoples with whom the Greeks came in contact. Zeus himself has

38 Cf. Durante (1976), 15. On the origin of the spoke-wheeled chariot see Robert Drews, The
Coming of the Greeks (Princeton 1988), 107-57; D. Anthony and N. Vinogradov, Archaeology
48(2) (1995), 36-41; EIEC 627 f.; E. W. Barber, The Mummies of Uriimchi (London 1999), 203 f.;
E. E. Kuzmine, JIES 29 (2001), 12-17.
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evolved some way from his Indo-European beginnings. Similar con-
siderations apply to the traditions of the other peoples that fall within our
purview.

However, the case of Zeus and his many cognates in the other traditions
(Chapter 4) proves that some elements of Indo-European theological heritage
were preserved in widely separated regions. One factor that favoured their
survival was the persistence of poetic traditions of a conservative nature. We
shall see in the next two chapters how shared features of poetic theory,
diction, and imagery and of stylistic and metrical technique attest the con-
tinuity of these traditions from a common origin. It is reasonable to hope
for the preservation in them of at least some mythological themes of equal
antiquity.



Poet and Poesy

Axiom: all peoples at all times have had poetry and song. It follows that the
Indo-Europeans must have had them, and that a continuous tradition linked
their poetry and song with those of the historical successor peoples.

This a priori conclusion is in itself empty. We shall endeavour to give it
substance by comparison of the documented poetic traditions. We are inter-
ested, not just in establishing that the Indo-Europeans had poetry, but in
finding out, so far as may be possible, what kinds of poetry they had, what
were its characteristics, and how they conceptualized it.

What do we mean by poetry? The term will cover all verse, that is, all
composition constrained within some kind of metrical form. But for the
present purpose a wider definition is called for. Much of the evidence for
Indo-European poetry comes from the identification of what appears to be
‘poetic’ diction. When we characterize it as poetic, the implied antithesis
is not with prose but with ‘normal’ or everyday speech. Prose (prosa oratio) is
not a meaningful category where there is no written literature. The oppos-
ition is between ‘unmarked’ and ‘marked’ language: on the one hand, ordin-
ary, idiomatic speech; on the other, a style which diverges from the ordinary
by using elevated or archaic vocabulary, ornamental epithets, figures of
speech, a contrived word order, or other artificial features. It is this ‘marked’
language that it will be convenient to call poetic. But its use may not have
been confined to compositions in verse. There is some likelihood that it was
also deployed for high-flown narrative or rhetorical utterances that lacked
metrical form.!

1 Cf. Meid (1978), 11: ‘ “Dichtung” ist im Grunde genommen jede tiber das blof}
Umgangssprachliche hinausgehende stilisierte Rede, jeder in irgendeiner Absicht sprach-
kiinstlerisch gestaltete Stoff; die Formung mufite nicht unbedingt eine metrische sein.’
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THE POET

In traditional Indo-European societies poetry was not a diversion to be taken
up by anyone who happened to be visited by the lyrical impulse. Knowledge
of the poetic language and technical command of the verbal arts were the
province of specialists. These specialists were of more than one kind, for they
performed a variety of functions, as priests, seers, eulogists, and so forth.
Accordingly there was, so far as we can see, no single Indo-European word for
‘poet’, but different words corresponding to the different roles that poets
played. It is difficult to reconstruct specific terms, because requirements
and designations changed over time in different societies. It is nevertheless
possible to discern elements of vocabulary that link separated peoples and
point back to the terminology of remote eras.

It is convenient to start from the Celtic world, where a remarkable con-
servatism of tradition is observable in regard to poetic institutions for well
over a thousand years from the time of the earliest records.

Classical sources, going back to Posidonius in the early first century BCE,
report that the continental Celts had poet-singers called Bards (bardoi),
philosopher-priests called Druids (dryidai or drouidai), and diviners called
vates. The Bards sang songs of praise or blame, accompanying themselves on
instruments resembling lyres; in particular they celebrated the brave deeds
of warriors in ‘heroic verses’. The Druids were venerated for their wisdom
and holiness, presiding over sacrifices, performing judicial functions, and
checking immoderate behaviour. According to Caesar they educated many of
the young men and made them learn a large quantity of oral verse. The Vates
foretold the future from augury and sacrifical omens.2

All three terms reappear in insular Celtic, as Old Irish bard (Welsh bardd),
drui (Welsh derwydd), and fdith. The bard was a reciter and a composer of
lower sorts of poetry. The drui, having lost his sacerdotal functions with the
advent of Christianity, was no more than a sorcerer; his role as a learned poet
had been taken over by the fili, of whom more below. The fdith was concerned
with spells and divination ( fdth).

The word bard, proto-Celtic *bardos, is analysed as an old compound going
back to *g¥rh-d"h;-0- and meaning ‘praise-maker’. The first element is
related to Vedic gir ‘praise-song’, jaritdr- ‘singer’, and the verb gr ‘sing, praise’,

2 Strabo 4. 4. 4; Diodorus 5. 31. 2-5; Athenaeus 246¢d (Posidonius F 34. 4, 169. 31, 172
Theiler); Timagenes (FGrHist 88 F 2) ap. Amm. Marc. 15. 9. 8 (where the vates are replaced by
euhages following a corruption in the Greek source: OYATEIC > EYATEIC); Caesar, Bell.
Gall. 6. 13-14; Lucan 1. 447-58; Festus p. 31. 13 L.
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Lithuanian girti ‘praise’. The second element is the very common verbal
root meaning ‘set in place, create’, as in Greek 7{fyu:. What is particularly
significant is that the same two roots are combined phrasally in Indo-Iranian,
in Vedic giras . . . dha and Avestan garé . . . da ‘offer praises’.? This phrase at
least, if not the compound noun designating the eulogist, can be assumed to
go back to (Mature) Indo-European, and so can the idea that it expresses of
conferring praise through poetry, whether on god or man.

The other Gaulish and Irish terms do not take us so far back, but they do
point to connections extending beyond the Celtic sphere. Dru-(w)id- should
mean ‘oak-seer’: it is reported that a tall oak served the Celts as an image of
‘TJupiter’, and we cannot help but recall the ancient mantic oak of Zeus at
Dodona in Thesprotia (an Illyrian rather than a Greek institution).* If druidai
had been recorded as the name of the priest-prophets of Dodona, nothing
would have seemed more apt.

The fili (plural filid) who inherited the druid’s role in Ireland also has a title
to do with the seer’s function. It is related to Welsh gweled ‘see’ (cf. telewele
‘television’), and perhaps to Latin voltus ‘visage’. It reappears in the name of
the German prophetess Veleda, who enjoyed immense esteem in the time of
Vespasian.’ For the semantic nexus we may compare the Vedic kavi- ‘sage,
seer, priest-poet’, Avestan kovi-, Lydian kaves (a priest), Samothracian koiés,
all related to a root *keu- ‘see, behold’.6

The term vatis, Irish fdith, appears in Latin as udatés ‘seer, prophet, inspired
poet’, which, however, is under strong suspicion of being a Celtic loan-word.’
Related forms occur in Welsh gwawd ‘cause, theme, poem, prophecy’, and
outside Celtic in Old Church Slavonic vétiji ‘orator’ and in a set of Germanic
words that link the ideas of poetry and possession: Gothic wops ‘possessed’,
Old High German wuot ‘frenzied’, Old English wad ‘frenzied’, woo ‘song’, Old
Norse 6dr ‘possessed, inspired; mind, poetry’.8

3 RV 8.96. 10; Y. 41. 1, cf. 45. 8; E. Campanile, SSL 20 (1980), 183-8; Watkins (1995), 117;
J. Uhlich, TPhS 100 (2002), 414.

4 The Celtic oak: Val. Flacc. 6. 90; Max. Tyr. 2. 8. Dodona: Od. 14. 327; [Aesch.] Prom. 830-2.
For Celtic and other sacred groves cf. Chapter 7.

5 Tac. Hist. 4. 61, 65; Germ. 8. 2; Stat. Silv. 1. 4. 90.

6 Greek koéw, Latin caueo; IEW 587; cf. R. Gusmani in Studi Triestini di Antichita in onore di
Luigia Achillea Stella (Trieste 1975), 255 f.; Watkins (1995), 88; Gamkrelidze-Ivanov (1995),
734 f.

7 If the underlying form is *wo-ti-, this must be the case, as the change [0] > [4] is Celtic, not
Italic. E. Hamp in Papers from the Thirteenth Regional Meeting of the Chicago Linguistic Society
(1977), 149, offers a different account.

8 Hence the god Woden or Odin has his name (p. 137). See further K. von See, GRM 14
(1964), 2; H. Wagner, ZCP 31 (1970), 46-57 = Studies in the Origins of the Celts and Early
Celtic Civilisation (Belfast-Tiibingen 1971), 46-58; Meid (1991), 25 f.; Watkins (1995), 118;
Gambkrelidze-Ivanov (1995), 734; EIEC 493b.
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A similar linkage of ideas, with different vocabulary, can be found in
Graeco-Aryan tradition.® The hymns of the Rigveda were the work of priest-
poets called Rishis (7si-); Zarathushtra uses the corresponding Avestan word
orasi- of himself (Y. 31. 5). It is related to Armenian hef ‘anger’, Lithuanian
arstis ‘violent’, and German rasen ‘to rage’, so its basic meaning will have been
‘one who goes into a frenzy’. Another Vedic word for a poet or singer is vipra-,
which means ‘inwardly stirred, inspired, wise’. The Greek word for a seer,
mdntis, is derived from the verbal root man- ‘make/be mad, frenzied’.

In his role as eulogist the Vedic poet is a stotf; the Avestan equivalent is
staotar, and the verb to which these are the agent nouns appears in Homeric
Greek as oredrar, ‘he claims, boasts’. Another Vedic term for a praise-poet
is kari-, and this too has a Greek cognate in the shape of «1pv¢ ‘herald’.
‘(Travelling) poet’ is presumably the older meaning, and the concepts
remained close enough for Pindar to declare that ‘the Muse raised me up as
her chosen rdpuv¢ of skilful verses for Hellas’.10

We see that while terminology diverged in different parts of the Indo-
European world, two specific roles in which poets appeared can be identified
in both east and west. They functioned on the one hand as bestowers of
praise, whether on men or gods, and on the other as prophets or seers, gifted
with special knowledge, perhaps through an altered state of consciousness.
Both of these solemn offices naturally called for a heightened form of utter-
ance, that is, for ‘poetic’ diction. Both roles could be combined in the service
of the gods: Zarathushtra designates himself both as an orasi and as Ahura
Mazda’s staotar, his praise-singer, and the Vedic Rishis likewise use stotf of
themselves in appropriate contexts.

Status, training, rewards

These functions were important to the community and to its ruler (or
whoever was the poet’s patron), especially as he and/or his ancestors were
principal beneficiaries of the finely formed public praises that the poet could
bestow or withhold. And such services could not be performed by any Tom,
Dick, or Harry. They called for special knowledge, skill, and training. Con-
sequently a master poet enjoyed a high status, and in some cases felt able to
address his prince or patron almost as an equal. Pindar is notable for the lack
of deference with which he dispenses advice to his aristocratic paymasters. In

9 Durante (1960), 231 f. ~ (1976), 167; Schmitt (1967), 303.
10 E Specht, ZVS 64 (1937), 3; P. Thieme, ZDMG 107 (1957), 85; Schmitt (1967), 301 f.; Pind.
fr. 70b. 23, cf. Nem. 4. 74; Bacchyl. 13. 231; Solon 1. 1.
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Ireland the highest grade of fili, the ollam, had a standing in law equivalent to
that of a king or bishop. Patron and poet had a symbiotic relationship that
could be seen as almost conjugal in nature: the Indian purohita-, the poet-
sacrificer, was attached to his king in a ceremony that echoed the marriage
liturgy, and the poet in Ireland and Wales could be represented figuratively as
the spouse or lover of his patron.!!

The position of the poet in ancient India and medieval Ireland has
provided scholars with much further material for comparison.’? In both
countries poetry was a hereditary profession that ran in certain families, the
art passing from father to son, as in the six families of Rishis responsible for
books 2-7 of the Rigveda. The poet had to acquire all the technical aspects of
the art and master an extensive body of traditional subject matter. This meant
a long period of rigorous training. Caesar says that the Druidic syllabus might
occupy up to twenty years. The fili, according to early Irish texts, trained for
seven years, attaining successive grades. He had to learn by heart a very large
number of narratives and genealogies in addition to other lore.!* For the
education of the Brahman the Laws of Manu specify thirty-six years.

The finished poet in some cases had a stable relationship with a particular
noble prince or family; in other cases he travelled about with his dependants,
attaching himself to one court after another. For the services he rendered in
glorifying his patron he could expect handsome recompense. Both Indian
and Celtic poets were rewarded with gifts of horses and cattle, whereupon the
donor received further praise for his liberality.* According to one Irish source
the rewards for different fili grades ranged from one calf to ten cows, which
was the equivalent of five horses, a chariot, or a slave-woman. Vedic poets
(e.g. RV 1. 1265 6. 27. 8; 7. 18. 22 f,; 8. 2. 42, 19. 36 {., 46. 22-4) gratefully
record their patrons’ gifts of quantities of horses, chariots, cattle, and women.
Very similar acknowledgements appear in some of the early Welsh heroic
poems; one would think they were documents of the same culture.!® If the
patron was mean, the poet could publicize that too. Zarathushtra (Y. 44. 18 f.)

11 P, Mac Cana, ‘The poet as spouse of his patron’, Eriu 39 (1988), 79-85. The title purohita-
means ‘praepositus’, and indicates his high position at court: Campanile (1977), 31 n. 51.

12 See Campanile-Orlandi-Sani (1974); Dillon (1975), 52-69; Campanile (1977), 27-33;
(1990b), 49-53; Watkins (1995), 71-8; Sergent (1995), 388.

13 See Thurneysen (1921), 66-70; D. O hAodha in Tristram (1991), 207 f.

14 Campanile (1977), 37-47; (1990b), 77-9, 82; Meid (1990), 15-17; Watkins (1994), 388,
538, 676; (1995), 73 £, 78-80, 115, 186 f.

15 Marwnad Cunedda 31-5 (Book of Taliesin 69 f.), Trawsganu Kynan Garwyn 1-24 (Book of
Taliesin 45), trs. in Koch—Carey (2000), 291, 301. For praises of the patron’s liberality see ibid.
343, 345, 350. A seventeenth-century Gaelic lament for four Macdonalds still praises their
generous gifts to poets of clothes, horses, and gold cups: K. H. Jackson, A Celtic Miscellany
(Harmondsworth 1971), 238.
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complains of not having received the reward he has been promised, ten mares
with stallion and a camel, and there is a famous Irish quatrain from the ninth
century that goes ‘I have heard he does not give horses for poems: he gives
what is innate to him—a cow!’1¢

In the Homeric Hymn to Hermes, when the infant god demonstrates his
newly invented lyre with a song honouring all the gods, Apollo exclaims, ‘this
is worth fifty cows!” (437). The reference is to his own fifty cows that Hermes
had stolen, which he is now content to let him keep in exchange for the lyre.
But the transaction seems like a reminiscence of the kind of society reflected
in the early Indic and Celtic sources, where a poet might indeed be rewarded
for an outstanding song with a herd of cattle. The epic singers portrayed in
the Odyssey, Phemius and Demodocus, are not shown as receiving boons on
this scale, but each is attached to a nobleman’s house and is provided with a
living, besides getting occasional bonuses from those pleased with his per-
formances. The best professional poets in archaic Greece could earn rich
rewards. The famous citharode Arion is represented by Herodotus (1. 24. 1) as
making himself wealthy by his recitals in Sicily and Italy. Poets such as Simo-
nides and Pindar composed laudatory poems for rich patrons in many parts
of Greece for agreed fees, in money rather than livestock.!” It pays to increase
your word power.

CONCEPTS OF POETRY

If we cannot identify a universal Indo-European term for ‘poetry’, we can find
a number of words or roots that must have been used in connection with it,
over at least parts of the Indo-European world, from early times. There is
one that has Anatolian attestation and should therefore go back to PIE. The
Hittite verb ishamai- ‘sing’ is held to be cognate with Vedic saman- ‘song’
(< *shyomen-), and also with Greek duvos ‘song’ and oiun ‘poetic theme’. The
details are debated,'® and for duvos there are alternative etymologies to
be mentioned later. But if the combination is valid, we have here remnants of
the oldest discoverable word relating to singing.

The root *wek» ‘speak, utter forth’ produces in Greek, besides the com-
monplace verb elmeiv, the noun é&mros, which is used in the singular of an
epic verse and in the plural of hexameter poetry or a complete poem. It

16 Gerard Murphy, Early Irish Lyrics (Oxford 1956), 90.

17 Cf. Campanile (1977), 43 f.

18 N. Oettinger in Serta Indogermanica (Innsbruck 1982), 236 n. 18; F. Bader, BSL 85 (1990),
34-8; Gamkrelidze—Ivanov (1995), 733 f.; D. Q. Adams in EIEC 520a.
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corresponds exactly in form to the Indic vdcas-, which in the Rigveda can
mean ‘word, speech’ but mostly refers to the pronouncements that make up
the song, or to the song as a whole. The feminine vdc- (corresponding to Latin
u0x) is used similarly, and there is another word from the same root meaning
‘hymn’, ukthdm.?® In Avestan a strophe of the Gathas was called a vacatasti-,
literally a ‘fashioning of the utterance’. Tocharian A wiktasurfie ‘eulogy’ and
Old High German giwahan, giwahanen ‘mention, tell of, giwaht ‘fame,
remembrance’, give further hints of the use of this root in connection with
formal or poetic utterance. Most remarkable is the Irish term anocht for a
type of metrical fault; it means literally ‘not (to be) uttered’, the counterpart
of Vedic anukta-, and it must be a very ancient survival, as the *wek* root was
defunct in Celtic.20

English ‘say’ goes back to the Indo-European root *sekv. This appears to
have been appropriate to declarations or recitals made before an audience, as
derivatives in various languages are used in connection with public discourses
or narratives in prose or verse: Greek év(v)-émw, used in the imperative
in Homer in asking the Muse to relate a particular matter; Latin in-sequo;
Old Irish sc-él ‘story’, in-sce ‘discourse’, ro-sc(ad), a form of alliterative
composition; Middle Welsh chw-edl ‘recitation’; Lithuanian pa-saka ‘story,
legend’.t

Of several words for singing, one that is common to east and west is *geh;:
Vedic ga ‘sing’, gatha ‘song’ (Avestan gafa); Lithuanian gieddti ‘sing’, giesmé
‘song of praise’; Slavonic gudii ‘sing with a stringed instrument’; Old English
gieddian ‘sing’, giedd, gidd ‘song, poem, saying, riddle, tale’. The root *seng"
which provides the common Germanic word (Gothic siggwan, German
singen, English sing, song, etc.) must once have had a wider distribution, as,
besides Church Slavonic sefw, it lies behind the Greek poetic word dudy <
*song*ha. In the Homeric language this is used only of prophetic utterances
issuing from a god, but the Doric lyric tradition preserved its older sense of
musical sound from voices or instruments. The root *kan prevailed only in
Italic and Celtic, where it is associated with charms and spells as well as
poetry: Latin cano, carmen < *can-men; Old Irish canaid ‘sings’, cétal ‘song’,
Welsh cathl, < *kan-tlon. But it has left traces in Greek xav-ayy ‘clangour’
and in the Germanic word for ‘cock’, Gothic hana, modern German Hahn.22

19 T normally cite Vedic and Avestan nouns in the stem form, but in the case of neuter o-stems
I give the ending -am/-am as an economical way of indicating the gender.

20 Watkins (1995), 87 n. 0, 119. On the derivatives of *wek" cf. Gamkrelidze—Ivanov (1995),
733 1.

21 Ernout—Meillet (1959), s.v. insequo; Meid (1978), 22 n. 36.

22 Cf. the obscure gloss in Hesychius, #ikavds: ¢ dAexrpudv. On these words cf. IEW 525 f;
Watkins (1963), 214 = (1994), 369; EIEC 519b.
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Another word-set shared by Italic, Celtic, and Germanic is that represented
by Latin laudo ‘praise, mention (honourably)’; Old Irish luaidim 1 celebrate,
mention’, I6id ‘song’; Gothic liupon ‘sing, praise’, Old Norse liéd, Old High
German leod, liod, Middle High German liet ‘stanza’ (in the plural ‘song’),
modern Lied, Old English leop. The semantic development from ‘praise,
commemoration’ to ‘song of praise or commemoration’ and ‘song’ generally
is easily understood. It is already apparent in Cato’s notice that Roman ban-
queters used to sing clarorum uirorum laudes atque uirtutes.??

One of several Old Norse words for the art of poetry is bragr. Some favour
relating this to the root of Vedic brah-mdn- ‘priest’, brdh-man- ‘prayer’, and
to Gaulish brictom, brixtia, ‘magic’, Irish bricht ‘incantation, spell, charm;
octosyllabic metre’.2* If they are right, a very ancient lexical item would be
implied. But the Brahman’s connection with poetry is contingent, and other
scholars uphold the alternative etymology that equates him with the Roman
flamen. We shall return to this elsewhere.

Within Graeco-Aryan we can trace the etymological connection of Greek
deldw ‘sing’ with Vedic vad- ‘speak, tell of, sing of” (specifically with the
reduplicated present vavaditi), and that of Armenian erg ‘song’ with Vedic
arkd- ‘song of praise; singer’, Sogdian *ni-yray- ‘sing (of)’, and Ossetic argaw
‘tale’.2s

Poetry as recall

More universal among Indo-European peoples than any of the above designa-
tions is the use, in relation to poetic activity, of words based on the root *men
‘think (of), call to mind’.26 In composing a new poem or reciting an old one,
the poet must call to mind things that he knows. When someone who is
speaking or singing calls something to mind, it is at once expressed in words,
so that *men may also refer to utterance, as in Vedic mdnyate ‘think; mention’,
Lithuanian ment, mifiti, or Latin mentionem facere.

The Vedic verb is used of composing a hymn, as in RV 5. 13. 2 Agné stémam
manamahe, ‘we think out a laudation for Agni’; 5. 35. 8, 48. 1; 8. 29. 10, 90. 3.
The mdnas- or manisa- (mind, intellect) is engaged in the process (RV 1. 171.

2 Cato, Origines (fr. 118 Peter) ap. Cic. Tusc. 1. 3; 4. 3; Brutus 75; Varro, De vita populi Romani
(fr. 394 Salvadore) ap. Non. Marc. p. 77. 2 M. carmina antiqua in quibus laudes erant maiorum.

2¢ Mayrhofer (1953-80), ii. 452-6; id. (1986-2001), ii. 236—8; contra, P. Thieme, ZDMG 102
(1952), 126; cf. Schmitt (1967), 305; Bader (1989), 52-5.

2 A. L. Sihler, New Comparative Grammar of Greek and Latin (New York—Oxford 1995), 86;
Gamkrelidze-Ivanov (1995), 822; EIEC 449a.

26 Watkins (1995), 68 f., 72, 73; Gamkrelidze-Ivanov (1995), 393 f., 713, 734 n. 3;
B. W. Fortson IV in Mir Curad, 138; EIEC 575.
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2; 5. 81. 1; 9. 100. 3, al.). The song or formula is a mdnman- or a mdntra-
(Avestan mgfra-). It can also be referred to as a sumati- or sumndm, both
meaning literally ‘good thought, good disposition’. It has been proposed to
derive the Greek duvos from the same elements, *su-mmn-0-2 this has its
attractions, though it is hard to account for v- instead of the normal Greek
€v- unless on the assumption (historically conceivable—see pp. 21 f.) that the
word came into Mycenaean from an Iranian source.

The poets of the Homeric Hymns often conclude with the formula ‘T will
bethink me (wjoouar) both of you (the god addressed) and of other
singing’. Similarly the Maidens of Delos are described as first hymning
Apollo, Leto, and Artemis and then, ‘bethinking themselves (wvnoduevar)
of the men and women of old, they sing a song (Juvos) that charms the
peoples’ (Hymn. Ap. 160 f.). The Muses can assist by putting the poet in mind
of the relevant material (Il. 2. 492 wwnoalaro; Pind. Pae. 14. 35). This is why
they are called the daughters of Memory, Mnemosyne. The word Muse itself
is derived from the *men root: Motca < *mén-t-ih, or *mon-tu-h,.2

When Livius Andronicus translated Homer’s Moto® é5{dafe as Diua
Monetas filia docuit (fr. 21 Blansdorf ), he was adopting the Greek filiation of the
Muse to Mnemosyne. But Moneta does not mean ‘memory’; it signifies the
goddess who monet, who puts in mind, moneo being a causative formation
from *men-. Virgil employs it in asking for the Muse’s help at Aeneid 7. 41: tu
uatem, tu diua mone (cf. Ovid, Fasti 5. 447). This usage cannot be accounted
for from the Greek models, but must come from native Italic tradition.

Old English and Norse poetry provides further evidence. After Beowulf has
killed Grendel, a poem about the exploit is composed by one of Hrothgar’s
thanes, a man with a memory for tales (gidda gemyndig), who recalled
(gemunde) a multitude of old legends (Beowulf 868-70). In Widsith (54 f.) the
poet says ‘I can sing, therefore, and tell a tale, and recall (m@nan) before
the crowd in the mead-hall ..., while The Whale begins ‘Now will I once
more in a song . . . make known in words, with poetic craft, by mental recall
(purh modgemynd) . ... The Eddic Sibyl of Vpluspd begins her prophecy
with a general call to attention: Odin has asked her to recount the ancient
histories, ‘those earliest that I recall’ (um man). I recall (ec man) the giants
... I recall nine worlds . ... Odin himself, as a god of poetic inspiration,
is attended by two ravens called Huginn and Muninn, Thought and Recall

(Gylf. 38).

27 A. Kuhn, ZVS 2 (1853), 131; 4 (1855), 25; Durante (1976), 155-60; cautious approval in
Euler (1979), 66 £. See above for an alternative etymology.

28 Watkins (1995), 73, 110. Cf. also Tyrt. 12. 1; Sappho fr. 55; Pind. O 8. 74, Nem. 1. 12, 7. 15,
9. 10, Isth. 8. 62; fr. 341 pwva<po>vdor Moioay; Theoc. 16. 42-5. According to Plutarch, Quaest.
conv. 743d, the Muses were in some places called the Mneiai.
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In Slavonic tradition too poetry is concerned with the renewal of memory.
In the Lay of Igor (4) we read how the great poet Boyan ‘used to recall
(pommnyaseti) the words and the dissensions of the early times’. Salih Ugljanin
in two of his oral epics, The Song of Baghdad and The Captivity of Duli¢
Ibrahim, used the formulaic line davno bilo, sada pominjemo, ‘long ago it was,
and now we remember it’. In a Bosnian version of an Albanian song about
Marko and Musa, he sang:

This will ever be remembered (s’ pominje) to the end of time,
as long as mankind and time endure,

and as long as these endure, Marko will be remembered,
Marko Kraljevi¢ will be remembered.?

By an inversion of the standard notion of being mindful, the poet may
instead speak of not being unmindful. One of the Homeric Hymns begins T
will bethink me, and not be unmindful, of Apollo the far-shooter’. Another
concludes, ‘there is no way to adorn sweet singing while heedless of you’.
Similarly there are early Irish poems beginning ‘It is not fitting to forget .. .’,
and the British praise-poem for Gwenabwy mab Gwen begins ‘It would
be wrong to leave unremembered him of the far-reaching feats’.?® If this
is not itself an Indo-European formula, it could readily have developed
independently in Greece and the Celtic area from the primary one.

Poesy as construction

It is not enough to recall. The poem must be crafted. In many Indo-European
traditions poetic composition is expressed by words meaning ‘make’,
‘fashion’, and the like, or by terms drawn from specific manufacturing crafts
such as carpentry or weaving.

In Greece from the archaic period we find the most basic words for ‘make’,
revyew and moweiv, used of poetic creation; mowris became the ordinary
word for ‘poet’. redyew is a poetic vocable, in other words an archaism. Its
application to ‘making’ poetry has been linked with the cognate Old Irish
duan ‘poem’, from *d"(e)ugna-.3! In other languages too we find the plainest
words for ‘make’ employed for poetic composition: in Latin facere (uersus,
carmen, etc.), in India kr, as in RV 9. 114. 2 mantrakftam ‘of song-makers’.

2 SCHS ii, nos. 1. 9, 4. 8; 1. 360—4, lines 159—62.

3 Hymn. Hom. 3. 1; 7. 58 £.; cf. Pind. fr. 94b. 36; K. Meyer (1913), 16/18, 20; Y Gododdin 292,
cf. 75.

31 Durante (1960), 234 ~ (1976), 170; Bader (1989), 24. redyew: Od. 24. 197, Pind. Isth. 1. 14,
al.; Niinlist (1998), 86 f. motew: Solon 20. 3, Theognidea 771, etc. On the whole range of
manufacturing imagery applied to poetic composition in Greek see Niinlist, 83-125.
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This latter root also appears in Middle Irish creth ‘poetry’ (< *k*rto-) and
Welsh prydydd ‘poet’. It can have associations with sacral and magical activity,
as in Vedic kdrtram ‘spell, charm’, Lithuanian kerai ‘magic’, keréti ‘bewitch’,
and Church Slavonic caro-déji ‘magician’.32

Not all making requires special skills, but composing poetry does. It is a
craft, a job for professionals. As with other crafts, its practitioner is in a
position to earn profits from his work. Early Welsh has a word cerdd meaning
both generally ‘craft, profession’ and more specifically ‘poetry, poem, music’.
Its Old Irish equivalent cerd has similar meanings, and may also stand for
‘craftsman’ or ‘poet’. These words have a Greek cognate in «épdos ‘gain,
profit’.3

Poesy as weaving

In Indo-Iranian, Greek, Celtic, and Germanic we find poetic composition
described in terms of weaving.3* From the Rigveda we may quote:

asma id u gnas cid devapatnir

Indraya arkdm ahihétya avuh.

For him, for Indra, the women, the wives of the gods,

have woven a song at his killing of the dragon. (1. 61. 8)

tatdm me dpas tdd u tayate ptunah.

My work (previously) stretched out (sc. as on a loom) is being stretched
out again. (1.110.1)

mi tantus chedi vayato dhiyam me.

Let the thread not break as I weave my poem. (2. 28.5)

vi$va matir a tatane tuvaya.

All my mindings/songs (matis, root *men) I have stretched out for
thee. (7.29.3)

anulbandm vayata jéguvam apah.

Weave ye the singers” work without a knot! (10. 53. 6)

32 Durante (1960), 234 f. ~ (1976), 170 f.; Watkins (1963), 214 = (1994), 369; (1995), 117;
E. Hamp in Papers from the Thirteenth Regional Meeting of the Chicago Linguistic Society (1977),
148.

3 Campanile (1977), 37; Watkins (1994), 677 f.; (1995), 75 f.

34 Cf. T. Aufrecht, ZVS 4 (1855), 280; Pictet (1863), 481 f.; Schmitt (1967), 298-301; Durante
(1960), 238—44 ~ (1976), 173-9 (the most thorough study); H. Wagner, ZCP 31 (1970), 50—4;
Campanile (1977), 36 f.; John Scheid—Jesper Svenbro, The Craft of Zeus: Myths of Weaving and
Fabric (Cambridge, Mass. 1996), 111-55; Niinlist (1998), 110-18.
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In Avestan the verb vaf, by origin ‘weave’, has come to mean ‘sing of, hymn’.
Thus Zarathushtra sings y3 vd Asa ufyani manasca vohii apaourvim, T who
will hymn You, Truth, and Good Thought as never before’ (Y. 28. 3); yavat
a 0 gi, Mazda, staomi ufyacad, ‘insofar as I praise and hymn Thee, Wise One’
(43.8).

In Greek the metaphor is familiar. d¢aivw ‘weave’ (from the same root as
the Avestan verb) and the semantically close mAékw ‘plait’ are repeatedly
used by Pindar and Bacchylides with objects such as ‘songs’ or ‘words’, for
example:

% ovv Xapiteoat ﬁx@vga’)vmg Yddvas Spvov dmo {abéas

vaocov Eévos uetépav és kAvrav méumer méAw.

Having woven a song with the deep-girdled Graces, from his god-blest
island your friend sends it to your celebrated city. (Bacchyl. 5. 9)

In the following pages it will become increasingly apparent that these two
fifth-century exponents of the Dorian tradition of choral song were heirs to a
repertory of Indo-European or at least Graeco-Aryan imagery that is hardly
visible in the Ionian epic and Lesbian lyric traditions. However, in the present
case we can cite Sappho’s reference (fr. 188) to Eros as a plaiter of tales,
pvdémdokos.?

In two or three places, as in the above example from Bacchylides, dpaivw
appears in association with the noun duvos, perhaps with a sense of
word-play, as if Juvos were derived from the v¢- root. Scholars used to
take this etymology seriously, but it is nowadays rejected on phonological
grounds. We have already adverted to two other etymologies of this interest-
ing word.

From Irish Enrico Campanile adduced an example from the early text
Amrae Choluimb Chille (§52 Stokes): fdig ferb fithir ‘the master wove words’.
At a much later date a member of a hereditary poetic family attached to the
O’Neills could write:

Not spinning the threads of wisdom
nor tracing our branching peoples
nor weaving a graceful verse . . .
Men of base trade look down

on our woven rhetorical songs.3

35 For d¢aive cf. further Pind. Nem. 4. 44, fr. 179; Bacchyl. 1. 42, 19. 8; PMG 955%; CEG 660. 4
(fourth century); Call. fr. 26. 5; for mA\ékw, Pind. OL. 6. 86, Pyth. 12. 8, Nem. 4. 94, Pae. 3. 12; PMG
917b. 3; Critias fr. 1. 1 Diels—Kranz.

36 Fear Flatha O Gnimh (early seventeenth century) in Thomas Kinsella, The New Oxford
Book of Irish Verse (Oxford 1986), 164 f.
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In Welsh gweu ‘weave’ was often used of poetic composition.’” The Old
English poet Cynewulf writes in the epilogue to his Elene (1237) pus ic fréd
and fis . .. wordcreeft weef and wundrum lces, “Thus I, old and ready to go,
wove word-craft and gleaned wonders’. Snorri Sturluson quotes a Norse
skald’s verse in praise of Earl Skdli Bardarson: ‘Skuli was most outstanding
... The eulogy shall not be delayed; I am putting together a many-stranded
encomium (merd figlsneerda) for the generous prince.’s

Poesy as carpentry

The Latin evidence is deliciously ambiguous. The Latin for ‘weave’ or ‘plait’ is
texere, and this is applied to poetic and other literary composition at least as
early as Plautus, Trinummus 797, quamueis sermones possunt longei texier.
Hence comes the word ‘text’, which has won its place in many modern
languages. But texere is also employed of building ships or other wooden
structures, and this is certainly an old use, as its cognates in other Indo-
European languages are associated above all with carpentry. The underlying
root is *te£s. In Vedic we have tdksan- ‘carpenter’ and the corresponding verb
taks; in Avestan the equivalents tasan- and tas; in Greek 7éxrwv ‘carpenter,
builder’, rexralvw ‘construct, fashion’, and réyvy (< *tefcs-nd) ‘craft’.3

In all these languages words from the *te£’s root are used of poetic com-
position,* so that the Latin use of fexere may belong in the same tradition and
may have had, at least originally, the corresponding sense of ‘build’. In the
Rigveda we have, for example,

eva te Grtsamadah §tra médnma . . . taksuh.

So the Grtsamadas have fashioned a song for thee, mighty one. (2. 19. 8)

abhi tasteva didhaya manisam.

I have thought out the song like a carpenter. (3.38. 1)

apurviya purutdimani asmai . . . vacamsi . . . taksam.

Unprecedented, original words will I fashion for him. (6. 32. 1)

37 L. C. Stern, ZCP 7 (1910), 19 n.; J. Vendryes, RC 37 (1917), 281; H. Wagner, ZCP 31 (1970),
50-4.

38 Hdttatal st. 68, trs. A. Faulkes.

3 See further Ernout—Meillet (1959), s.v. texo; Chantraine (1968-80) s.v. 7éxTwv; Gam-
krelidze-Ivanov (1995), 611, 734.

40 Cf. T. Aufrecht, ZVS 4 (1855), 280; Pictet (1863), 481 f.; J. Darmesteter, Mémoires de la
Société de Linguistique de Paris 3 (1878), 319-21 = Etudes iraniennes ii (Paris 1883), 116-18
(German version in Schmitt (1968), 26-9); Durante, (1960), 237 f. ~ (1976), 172 f.; Schmitt
(1967), 14, 296—8; Campanile (1977), 35 f.; Niinlist (1998), 101 f.
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The expression at 7. 7. 6 mdntram yé . . . dtaksan, ‘who fashioned the song’
(cf. 1.67.4; 2. 35. 2), has its Avestan counterpart at Y. 29. 7 tdm aziitois Ahuro
magfrom tasat, ‘the Lord fashioned that chant of the ghee-libation’. As men-
tioned earlier, a strophe of the Gathas was called a vacatasti-, a ‘fashioning of
the utterance’; a half-strophe was a naemo-vacatasti.1

Pindar is again in the van of the Greek poets who illustrate this metaphor:
Pyth. 3. 113 éméwv reladevwav, TékToves ofa oogol | dpuocav, ‘resounding
verses such as skilled carpenters have joined together’; Nem. 3. 4 ueAvyapiwy
TékToves kdpwv, ‘carpenters of honey-voiced encomia’. Cratinus began a lyric
of his comedy Eumenides (fr. 70) with an invocation of réxroves edmalduwy
vpvaw, ‘O carpenters of skilful hymns’. The derived verb rexraivopar appears
in a similar connection in a fragment of Democritus (21 Diels—Kranz),
‘Homer, having a nature in contact with the divine, fashioned an array of
verses of every kind’, and in one of the Hellenistic poetess Boio (2 Powell),
who wrote of the legendary prophet Olen as the first who ‘fashioned the song
of ancient verses’. The epigrammatist Nicarchus praises Homer’s supremacy
in Textootvy éméwv (Anth. Pal. 7. 159. 3). This phrase, like Pindar’s éméwv . . .
TékToves and Democritus’ éméwv kdouov érexmivaro, conjoins the same roots
as the Vedic vdcamsi taksam and Avestan vacatasti-.

The *teks root has been lost from Celtic, but the concept survives in
another lexical form.

The Welsh bards called themselves the carpenters of song, seiri gwawd or seiri cerdd,
and claimed as their own all the tools and technical terms of the craftsman in wood,
e.g. the axe, knife, square. When a rival imitated their themes or methods they told
him bluntly to take his axe to the forest and cut his own timber.%

This reminds us of the Greek and Latin use of ‘timber’ words (JAn, materies,
silua) for the subject matter of literary compositions. In Irish, linking
alliteration was called fidrad freccomail ‘staves of joining’, and types of
internal rhyme were called uaitne ‘pillar’ and salchubaid ‘willow-rhyme, post-
rhyme’.#

In Old Norse the craftsman who works in wood, metal, or stone is a
smidr, and the term is also applied to poets in such compounds as liddasmior
‘songsmith’, galdasmior ‘spellsmith’; Bragi is frumsmior bragar, ‘proto-smith

41 Christian Bartholomae, Altiranisches Worterbuch (Berlin 1904), 1037, 1340.

4 Sir Ifor Williams, Lectures on Early Welsh Poetry (Dublin 1944), 7. Cf. RV 10. 53. 10,
‘Sharpen now, O poets (kavayah), the axes with which you do joinery (tdksatha) for the
immortal one’.

4 S. N. Tranter in Tristram (1991), 261 f. In Norse too the alliterating words were called
‘staves’. Another Irish term for alliteration was uaim ‘stitching’.
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of poetry’.#* That carpentry is the particular craft in view appears in two
passages from the tenth-century poet Egill Skallagrimsson and another from
the twelfth-century poet Hallar-Stein:

Easily smoothed by my voice-plane are the praise-materials [timbers] for Thori’s son,
my friend, as they lie selected in twos and threes on my tongue.

I carry forth from the word-shrine praise’s timber leafed with utterance.

I have smoothed with poetry’s plane, painstaking in my work, my refrain-ship’s
beak.#

The vigour of the imagery in Nordic literary theory is further demonstrated
in a passage from the thirteenth-century work by Olafr Pérdarson
Hyvitaskéald known as the Third Grammatical Treatise (16 f.):

Paranomeon [parhomoeon] is when several words have the same initial letter, as in
sterkum stilli styriar veeni. This figure is much used in the art of eloquent speech that is
called rhetoric, and it is the first principle of that poetic form that holds Norse
versification together, in the way that nails hold a ship together that a craftsman
makes and that otherwise goes in loose order, timber from timber: so too this figure
holds the form together in versification by means of those staves that are called props
and head-staves.

The ship of song

The most elaborate objects made by joiners in early times were firstly boats
and ships, from at least the Mesolithic period, and secondly wheeled vehicles:
block-wheel wagons from sometime before 3300 BCE and spoke-wheeled
chariots from around 2000. Both ships and chariots appear figuratively in
Indo-European traditions in connection with poetic activity. But just as in the
real world these artefacts, once made, tend to be valued as means of transport
rather than just as fine specimens of carpentry, so in poetry they are repre-
sented not so much as things the poet makes as conveyances to travel on.

Let us first consider ships.#” In a hymn to the A$vins the twin gods beyond
the sea are invited to ‘come in the ship of our mindings/songs to reach the
opposite shore’ (RV 1. 46. 7); the perfected hymn is imagined as the convey-
ance that will enable them to come into the worshippers’ presence. Another

44 Skdldsk. 10; Durante (1960), 237 = (1976), 172 f.

4 Egill, Arinbiarnarkvida 15; Sonatorrek 5. 3 f.; Hallar-Stein in Skdldsk. 47 (st. 203).

4 Cf. Gerd Kreutzer, Die Dichtungslehre der Skalden (2nd edn., Meisenheim 1977); S. N.
Tranter in Tristram (1991), 255-9; W. Sayers, ‘Scarfing the Yard with Words: Shipbuilding
Imagery in Old Norse Poetics’, Scandinavian Studies 74 (2002), 1-18.

47 Cf. Durante (1958), 8 f. ~ (1976), 128 f,; for Greek, Niinlist (1998), 265-76; for Latin poets,
E.J. Kenney in N. I. Herescu (ed.), Ovidiana (Paris 1958), 206.
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Rishi says to Indra, T come to you with prayer, as to the ship of eloquence in
the (poetic) contest’ (2. 16. 7). And another: ‘For Indra and Agni I set my
eloquence going: I drive it forwards like a ship on the river with my songs’
(10. 116. 9; cf. 9. 95. 2). In 10. 101. 2 the images of weaving and the ship are
juxtaposed: ‘Make your thoughts gladsome, stretch them out (as on the
loom); make a ship, to ferry them across!’

Pindar and Bacchylides play with nautical images in various ways.
Bacchylides in the opening of one poem (16) announces that the Muse has
sent him a cargo ship from Pieria, laden with songs, and in another (12) he
prays her to steer his mind like a skilled helmsman, if she has ever done so
before. Pindar resorts to this imagery especially in those passages where he
changes tack in mid ode with an injunction to himself: ‘Ease oar, plant anchor
quick to ground from prow to avoid rocks!” (Pyth. 10. 51 f.). ‘Has some wind
thrown me off course like a boat at sea?” (Pyth. 11. 39 f.). ‘My heart, to what
alien headland are you diverting my voyage?’ (Nem. 3. 26 f.). ‘West of Cadiz
there is no crossing: turn the ship’s rig back to Europe’s land’ (Nem. 4. 69 £.).
In a couple of other places (Pyth. 4. 3, Nem. 6. 28 f.) he desires the Muse to
direct or strengthen the songs’ odpos, the following wind that helps a ship on
its way.

Ship imagery reappears in the Latin poets, but there is no guarantee that it
is independent of Greek models. It is perhaps more noteworthy that we find
traces of it in the North. One skaldic expression for poetry was skip dverga,
the Dwarfs’ ship. Egill Skallagrimsson, whom I quoted above, has the remark-
able line

hl68k mardar hlut munknarrar skut,

I loaded the stern of my mind-ship with a portion of praise,

where the mental ship, the mun-kngrr, has its prow from the *men root
previously discussed.*

The chariot of song

Evidence for the chariot image is limited to Graeco-Aryan, except for its
currency in the Latin poets, where the same consideration applies as in the
case of the ship.#? In the Rigveda it occurs frequently. In several passages it is a
straightforward symbol of the poet’s craftsmanship:

48 CPBii. 62. 23; Egill, Hofudlausn 1. 4.

4 Cf. F. Edgerton, ‘The metaphor of the car in the Rigvedic ritual’, AJP 40 (1919), 175-93;
Durante (1958), 9-11, 13 f. ~ (1976), 129-33; Campanile (1977), 35 f.; for Greek, Nunlist
(1998), 255-64; for Latin poets, E. J. Kenney as above (n. 47).
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asma id u stémam sdm hinomi

rdatham na tdsteva tatsinaya.

For him I deliver the praise-song

as a joiner does a chariot to him who commissioned it. (1. 61.4)

ima brahmani . . . ya taksama ratham iva.
These prayers which we have built like chariots. (5. 73. 10)

Similarly 1. 94. 1, 130. 6; 5. 2. 11, 29. 15; 10. 39. 14.

In other places the poets imagine the car being harnessed and set in
motion. Sometimes they are in competition for a prize, and the poetic contest
is likened to a chariot race:

ile Agnim sudvasam ndmobbhir . . .

rathair iva prd bhare vajayadbhih;

pradaksinin Marutam stomam rdhyam.

I call on Agni the gracious with homage . . .

As if with racing chariots I am borne onward;

with him on my right hand may I make a success of the Maruts’ praise-song.
(5.60.1)

Cf.2.31.1-4; 5. 66. 3; 7. 24. 5; 8. 3. 15, 80. 4-8; 10. 26. 1/9. It is not necessarily
the poet who rides in the car. In 2. 18. 1-7 the poet harnesses the horses to
the chariot and urges Indra to mount it and come in it, and similarly in 3. 35.
4.1In 5. 61. 17 the goddess Night is besought to convey the poet’s praise-song
to his patron, ‘like a charioteer’.
Chariot imagery appears twice in the Gathas. At Y. 50. 6 f. Zarathushtra

prays:

may He who gives wisdom to be the charioteer of my tongue

teach me his rules with good thought.

And I will yoke you the swiftest steeds,

ones widely victorious in your laudation,

Wise One, in truth sturdy with good thought:

ride ye with them, and may ye be there for my succour.

Here are combined three of the concepts seen in the Vedic passages: the hymn
as a chariot to be guided, the chariot-team as a contender for victory, and its
yoking by the poet for the god to ride in. At 30. 10 the prophet declares that
when his religion triumphs, ‘the swiftest (steeds) will be yoked from the fair
dwelling of Good Thought, of the Wise One, and of Truth, and they will win
good fame’.

In the Greek poets the chariot is usually identified as that of the Muse
or Muses. Empedocles (fr. 3. 5 Diels—Kranz) asks her to drive it ‘from (the
dwelling-place of) Piety’, which makes a curious parallel to the last Gathic
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passage. Bacchylides (5. 176 £.) calls on her to halt ‘the well-made car’ when
he wants to make a transition. Pindar sees himself as travelling in it (Ol 9. 81,
cf. Isth. 2. 1 £.); it is yoked by his patron (Pyth. 10. 65); it speeds on to celebrate
the athlete’s victory (Isth. 8. 61).5

A more elaborate picture is developed in the proem of Parmenides’ philo-
sophical apocalypse (fr. 1. 1-25 D.-K.). The poet is borne along on a car
drawn by mares that take him as far as his desire reaches. Sun-maidens show
him the way on the path that leads the enlightened man anywhere. This
perhaps draws on a distinctive strand of mystic tradition that grew out of the
more general theory of poetic charioteering. It finds its closest parallel not in
the Veda but in the Ramadyana (3. 33. 19 £, cf. 6, 10; 46. 6; 49. 14), where it is
explained that those who have conquered higher worlds by asceticism possess
chariots that fly where one desires.

The Greeks had a musical form associated with dactylic rhythm and called
the Chariot Nome, dpudreios vduos; it is said to have been used by Stesichorus
and invented by the piper Olympus. The term goes back in any case to the
fifth century BcE.®® It may have been coined to describe the bucketing
rhythm of dactylo-epitrite lyric. But it can hardly be dissociated from the idea
of the poet’s chariot of song. Neither can the term we{ds ‘pedestrian’, which
in the fifth century was used as the antithesis of ‘sung, melodic’ and sub-
sequently came to designate prose discourse as opposed to verse.52 ‘On foot’
must have been meant to contrast with ‘on horseback’ or ‘in a conveyance’.

The song takes off

Even apart from the imagery of horses and chariot we find in Graeco-Aryan
poetry the idea that the song is something that moves forward and travels a
course.® Hesiod recalls that the Muses of Helicon ‘set me on the path of
song’, émé proav dodns (Op. 659). The Phaeacian bard Demodocus, invited
to perform, ‘set forth and began from the god’, spunfeis Beod 7pyero.>
Both poets and prose writers refer to themselves as ‘going on’ to a new point,

% See also Pind. OL 6.22-5, Nem. 1. 7, Isth. 5. 38, Pae. 7b. 12—14, fr. 124ab. 1, 140b. 8; Bacchyl.
10. 51; Ar. Vesp. 1022; Choerilus of Samos fr. 1. 4-5; Call. fr. 1. 25-8; Lucr. 6. 47, 92 £.; Virg. G. 2.
541 £, etc. For the ‘yoking’ image applied more generally to songs and words in Vedic and Greek
cf. Wiist (1969), 57-9.

51 See M. L. West, CQ 21 (1971), 309-11.

52 A. C. Pearson, The Fragments of Sophocles (Cambridge 1917), i. 14 (on fr. 16); Eduard
Norden, Die antike Kunstprosa (3rd edn., Leipzig—Berlin 1915), i. 32—4.

53 See Durante (1958), 3 f. ~ (1976), 123 f.; Niinlist (1998), 228-54.

54 Od. 8. 499. In the next line, usually read évfev éXdv ‘taking it from there’, Bergk proposed
é\av ‘driving’, which would imply the chariot metaphor; cf. Pind. Isth. 5. 38 é)a viv pow med-
S0ev; Bacchyl. 10. 51 7{ paxpav yAdooav Bvcas éladvw | ékros 66005
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or as ‘returning’ to an earlier one. But in the poets, both Indian and Greek, we
find more graphic images.

According to RV 9. 10. 6 ‘the poets of the past open the doors of mindings/
songs’, presumably enabling the songs to come forth. Similarly Bacchylides
(fr. 5): ‘One becomes skilled (as a poet) from another; it was ever so. For it
is not the easiest thing to discover the gates of unspoken verse.” And Pindar
(OL 6. 27): ‘the gates of song must be opened for them’. In Parmenides the
gates of Night and Day are opened for his car to pass through, so that he can
learn the truth that will form the subject matter of his poem.

The poem needs an open, smooth road for its advance. ‘As in the past,
make the paths conducive for the new hymn’ (RV 9. 91. 5). ‘Broad are the
approaches from every side for story-men to glorify this famed island” (Pind.
Nem. 6.45 £, cf. Isth. 3. 19, Bacchyl. 5. 31). ‘It is no rocky or uphill path, if one
brings the Muses’ honours to the house of men of high repute’ (Isth. 2. 33 f.).

When all is ready, one can say ‘let the song go forth!’

pra Visnave $isdm etu manma.
Let the song go forth sonorously for Vishnu. (RV 1. 154. 3)
pra $ukrd etu devi manisa asmat sttasto ratho né vaji.

Let the shining, divine song go forth from us like a well-built prize-winning chariot.
(7.34.1)

pra Mitrdyor Varunayo stémo na etu sasiyah.

Let our praise of Mitra and Varuna go forth sonorously. (7. 66. 1)

The third-person imperative etu corresponds to Greek i{rw, and the formula
resembles Greek examples such as Aesch. Sept. 964 itw ydos  iTw ddkpv,
Soph. fr. 490 irw &é Ilvbias ﬂ)o',, Eur. Phaethon 101 iro tedela yduwv
doudd, Ton of Chios fr. 27. 7 irw dia vukTos doidr).

Besides travelling by road or by ship, the song may fly (*pet) through the
air.>®

péra hi me vimanyavah

patanti vdsyaistaye

vdyo nd vasatir Gpa.

For forth my sentiments

fly to find success

like birds to their nests. (RV 1. 25. 4)

The Danaids in Aeschylus’ Supplices (656) sing ‘So from our suppliant
mouths let the honorific prayer fly forth’ (mordofw). In Homer we have the

55 Durante (1958), 5-8 ~ (1976), 124-8; Niinlist (1998), 279-83.
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formula émea mwrepdevra, ‘winged words’, and the dmrepos udfos, the
utterance that fails to fly. Lyric poets describe their songs as ‘winged’ or
‘flying’,% or as causing the person celebrated to fly.>

In a more pointed image the song is conceived as a bolt shot from a bow.58
‘Like an arrow on the bow the minding/hymn is set’ (RV 9. 69. 1). ‘Like an
archer shooting his shaft clear beyond (his rivals), proffer him the praise-
song’ (10.42. 1). ‘O singer, bring forth the hymn . . . just as an archer aims his
arrow, address this prayer to the gods’ (AV 20. 127. 6). ‘From the mouth fly
forth the arrows of speech’ (MBh. 5. 34. 77). Once again Pindar provides close
parallels:

Many are the swift shafts under my elbow, within the quiver,

that speak to those who understand, but for the generality

require interpreters . . .

Come, my spirit, aim the bow at the target! Whom do we hit this time
with our arrows of glory discharged from gentle heart?>

The arrow is his favourite metaphorical missile, and presumably traditional,
but sometimes he varies it by speaking of throwing a javelin (OL 13. 93, Pyth.
1. 44, Nem. 7. 71, 9. 55) or a discus (Isth. 2. 35).

VERSIFICATION

Scholars have long looked for genetic relationships between the metrical
systems used by different ancient Indo-European peoples. Rudolf Westphal
made the first such attempt in 1860, and a meritorious effort it was.®® He
compared Vedic and Avestan metres with some of the standard Greek ones,
and fastened on to a number of important points. Others in the nineteenth
century tried to reconstruct an Urvers from which the Latin Saturnian and
Germanic alliterative verse could also be derived by postulating developments
ad hoc, but they failed to add much of significance to what Westphal had
achieved.s!

56 Pratinas, PMG 708. 5; Pind. Pyth. 8. 34, Nem. 7. 22, Isth. 5. 63; Anon. PMG 954b.

57 Theognis 237 f.; Pind. Pyth. 5. 114, Isth. 1. 64; cf. Ennius’ claim in his epitaph, uolito uiuus
per ora uirum, ‘I fly living across the mouths of men’.

58 See Durante (1958), 7 f. ~ (1976), 128; Niinlist (1998), 145-8.

% Ol 2. 83-90; see also OL 1. 112, 9. 5-12, Nem. 6. 28, Isth. 2. 3, 5. 46 £, fr. 6a (g).

8 ‘Zur vergleichenden Metrik der indogermanischen Vélker’, ZVS 9 (1860), 437-58.

61 K. Bartsch, Der saturnische Vers und die altdeutsche Langzeile (Leipzig 1867); E. Allen,
‘Ueber den Ursprung des homerischen Versmasses’, ZVS 24 (1879), 556-92; H. Seiling, Ur-
sprung und Messung des homerischen Verses (Progr. Miinster, Nordlingen 1887); Hermann
Usener, Altgriechischer Versbau (Bonn 1887). Cf. Schmitt (1967), 7 f.
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A real advance was made by Antoine Meillet, who based his conclusions
mainly on a careful comparison of Vedic with Greek metres.®2 Without men-
tioning Westphal, he made many of the same points; but whereas Westphal’s
eye had focused, for the Greek side, on the hexameter and the iambic dimeter
and trimeter, Meillet found better comparanda in the metres of the Lesbian
lyricists. And whereas Westphal (and the other Germans) could not compre-
hend any metre except in terms of a regular beat, the Francophone Meillet,
writing at a time when music was coming to be written more often without
bar lines, understood that quantitatively patterned verses may be taken at face
value and need not be divisible into feet of equal duration.

While there have been a few sceptics, most investigators since Meillet have
accepted that his conclusions form a sound basis for further work. The two
major extensions to his edifice have been the analyses of Slavonic metre by
Roman Jakobson and of Old Irish metre by Calvert Watkins.®* Continuing
efforts have been made to bring Italic and Germanic verse under the same
umbrella, and there have been various claims for the recognition of Indo-
European elements in specimens of Hittite, Luwian, Lycian, Lydian, Sidetic,
Phrygian, Gaulish, Celtiberian, Welsh, and Tocharian verse. The following
survey must necessarily be succinct, concentrating on the main facts and
leaving aside much subsidiary detail .6

Graeco-Aryan metre

It is still Greek and Vedic that show the clearest relationship. This may be
because they are two of the oldest attested and bear the best witness to an
original system that had become deformed by the time the evidence from
other branches comes into view. Or it may be because Graeco-Aryan had
developed a particular system that never existed in the same form in other
parts of the Indo-European area. In any case the best procedure will be first to
see what can be established about Graeco-Aryan metre, and then to inquire
how far the results can be extended to MIE or PIE.

The governing principles of prosody and versification are essentially iden-
tical in Vedic and early Greek. The unit of composition is a verse containing a

62 Meillet (1923), foreshadowed in previous publications. On the development and influence
of Meillet’s views see Frangoise Bader, ‘Meillet et la poésie indo-européenne’, Cahiers Ferdinand
de Saussure 42 (1988), 97—125.

6 R. Jakobson, ‘Studies in Comparative Slavic Metrics’, Oxford Slavonic Papers 3 (1952),
21-66 = id. (1962-88), iv. 414—63; Watkins (1963), 194-249 = (1994), 349-404.

64 Cf. Schmitt (1967), 307—13; West (1973), 161-87; Durante (1976), 62-5, 70; Gamkrelidze—
Ivanov (1995), 738-40; Watkins (1995), 19-21, 54.
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determinate number of syllables.$5 The boundaries of the verse do not cut
into a word or accentual unit; very often the end of the verse coincides with
a syntactic pause. For prosodic purposes the verse is a continuum, the
words within it being treated as an unbroken stream of sound, divided into
syllables without regard to word division or sense pauses. Between verses this
continuity is broken.

There is a clear opposition of long and short syllables, a syllable being long
if it contains a long vowel or diphthong or if it ends in a consonant. A single
consonant between vowels is assigned to the second of the two syllables, but
where two or three consonants occur together (other than at the beginning
of the verse) they are divided between syllables, making the prior syllable
automatically long.6 Where a short final vowel occurs before an initial vowel,
the two syllables are generally reduced to one, whether by amalgamation
(Vedic) or by elision of the first (Greek).s” Other short vowels may in certain
circumstances be lengthened metri gratia. A long final vowel before an initial
vowel generally remains but is shortened by correption. The semivowels
i/i and u/y, as the second element of a diphthong, are treated as consonants
when the diphthong is word-final before an initial vowel.

A verse is given a recognizable identity firstly by the grouping of words
within it, so that in a longer verse there is usually a word-break or ‘caesura’
after a set number of syllables, and secondly by some degree of regulation of
the sequence of long and short syllables, particularly in the latter part of the
verse. Word accent plays no part.

Much the commonest species of verse in the Rigveda are:68

(i) An eight-syllable line of the form X X x x U — U — |, used in three-
or four-line stanzas (called respectively gayatri and anustubh). A
variant type, preferred in some early hymns, has the ‘trochaic’ cadence
vu-—-—1.

6 In many types of Greek verse (such as the Homeric hexameter) and in later Sanskrit verse
the number is subject to variation due to the optional substitution of two short syllables for one
long or vice versa. But this is not true of the Vedic hymns, nor of Lesbian lyric, which in this as
in some other respects evidently represents the older state of affairs.

¢ In Greek there was an increasing tendency not to divide plosive + liquid groups ([pr], [kl],
etc.), so that a preceding short open syllable remained unlengthened, especially if word-final.
But this was clearly a secondary development.

7 Cf. J. Kurytowicz in Cardona et al. (1970), 425 f.

8 For full details see Hermann Oldenberg, Die Hymnen des Rigveda, i (Berlin 1888), 1-162;
E. V. Arnold, Vedic Metre (Cambridge 1905); B. A. van Nooten and G. B. Holland, Rig Veda.
A Metrically Restored Text (Cambridge, Mass. 1994), vii—xviii and 577-667; on prosody see
also Kurylowicz (1973), 42-96. In the metrical schemes that follow, the symbol x denotes
‘indifferent quantity’, U ‘mostly long’, and U ‘mostly short’. The final position in a verse is
shown as long, but it may always be occupied by a short syllable, the full length being made up
by the pause at line-end. The dividers | Il l represent respectively regular word-end (caesura),
verse-end, and strophe-end.



48 1. Poet and Poesy

(ii) An eleven-syllable line with a caesura after four or five syllables and
the cadence U — — I, used in four-line stanzas (tristubh) or to conclude
a song in twelve-syllable lines. The second, fourth, and eighth syllables
tend to be long, and the two syllables following the caesura short.
The typical schemes are (a) x Ux Ul COvuUuU——1I, (b)) x—O—-Ul
vuuu-—-—1.

(iii) A twelve-syllable line, also used in four-line stanzas (jagati), resem-
bling the eleven-syllable except that it has an extra short syllable in the
cadence, U — U — |l instead of WU — — I,

The relationship between (iii) and (ii) is matched exactly in Greek verse,
where very frequently, besides lines ending in . . . O— U — I, there occur (often
to conclude a sequence) others that differ only in ending ... w — — Il. The
latter are called catalectic in relation to the former, and the former acatalectic.
This systemic parallel is one important point of correspondence between
Greek and Vedic.

A second feature is that in both traditions the regulation of quantities
is strictest in the cadence of the verse and least strict at the beginning.
Greek verses in historical times are fairly closely regulated throughout,
but—as already noted by Westphal —what seems to be a relic of original
freedom at the start of the verse appears in the so-called ‘Aeolic base’ of
certain Lesbian metres, where the first two syllables may be indifferently long
or short.

The most typical of these metres, one that can be followed through Greek
poetry for many centuries, is the eight-syllable glyconic, X X — U U — U —.
Apart from its slightly more fixed scheme, this is very much like the Vedic
octosyllable, which indeed may appear in a form identical to the glyconic. Out
of the thirty octosyllables that make up RV 6. 54, for example, ten are good
glyconics, as in stanza 5ab:

Pasa ga anu etu nah, ———vuu-u-l
Pasa raksatu drvatah. ———uu-u-l

There also occur, particularly in early hymns, seven-syllable verses which in
some cases appear as a catalectic version of the eight-syllable (x X X X U —
— 1), in others as a foreshortened or headless (‘acephalic’) version (X X X U —
U — 11).%° Both have counterparts in common Greek verses, the pherecratean
(X X = U U ——) and the telesillean (X — U U — U —) respectively. There is a
catalectic form of the latter known as the reizianum (X — U U — —).

In the Lesbian poets the glyconic and other such units are used as

8 See B. Vine, ZVS 91 (1977), 246-55.
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components of stanzas of two, three, or four lines. We do not find, as in the
Veda, stanzas composed of three or four lines of the same form; at least
one will be different. In Sappho fr. 94, for instance, the stanza consists of
two glyconics and a third line which is an expanded glyconic, x x — U U —
U U —uU — . In fr. 98 it is two glyconics and a third line in which a glyconic
is prefixed with — U — The same principle of an extended third line is
seen in the so-called usnih metre of certain early Vedic hymns (e.g. RV 3. 10;
8.12-13, 15, 18, 23—6; 9. 102—7) in which the third of the three octosyllables
is extended by a repetition of the four-syllable cadence: X x X x U —-uU—-1U -
u-—l.

This iambic tetrasyllabic element has some similarity to the first part of
those eleven- and twelve-syllable verses in which the caesura falls after four
syllables, since they tend to have the second and fourth syllables long.
What follows the caesura then resembles the independent octosyllable or its
catalectic heptasyllabic counterpart. Where the caesura comes after five
syllables, what precedes it may be identified as the pentasyllabic colon X — O —
X | which can also appear, in duplicate, to form a recognized type of verse
called dvipada viraj; the rest of the line is equivalent to a headless octosyllable
or heptasyllable.

In other words, if we designate the standard octosyllable as G, its catalectic
and acephalic versions as G, and ,G, and the tetra- and pentasyllabic com-
plements as 4 and 5, we can analyse the eleven-syllable verse as 4 | G, Il or 5 |
AG I, the twelve-syllable as 4 | Gl or 51 , G Il, and the usnih stanzaas G I G |
G141

Similar formulae can be applied to Greek lyric verse, with G here realized
as the glyconic (gl), 4 as the iambic metron X — U — (ia), and 5 as the
penthemimer X — U — X (pe). For instance, Alcaeus’ fragments 140 and
358-60 Voigt are composed in stanzas made up of gl + gl +ia (G G 4), while
in fragments 70 and 117b the first and third lines of the strophe consist of
ia + gl (4 G). The combination of ia + telesillean (4 ,G) forms the first two
lines of the frequently used Alcaic stanza.

The iambic dimeter, X — U — X — U — (2ia), can be regarded as an alterna-
tive realization of the G pattern. Again, the Vedic octosyllable may take this
form. Examples from the same hymn as cited above (RV 6. 54) are 1b yd
dfijasanusasati, 3a Piisnds cakrdm nd risyati, 6a Piisann dnu prd ga ihi. The
iambic trimeter (3ia) then appears as the counterpart of the Vedic twelve-
syllable line, particularly inits 51 , G Il form, as it too normally has its caesura
after the fifth syllable. When Archilochus (frs. 172—-81) and Hipponax (fr. 118)
use stanzas composed of trimeters and dimeters in alternation, this is entirely
parallel to Vedic strophes of the forms 12 | 8 I 12 I| 8 Il (called satobrhati),
121012 1 8 I (krti), 12 11 8 1| 8 W (pura-usnih), etc.
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I have limited myself here to the most salient points of comparison.” The
sum of correspondences, not only in the structure of individual lines but also
in their relationship to one another and in the patterns in which they are
combined, is sufficient to show the persistence both in the Rigveda and in
Greek poetry of forms already established at any rate by the Graeco-Aryan
period.

We have, of course, early evidence for another branch of Graeco-Aryan,
namely Iranian. Zarathushtra’s Gathds are in verse, and we should expect
their metres to show some relationship to the system reflected in Vedic and
Greek. And so they do, inasmuch as they are based on lines with a fixed
number of syllables and a caesura, arranged in strophes of three, four, or five
lines. On the other hand there is no regulation of quantities. In view of the
agreements between Vedic and Greek, we must suppose that such regulation
had existed at an earlier stage but lost its significance. Kurytowicz has argued
that its role had been taken over by a stress accent on the penultimate syllable
of every word and of the verse.”! A prosodic difference from Vedic and Greek
is that the meeting of a final with an initial vowel never results in syllabic
loss. This may be connected with the fact that, according to the oral tradition
as recorded in the Sasanian orthography, all final vowels had come to be
pronounced long, as was also the case in Old Persian.

The lines are of the following varieties: 7 | 9 (Y. 28—34, three-line strophes);
417 (Y. 43-50, five- and four-line strophes); 7 | 7 (Y. 51, three-line strophes),
and in a more complex strophe (Y. 53) 5| 7 twice, followed by 7 1 7 | 5 twice.
They all involve a seven-syllable colon. The 4 | 7 and 5 | 7 combinations can be
directly compared with the Vedic eleven- and twelve-syllable lines, the four-
line strophe of 4 | 7 corresponding to the Indian tristubh. If Kurytowicz’s
stress theory is right, the original cadence . . . U — — Il has been replaced by . . .
x X % II. In the Younger Avesta, as for example in the Hymn to Mithra (Yt. 10),
the commonest metre is an octosyllable, varied occasionally by lines of ten or
twelve syllables.

There have been several attempts to find metre in some of the Phrygian
inscriptions, especially the Neo-Phrygian epitaphs from the Roman period,
where a number of recurrent and probably traditional formulae appear.
Most recently I have pointed out that several of these appear to show metrical
patterns resembling the Greek glyconic and pherecratean, in some cases

70 For fuller surveys of Greek lyric cola and their interpretation in terms of the same system
see Watkins (1963), 195-210 = (1994), 350-65; West (1973), 165-70; Gasparov (1996), 54—64.

71 ]. Kurytowicz, L’accentuation des langues indo-européennes (2nd edn., Paris 1958), 369-80;
id., BSL 67 (1972), 47-67; id. (1973), 102-38. On Gathic metre see also Christian Bartholomae,
Die Gafas und heiligen Gebete des altiranischen Volkes (Halle 1879), 1-19; J. Hertel, Beitriige
zur Metrik des Awestas und des Rgvedas (Leipzig 1927); J. Gippert, Die Sprache 32 (1986),
257-75.
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prefixed by a four-syllable element (— U U — | or X — U — ) or followed by a
pentasyllabic one (I X — U — —). I have given reasons for thinking that these
patterns were not borrowed from Greek models but inherited from the time
when the Phrygians’ Bronze Age ancestors lived near those of the Greeks.”

The remaining branch of Graeco-Aryan is Armenian. The metres of
classical Armenian poetry are derived from Greek. But the fragments of older,
pagan poetry are versified on a different, syllable-counting principle. As in
Iranian, syllabic quantities are no longer regarded. The poem on the birth of
Vahagn begins with four seven-syllable lines; then, after two of nine syllables,
there are two more of seven and two more of nine. Other fragments show
hepta- and octosyllables, and sequences of 7 | 6 and 6 | 9 verses.”> We must
reckon with the possibility that these metres developed under the Iranian
influence to which Armenian culture had long been subject. But they may
equally represent a native tradition.

Other Indo-European metre

We have now reconstructed the outlines of a Graeco-Aryan metrical system,
characterized by quantitative prosody and lines of determinate length. There
were shorter lines of seven or eight syllables, ending in the cadences ... U —
—1lor...uU—u-—I,and longer lines made by prefixing these with a four- or
five-syllable element, X U X U | or X U U U X |. Simple strophes were built,
usually from three or four similar lines, but sometimes by alternating lines
of different length. This summary account, it should be stressed, does not
necessarily encapsulate the whole of Graeco-Aryan metrics, only those details
that we are able to reconstruct from the extant evidence.

The next step is to inquire how much of this picture, if any, can be taken
back to Level 2 (MIE) or Level 1 (PIE). To what extent can the same features
be recognized, firstly in the other ancient European poetic traditions and
secondly in the Anatolian?

Taking the European traditions in chronological order of attestation, we
begin with the Italic evidence, which consists primarily of the Latin Saturnian
metre and other odds and ends of early Latin verse; we ignore, of course, the
classical Latin metres borrowed from Greek.7*

The basic scheme of the Saturnian may be represented as

72 ‘Phrygian Metre’, Kadmos 42 (2003), 77-86.

73 See L. H. Gray, Revue des Etudes Arméniennes 6 (1926), 160 f., 164-7.

74 Cf. T. Cole, ‘The Saturnian Verse’, Yale Classical Studies 21 (1969), 3—73; West (1973),
175-9; Watkins (1995), 126-34; P. M. Freeman, ‘Saturnian Verse and Early Latin Poetics’,
JIES 26 (1998), 61-90.
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XXX XIXUXTIXXXXXXI

—a seven-syllable colon, usually with caesura after the fourth syllable, in
syzygy with a six-syllable colon of which the penultimate syllable is stressed
(and most often long). There are many irregularities in the number of syl-
lables, most of which can be explained by special rules or put down to faulty
transmission, but this description may be taken as the basis for discussion.

In the extant material, the oldest of which dates from the third century
BCE, the accentual rules of classical Latin apply.”s At an earlier period the
stress had fallen on the initial syllable of every word. At that time the caesura
after four syllables would have entailed a stress on the fifth, and the verse
would have had the form

XXX XXX XX XXXXXI

The pattern is strikingly analogous to the type of acatalectic + catalectic
pairing typical of Graeco-Aryan quantitative verse:

XXXU—U—|XXXU——I

We have already suggested that in Avestan, with stress having come to be a
significant factor in versification, the original cadence ... U — — | was
replaced by . . . X X X II. If a parallel development occurred in proto-Italic, the
Saturnian can be satisfactorily explained as the continuation of a prototype of
the form ,G | AGA I

Another verse found in the early Latin material, in the Arval and Saliar
hymns and in certain traditional charms, is an octosyllable with medial
caesura and penultimate stress: diuom deo supplicate; nouom uetus winum
bibo. This cannot be equated with the ordinary Graeco-Aryan G verse, but it
could correspond to the Vedic trochaic gayatri type.

Attempts have been made since the nineteenth century to identify and
analyse verse in other Italic dialects such as Oscan, Paelignian, Faliscan, and
South Picene. Some of these analyses appear wholly arbitrary; others seem
possible but too uncertain to assist the argument, and I pass over them here.”s

We move north to the Celtic lands. Here the oldest extant verses are
perhaps to be found in a Gaulish curse-tablet from Chamalieres, dating from
the first century of our era. The text begins: andedion ueditumi difiuion
risunartiu Mapon Arueriiatin, ‘by virtue of the Lower Gods I invoke Mapon

73 Except that words scanning U U U X were presumably still stressed on the first syllable,
as in Plautus and Terence.

76 See E. Biicheler, ‘Altitalisches Weihgedicht’, Rh. Mus. 33 (1878), 271-90; ‘Altitalische
Grabschrift’, ibid. 35 (1880), 494 f.; P. Poccetti, ‘Eine Spur des saturnischen Verses im
Oskischen’, Glotta 61 (1983), 207-17; H. Eichner, Die Sprache 34 (1988/90), 198-206; Watkins
(1995), 126-34; P. M. Freeman, JIES 26 (1998), 77-9.
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Arveriatis’. This certainly seems to show poetic diction and word order, and it
can be arranged into three verses of seven or eight syllables with quantitative
cadencesin...uU——lor...uU—uU —I.7 The similarity with the prototypes
reconstructed for Graeco-Aryan is remarkable.

Irish verse does not come into view until half a millennium later, but the
high proportion of words that are exclusively poetic is a sign of the antiquity
of the tradition behind it.”8 In this poetry an initial stress accent has replaced
quantity as a formative factor. In the earliest epic and gnomic poetry the
commonest type of verse is a heptasyllable of the form

XXX X|xxxI|

This closely resembles the heptasyllable that forms the first half of the Latin
Saturnian, and we can derive it in just the same way from the , G prototype.

Freely alternating with the heptasyllable, or sometimes as the fourth line of
a quatrain, we find a verse that differs from it only in having one more syllable
before the caesura. This would correspond to the full G. There is also a longer
verse, apparently very archaic and soon abandoned, in which the hepta-
syllable is preceded by a protasis of four or (less often) five syllables, marked
off by caesura:

(X)X XXXIXxXXxX|%XxXI

This is exactly parallel to the construction of longer verses in Graeco-Aryan
by prefixing 4 | or 51 to G, ,G, etc.

If these Irish verses ending in . . . | X x x Il go back to acatalectic prototypes,
we should expect that catalectic ones would appear with an ending . .. | X
x I, as they do in Latin and (without the consequential caesura) in Avestan.
Such verses in fact occur. Indeed a complete series of ‘acatalectic’ and
‘catalectic’ measures can be found: 513 and 512 (=G: G,),413and 412 (,G:
AGA), 313 and 312,213 and 2 | 2. When members of these pairs are
combined in a stanza, the ‘acatalectic’ ones precede. Thus Watkins cites
stanzas of the forms 4 13 131201413 013120,3130312013120312M,2131
412M,and 213021314121l This is in accord with the predominantly
clausular character of the catalectic type in Vedic and Greek.

77 W. Meid, Zur Lesung und Deutung gallischer Inschriften (Innsbruck 1989), ad fin.; id.
(1990), 47 £. For the Chamalieres defixio see Lambert (2003), 152—61. In another major Gaulish
text, the lead tablet from Larzac (Lambert, 162-74), G. Olmsted finds metre (JIES 17 (1989),
155 ff.; 19 (1991), 280-2), while Meid (1990), 48 finds ‘eine teilweise rhythmisierte Prosa mit
einem hohen Anteil an lautfigurativen Elementen’.

78 Thurneysen (1921), 56. In the account that follows I rely on Watkins’s seminal paper (as
above, n. 63), while noting that it has been subjected to some strong criticism: see E. Campanile,
ZCP 37 (1979), 193-7; K. Klar, B. O Hehir, and E. Sweetser, Studia Celtica 18/19 (1983/4), 47-51;
McCone (1990), 38—41, 45. Cf. also Kurytowicz (1973), 159-71.
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In early British poetry the picture is not quite so sharp, but it fits sweetly
enough into the same frame. It has long been a matter of controversy how its
metrical practice should be understood, but according to an authoritative
modern study syllable-counting gives better results than accentual analysis.
The characteristic three-line stanza, the englyn, typically consists of seven-
syllable lines; sometimes the first has eight syllables.”

Germanic verse does not contribute very much to the argument. We can
certainly speak, on the basis of strong similarities between Norse, Old English,
Old Saxon, and Old High German verse-forms, of a common Germanic
tradition. There is a standard four-stress line that divides into two halves,
linked by obligatory alliteration. The first half tends to be longer than the
second, but the number of syllables is very variable. In Old Norse the verse is
mainly used in four-line stanzas in what is called ‘ancient style’ (fornyrdislag).
There is also a longer type of line with three stresses in each half, and in Norse
and English there is a form of strophic composition in which a four-stress line
alternates with a single three-stress colon.

It is not hard to suggest ways in which these measures might have evolved
from quantitative prototypes such as we have postulated. The dimensions of
the four-stress line would suit an origin from the combination of an eight-
or seven-syllable verse (G or ,G) with its catalectic counterpart. But here we
are only observing that the data are compatible with our theory. We cannot
claim that they corroborate it.

When it comes to Slavonic metre, we are dealing with material recorded
in much more recent times. But the static nature of the forms as far back as
they can be traced, together with their diffusion throughout the Slavonic
lands, encourages the assumption that they represent a common heritage of
considerable antiquity.80

Here again accentual developments in the languages have affected versifica-
tion to a marked degree. However, the Serbo-Croat ten-syllable epic line
preserves a recognizable quantitative cadence in performance, and more
noticeably so in poems recorded in the eighteenth century. The underlying
scheme is

XXXXIXXUU-=XI,

with the principal stresses on the first, fifth, and ninth syllables. The ninth
tends to be prolonged in recitation, and this feature is also recorded from
Moravia and Bulgaria. The ten-syllable line occurs further in Slovakia,
Poland, Belarus, and Ukraine.

79 Rowland (1990), 308—19.
8 Here and in what follows my information is drawn from Jakobson (as above, n. 63). See
also Watkins (1963), 210-12 = (1994), 365-7; Gasparov (1996), 15-35.
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The caesura after the fourth syllable suggests analogy with the Vedic,
Avestan, Greek, and Irish long lines formed with a four-syllable protasis.
What follows the caesura is an exact fit with our ,G, prototype. That it is
to be assigned to our catalectic category is confirmed by the existence in
Russia of an acatalectic equivalent, an eleven-syllable verse, no longer with the
caesura, but still with the ninth syllable stressed and prolonged. We may infer
that proto-Slavonic had the two types, acatalectic X X X X | X X QU —uU — |
and catalectic X X X X | X x O — —II.

Another common Slavonic verse, used for epical-historical narratives, is of
eight syllables, with stress on the sixth. By the principles applied above, this
should correspond to the G prototype, X X X X U — U — I If we take the
Russian form of this verse, where the third syllable is also stressed, and apply
the same method, we arrive at X X — U U — U — |, which is exactly the Greek
glyconic and a frequent manifestation of the Vedic octosyllable. Outside
Russia, however, the stresses in the first half of the verse fall rather on the first
and fourth (Bulgaria) or the second and fourth syllables. There is also a
caesura after the fifth.

Another kind of octosyllable, associated with laments, is characterized by
trochaic rhythm and thus penultimate stress. This suggests the catalectic
category, and again there is a Russian acatalectic equivalent with an extra
syllable at the end to provide confirmation. There is also, in Russian and
Serbo-Croat, a longer form of the line, with an extra four-syllable colon at the
beginning—the now familiar protasis element.

The Lithuanian songs make use of cola of four, five, six, and seven syllables
in various combinations.8! The penultimate syllable tends to be long and
stressed, the distribution of other stresses being irregular. We find strophes
consisting of two, three, or four heptasyllables; strophes of two or four lines
of 515,0r fourof 514;0f51517;0f fourof416,ortwoof4!|4;0f41416.
In a folk-tale published by Schleicher a horse utters a series of octosyllables
(4 1 4), concluding, as it were catalectically, with a heptasyllable.82 The 4 | 6
combination resembles the Slavonic decasyllable.

The Latvian folk singers use three types of metre. The most frequent is the
4 | 4 octosyllable. Its rhythm is strongly trochaic, as Latvian has an initial
stress and monosyllables may not be placed in the fourth and eighth positions
(which are normally short). Sometimes the hemistich takes a catalectic form,
% x — | instead of x x x U |. Secondly, there is also a 3 | 3 verse with dactylic
rhythm: X x U | X X U Il, again with catalectic variants. Gasparov suggests that

81 Rhesa (1825), 334-47; P. Trost in Poetics. Poetyka. Poétika, i (Warsaw—The Hague 1961),
119-26; Kurylowicz (1973), 200-10; Gasparov (1996), 13 f.
82 Noted and quoted by Meillet (1923), 77 f.
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this may derive from a longer, twelve-syllable verse broken down into hemi-
stichs. Thirdly, there are strophes in which the octosyllable alternates with a
six-syllable line without caesura, the most popular arrangement being 6 Il 6 |
8168

Albanian oral poetry, according to a nineteenth-century scholar, was non-
strophic and unrhymed, consisting of a series of loose octosyllables, among
which seven- or six-syllable lines sometimes appeared. There is also epic verse
in 4 | 6 decasyllables similar to those of the neighbouring Serbo-Croat
tradition.®

Finally, I should not wish to be reproached for overlooking the Tocharians,
who are believed to have migrated to their historical seat in Chinese Tur-
kestan from the west and ultimately from Europe. Their verse appears to be
purely syllabic.?> Cola of between three and eight syllables are combined in
long lines. The commonest are of twelve syllables (4 | 4 | 4 or 5| 7), fourteen
(7 1'7), and eighteen (7 | 7 | 4). Less common are fifteen (51713 or 7 | 8 or
8 1 7), seventeen (6 | 6 | 5), and twenty-five (5151 8 | 7). Lines of equal
or unequal length are grouped in four-line strophes.

These structures might be derived from the same set of prototypes as those
discussed above; the prevalence of four-, five-, seven-, and eight-syllable cola,
and the occurrence of such conjunctions as 51 7 and 8 | 7 among the rest, are
suggestive. Watkins notes that the heptasyllable commonly has a caesura after
four syllables. But one cannot build anything firm on these foundations.

If the Tocharian, Baltic, and Germanic evidence is inconclusive, the Italic,
Celtic, and Slavonic traditions provide positive encouragement to think that
the metrical principles extrapolated from Vedic and Greek were not valid only
for Graeco-Aryan but, by and large, also for the rest of Europe; in other
words, for MIE. It remains to ask whether indications of a similar system can
be detected in Anatolia (apart from Phrygian, which does not belong to the
Anatolian but to the Graeco-Aryan group). If they can, the inference will be
that it can be attributed to PIE.

The usable material is disappointingly slight. We have a small number of
extended mythological narratives in Hittite that are clearly poetic in nature,
but they are translated or adapted from Hurrian originals, and it is not clear

8 V. J. Zeps in A Festschrift for Morris Halle (New York 1973), 207-11; Gasparov (1996),
11-13.

84 Alberto Stratico, Manuale di letteratura albanese (Milan 1896), 60; J. Kolsti in C. E. Gribble
(ed.), Studies presented to Professor Roman Jakobson by his Students (Cambridge, Mass. 1968),
165-7. Examples of octosyllabic songs can be found in Auguste Dozon, Manuel de la langue
chkipe ou albanaise (Paris 1878), 85 ff.

85 Emil Sieg and Wilhelm Siegling, Tocharische Sprachreste, i. A (Berlin 1921), x—xi.
Cf. C. Watkins in H. Eichner and H. C. Luschiitzky (edd.), Compositiones Indogermanicae in
memoriam Jochem Schindler (Prague 1999), 601-14, especially 604 f.
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whether the Hittite versions are themselves metrical. If they are, the versifica-
tion seems to be based on a general balance between syntactic cola, as in
Akkadian, Ugaritic, and Hebrew verse, and not on any measurement by
syllables.s¢

For syllabic verse we must look elsewhere. Watkins has adduced a plausible
example in an Old Hittite funeral song, perhaps as old as the seventeenth
century BCE, where three lines of 4 | 4 or 5 | 4 are each followed by a five-
syllable refrain.$” He has also drawn attention to certain Luwian fragments,
quoted in Hittite ritual texts, which certainly look like verse: they show signs
of alliteration, rhyme, and poetic word-order. One is what he has sensation-
ally interpreted as the first line of an epic lay about Troy:

ahh-ata-ta alati awenta Wilusati,

rendered as ‘When they came from steep Wilusa’. This can be seen as a two-
colon line, 7 | 7 (or, assuming an elision, 6 | 7), with distraction of epithet and
noun so as to give rhyming endings to the hemistichs. A parallel line in
another fragment shows the words differently arranged so as to keep a similar
length of cola: alati-ta ahha zitis awita [? Wilusati], ‘When the man came from
steep [¢Wilusa]’. Another piece divides easily into 71 717 1 11 (=7 | 4), where
the first two heptasyllables are the same and the third rhymes with them.38

From the fourth century BcE we have a small body of verse inscriptions
in Lydian, notable for their consistent use of a kind of rhyme: throughout
each poem the last syllable of every line contains the same vowel. In one case
the lines are arranged in three-line stanzas. The line is normally of twelve
syllables, but sometimes eleven, with a regular caesura before the fifth or sixth
syllable from the end. It can be analysed in terms of four trisyllabic ‘feet’, in
each of which the last syllable is accented. An accented syllable may also stand
in the first position in the line, less often in the fourth, and occasionally in the
seventh.® It is difficult to relate this pattern in any persuasive way to what we
have found elsewhere. But the fact that the metre shows constraints based
on the syllable-count and on syllabic weight does bring this Lydian verse into
some connection with other Indo-European systems, even if the relationship
cannot be more closely defined.

86 Such was the conclusion of H. G. Giiterbock, who attempted a metrical transcription
of the Song of Ullikummi: JCS 5 (1951), 141-4. Cf. I. McNeill, Anat. St. 13 (1963), 237-42;
S. P. B. Durnford, ibid. 21 (1971), 69-75; West (1997), 103; H. C. Melchert in Mir Curad, 483-94.

87 KBo 3. 40 = BoTU 14a 13’-15"; H. Eichner, Denkschriften der Osterreichischen Akademie
236 (1993), 100—6; Watkins (1994), 418 £.; (1995), 248. The nine-syllable lines can be reduced to
eight syllables if kata arnut is read with crasis or elision, kat’arnut (Eichner, 104).

88 ‘Watkins (1994), 714; (1995), 146 £., 150; for others see Eichner (as n. 87), 112 f.

8 M. L. West, Kadmos 11 (1972), 165-75; 13 (1975), 133—6; H. Eichner, ZVS 99 (1986),
203-19; id., Die Sprache 32 (1986), 7-21; id. (as n. 87), 114-27; cf. Gusmani (1975).
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Together with the extremely scanty Hittite and Luwian evidence, this sug-
gests that proto-Anatolian poets may have practised composition in verses or
cola of commensurate length, including some of seven or eight syllables, and
sometimes arranged them in three- or four-line strophes. We cannot establish
whether there were definite quantitative patterns that they favoured, or if they
were familar with the catalectic—acatalectic opposition. Proto-Anatolian, of
course, is not the same as proto-Indo-European, and if its metre was indeed
less finely chiselled than that of MIE, it remains an open question which of
the two more faithfully reflects the PIE situation.

Alliteration

Watkins has noted some instances of alliteration in the Luwian fragments. It
is also noticeable in the Lydian documents, not as an invariable feature but
as an intermittent ornament. As such it is observable in most of the Indo-
European poetic traditions.® It is often conspicuous in Vedic;*! sometimes in
the Gathas and the pre-Christian Armenian fragments; rarely in Greek,
though examples can be found.”? In western and northern Europe it was
cultivated especially where an initial stress-accent developed, in Italic, Irish
(but not Celtic overall), Germanic, and to a lesser extent Latvian. In historical
Latin verse, although the generalized initial accent no longer prevailed, many
words still did have it, and alliteration is a prominent feature in the early
period. So it is in Irish, and we have seen that the terminology applied to it
both in Irish and in Norse acknowledges it as having a structural significance
in composition. In Germanic versification it had long been obligatory and
governed by definite rules. These were already in operation by the time of the
earliest runic inscription (¢.200 cE), and probably before Tacitus’ time.%

In view of this diffusion there is every likelihood that alliteration was an
occasional, though not a constitutive, feature of Indo-European verse. We
shall see in the next chapter that the choice and arrangement of words formed

% Cf. Wackernagel (1943), 5; Schmitt (1967), 40 n. 259; Watkins (1994), 714-16; (1995),
109-14, 188; Gamkrelidze—Ivanov (1995), 735-7.

91 E.g. RV 1. 67. 6 priyd padani pasvé ni pahi; visvayur Agne guha githam gah, 10. 14. 7 préhi
préhi pathibhil parviyébhir, ydtra nah pirve pitdrah pareyih. Cf. W. Krause, ZVS 50 (1922),
121-3; J. Gonda, Acta Orientalia 18 (1939), 50-79; id. (1959), 177-200; S. Sani, SSL 12 (1972),
193-226.

92 Cf. M. S. Silk, Interaction in Poetic Inagery (London 1974), ch. 8. A noteworthy instance is
Hes. Op. 25 f. kal Kepa;iel)s Kepa,u,e: KkoTéel kal TékTovt TékTwy, | Kal 77wa(‘)§ TTWYDL d)@ove’et Kal
doidos aodad, where the verbs in each line are chosen to alliterate with the nouns.

9 Cf. West (2004), 48.
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an important part of Indo-European verbal art and often expressed itself in
figures characterized by assonance of one sort or another.

Metrical terminology

Indo-European poetry was a craft practised by professionals and handed
down from one to another. The techniques of versification had to be
mastered; in the case of the Irish filid we know that they progressed through
a series of metres in the course of their years of training. It would not be
surprising if a technical vocabulary relating to metre and versification
developed among such specialists at an early date. There are in fact certain
elementary parallels between Indo-Iranian and Greek terminology that
suggest the existence of such a technical language at least in the Graeco-Aryan
world.

In the Rigveda the verb ma ‘measure’ is used in connection with the com-
position of the poem. In the epilogue of 1. 38 there is a series of imperatives
(13-15): ‘Hymn Brahmanaspati with extended song ... Measure out
(mimihi) the laudation with your mouth, sheet it like Parjanya, sing the song
of eulogy! Praise the Maruts’ horde!” In 8. 76. 12 the poet declares, vacam
astapadim ahdm ndvasraktim . . . mame, ‘I have measured out an eight-step,
nine-cornered hymn.” This refers to the hymn’s gayatri metre, eight-syllable
lines in three-line strophes that are themselves grouped in triads. ‘Eight-step’
does not mean ‘consisting of eight steps’, but ‘in steps of the eight(-syllable)
type’, since the term paddm “footstep’ denotes a whole verse, whether of eight
or eleven or some other number of syllables. Compare 1. 164. 23 £.,

yad gayatré 4dhi gayatram ahitam,
traistubhad va traistubham nir-ataksata,

yad va jégaj jagati ahitam paddm:

ya it tdd vidas, té amrtatvdm anasuh.
gayatréna prati mimite arkdm,

arkéna sama, traistubhena vakdm,

vakéna vakam dvipdda cétuspada;

aksérena mimate sapté vinih.

That gayatra is laid down upon gayatra,

or that tristubh was built from tristubh,

that the jagat step is laid down on jagar—
they who know this have escaped death.

With the gayatra one measures out the stanza,
with the stanza the song; with the tristubh the verse;
with the two-step or four-step verse the poem.
By syllable they measure out the seven tones.
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In later Sanskrit both padam and padah ‘foot’ are used to mean ‘verse’. The
usage seems to go back to Indo-Iranian times, as we find a corresponding use
of pada or pada in the Avesta. But is it mere coincidence that in Greek too
‘foot’, mods, is the traditional name for the smallest unit of analysis apart
from the syllable? Scholars have hesitated to make the connection, because
there seemed to be a divergence of meaning: the Indian term refers to a whole
verse, the Greek one to a subdivision of a verse, usually of only two or three
syllables. But while this use of movs is standard from Aristoxenus on, in the
earliest extant example of the word in a metrical sense, at Aristophanes,
Frogs 1323, it appears to refer to a whole glyconic verse, the Greek cognate of
the Vedic eight-syllable pada. The only form of subdivision of verses into
constituent units attested for the fifth century is into ‘measures’, uérpa. Thus
Herodotus uses the adjectives ‘six-measure’ and ‘three-measure’ in reference
to the standard epic and iambic verses. ‘Measure’, as we have seen above, also
corresponds to a Vedic concept of versification, and the Greek noun comes
from the same root as the Vedic verb.

If the earliest use of ‘foot” was for a colon or verse of up to twelve syllables,
what was the imagery? Indian scholars explained it from a conception of the
stanza as a four-footed creature. But this does not suit the three-line stanza
very well. If we look for something that may stand equally well on three feet
or four, the best examples are the products of the carpenter, the three-
or four-legged stool or table. The ordinary Greek word for table, rpdmela,
means ‘four-footer’, and comedians could make jokes about four-footed
tripods and three-footed rpdmelat.** This explanation of ‘foot’ as a metrical
term is speculative, but it would fit very neatly with the idea of the poet as a
carpenter.

Once invented, the term was open to wider interpretation. Feet are good
for standing on, but also for walking on, and it was easy to envisage the verse
as a step in the forward progress of the poem or song. Hence besides padah
and movs we have in Vedic paddm and in Greek giocs. At the completion of a
verse or stanza one might be thought of as making a turn, and we can find
some terminology that accords with this. In RV 8. 76. 12, quoted above,
the poem was described as having nine corners or turnings, because of its
nine-line structures. Another Sanskrit word for a metrical clausula, or a line
containing a fixed number of syllables, was vrttam, ‘turn’. From the same
root comes Latin wuersus, ‘verse’, clearly a traditional term, and Greek has a
semantic equivalent in orpo¢j, ‘strophe’, literally ‘turning’.

94 Epicharmus fr. 147, Aristophanes fr. 545 Kassel-Austin.
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Poetic prose

At the outset of the chapter I gave a broad definition of poetry that (for the
purposes of the present inquiry) identified its essence not in the use of metre
but in the adoption of high style, ‘a style which diverges from the ordinary by
using elevated or archaic vocabulary, ornamental epithets, figures of speech, a
contrived word order, or other artificial features’. I flagged the possibility that
Indo-European practice might have recognized the use of such a style for
certain sorts of composition that were not in verse.

Something of the kind is in fact found in several branches of the
tradition.”> It appears especially in prayers and religious ritual, where correct
and lofty wording was called for. From India Watkins cites the liturgy of the
Asvamedha, the great horse sacrifice associated with the installation of a king.
Some of the mantras are in regular verse, others are ‘held together more by
grammatical parallelism than by metre’. Avestan examples include the Gatha
of the Seven Chapters (Y. 35-41), which is divided into lines and strophes or
periods, but is stylized prose, not metrical. Early Latin and Umbrian litanies
show the same characteristics, and so do formulae prescribed for utterance
in Hittite ritual texts. Greek priests intoned non-metrical but formally struc-
tured prayers, as evidenced by the parodies in Aristophanes’ Birds (864—88)
and Thesmophoriazousai (295-311).

Similar stylistic features could appear in secular use in formal rhetoric or
high-flown narrative. One may refer to the fragments of the earliest Greek
and Roman orators, who were no doubt continuing and developing long-
standing traditions. Their too conspicuous artifice was found unsuited to the
serious art of persuasion and was toned down by their successors, yet it left a
permanent mark on ancient oratory. In Ireland there was a form of writing
called rosc or roscad, associated with legal and narrative texts. It embraced
both syllabic verse in the older, non-rhyming style and a sort of poetic prose
marked by alliteration, balancing clauses with grammatical parallelism,
strained syntax, perturbed word order, and ‘strophic’ organization.

Verse in a prose setting

A different form of marriage between prose and poetry, sometimes given the
dismal and inept name of prosimetrum, consists of text alternating between
prose and verse. The prose provides the narrative or explanatory frame. The

95 Watkins (1995), 229-40 (Italic, Avestan), 249-51 (Anatolian), 255-64 (Irish), 267-76
(Indian).
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verse passages are the more fixed or traditional elements, capable of being
sung or recited on their own, but needing to be put in context at least by oral
exposition, which then takes prose form in a written text.

This is an ancient and widespread format. An early non-Indo-European
example is the Hebrew saga incorporated in the historical books of the
Old Testament, which intermittently quotes songs that were sung at certain
critical moments. At least some of these appear to be much older than the
prose narrative, but they must always have been accompanied by some
account of the circumstances in which they were sung.%

A pertinent Greek example is the pseudo-Herodotean Life of Homer, in the
course of which are quoted some seventeen short poems, the so-called
Homeric Epigrams, that Homer is supposed to have improvised in response
to various situations. Again, the poems must be centuries older than the
narrative in which they appear, much of which is constructed to support
them. But most of them only make sense with the story to explain them, and
they must always have been transmitted in the framework of some such
account.

We see comparable narrative forms in the Indian Brahmanas and Jatakas,
the Irish and Norse sagas, and Snorri’s Gylfaginning. The songs or poetic
speeches represent the dramatic high points at which the characters give vent
to their emotions, as in the arias of opera. They tended to be handed down
with little change, whereas the prose narration that threads them together
could be reformulated by every storyteller. Many of the Eddic poems are of
this category, and in the Codex Regius that preserves them they are mostly
introduced and interlaced with explanatory prose passages. In earlier ages
when poetry was entirely oral it must have been quite common for poets to
supplement their recitals with accessory information given informally.*’

% Cf. West (1997), 91 f.

97 Cf. Hermann Oldenberg, Die Literatur des alten Indien (Stuttgart—Berlin 1903), 44-7; Ernst
Windisch, Die altirische Heldensage Tdin bé Ciialnge (Leipzig 1905), xlviii f.; id., Geschichte der
Sanskritphilologie (Strasbourg 1920), ii. 404—14; H. M. and N. K. Chadwick, The Growth of
Literature (Cambridge 1932—40), ii. 478 n. 2, 506; Dillon (1948), 2; (1975), 70-94, 147-53;
Winternitz (1959), 88 f., 184; L. Alsdorf, Journal of the Oriental Institute of Baroda 13 (1974),
195-207; Dillon (1975), 70-9, 147-53; Durante (1976), 68 n. 10; McCone (1990), 37 f.
(sceptical); W. Meid, Die keltischen Sprachen und Literatur (Innsbruck 1997), 48. It has been
argued that the Welsh saga englynion are relics of verse—prose narrative: Sir Ifor Williams, The
Beginnings of Welsh Poetry (2nd edn., Cardiff 1980), 12642, cf. Chadwick—Chadwick, i. 44;
criticism in Rowland (1990), 260-75.
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OCCASIONS AND GENRES

Hymns and praise poetry

The Homeric singer existed to tell forth ‘the doings of men and gods’ (Od.
1. 338). Having listened to the bard Lomaharsana, the chieftain Saunaka knew
‘the celestial tales, the tales of gods and Asuras, all the tales of men and snakes
and Gandharvas’ (MBh. 1. 4. 4). Whether or not these phrases represent
a Graeco-Aryan formula, the celebration of gods and men is not a bad
summary of the Indo-European poet’s principal obligations. The gods had
to be addressed and hymned in worthy style, and it was naturally for the
professional exponent of the verbal arts to compose the words. But it was not
the gods who gave him his daily bread and his gifts of horses and cows. It
was the mortal king or noble at whose court he performed, and he too
required the poet’s praises.

As this king or noble was usually the patron of the sacrifice as well as of the
poet, it often happened that he and the gods received their eulogies on the
same occasion. Many of the Vedic hymns include praise of the patron. At
the As$vamedha, as described in the $atapatha Brahmana (13. 1. 5. 6, 4. 2-3),
priestly singers performed during the sacrifice and lauded the prince’s
sacrifices and liberality, and later in the evening the royal bard, accompanied
on a zither or lute, ‘sings three stanzas composed by himself (on such topics
as) “Such war he waged,—Such battle he won” ’(13. 4. 3. 5, trs. J. Eggeling).
The Homeric Hymn to Aphrodite, like the other hymns in the collection,
contains no explicit reference to living persons, but it is generally inferred,
from the narrative of the goddess’s seduction of Anchises and the prediction
of unending rule for his descendants in the Troad, that it was composed to
glorify and please these claimed descendants; it may have been performed at
an Aphrodite festival instituted by them.

The hymn to the god or gods was typically of an invocatory nature. The
poet invited him or them to come and participate in the ceremony,
and prayed for blessings. We shall consider the characteristic ingredients of
hymnic poetry in more detail in Chapter 8. For the moment let us note only
that it could contain a narrative element, a recital of the deity’s mythical
exploits or of some particular exploit. This is something found in the Rigveda,
especially in hymns to Indra and to the A$vins, and in more extended form in
all the longer Homeric Hymns.

There is an intrinsic connection between praise poetry and narrative,
and this applies also to the eulogy of mortals. It is not enough just to list
the honorand’s virtues. He wants to be famed for specific achievements,
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especially the most recent, if they have not been sung of before; or if not his
own, then those of his forefathers, for his ancestry is essential to his identity,
and the praise poet typically refers to it.8 He also wants to be ranked with
other famous heroes of the past, and for his deeds to be set beside theirs. A
commentator on the Taittiriya Brahmana (3. 9. 14. 4) says that the bard in
praising the king’s prowess in battle likened him to past heroes such as Prthu,
Bharata, Bhagiratha, and Yudhisthira. To be able to compose such eulogies the
poet needed to be learned in the ancient legends. As it is stated in one of the
Welsh bardic grammars: “The appropriate activity of the prydydd is approba-
tion, and praise, and generating fame . . . It is not appropriate for the prydydd
to concern himself with charms, and divination . . . [but rather with] ancient
poetry, and written legends’.*

This is well illustrated by a passage in Beowulf (867-915). After the hero
had killed the monster Grendel, a poet of Hrothgar’s company, a man with a
memory stocked with many old legends, composed and sang a new poem
about the exploit; he paralleled it with the tale of the earlier dragon-slayer
Sigemund, and told the latter’s story at some length. This must reflect the
methods of actual praise-poets of the time. The tales they told of great deeds
of the past were of interest not only to the descendants of the persons
involved. They could engage a wider audience, and so heroic narrative poetry
could maintain an independent existence.

As an example of Greek praise poetry linked to heroic episodes from the
past we may cite Ibycus’ ode to Polycrates of Samos. After recalling the Trojan
War at some length, it promises the prince unfading glory, so far as Ibycus’
own artistry and reputation can achieve it. Then there are the odes of Pindar
and Bacchylides celebrating various kings and nobles on the occasion of their
sporting victories, with regular reference to their families’ past glories. These
poems may represent a last, luxuriant outgrowth from a Greek tradition of
royal praise poetry, but we can still recognize in them elements of an ancient
inheritance.

From Rome we have the testimony of Cato (sometimes questioned for no
good reason) that banqueters used to sing the praises of outstanding men;
or, according to Varro, boys at banquets, accompanied by a piper, sang trad-
itional songs (carmina antiqua) containing laudes maiorum.10

For the ancient Celts we have the reports of classical writers. Posidonius
defined the bardoi as poets who sang praises: moumrai 8¢ odror Tvyxdvovor wer’
and7s émaivovs Aéyovres. He wrote that the chiefs had them in their entourage

9 Cf. Schramm (1957), 110; Campanile—Orlandi-Sani (1974), 235 f.; Campanile (1988), 9.

9 G. J. Williams, Gramadegau’r Penceirddiaid (Cardiff 1934), 35. 12 ff,, trs. A. T. Matonis,
ZCP 47 (1995), 222 n. 39.

100 Above, n. 23; cf. Schmitt (1967), 56 n. 356.
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even when they went to war, and that they recited encomia of them before the
assembled company. One who was late for a feast and missed out on the
chief’s hospitality sang a eulogy of him, lamenting his own misfortune, and
was rewarded with a bag of gold, whereupon he produced yet more extrava-
gant praises, trotting along beside the chariot of the departing potentate. In
121 Bck Domitius Ahenobarbus, campaigning in Gaul, received an envoy
from the Arvernian king Bituitus, in whose entourage was a poet who ‘with
barbarian music’ exalted the pedigree, bravery, and wealth of Bituitus, his
people, and the envoy.!0!

At the court of Attila the Hun, which seems to have been more Germanic
than Mongolian in its cultural character, poems were recited in the evenings,
celebrating the king’s victories and his prowess in battle and moving some
of his old warriors to tears.'92 In India the tradition of royal eulogies in verse
was carried on under the Gupta kings of the third to fourth century; we have
texts of them from inscriptions.!®? Less florid examples, more archaic-looking
and more personal in tone, are preserved from sixth-century Ireland and
Britain.19* From medieval Russia we have the recollection in the Lay of Igor (5)
of the famous poet Boyan, whose strings used to ‘throb out praise (slavu) for
the princes’.

Having praised his patron in life, and having in many cases, no doubt,
become bound to him by real ties of affection, the poet would lament him
also in death. Jordanes (Getica 257) gives a Latin paraphrase of the praise-
song performed at Attila’s funeral. It recalled his achievements, and dealt
diplomatically with the fact that he died ignobly of a nosebleed while slum-
bering in a drunken stupor. It was easier if the man died heroically in battle.
We have examples in the moving laments for the British kings Urien of
Rheged, Cynddylan of Powys, and others. When Hector’s body is brought
back to Troy in the Iliad, the poet relates that they laid him on a bed and set
singers beside him to sing dirges. He then puts formal laments in the mouths
of Andromache, Hecuba, and Helen, as if in lieu of those of the professional
singers. There is a parallel substitution in the Irish saga Cath Finntrdga, where

101 Posidonius ap. Ath. 246cd, 152e (F 172, 170 Theiler); Diod. 5. 31. 2 (F 169); Appian, Celt.
fr. 12. There is an Irish tale that begins, ‘Once Diarmait mac Cerbaill’s panegyrists were praising
the king and his peace and his good conduct’ (Koch—Carey (2000), 212).

102 Priscus, Hist. 67bc (Corp. Script. Hist. Byz. 1. 204).

105 Edited and translated in D. R. Bhandarkar, B. Ch. Chhabra, G. S. Gai, Corpus
Inscriptionum Indicarum, iii (revised edn., New Delhi 1981).

104 Campanile (1988), nos. 10, 12-13, 16-19; Koch—Carey (2000), 52, 58, 301, 34251 (praise-
poems for Urien), 360; Y Gododdin 30-8, 553—60, 608—16, 730-5. The Irish verses are compared
with the Gupta inscriptions by Myles Dillon, The Archaism of Irish Tradition (London 1947),
15-18; Campanile—Orlandi-Sani (1974), 231-6.
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Gelges laments her husband Cael, and in the Tdin bé Cilailnge, where Ca
Chulainn produces a series of laments for his foster-brother Fer Diad, whom
he himself has killed in single combat.!%5 In the Battle of the Goths and Huns
the victorious king Angantyr recites a lament for his fallen brother Hlgdr.106

Lament for the dead may naturally be accompanied by consolation of the
bereaved. There is a particular consolatory technique that occurs in Greek,
Old English, and Norse poetry (though only in the last case actually in the
context of bereavement). It consists in the recital of other bad things that have
happened in the past to other people and that were overcome. The aim is to
persuade the one being consoled to put things in proportion. Dione uses the
technique in comforting Aphrodite over her maltreatment by Diomedes in
the Iliad (5. 382—404): she rehearses a series of tales of gods who suffered at
the hands of mortals and yet endured. ‘Ares endured, when ... And Hera
endured, when . . . And Hades endured, when . . .” The Norse parallel comes
in the first Gudrinarkvida, 3-11, where Gudrun sits dumb with grief over
Sigurd’s body and other warriors’ wives come in turn and try to rouse her by
relating their own past woes. In the Old English Deor the exiled bard consoles
himself by recalling a series of five legendary tales of suffering, rounding off
each one with the refrain ‘“That passed by: this may likewise’. This type of
consolation may go back to Indo-European tradition, particularly as the
technique of referring to a series of separate stories shows an affinity with the
practice of listing a god’s or hero’s major exploits.

Narrative poetry

We have noted that hymnic and praise poetry both have a natural tendency
towards narrative, towards telling of the accomplishments of the deity or of
the mortal patron and his forebears. The Indo-European chieftain, as will
appear more fully in Chapter 10, did not simply want to be flattered with
praise of his good qualities: he wanted to be famed, remembered in future
generations, and fame was won above all by battle. The deeds of great
warriors were celebrated after their deaths in poems that found acclamation
not only with their families but with a wider public.

Of the Gaulish Bards we are told that they ‘sang the brave deeds of out-
standing men in heroic verses to the sweet notes of the lyre’. Lucan writes that

105 Rowland (1990), 419, 422, 429-35 ~ 477-86, = Koch—Carey (2000), 352 f., 364, 367-9; IL
24.719-76; Cath Finntrdga (ed. K. Meyer, Oxford 1885), 995-1034; Tdin (L) 3440-63, 3470-85,
3491-550, 355695, cf. (I) 3106—42. See also the laments for kings of Leinster in Campanile
(1988), nos. 5, 11, 14-15.

106 Hervarar saga 14 = Hunnenschlacht 33 Neckel-Kuhn.
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by their praises they send down the ages the brave souls of those killed in
war; Aelian, that they take as the subject of their songs the men who have died
nobly in battle. The Goths ‘used to sing of their forefathers’ deeds with
melody and lyres’. The sixth-century Lombard king Alboin’s liberality,
bravery, and success in war were celebrated in song throughout Bavaria and
Saxony. In the late eighth century the blind Frisian bard Bernléf ‘knew well
how to tell forth with music the deeds of the ancients and the battles of kings’.
An Irish Saint’s Life records that Aengus king of Munster had fine musicians
who would sing before him to the lyre ‘the deeds of heroes’.107

Heroic narratives were recited to armies before battle to spur them to
valour. Tacitus says that the Germans, when going to fight, would sing of
‘Hercules’ first of all brave warriors; the implication is that the bards recalled
a series of past heroes. They no doubt included the illustrious Arminius, who
died in 19 cE and according to another passage of the same historian ‘s still
sung of among the barbarians’. Of the Coralli too, a Thracian—-Danubian
people, it is related that they roused their men to battle by singing of their
ancient leaders’ deeds, and we hear the same of the Visigoths before the battle
of Hadrianople in 378. There is evidence for the like practice among the
British.198 In Ireland prose sagas took the place of verse narratives. Fergal, on
the eve of battle in 722, bade a musician entertain the company with harps
and pipes and poems and talk and royal stories of Ireland; he declined, but
another was called on and ‘set about telling the battles and combats of Leth
Cuinn and the Leinstermen, from the destruction of Dind Rig, in which
Cobthach Céel Breg was killed, up until that time’.10

Such lays would be accurately described by the Homeric—Hesiodic phrase
kAo dvdpav oOr wleto mporépwv dvbpdmwy ‘renowns of (former) men’.
Achilles is found singing these in his cabin (IL 9. 189, cf. 524), and Demo-
docus sings them to the Phaeacians (Od. 8. 73). In Vedic the cognate word
Srdvamsi ‘renowns’ is similarly used meaning ‘deeds of renown’ (of Indra, RV
3. 37.7; 8. 99. 2), while sdmsa- ‘appreciation’ is combined with naram ‘of

107 Timagenes ap. Amm. Marc. 15. 9. 8 (FGrHist 88 F 2); Luc. 1. 447-9; Ael. Var. hist. 12. 23;
Jordanes, Getica 43; Paulus Diaconus, Hist. Langobard. 1. 27; Vita Liudgeri (MGH Scriptores ii.
412); Vita S. Ciarani de Saigir 14 (Charles Plummer, Vitae Sanctorum Hiberniae (Oxford 1910),
1. 222).

108 Tac. Germ. 3. 1, Ann. 2. 88 (for German battle songs cf. also Tac. Ann. 4. 47, Hist. 2. 22,
4. 18); Val. Flacc. 6. 93 f.; Amm. Marc. 31. 7. 11; A. O. H. Jarman, Y Gododdin (Landysul 1988),
Ixxxi, xcv.

109 7, N. Radner, Fragmentary Annals of Ireland (Dublin 1978), 68/9 f. (§178); cf. J. de Vries,
Beitrige zur Geschichte der deutschen Sprache und Literatur 75 (1953), 246 f. In the Cath
Finntrdga the poet Fergus Finnbel repeatedly raises a hero’s spirits during combat by praising
him and reminding him of his previous victories (351 ff., 637 ff,, etc.).
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men’ both phrasally and as a compound noun (ndrasdmsa, ‘praise-song’) or
adjective.!10

It is a reasonable supposition that narrative poems about past warriors
were an Indo-European institution, going back at least to Level 2 (MIE). But
on what scale? Can we posit an Indo-European epic genre, that is, a tradition
of narratives extending over hundreds or thousands of lines? Such traditions
exist in early Greece, in classical India, in early medieval England and
Germany (if we may take the Hildebrand fragment as evidence), and among
the South Slavs and Albanians. On the other hand, in large parts of the Indo-
European territories there is no sign of them. It is quite conceivable that they
evolved independently in different lands from small beginnings. Once heroic
narrative existed at all, there was nothing to stop poets expanding it to any
length that their audiences would bear. However, if we ever reach Chapter 12
we shall see that different epic traditions—particularly the Greek and the
Indian, but not only these—show numerous parallel features that are most
naturally explained as common heritage and that would seem to presuppose
an archetypal tradition of narrative in an ample style, requiring some
hundreds of lines at least for the relation of a coherent story.

Personation

One of these typical ‘epic’ features is the inclusion of speeches exchanged
by characters in the action. I referred earlier to a genre of literature in which
only the characters’ speeches or songs are in verse, with a prose narrative
constructed around them. There is another genre in which they stand alone,
or with a short introduction. The background events are taken as known, and
the poet’s aim is to see them through the eyes and hearts of those involved. It
might be, for example, the lament of someone condemned to tragic suffering.
Such compositions are typically songs in strophic form.

It is often an exchange between two people that marks a dramatic high
point in the story, and dialogue songs are found widely. There may be a
regular alternation of voices in alternate stanzas, or a longer series of stanzas
may be given to one or both. The tone and content of each stanza make it
clear enough who is speaking in each case, and it is not necessary to specify
this in the text (though in manuscripts, for example of the Eddic poems,
the information tends to be interpolated in prose). We are familiar with the
convention in ballads, and we might designate this as ‘ballad style’, except that
its applicability is wider than that term would suggest. A number of the Vedic

10 It is listed among poetic genres at AV 15. 6. 4; SB 11. 5. 6. 8. Cf. Dumézil (1943), 70-98;
Schmitt (1967), 29 f., 96—-101; Durante (1976), 50-3.
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hymns are in dialogue form, and there are elements of dialogue in some of the
Gathas. Most of these early Indo-Iranian examples are theological rather than
narrative in essence, but several have a mythological setting (RV 3. 33; 4. 18;
10. 10, 95, 108), and this use of dialogue poetry is evidently as old as any. The
tradition continues in the Mahabharata and Puranas. More instances can be
cited from Irish saga and from early Welsh poetry.111

One recurrent type is the dialogue of a man and a woman, or a boy and
girl, in some sort of erotic situation. The setting may be mythological or ideal.
Examples occur already in the Rigveda, and we find them also in archaic
Greece and in Lithuanian folk song. The type is not exclusively Indo-
European, as it appears also in Sumerian and Akkadian poetry, in the Song of
Solomon, and in Egypt.112

Invectives?

The Gaulish Bards, wielding their lyres, ‘eulogize some, but abuse others’.13
The poet with the skill to praise and bless has also the skill to denounce and
mock and curse, if his enmity is aroused, and woe betide the one who arouses
it, because the hostile song can exercise a magical force and bring him to
perdition. This is at any rate the belief in ancient Ireland, illustrated by many
stories, for example of an inimical poet whose song brought a king’s face out
in boils, or made his land sterile. Similar properties are ascribed in Norse saga
to ‘hate stanzas’, nidvisur.

Some have argued that this dual potency of the northern bard should be
regarded as a feature of the Indo-European poet.1* They can cite the stories
of how the Greek iambographers Archilochus and Hipponax drove their
victims to suicide with their invectives; the stories are no doubt apocryphal,
and seem to be somehow grounded in a ritual institution,'’s but it is possible
none the less that they are echoes of a serious belief in the harmful powers
of satire. Certainly it is a very ancient notion that a malevolent poem has a
dangerous potency. The old Roman Laws of the Twelve Tables prescribed
penalties for anyone qui malum carmen occentassit. This probably referred

m Tdin (I) 2754-97, 2835-58, 3017-80, (L) 1413-28, 1433-60, 2638-714, 3187-222,
3386-413; Rowland (1990), 461 £./506 £., 463 £./507 f. See further Winternitz (1959), 89 f. with
literature; R. Ambrosini, Bollettino del Centro di Studi Filologici e Linguistici Siciliani 11 (1970),
53-87; Watkins (1995), 141-4.

112 RV 1. 179; 10. 10, 95; Sappho fr. 137; Rhesa (1825), 268-70; West (1997), 530 f.

113 Diodorus 5. 31. 2 (Posidonius F 169 Theiler).

114 Dumézil (1943), 235-8; D. Ward, JIES 1 (1973), 127-44; Campanile—Orlandi-Sani (1974),
237 £.; questioned by Campanile (1990b), 79.

115 M. L. West, Studies in Greek Elegy and Iambus (Berlin—-New York 1974), 22-39.
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to injurious spells and incantations of all kinds, obtainable from mounte-
banks and unsavoury old women. But there may have been a time when they
belonged in the province of the professional poet, the master of words, and
when it was not a private piece of hocus-pocus that was feared so much as a
public verbal assault.

Codifications

Another use of verse was for the codification of knowledge or principles that
it was thought important to preserve from the past and transmit to the future.
By being versified they made a deeper impression and were more easily
remembered. More than that, the language of poetry invested them with a
certain solemnity and a relative fixity.

In general, verse could be used for listing names or things and for ordering
them, for example the details of genealogies, or catalogues of places and
peoples. There is much material of this kind in the Indian Puranas. It forms
the basis of the Greek tradition of catalogue poetry as exemplified in the
Homeric Catalogue of Ships and the Hesiodic Theogony and Catalogue of
Women. It bulks large in early Irish poetry: genealogies, lists of local
kings, lists of battles fought by a king or a tribe, heroes who took part in an
expedition, and so on. And it is present in several of the Eddic poems,
such as Voluspd, Grimnismdl, Vafprionismdl, and Hyndluliéd. Many such
catalogues, technically called pulur, are preserved in manuscripts; we have
over 700 lines of them, making up a kind of poetic thesaurus, catalogues of
kings, dwarfs, giants, titles of Odin and other gods, terms for battle and
weapons, the sea, rivers, fishes and whales, ships and parts of ships, earth,
trees, plants, animals, birds, islands, and so on.!'¢ There is no doubt some
truth in the view that poets maintained these lists and catalogues primarily as
raw material for their own use, to draw on the information contained in them
as and when it came to be needed.!”

Verse was also a convenient medium for the transmission of laws and
precepts. The Solonic law-code once existed in a poetic version; the two
opening lines are preserved as a quotation. The Spartan and Cretan laws were
taught as songs, and the laws of Charondas too circulated in verse form. The

16 CPB ii. 422-46. There was a type of official orator called pulr, Old English pyle, whose
function may originally have been to memorize and recite such lists; cf. de Vries (1956), i. 402 f;
Lorenz (1984), 280.

17 Cf. Thurneysen (1921), 56 f.; Campanile (1981), 53-74; (1988), 16; (1990b), 64 £., 66,
108-10.
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Agathyrsi of Transylvania, perhaps a Dacian people, sang or chanted their
laws ‘so as not to forget them’. In Gaul the administration of justice, accord-
ing to Caesar, lay in the hands of the Druids, the custodians of all tradition
and poetic wisdom. Law-tracts in verse are among the oldest documents of
Irish literature, law being the speciality of one class of fili.118

Gnomic verse is well attested in Indic, Greek, Latin, Irish, Old English, and
Norse.!”? In the case of Hesiod’s Works and Days, the prime representative
of the Greek tradition, we must certainly admit the influence of parallel
traditions in the Near East.’ On the other hand, his formula ‘T am going to
tell you ... Put it in your heart’ (cv 8 évi ¢peat /gi/\)\eo onwow) has close
parallels in the Gathds and Old Norse that may suggest common inheritance:

$ax'ani ... mraomi. . .: mancd i [maz]dazdam.

These prescriptions I speak . . . Commit them to mind.

modur ord ber pui, mogr, hedan,

ok 14t pér i briosti bua.

Take away your mother’s words, lad,
and let them dwell in your breast.12!

The similar Homeric formula dAo 8¢ 7ot épéw, ov & évi ¢peat ﬁi)\)\eo
otow, ‘T will tell you another thing, and do you put it in your heart’, may
have originated in gnomic poetry of the type where successive sections
began with the same formula, as in the maxims of Phocylides each section
began xal 76d¢ PwrvAdew. An Old English gnomic poem in the Exeter
Book is presented as being the wisdom that a wise father taught his son, and
the sections are introduced by ‘The experienced father again addressed his
son another time’, ‘A third time the wise man with his breast-thoughts taught
his child’, and so on until ten lessons have been reported. In the twelfth-
century Proverbs of Alfred each of twenty-eight sections is introduced with the
formula pus quad Alfred.?2 In Odin’s instructions to Loddféfnir in the
Hdvamdl (112-37) each stanza begins

Réddomc pér, Loddfafnir, at pd rdd nemir:
niéta mundo, ef pt nemr,
pér muno g6, ef pu getr.

18 Solon fr. 31; Clem. Strom. 1. 16 78 = Terpander test. 40 Gostoli; Ael. Var. hist. 2. 39;
Hermippus fr. 88 Wehrli; [Arist.] Probl. 19. 28; Caesar, Bell. Gall. 6. 13. 5; Dillon (1948), 172 n.
31; (1975), 114; Campanile—Orlandi—Sani (1974), 239-41.

119 See West (1978), 15-20. Cf. Campanile-Orlandi-Sani (1974), 241 f.; Campanile (1977),
86-8.

20 West (1997), 306 £.
121 Hes. Op. 106 £., cf. 10/27, 274, 688; Y. 53. 5; Gréugaldr 16, cf. Hugsvinnsmdl 129.
122 M. L. West, JHS 98 (1978), 164 f., where a Sumerian parallel for this format is also cited.
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I counsel thee, Loddfafnir, and take thou my counsel:
profit shalt thou, if thou takest it,
good thy gain, if thou learnest.

The first line here very much resembles the Homeric formula, which may
have served a similar purpose in pre-Homeric gnomic poetry.

Assemblies and contests

For all the importance of the poet’s relationship to his patron, he was not a
closeted courtier but a public figure. The subject of encomiastic poetry, after
all, wanted his praises to be heard as widely as possible. He sought fame and
prestige by the liberality of his sacrifices, which meant feasts for crowds and a
captive audience for his eulogies. And the tales of past heroes that the poet
had to tell were interesting and beguiling to all.

It was a feature of Indo-European societies that the people, or the body of
fighting men, ‘came together’ at intervals for assemblies at which judicial and
other decisions were made.!?3 Caesar (Bell. Gall. 6. 13. 10) tells of the annual
conventions in central Gaul to which all the Druids came and dispensed
justice to everyone who needed it. At all such events, one may suppose, poets
were in evidence and entertained the company with their songs. Pseudo-
Scymnus (186) notes of the Celts: ovv povown 8 dyovor Tas éxxAnolias,
‘they hold their assemblies with music’. These are what became the Welsh
eisteddfodau, still noted today (after their revival in the nineteenth century) as
festivals at which bards and minstrels compete for prizes. The most famous
of the Irish conventions, those at Tailtiu (Teltown), ‘seem to have been a
combination of political decision-making assembly, market, and poetic and
musical entertainment’.124

Contests between rival poets are an ancient feature of such gatherings.
Some allusions in the Rigveda imply competition among Rishis, represented
figuratively as a chariot-race or a fight.?> In some passages the term
samarydm is used, meaning a ‘sending together’ in the sense of a contest;
Durante has argued for a Greek cognate *dudapos to account for the Achaean

123 Sergent (1995), 302 f,, 314 f. The ‘coming together’ is expressed in the Sanskrit sdm-iti-
(meeting, council, assembly) and the parallel Latin com-itia; cf. Tac. Germ. 11. 1, coeunt . . . certis
diebus, cum aut incohatur luna aut impletur.

124 Dooley—Roe (1999), 228.

125 e.g RV 1.157.2,167.10,178.4;2.16.7; 3. 8.5;4.16.21; 5. 44.7;6.34.1,66. 11; 7.23. 1 £,,
34.1;9.110. 2; 10. 128. 1; E B. J. Kuiper, IIJ 4 (1960), 217-80; G. Dunkel, JIES 7 (1979), 249-72.
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Zeus Homarios and for the designation of epic poets as Homeridai.'26
Certainly Greek poets competed at festivals. Hesiod won a tripod at the
funeral games for Amphidamas of Chalcis, and the author of the sixth
Homeric Hymn prays explicitly for ‘victory in this competition’.

There was a more intense kind of contest in which seers or poets did not
just perform separately before a judge but engaged in verse dialogue with each
other, asking difficult questions or setting each other challenges. This is
what lies behind the brahmddyam of the earlier Upanishads, a trial between
Brahmans involving an exchange of questions and answers about the Veda.
The Hesiodic poem Melampodia related a contest between the seers Calchas
and Mopsus. The motif continued to be productive in Greece: Aristophanes
has a contest between Aeschylus and Euripides in his Frogs, and the sophist
Alcidamas invented one between Homer and Hesiod, which later became the
basis for the extant Certamen Homeri et Hesiodi. In Irish there is the Colloquy
of the Two Sages (Immacaldam in dd thuarad), in which the filid Néde
and Ferchertne contest for the supreme title of ollam. A poetic contest with
riddles is also described in the Tromddm Guaire. The genre is represented
in Norse literature in the Vafpridnismdl, where Odin contests with the
giant Vafthrudnir, setting him a series of tests of his mythological knowledge,
and in the Hervarar saga, where king Heidrek engages in a riddle contest
with a man who has incurred his enmity and whom he will spare if he
wins.1?7

As the examples indicate, the emphasis varies between depth of mytho-
logical learning, the insight needed for solving riddles, which is akin to
decoding poetic periphrases, and artistic quality. All of these formed parts
of the Indo-European poet’s expertise. One particular agonistic test that
links India, Greece, and Ireland is the completion of a half-finished poetic
utterance. In India, since at least the time of the Kamasiitra (1. 3. 15), poets
have challenged each other by presenting a verse or half a quatrain with a
deliberately paradoxical sense, which the other poet has to complete; this
remains a popular literary diversion among pandits (samasyapiirana, samasya-
purti). In one section of the Certamen (8-9) Hesiod recites a series of
apparently absurd verses which Homer has to restore to sense by supplying
suitable continuations, and he succeeds in doing so. There is evidence that at
least some of these verses were already current in older tradition before

126 ‘Homeros’ was invented as their legendary eponym. See Durante (1976), 185-203; M. L.
West, CQ 49 (1999), 375 f.

127 Colloquy: Thurneysen (1921), 520-2; Tromddm Guaire: ibid. 263 f., Dillon (1946), 94 f.
Heidrek’s riddles: Hervarar saga 10 (Edd. min. 106-20; translation in CPBi. 87 ff.).
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Alcidamas.8 In Irish saga too we find the motif of the contest in which one
poet sets a half-quatrain and another completes it.!2°

Finally, it is a recurrent story motif that the loser in a contest of wisdom
does not merely suffer chagrin but forfeits his life. In the Brhadaranyaka
Upanisad (3. 9. 26) the interlocutor unable to answer the question has his
head explode. In the Melampodia the defeated seer dies, as do Homer in the
biographical tradition when he fails to solve the fisherboys’ riddle and the
Sphinx when Oedipus answers hers. In the Vafpriionismdl the giant in pro-
posing the contest declares that ‘we shall wager our heads on our wisdom’
(19, cf. 7), and at the end he acknowledges his doom.

We can hardly suppose that Indo-European poets normally competed for
such stakes. The motif may be entirely mythical. Or perhaps some early king,
beleaguered by importunate poets, set the condition to discourage them.
Perhaps Indo-European poetry evolved, in more than one sense, by survival
of the fittest.

128 M. L. West, CQ 17 (1967), 440 f.

129 So in the story of Senchédn in Cormac’s Glossary s.v. priill (J. O’Donovan, Cormac’s Gloss-
ary (Calcutta 1868), 137), and in a tale of a contest between St Columbcille and the Devil (ibid.
138); also in the Tromddm Guaire (Thurneysen (1921), 266; Dillon (1946), 96) and the Colloquy
(Dooley—Roe (1999), 99). Dillon (1975), 65, notes the Indian and Irish parallelism but not the
Greek.
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Phrase and Figure

‘So with the Soma-offering I bring to birth for you, Indra and Agni, a new
praise-poem’ (RV 1. 109. 2). This is one of nearly sixty places in the Rigveda
where the Rishi refers to his song as new or the newest.! Zarathushtra sings
‘Twho will hymn You, Truth, and Good Thought as never before’ (apaourvim,
Y. 28. 3). In the Odyssey Telemachus justifies the bard Phemius’ singing of a
recent event on the ground that ‘men set in higher repute that song which
falls newest on the listeners’ ears’. Alcman calls upon the Muse to sing ‘a new
song’ for the girls’ chorus to sing. ‘Praise old wine,” says Pindar, ‘but the
flowering of new songs’; and another of his odes too he characterizes as a
‘new winged song’.2

There may seem something paradoxical about this insistence on newness
by poets writing in traditional genres and availing themselves of many lin-
guistic and other archaisms. It is not as if the old was scorned and tradition
seen as something to be repudiated. ‘Ancient songs’ was an honourable term
in several Indo-European cultures. Varro wrote of the old Roman praise-
songs as carmina antiqua, and Tacitus uses the same phrase of the Germans’
mythological poetry, surely echoing a native claim. Slavonic narrative poetry
was referred to similarly. The Russian poems now generally called byliny were
until the early nineteenth century known as stariny or stdriny, and likewise
the Serbo-Croat epics as starinskeé pjesme, ‘ancient songs’.?

The point about the ‘new song’ is not that it is novel or breaks with
tradition, but on the contrary that it is an addition to the body of older
poetry. This is made explicit in many of the Vedic hymns: ‘T would guide him
here for new praise, (him) who has been fortified by former praise-songs, by

1 eg. 1.27.4,60.3,105.12,130.10, 143.1;2.17.1,24.1,31.5; 5.42.13; 6.49.1; 7. 53. 2, 61. 6;
8. 20. 19, 25. 24, 51. 3, 95. 5; 9. 91. 5; 10. 4. 6. Cf. Campanile (1977), 51 f.; B. W. Fortson IV,
‘ndvam vdcah in the Rigveda’, in Mir Curad 127-38.

2 Od. 1. 350-2; Alcman, PMGF 14, cf. 4 fr. 1. 6; Pind. Ol 9. 48, Isth. 5. 63; cf. perhaps
Simonides(?) in PMG 932. 3. The motif is familiar also from the Hebrew Psalms (33. 3, 40. 3, 96.
1, 98. 1, etc.; Isa. 42. 10).

3 Jakobson (1962-88), iv. 443.
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more recent and by present ones’ (3. 32. 13); (Indra) ‘who has been fortified
by former and present songs of the praise-singing Rishis’ (6. 44. 13); ‘thus for
Indra and Agni has an ancestral, new (song) . . . been voiced’ (8. 40. 12); ‘him
(I praise) alike with (my) song and with the fathers’ poems’ (8. 41. 2).# In
the passages from Greek poets cited above the word used for ‘new’ is véos or
veoyuds, that is, new in the sense of young, newly appeared, not xawds
‘novel’; Timotheos (PMG 736) is the first to boast of his wxawdrys. The
traditional poet can advertise his new song while at the same time acknow-
ledging his older models, as the twelfth-century Welsh poet Hywel ab Owain
Gwynedd does when he writes (6. 45 f.) ‘T compose an original song, music of
praise such as Myrddin sang’.

Poets who write in a tradition, having been trained in the style and tech-
niques proper to that tradition, do not strive for novelty of manner. They
take over vocabulary, formulaic phrases, and typical expressions from older
poets, and their language in general tends to have a more archaic appearance
than that of contemporary speech. Archaism and formularity are con-
spicuous attributes of most of the older Indo-European poetic traditions:
Indic, Iranian, Greek, Celtic, Germanic, Slavonic.’ The poet of the Lay of Igor
asks at the outset if it is not fitting to tell his story ‘in ancient diction’, starymi
slovesy.

Two further features characteristic of Indo-European poetry, both of them
favoured by the nature of the ancient language, are modification of word
order and the use of formal figures of speech of various kinds. The figures will
be studied in the latter part of this chapter. As to word order, it was not
a matter of licence to arrange the words in any scrambled sequence, but of a
greater freedom than in ‘unmarked’ speech to move a word into a position of
emphasis: the verb, perhaps, or an adjective separated by the verb from its
noun. Watkins has collected some illuminating material on this topic, but it
would certainly repay a more systematic, large-scale study.®

Wackernagel drew attention to a particular type of modified word order
in which, by an inversion of the normal Indo-European naming pattern
X the son (or descendant) of Y’, we have ‘the son of Y, X’. He cited only
Greek and Latin examples: the Homeric IIyAyiddew Axidjos, Tvdeldnv
Awopndea, Tedaudvios Alas, and the Scipionic epitaph CIL i.2 7 (Saturnian

4 Cf.also 1. 62. 11, 13; 3. 31. 19; 6. 22. 7; 8. 95. 5; Fortson (as n. 1), 131.

5 Numerous formulae common to Vedic and Avestan are identified by Schlerath (1968). For
the Mahabharata and Ramayana see Brockington (1998), 103-15 and 365-73. On linguistic
archaism as a poetic feature cf. Campanile-Orlandi-Sani (1974), 236; Campanile (1990b),
156-61.

6 See Watkins (1995), 36 f., 40 f., 128 f., 132 f.,, 146, 191, 280, 319; id. in H. Hettrich (ed.),
Indogermanische Syntax: Fragen und Perspektiven (Wiesbaden 2002), 319-37.
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verse), Cornelius Lucius Scipio Barbatus.” But they can be found in many other
poetic traditions: in the Rigveda, as 5. 33. 8 Paurukutsydsya . .. Trasddasyoh
‘of Purukutsa’s son Trasadasyu’; 10. 14. 1 Vaivasvatdm . .. Yamdm rajanam
‘the son of Vivasvat, Yama the king’, with the Avestan parallel at Y. 32. 8
Vivaphuso . . . Yimascit; in Lydian, inscr. 12. 1 Sivami)\ Saro) ‘of Sivams’s son
Saro$’; in Venetic, text 232 Lavskos Kuges ‘L’s son K., 2394 [I]nijo Kapros 1.’s
son K.;8 in Old Irish, Campanile (1988), no. 1. 2 hua Luircc Labraid ‘the
grandson of Lorc, Labraid’, and similarly in K. Meyer (1913), 40, lines 22, 24,
26, 30; in Old English, Waldere B 9 Welandes bearn Widia; Battle of Maldon
155 Wulfstanes bearn Wulfmér; in Serbo-Croat epic, SCHS ii, no. 7, lines 20,
26, 45, etc., Kraljevica Marka, ‘of Marko Kraljevi¢’.

Archaic vocabulary, disturbed word order, and, above all, metaphors and
periphrases that reveal the identity of a thing only with the application of
some intellectual effort, present a challenge to the hearer, which he may be
able to meet only with difficulty or after acquiring familiarity with the style.
It was not just a matter of using obscure vocabulary, but also of hiding
meanings in symbolisms. Such verbal techniques were part and parcel of the
Indo-European poet’s stock-in-trade, of what gave him his claim to special
status. His obscurities were not necessarily perceived as faults; what is not
fully understood may seem more impressive than what is. In some branches
of the tradition the poet seems to have positively gloried in his mastery of a
language beyond common comprehension. I have elsewhere quoted Pindar’s
lofty lines (OL 2. 83-6):

Many are the swift shafts under my elbow, within the quiver,
that speak to those who understand, but for the generality
require interpreters.

An Indian poet centuries earlier had stated (RV 1. 164. 45):

Language (vac) is measured out (pdrimita) in four steps (padc‘ini),
known to the Brahmans who are mindful (manisinah).

Three, stored in secret, they do not put about;

the quarter of language humankind speaks.

This antithesis between the Brahmans’ secret language and the language that
‘humankind speaks’ resembles that sometimes made between the language of
the gods and the language of men. The gods’ language, which will be dis-
cussed in the next chapter, is in fact a special vocabulary deployed by the poet;
as in the Vedic passage, it is a poetic language that is contrasted with that of
human beings. In this context Toporov aptly quotes Encolpius’ remark to the

7 Wackernagel (1943), 13 £.
8 Lejeune (1974),292, 296, cf. 45. For poetic word order in Lydian cf. Gusmani (1975), 266-8.
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poet Eumolpus in Petronius, saepius poetice quam humane locutus es. Watkins
cites a Middle Irish treatise on grammar and poetics, the Auraicept ne n-Eces,
in which ‘arcane language of the poets’ and ‘language of the Irish’ are recog-
nized as two of the five varieties of the Gaelic tongue.®

VOCABULARY AND PHRASEOLOGY

The first intimation of Indo-European poetry as a possible object of study
came from Adalbert Kuhn’s discovery in 1853 of a phrase common to Vedic
and Homeric poetry: dksiti Srdvah or Srdvas . . . dksitam, kAéos dpOirov. The
constituent words were cognate, and the concept they expressed, ‘unfading
glory’, was clearly not so much at home in everyday speech as in poetry, or at
any rate in elevated discourse. It seemed a reasonable hypothesis that this
collocation of words was traditional both in Indic and in Greek poetry, and
that the tradition went back to the time of a common language.

This particular formula, and others relating to glory, will be considered
more closely in Chapter 10. Here we shall undertake a general survey of poetic
vocabulary, phraseology, and verbal idioms that may plausibly be inferred for
Indo-European from comparisons between the different traditions.

First it is important to make the point that while etymological corre-
spondence, as in Srdvas ... dksitam = xAéos dgbirov, is a satisfying and
telling element in such comparisons, it is not a sine qua non. We have to allow
for a phenomenon universal in the history of languages, namely lexical
renewal.’® An old word fades away and is replaced by a more modern syno-
nym. This can happen even to the most basic and common vocables. One
would not have thought that such essential everyday words in Latin as caput
and equus could ever fall out of use; and yet in the Romance languages the
words for ‘head’ and ‘horse’ derive from festa and caballus, slang words that
came to prevail in vulgar Latin. In an ancient poetic formula one or more of
the words might come to be replaced by younger equivalents, without the
phrase losing its historical identity.

Sometimes we can see the process happening before our eyes. For instance,
an early Indic formula *uri srdvas ‘wide glory’, corresponding to Homeric
kAéos €vpd, is reflected in the personal name Urusravas, which occurs in the

9 Petr. Sat. 90. 3; V. N. Toporov, Poetica 13 (1981), 209; Watkins (1994), 467. On the her-
meticism of the Indo-European poet cf. Watkins’s whole paper, 456-72; id. (1995), 179-93.

10 Cf. Campanile (1977), 21-3; id., Diachronica 10 (1993), 1-12; Meid (1978), 13; Watkins
(1995), 10, 15.
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Puranas, and in the expanded phrase urugaydm srdvah ‘wide-going glory’
(RV 6. 65. 6); but the old word urii- was giving way already in the Veda to the
near-synonym prthii- (= Greek wlards), and hence we find in RV 1. 9.
7 prthii $rdvo . .. dksitam, and in 1. 116. 21 the name Prthusrdvas. Later
Srdvas- itself yielded ground to kirti- (which appears only once in the
Rigveda) and ydsas-, so that in the Mahabharata we find people’s kirti- or
yasas- declared to be aksaya- (= the Vedic dksiti- or dksita-) or mahat- (as
Vedic mdhi sravah, Greek uéya xéos).!!

Here is another example that involves more languages. There was evidently
in MIE an expression ‘both in word and in deed” or ‘neither in word nor in
deed’, based on the alliterating instrumentals *wekvesh; . .. *wergoh;. Both
words survive in the archaic Greek poetic version of the idiom, 7 érer 7
épywe (I 1. 504, cf. 395); o7 émei ... o07é 7i épywr (5. 879); Huév émel
N0€ kai épywe (Hymn. Dem. 117). In classical prose émos has been replaced
by Adyos, and so for example Lysias (9. 14) writes olire Adyw: olire épywt.
Gathic Avestan preserves the original root for ‘word’, but has a different one
for ‘deed’: vacagha Syaofandaca.’> Contrariwise, Old English and Norse have a
different root for ‘word’ but the primary one for ‘deed’: in Norse, 0rd ok verk
‘word and deed’ (Gragasi. 162, ii. 336); ord mér af 0rdi ordz leitadi, verc mér af
verki vercs leitadi, ‘word found me word from word, deed found me deed
from deed’ (Hdvamadl 141); in Old English, wordum ne worcum ‘by words nor
deeds’ (Beowulf 1100).13 In modern English ‘work’ has come to have a more
restricted sense, and instead of ‘in word and work’ we now say ‘in word
and deed’. Both of the original lexical terms have thus been replaced, but the
five-thousand-year-old phrase retains its identity.

In looking for Indo-European idioms, therefore, it is not necessary to limit
ourselves to comparisons where all the terms stand in etymological relation-
ship. It is legitimate to adduce expressions that are semantically parallel,
even if the vocabulary diverges, provided that they are distinctive enough to
suggest a common origin.

Compound words

Where do ‘poetic’ words come from? They may be archaisms repeated from
older poets, words that were once in general use but are no longer. Or they
may be poetic coinages that never were part of ordinary speech. Much the

W gksaya-, MBh. 3. 42.22,77. 265 8. 738%. 3; mahatim kirtim 3. 83. 106. ’

12°Y. 31. 22, cf. 34. 1, 47. 1, 48. 4; with a different form of the vac root, uxdais, syaofna, 44. 10,
51.21.

13 Cf. Beowulf 289, 1833; Christ I1I 918, 1237; Christ and Satan 48, 223; Guthlac 581.
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most numerous class of these in the Indo-European traditions consists of
compound adjectives and nouns.

Nominal composition was a characteristic feature of Indo-European, and
the language provided its users with a set of templates according to which
new compounds could be formed whenever required, just as in modern
English we can freely improvise new compounds on the patterns of ‘dish-
washer’, ‘mind-bending’, ‘kitchen-cum-diner’, ‘pro-hunting’, or ‘ex-convict’.
In the ancient languages many compounds came into being to serve com-
monplace needs. Early examples can be reconstructed from Sanskrit
durmanas- = Avestan dusmanah- = Greek Svouevis, all meaning €ll-
spirited’ in one sense or another, or from Vedic sudina- = Greek edd(a,
evdiewds, ‘good sky, fine day’, with its antonym surviving in Old Church
Slavonic diizdi, Russian qoxap ‘rain’. There is nothing intrinsically poetic
about these.

Poets, on the other hand, create and recycle compounds for decorative
rather than pragmatic purposes. In Vedic, Greek, and Germanic verse we
constantly encounter compounds which cannot have been current in normal
speech and which serve to enrich the utterance with a condensation of associ-
ated ideas. In a limited number of cases parallel formations in different
languages (with the same roots but sometimes a different stem) may point to
common inheritance. The Homeric dvdpogdvos ‘man-slaying’, an epithet
of heroes and of the war-god, is composed of the same elements as Vedic
nrhdn-, which is applied to Rudra and to the Maruts’ lightning-weapon. They
appear in inverse order in the Avestan hapax jdnora-.14 In Hesiod’s dxvmérns
tpné ‘swift-flying hawk’ the epithet corresponds to that in RV 4. 26. 4 syendh

. asupdtva ‘swift-flying eagle (or falcon)’.’> Homeric beds are éiorpwra,
which corresponds to Avestan hustarata- (of the couches of the righteous, Yt.
17.9). Birds of prey are dunoral ‘raw-eaters’ in Homer, amad- in the Vedas
(RV 10. 87. 7, AV 11. 10. 8), both from *omdé- + *ed.!'s When Empedocles
calls the gods doAiyaiwves (B 21. 12, 23. 8; P. Strasb. a(ii) 2), he may have
known the word from older poetry, or put it together himself; in any case it
is matched by Vedic dirghayu- (of Indra, RV 4. 15. 9) and -dyus-, Avestan
daragayu- (Y. 28.6,41.4).17

There are several examples of a curious type of compound in which a
modifying prefix is attached to a proper name. In the Atharvaveda (13. 4. 2,
17. 1. 18) we find Mahendrd, that is, maha-Indra, ‘Great Indra’. In the Iliad we

14 Schmitt (1967), 123-7; H. Schmeja in Mayrhofer et al. (1974), 385-8; Durante (1976), 97;
Campanile (1977), 118 f.; (1990b), 60.

15 Hes. Op. 212; cf. Schmitt (1967), 236 f.; Campanile (1990b), 155; Gamkrelidze-Ivanov
(1995), 455.

16 Gamkrelidze-Ivanov (1995), 603. 17 Schmitt (1967), 161 f.; Schlerath (1968), ii. 164.
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have Advomapis Tl-Paris’, in the Odyssey Karoidwos ‘evil Troy’, in Alcman
Alvdmapes, in Euripides (Or. 1387, Iph. Aul. 1316) dvoeléva, and in Alex-
andrian poets Ailvedévy ‘Bane-Helen’. In west and north Germanic tradition
the Goths were sometimes called Hreipgotar, ‘the glorious Goths’.!8 Thor
appears in the Eddas with various prefixes: Vingpérr, Asapérr “Thor of the
Asir’, Qkup6rr ‘driving Thor’. Instances are common in Irish poetry.?® The
individual examples are clearly not of Indo-European antiquity, but the type
may be, providing poets with a traditional means of enhancing a name.

Kennings

The term kenning comes from Old Norse (where the plural is kenningar). It
denotes a poetic periphrasis, usually made up of two elements, used in lieu
of the proper name of a person or thing. It may be riddling, picturesque, or
simply a trite alternative to the ordinary designation. The density of kennings,
often elaborate and artificial, is the dominant stylistic feature of skaldic verse,
which is intelligible only to those with the knowledge to decode them. But
they are to some extent a general phenomenon in Germanic and Celtic
poetry. Examples can also be quoted from early Indic and Greek, and a few
may have a claim to be in some sense Indo-European.2

The simplest kind of kenning appears when a poet, instead of saying ‘X the
son of Y’, says simply ‘the son of Y’. This is common in many branches of
the tradition, for example RV 1.92. 5 ‘Dyaus’ daughter’ = Dawn; MBh. 7. 15.9
(and often) ‘Drona’s son’ = Agvatthaman; in Homer, Axnrods xal dwos vids
= Apollo, Tvdéos vids or Tudeldns = Diomedes, and so on; in Welsh,
Y Gododdin 1217 ‘Wolstan’s son’ = Yrfai; in English, Beowulf 268 et al.
‘Healfdene’s son’ = Hrothgar, 1076 ‘Hoc’s daughter’ = Hildeburh; in Norse,
Voluspd 56 ‘H168yn’s son’ and ‘Figrgyn’s child’ = Thor. Or another relation-
ship may be specified: RV 1. 114. 6 ‘the Maruts’ father’ = Rudra; Alaxidns
‘the descendant of Aiakos’ = Achilles; épiydovmos mdaws “Hpys ‘Hera’s
loud-crashing husband’ = Zeus; Hymiskvidoa 3. 5 ‘Sif’s husband’, 24. 1 ‘M681i’s
father’, both = Thor; Voluspd 32. 5 ‘Baldr’s brother’ = Vali; Y Gododdin 975

18 First on the Rok stone (E. V. Gordon, Introduction to Old Norse, 2nd edn. (Oxford 1957),
188); Vafpriionismdl 12. 3 with the commentary of Sijmons and Gering; Widsith 57; Elene 20.

19 Campanile (1988), 39; (1990b), 161 f.

20 On kennings see Wolfgang Krause, ‘Die Kenning als typische Stilfigur der germanischen
und keltischen Dichtersprache’, Schriften der Konigsberger Gelehrten Gesellschaft (Geisteswis-
senschaftliche Klasse, 7(1); Halle 1930); Ingrid Weaern, I'HXY OXTEA. The Kenning in pre-
Christian Greek Poetry (Uppsala 1951); Schmitt (1967), 277-82; Campanile (1977), 108-10;
Watkins (1995), 44 f., 153. For a bibliography, especially on Germanic kennings, see Bader
(1989), 15 n. 5.
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‘the grandson of Neithon’ = Domnall Brecc.! One such circumlocution,
‘Grandson of the Waters’, became at least for Indo-Iranian theology, and
perhaps more widely, the proper name of a divinity.2?

In principle any appositional phrase or characteristic epithet attached to
a name or thing can become a kenning when used by itself, as happens with
divine epithets in Homer such as IMavkdms, ’one'(upa, ’A‘u,qSLyvﬁeLg,
Evvoalyaios. A specific type found in the Indo-European traditions is that
by which a god or hero is identified by reference to the famous adversary that
he killed. Thus in the Rigveda Vrtrahdn- ‘the slayer of Vrtra’ = Indra, while in
Avestan the cognate Vorofrayna- is the god’s primary name; he became the
popular national deity of Armenia, Vahagn. Hermes in Homer is often called
Apyedpdvrys, understood as ‘slayer of Argos’, though the original sense
may have been ‘dog-killer’. The name of Bellerophon (Belepoddvrys)
clearly means ‘slayer of Bellero-’, presumably an obsolete designation of the
Chimaera. In Beowulf 1968 ‘the slayer of Ongentheow’ identifies Hygelac. In
the Edda we find ‘the slayer of Beli’ = Freyr, ‘sole slayer of the serpent’ = Thor,
‘the slayer of Fafnir’ and ‘the slayer of Gothorm’ = Sigurd, ‘the slayer of
Hogni’ = Vilmund, ‘the slayer of Isung’ = Hodbrodd.2?

In the Rigveda (10. 137. 7 = AV 4. 13. 7) ddsasakha- ‘ten-branched’ is
employed as an epithet of the hands, and in the Ramayana (6. 47. 54)
paficasakha- ‘five-branched’. In Hesiod (Op. 742) ‘the five-branched’
(mévrolos) appears as a kenning for ‘the hand’ in an injunction couched in
oracular style: ‘Do not from the five-branched, at the prosperous feast shared
with the gods, cut the sere from the green with gleaming iron’ (that is, do not
cut your nails). In Norse poetry we meet tidlgur ‘branches’ for arms, handar
tidlgur ‘hand-branches’ for fingers, and ilkvistir ‘sole-twigs’ for toes.2* It looks
as if we have here an ancient Indo-European metaphor capable of conversion
into a kenning.

In the Odyssey (4. 707-9) Penelope, on learning that her son has gone
away by ship, complains that he had no call to board ships, ai & aXos immoc |
dvdpdot ylvovrar ‘which serve men as horses of the sea’. This seems a
strange conceit; but ‘sea-horse’, expressed with numerous different words for
‘sea’ and for ‘horse’, is a frequent kenning for ‘ship” in Old English and Norse

21 Some of this material is collected by Vittoria Grazi in Poetry in the Scandinavian Middle
Ages (Seventh International Saga Conference, Spoleto 1990), 550-3.

2 Vedic Apam ndpat = Avestan Apgm napd. We shall examine this god in Chapter 6.

2 Voluspd 53. 5; Hymiskvida 22. 3; Gripisspd 15. 8; Guorinarkvida B 7. 7; Oddriinargrdtr 8.
4; Helgakvioa Hundingsbana A 20. 2.

24 Vikarsbdlkr 4. 2, 24. 6 (Edd. min. 38 ff.); Sighvat, Oldfsdroipa 95 (CPBii. 142); Atlamdl 66. 2;
other medieval material is cited in West (1978), 339. Cf. H. Humbach, MSS 21 (1967), 27;
Schmitt (1967), 281 f.; Bader (1989), 106.
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poetry.?® Stephanie West in her note on the Homeric passage says that ‘here
{mmou is almost equivalent to “chariots” (Homeric heroes do not ride)’, and
she cites later classical poets who liken ships metaphorically to chariots. The
Phaeacians’ ship breasting the waves is likened to a chariot at Od. 13. 81-5.
But perhaps the phrase goes back to a phase of Indo-European culture when
the horse was men’s normal means of travelling about, as it remained in
many parts of Europe. For travel by water, the ship then appeared as a
replacement for the horse, and poets might easily arrive at ‘horse of the sea’ as
a decorative appositional phrase or kenning for a ship.

Another kenning shared by classical and Germanic verse is the ‘iron
shower’, meaning the rain of spears or arrows in battle. It first appears in just
this form in Ennius, Annals 266 Skutsch, hastati spargunt hastas: fit ferreus
imber; the phrase was later borrowed by Virgil (Aen. 12. 284). Perhaps Ennius
followed a lost Greek model, as owdpeos or ydAxeos du pos would sit
very neatly in a hexameter. Pindar (Isth. 5. 49) has é& molvéddpwr . .. Aids
op oo (... xadaldevre ¢povar) in referring to the battle of Salamis, and a
bombardment of stones is compared in a Homeric simile to a snowstorm
(1l 12. 278-87). The Ennian phrase has an exact counterpart in Beowulf
3115 isernsciire, and a less exact one in Guthlac 1116 hildesciir ‘battle-shower’.
The skald Torf-Einar (quoted in Snorri’s Hdttatal, st. 55) used stdla skiirar . . .
Gautr ‘the Geat of the steel shower” as a compound kenning for ‘warrior’.
Other skalds offer dlmskiir ‘elm-shower’ (sc. of missiles from bows), skotskiir
‘shot-shower’, mélskiir ‘biting shower’, naddskiir ‘shield(-battering)-shower’,
nadd-regn ‘shield-rain’, while the Eddic Gripisspd (23. 7) has nadd-él ‘shield-
snowstorm’. Hiltibrant and Hadubrant discharge their spears at each other
scarpen scurim, probably ‘in sharp showers’, a not very apt use of the formula
(Hildebrandslied 64). If an Indo-European prototype lies behind all this, it
could not, of course, have contained a reference to iron, but it might have
referred to bronze, or at an earlier stage to wood or stone; the material would
naturally be updated by later poets.

Epitheta ornantia

A recurring feature of the various poetic traditions is the use of noun—epithet
phrases in which the epithet adds nothing essential to the sense or especially
relevant to the context, but expresses a permanent or ideal characteristic of

2 Farop-hengestas . .. s@-méaras, Elene 226/8; weeg-hengest, 236; se-mearh, Andreas 267
sa-hengest, 488; brim-hengest, 513, Rune Poem 47, 66; vdgmarar, Reginsmdl 16. 7; gidlfrmarar,
Waking of Angantyr 26. 2 (Edd. min. 19); Skdldsk. 51; expressions collected in CPB ii. 458. Cf.
Schmitt (1967), 282.
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the thing. A number are shared by different branches of the tradition and
may represent a common inheritance. Several of them will come into view
in other contexts, for example ‘immortal gods’ in Chapter 3, ‘broad earth’ and
‘dark earth’ in Chapter 4, ‘swift horses’, ‘prizewinning horses’, ‘well-wheeled
chariot’ in Chapter 12. Here are some others.2

A messenger is ‘swift’: RV 3. 9. 8, 4. 7. 4 asum diutdm; Od. 16. 468 dyyelos
wkts, Il 24. 292 Tayxdv dyyelov, etc. asi- and ks are etymologically
identical.

A woman is ‘well-clothed’: RV 1. 124. 7, 4. 3. 2, al. jc'lyc'i (married woman)

suvasah; Il 1. 429 é&ildvowo ywvawss, Od. 6. 49 Navowdav
ebmemlov, etc. The prefixes su- and ed- are cognate. We can also compare the
Homeric levkwlevos ‘white-armed’ (applied to Hera, Helen, Andromache,
and others; also Od. 6. 239 dudimodot AevkdAevor, 19. 60 JSuweal
Aevkdrevor) with Hdvamdl 161. 5 hvitarmri konu, ‘a white-armed woman’.
Here there is no etymological correspondence, but the compound adjective is
formed in the same way (bahuvrihi).

Clothes are ‘bright, shining’. RV 1. 134. 4, 9. 97. 2 bhadra vdstra ‘shining
garments’ matches Od. 6. 74 éo0ijra dacwrv in sense, and there is a double
etymological relationship, with the root *bha in both adjectives and *wes in
both nouns. It becomes a triple one in RV 3. 39. 2 bhadra vdstrani drjuna
‘shining bright garments’ ~ II. 3. 419 éavd dpyqTt dpacwdr, as éavdv also
contains *wes, while drjuna- and dpy+s are both from the root *h,rg.

So is dpyds ‘swift’, a Homeric epithet of dogs and the name of Odysseus’
dog. The antiquity of the association is shown by the Vedic personal name
Rjigvan (= *Apyi-kbwv). This does not show that the noun-epithet phrase
was a poetic formula outside Greek, but certainly dpyds is an archaism in
Greek. drjuna- as a colour word is applied to a dog in RV 7. 55. 2.7

Wolves are embellished with a colour epithet, generally ‘grey’, though in
RV 1. 105.18 we have aruné vikah ‘a ruddy wolf’. In Homer it is woAwoio
koo, modwol Te Adkou; in the Exeter Gnomes (151) wulf se graega; in the
Edda, dlf grd(a)n (Helgakvida Hundingsbana B 1. 5); Fenrir in the Eiriksmadl
(26, CPB i. 261) is dlfr inn hgsvi. A warrior in Y Gododdin 740 has the
nickname glasvleid (Greywolf). ‘Grey wolf/wolves’ is also a formula in
Russian heroic poetry.2

The Vedic phrase svador . .. mddhvah ‘of the sweet mead’ has its etymo-
logical counterpart in the Homeric uéfv 769, though the Greeks had

26 Cf. the material collected in Schmitt (1967), 221-60; Durante (1976), 91-8.

27 Cf. Durante (1976), 94; Watkins (1995), 172.

28 Jeor 3,25,42, 189; Chadwick (1932), 41, line 168; 45, line 9. Cf. Gering—Sijmons (1927-31),
ii. 106; Wiist (1969), 28 f., 46-8.
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abandoned mead for the Mediterranean intoxicant, wine, and uéfv had
undergone a corresponding change of meaning.

The sea is ‘broad’, as in the Homeric edpéa mdvrov, etc.; in Old English,
Andreas 283 ofer widne mere; in Serbo-Croat, SCHS ii, no. 17, line 347 u more
siroko, ‘to the broad sea’. The comparisons may seem banal, but it is typical
of traditional ornamental epithets that they express the most obvious
properties of the thing described. A more detailed Greek—English parallel
may be observed between Il 18. 140 (et al.) faddoons edpéo wdAmov,
21. 125 aAos edpéa kdAmov, and Elene 728 sis sidne faedm, ‘the sea’s wide
embrace’.

The Homeric formula ‘black ships’ is paralleled in Russian byliny, and
‘sea-going ship(s)’ (movromdpos) in Serbo-Croat epic.?? Hesiod and Ibycus
use the phrase vijes moddyoudor, ‘many-dowelled ships’, and this may be
compared with expressions used in Old English verse: naca nagelbord ‘ship of
nailed planks’ (Exeter Riddles 59. 5, cf. Genesis 1418); naegled-cnearrum
‘nailed ships’ (Battle of Brunanburh 53).

Various idioms

The sun had a prominent place in Indo-European poetry and myth, as we
shall see in Chapter 5, and it plays a part in a number of traditional expres-
sions. As it traverses and surveys the whole earth, the idea ‘the world from end
to end’ can be expressed by ‘as far as the sun looks about’ (AV 10. 10. 34 yavdt
siiryo vipdsyati) or some equivalent. So in Greek, I 7. 451, 458 ‘its/your fame
shall be known doov 7 émkibrarar 7jas, as far as the daylight spreads’; in
Welsh, hyt yr etil heul, ‘as far as the sun wanders’.3

The sun, heaven, and other cosmic entities are also symbols of eternity.
A Hittite curse on a conquered city condemns it to remain uninhabited ‘so
long as heaven, earth, and mankind (exist)’ (CTH 423). The great Luwian and
Phoenician bilingual inscription from Karatepe contains the prayer that
Azitiwada’s name ‘may be for ever, like the name of the sun and moon’.3!
Indian expressions of ‘for ever and ever’ include ‘so long as the sun shall be in
the sky’ (yavdt siiryo dsad divi, AV 6. 75. 3); ‘as long as moon and sun shine’
(Rm. 7. 1464%); ‘as long as mountains stand and rivers flow’ (MBh. 5. 139. 55);
‘as long as earth endures’ (MBh. 12. 54. 28). Similarly in Greek: ‘as long as

2 Chadwick (1932), 169, lines 13, 24, etc.; SCHS ii, no. 17, line 368 na morsku demiju, ‘to the
sea(-going) ship’.

30 Culhwch and Olwen, ed. R. Bromwich and D. S. Evans (Cardiff 1992), line 158.

3 H. Donner-W. Roéllig, Kanaandische und aramdische Inschriften, 3rd edn. (Wiesbaden
1966-9), no.26 Aiv 2 f.=C v 5-7.
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earth and sun endure’ (Theognis 252); ‘so long as waters flow and trees grow
tall, and the sun rises and shines, and the radiant moon’ (Hom. Epigr. 3). And
in the Celtic literatures: ‘as long as the sun shall cross the sky’ (oiret rabh grian
ar deiseal, verse in Acallam na Sendrach 520 Stokes); ‘as long as heaven
remains above earth’ (Moliant Cadwallon 21).32 I have collected a few similar
expressions from Hebrew and Assyrian texts, but they are no older than the
first millennium BCE.®

The world we live in can be equated with the world under the sun. Indeed
the Baltic word for ‘world’, Lithuanian pasaulis, Latvian pasaule, means
literally ‘under the sun’. “There are many birds flying about under the sun’s
beams’ (Od. 2. 181) means no more than ‘in the world’. In an early British
poem we already meet the expression ‘everyone under the sun’.3* The phrase
is especially used to emphasize uniqueness in respect of some quality. The
horses that Zeus gave to Tros were ‘the best of all the horses that there are
under the day’s light and the sun’ (Il 5. 266 f., o7 & 7 Hé\idv 7¢; cf. 4. 44).
Euripides’ Alcestis is declared to be ‘by far the finest woman of those under
the sun’ (Alc. 151). In an early Irish poem we read that ‘under heaven (fo
nimib) there was none so strong as the son of Aine’.3 In the Edda Helgi
Hjorvardsson is proclaimed ‘the prince who was best under the sun’. Sigurd is
told ‘a mightier man will not come on the earth, under the sun’s seat, than
you are deemed’. Hervor’s dead father tells her that she will bear a son who
will be ‘the most glorious raised under the sun’s tent’.3

To be here under the sun, to be able to see the sun, is synonymous with
being alive. ‘Do not give us over to death, O Soma; may we yet see the sun
going up’ (RV 10. 59. 4); ‘let this man be here with his life, in the portion
of the sun (siiryasya bhagé), in the world of non-dying’ (AV 8. 1. 1). svar or
sﬁryam drsé ‘see the sun’ stands for being alive (RV 1. 23. 21, al.), as does the
simple ‘seeing’ (pdsyan, 1. 116. 25). Similarly in the Gathas, astvat asom Xyat,
‘may Truth be there corporeal’ (i.e. in the corporeal world), is parallel to x75ng
darasoi xsafroi xyat armaitis, ‘may Rightmindedness be there in the realm
in the sight of the sun’.3” In Greek we have, for instance, ‘while I am alive and

32 Ed. R. G. Gruffydd in R. Bromwich and R. B. Jones, Astudiethau ar yr Hengredd (Cardiff
1978), 27 ff. On this poem cf. Jarman, Y Gododdin, xxiii.

3 West (1997), 515.

3 Trawsganu Kynan Garwyn 95-8 (Book of Taliesin 45; Koch—Carey (2000), 303). Some
Semitic parallels (none earlier than the seventh century BcE) in West (1997), 235.

3 Campanile (1988), 27 no. 4. 2; a parallel in Kuno Meyer, Bruchstiicke der dlteren Lyrik
Irlands (Berlin 1919), 115.

36 Helgakvioa Higrvarozsonar 39. 4, cf. 43. 8; Gripisspd 52. 5-8, cf. 7. 2; Waking of Angantyr 17
(Edd. min. 17).

7 Y. 43.16. Cf. Y. 32. 10, ‘that man corrupts the Message, who declares that the worst thing to
behold with the eyes is the cow and the sun.’
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seeing upon the earth’; ‘this man ... who has hit me and boasts of it
and claims that I will not see the sun’s bright light for much longer’; ‘leave
the light of the sun’; ‘she is no longer under the sun’.?® Old Norse has the
expression sjd sik ‘see oneself” (Gylf. 45).

To be born is to come into the light, mpo ¢owade (1. 16. 188, cf. 19. 103,
118), és ¢dos (Pind. OL 6. 44), in luminis oras (Enn. Ann. 135 et al.), an thit
lioht (Héliand 626). An alternative expression, shared by Greek and Norse, is
‘come to one’s mother’s knees’: Hes. Th. 460 untpos mpos yotval ikoiro;
Sigurdarkvida 45 of komz fyr kné moour. It reflects the widespread and
ancient practice of giving birth in a kneeling position.

The father’s role as begetter is sometimes emphasized by coupling the two
words. In the Rigveda (1. 164. 33 and often) we find the pairing pita janita
‘father begetter’, just like the etymological counterparts in Avestan (Y. 44. 3
zgba pta), Greek (Eur. Ion 136 yevérwp marip; elsewhere & yevwijoas
marp and similar phrases), and Latin (Enn. Ann. 108 o pater o genitor).

Instead of saying ‘you are a congenital so-and-so’, Indic and Greek poets
may say ‘your father (or mother) bore you tobea...: RV 1.129. 11 ddha hi
tva janitd . . . raksohdnam tva jijanad, ‘for that is why your sire sired you as a
gremlin-slayer’; IL. 13. 777 émel 006€ pe mdumav dvdAxida yelvato uirnp, ‘for
my mother did not give birth to me as a coward’, cf. 6. 24, Od. 1. 223, 6. 25, 21.
172; Hymn. Herm. 160 f. ‘your father has begotten you to be a great nuisance
to mortal men and the immortal gods’. An analogous idiom is ‘the gods
made’ (someone to be what he is): RV 7. 16. 12, ‘him the gods made the
sacrifice-priest, the observant, the conveyor of offerings’, cf. 1. 31. 11; 7. 17. 6;
8.23.18; Od. 17.271 (the lyre), ‘which the gods made to be the companion of
the feast’; 23. 166 f. ‘the dwellers in Olympus made your heart hard beyond
all women’; Hes. Th. 600 f.; Enn. Ann. 107 qualem te patriae custodem di
genuerunt!

Where human emotions are described, we find a good deal of common
ground in the kind of language used in different branches of the tradition,
and this may to some extent reflect Indo-European idiom. On the other hand
there is little that points to its being peculiarly Indo-European, and similar
phraseology sometimes appears in Near Eastern literatures. Emotions tend to
be represented as external forces that come to one, enter one, or seize one.?

38 JI. 1. 88, 5. 119, 18. 11; Eur. Alc. 393 f. More in Durante (1976), 116 f. Naturally these
associations are not exclusively Indo-European. In the Old Babylonian Gilgamesh epic
(Meissner fr. 1 12’-15’, p. 276 George) the hero, addressing the Sun-god, says ‘I shall sleep for all
time: let my eyes (now) look on the sun, let me have my fill of light . . . When might a dead man
see the sun’s radiance?’

3 See the material collected by Durante (1976), 138—40, and for Semitic parallels West
(1997), 234.
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The idea that the heart is ‘eaten’ by cares or by the person who suffers from
them appears in Greek and Old Norse, as well as in Sumerian and Egyptian.4
Love’s arrow that pierces the heart is known to the Atharvaveda (3. 25. 1-3) as
well as to Greek poets and artists from the fifth century BcEk on.#! The Hittite
king Hattusili III, writing in Akkadian to the Babylonian king Kadasman-
Enlil IT, uses the expression ‘he chilled my heart (libb7 uktessi) with the words
he wrote to me’, which corresponds to a phrase found in Hesiod and
Homer.#? But this might have been an areal idiom, at home in Anatolia, and in
general these sporadic parallels provide no solid basis for reconstruction.

We are on firmer ground with phrases that are etymologically related. The
Homeric word uévos, although it has become somewhat specialized in the
sense of ‘fighting spirit’, ‘consciousness of strength’, is the exact counterpart
of Vedic mdnas-, Avestan manah- ‘mind’, ‘disposition’, and it appears in
various lexical collocations that have Indo-Iranian parallels.#* The com-
pounds eduevjs and Svopervis, ‘well/ill disposed’, corresponding to Vedic
sumdnas- and epic durmanas-, Avestan humanah-, dusmanah-, preserve the
original sense of wévos. On the other hand wévos % means ‘good courage’s
it is something that a god ‘sends’ or ‘blows’ into men or animals (IL 17. 456
évémvevoer pévos Wi, 20. 80, 24. 442), and so resembles the bhadrdm mdnah
‘bright disposition’ which is appropriate for overcoming enemies (RV 2. 26. 2,
8.19.20) and which a god may blow into one: 10. 20. 1 =25. 1 bhadrdm no dpi
vataya mdnah ‘blow at us a bright disposition’. A god may also inject uévos
molvbapaés (Il. 17. 156, 19. 37; Od. 13. 387) or impart uévos xal fdpoos
(11.5.2; Od. 1. 321), ‘menos and boldness’. These formulae have their cognates
in dhrsdn mdnah ‘bold spirit’, which is an attribute of the war-god Indra
(RV 1.54.2;5.35.4;8.62.5), and in the compound dhrsanmdnas- (1. 52. 12;
8. 89. 4; epithet of Indra). We recall the Greek personal names Thersimenes
and Thrasymenes, which may have been first coined at a much earlier date
than that of their historical bearers. The same elements are perhaps contained
in the Homeric adjective fpacupéuvawr, if it is from *-men-mon-.4

Andromenes too may be an old name, paralleled as it is by the Avestan
name Noromanah- (Yt. 5. 50, 19. 77) and the Vedic adjective nrmdnas-,
‘man-spirited’, ‘having a hero’s spirit’; they can all be derived from *h,ns-
menes-. In the Avestan epithet naire.manah-, of the same meaning, the first

40 See West (1978), 358; Hdvamdl 121. 8 sorg etr hiarta, ‘care eats the heart’.

4 Durante (1958), 8 = (1976), 128. It is possible that the idea is already expressed in Swedish
Bronze Age rock drawings, where an archer, perhaps female, aims an arrow at a copulating
couple, or leads an ithyphallic man ashore from a ship: de Vries (1956), i. 106 £., Abb. 2c and 3a.

4 CTH 172 obv. 23, ed. A. Hagenbuchner, Die Korrespondenz der Hethiter, ii (Stuttgart 1989),
282/289; Beckman (1999), 140 §4; Hes. Op. 360 with my note.

43 Schmitt (1967), 103-21.

44 R, Schmitt, ZVS 83 (1969), 227-9.
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element has taken adjectival form (*neryo-). In the Vedas we find also the
noun nrmudm ‘heroism, heroic deed’, and in Homer the phrase pévos or
wéve’ avdpiow. 45

The strangest of the Greek formulae involving this noun is {epov uévos,
used periphrastically with a hero’s name in the genitive, {epov pévos
Alkwdowo = Alcinous and the like. As in Odvocios fepy s, lepy is
TyAeudyoro, lepin évi Sipwe, (epds does not (or did not originally)
mean ‘holy’ but had a sense corresponding to that of Vedic isird-, ‘strong,
impetuous’. The antiquity of the phrase is confirmed by the parallel of RV 8.
48. 7 isiréna . .. mdnasa ‘with vigorous spirit’, as Kuhn already noticed in
1853.46

An implacable or unyielding person is said in Homer to have a heart of
bronze or iron, ydAxeov frop Il 2. 490; oidipeos Ouuds 22. 357, frop 24. 205,
521, kpadiny Od. 4.293; adapavros Buuds Hes. Op. 147; é¢ adduavtos 7 ciddpov
reyxdAxevrar pédawav kapdlav Pind. fr. 123. 4. Similar images are common
in the Indian epics: MBh. 3. 28. 5 ‘he must have a heart of iron (ayasam
hrdayam), that man of evil deeds’, cf. Rm. 2. 17. 30, 35. 20. In MBh. 6. 15. 53
and 10. 1. 10 the adjective is adrisaramaya- ‘of rocky nature’, in 6. 115. 4, 7. 8.
10 et al. asmasaramaya- ‘of stony nature’, in 12. 171. 23 and Rm. 2. 55. 9
vajrasaramaya- ‘of adamantine nature’.

The striking Homeric expression éyélacoe 8¢ of ¢idov Hrop (Il 21.
389), éuov & éyélacoe pldov kip (Od. 9. 413), ‘and his/my dear heart
laughed’, is used of someone who laughs internally on perceiving that things
have turned out as he hoped. It has a series of parallels in Germanic poetry. In
the Prymskvida (31. 1-2), when Thor’s stolen hammer is laid in his lap as he
sits disguised as a bride, hlé Hlérrida hugr i briésti, ‘Hlorridi’s (Thor’s) mind
laughed in his breast’. Attila’s does likewise when Gudrun’s chastity is proved
by ordeal (Gudrinarkvida C 10. 1-2). So too in Old English: Beowulf 730 pa
his mod ahlog, ‘then his mind laughed’; Andreas 454 iire mod ahloh ‘our
mind(s) laughed’; Solomon and Saturn B 336 na&fre @r his ferhd ahlog ‘never
before (had) his spirit laughed’.

In the last chapter we met the ancient root *wek* ‘speak’ and the Graeco-
Aryan noun *wek*es- (vdcas-, émos), used with particular reference to poetry.
Both in Vedic and in early Greek it can be characterized as ‘sweet’, and by the
same word, svadii- = 189%s, whose primary application is to sweet-tasting
things such as honey and mead. RV 1. 114. 6 iddm . . . vdcah svadéh svadiyah,
‘this utterance, sweeter than sweet’; 8. 24. 20 vdcah ghrtﬁt svﬁdiyo mddhunas

45 Schmitt (1967), 105-8; Durante (1976), 158.
46 Pisani (1969), 362; Schmitt (1967), 109—14; Durante (1976), 94 f. (with other parallel uses
of isird- and lepds); Watkins (1995), 13.



90 2. Phrase and Figure

ca, ‘utterance sweeter than ghee and honey’; with the feminine noun vdc-, 2.
21. 6 svadmanam vacdh, ‘sweetness of utterance’. In Greek epic the compound
Novemjs is used of Nestor as a persuasive orator, of a singer, and of the
Muses.*

Of Nestor the poet goes on to say that his speech used to run from his
tongue sweeter than honey, uéliros yAvkiwv, a semantic if not a lexical
parallel to RV 8. 24. 20 just quoted. Compounds such as peAéynpvs ‘honey-
voiced’, uel @as ‘honey-toned’, peApdis ‘honey-sweet’, peliylwooos
‘honey-tongued’, and others are routinely used of poetry and song in archaic
and classical Greek verse. Similarly in the Vedas we have mddhumattamam
vdcah ‘most honeyed speech’, RV 5. 11. 5; jihva mddhumati ‘honeyed tongue’, 3.
57.5; ésthav iva mddhu asné vddanta ‘like lips speaking honey to the mouth’,
2. 39. 6; vacé mddhu ‘honey of speech’, AV 12. 1. 16, cf. 58; TS 3. 3. 2.4 In
Nordic myth the gift of poesy is conferred by a mead made from honey and
the blood of a sage called Kvasir, who was created from the gods’ spittle, and
in skaldic verse poetry is referred to by such terms as dwarfs’ mead, giants’
mead, Odin’s mead, etc.®®

Certain Greek poets speak of ‘ambrosial’ song.” It is difficult to say how
definite a meaning should be attached to the epithet, but some connotation of
ambrosia, the delicious, honey-like food of the gods, can hardly have been
absent. It is tempting to compare MBh. 12. 279. 1 na trpyamy amrtasyeva
vacasas te pitamaha, ‘of your utterance, grandfather, as of amrtam, I cannot
get my fill’, where amrtam corresponds to the Greek ‘ambrosia’. Its colloca-
tion with vacas- recalls Pindar’s du gooiwv éméwv.

The idea of song as something that runs liquidly finds further expression
in the use of the verb ‘pour’ (Vedic hu, Greek yéw, Latin fundo, < *§"u) with
prayers, hymns, and the like as the object. At the same time there may be
an association with pouring out liquid offerings, and the metaphor may
have been especially at home in sacral language. So RV 1. 110. 6 a manisam
antdriksasya nibhyah srucéva ghrtdm juhavama vidmdna, ‘let us expertly pour
a remembrancing for the heroes of the air [the Rbhus] like ghee with the
spoon’; 2. 27. 1, 41. 18; 8. 39. 6; Od. 19. 521 yéer molvmyéa dwvijy; Hymn.
Hom. 19. 18; Pind. Isth. 8. 58; Aesch. Supp. 631 edxraia yéver yeovoas,

47 J1. 1. 248; Hymn. Hom. 21. 4, 32. 2; ®dvémerar Modoar Hes. Th. 965 f., fr. 1. 1 f,; Schmitt
(1967), 255.

48 Durante (1960), 233 n. 10; (1976), 113. For a couple of Semitic parallels see West (1997),
230.

¥ Gylf. 57 = Skdldsk. p. 3. 10 ff. Faulkes; Skdldsk. 3.

50 Hes. Th. 69 du B)om/”qt wodmne (cf. 43 du gorov Sooav); Hymn. Hom. 27. 18
du goainy éma; Pind. Pyth. 4. 299 du Ig)oa[a)v éméwv; Bacchyl. 19. 2 du Igsocn'wv neAéwvs
cf. Soph. Ant. 1134 dp ﬂ)o"rwv éméwv.
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Cho. 449; Hor. Epod. 17. 53 quid obseratis auribus fundis preces?; Virg. Aen. 5.
234, 6. 5551

Where we would say ‘for two days’, ‘for three days’, it is typical of Indo-
European narrative to say ‘for n nights and n days’, or ‘for n days and n
nights’.52 It is remarkable, moreover, how often the number is three; this is a
formulaic period in Indo-Iranian, Celtic, and Slavonic. Thus RV 1. 116. 4
tisrdh ksdpas trir dha ‘for three nights (and) three days’; MBh. 3. 12. 4 tribhir
ahoratraih, 3. 61. 57 trin ahoratran;% in Avestan, Yt. 5. 62, 10. 122 fri.ayarom
Ori.xsapanom (at 10. 122 also bi.ayarom bi.xsapanom); in Greek, Od. 17. 515
Tpels ... vokras ... Tpla & Muara (with other numbers: 9. 74, 10. 142,
Hes. Op. 612); in Armenian, Sassountsy David 130, 136 ‘they fought for three
days and three nights’ (cf., with other numbers, 13, 28, 59, al.); in Old Irish,
Erchoitmed ingine Gulidi 10 tri ld 7 teora aidhchi,®* cf. Tdin (I) 1009, 2112/
2136, 3297, Tdin bé Fraich 124, 135 Meid, Aislinge Aenguso pp. 52, 63 Shaw,
etc.; in a Welsh chronicle, Annales Cambriae sub anno 516, tribus diebus et
tribus noctibus; in a Russian bylina, Chadwick (1932), 38 lines 28, 33, 53, etc.;
in Serbo-Croat epic, pa tri dana i tri noci ravne ‘for three days and three whole
nights’.%

Another noteworthy idiom relating to time is ‘all days’, meaning ‘day
after day’, often with the connotation of ‘for ever’. So in RV 1. 52. 11, 171. 3
dhani visva, cf. 3. 54. 22, 5. 41. 4, al; Y. 43. 2 vispa ayar3; Il. 8. 539 (and often)
juara wdvra; Heidreks gdtur 19 (Edd. min. 113, Hervarar saga 10) of alla
daga.5s

The noise and shouting of the Homeric battle is described as reaching up to
heaven: Il 12. 338 diry & odpavov ikev, cf. 14. 60; 13. 837 4y &
dudorépwy ket albépa wkai Auds adyds; so of Ajax by himself, 15. 686
pawvy 8¢ of alfép’ lxavev. Similarly in the Indian epics: MBh. 5. 197. 8
divam ivasprsat, the noise ‘touched the sky as it were’, cf. 6. 52. 22; 8. 7. 6;
‘rose up to highest heaven’, Rm. 2. 83. 15. In Irish saga too cries are ‘heard
even to the clouds of heaven’, and it is the same in Serbo-Croat epic: ljuto
pisnu, do neba se cuje, ‘she screamed in anger, and her cry reached the
heavens’; ode huka ispod oblakova, ‘the sound rose to the clouds’.s”

5t L. Kurke, JIES 17 (1989), 113-25.
52 So too in Hebrew, cf. West (1997), 241.
53 Ahordtra- is a compound meaning ‘day + night’.
3¢ Ed. Kuno Meyer, Hibernica Minora (Oxford 1894), 67.
5 Salih Ugljanin, SCHS ii, no. 10. 30, cf. no. 13. 287. As I shall cite Salih elsewhere, it may be
noted here that he was originally trained as a singer in the Albanian tradition; he only learned
Serbo-Croat at the age of 30.

56 There is a similar expression in Hebrew: kol-hayyamim, ‘all the days’.

57 Aided Con Chulainn (version 2) 20 p. 88. 28 van Hamel; Salih Ugljanin, Song of Baghdad
(SCHS ii, no. 1) 1239; ibid. no. 18. 347.

w
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The root *wes ‘clothe’ has similar metaphorical applications in the Rigveda
and in Homer.?® An unseen divinity may be clothed in a cloud. Soma in RV 9.
83. 5 is ndbho vdsanah, where ndbhas- and vas- are the exact cognates of Greek
vépos and éo-. In other cases the ‘garment’ is a mist or storm (mih-, abhrd-)
that is an actual part of the weather, clothing the storm-demon Vrtra (2. 30.
3), the Maruts (5. 63. 6), or the mountains (5. 85. 4). This naturistic inter-
pretation is not excluded in Il. 14. 350 f., where Zeus and Hera lie on Ida, ém!
3¢ vedédmy Eooavto | kaljy ypvoeiny, oridmval & dmémimrov éépoar, ‘clothed
themselves in a cloud, a lovely golden one, and a glistening precipitation fell
from it’, though there is nothing to suggest it in 15. 308 e{évos duotiv vepény
or 20. 150 duei & dp’ dppnrTov vedédny duotow €oavto. In other Homeric
passages évwvabas is constructed with 7#épa ‘air, mist’, or veédn and végpos are
combined with different verbs for ‘wrap in, conceal in’.

The two Ajaxes are three times described as fodpw émequévor dAwry,
‘clad in furious valour’, and a similar phrase is used of Achilles (II. 20. 381).
Durante has compared RV 4. 16. 14 (of Indra) mrgé nd hasti tdvisim usandh,
‘clothing yourself with strength like an elephant’; 9. 7. 4 pdri . . . kaviya . . .
nrmna vdsanah, (a seer) ‘clothing himself about with seerdom and manhood’;
9. 80. 3 iirjam vdsanah, (Soma) ‘clothed with invigoration’.

NARRATIVE GAMBITS

Under this heading T collect some typical programmatic expressions used
at the outset of a poem or story. One thing that naturally has its place there
is the call to attention. Franz Specht observed the similarity between the
openings of two Vedic hymns and of the Eddic Voluspd:

iddm janaso vidata: mahdd brahma vadisyate.

Know this, peoples: a great song will be uttered. (AV 1.32.1)

id4am jana tpa $ruta: narasdmsa stavisyate.

Hear this, peoples: a heroic eulogy will be proclaimed. (AV 20. 127. 1)
HIi68s bid ec allar helgar kindir,

meiri oc minni mogo Heimdalar:

vildo at ec, Valfodr, vel fyrtelia
forn spioll fira, pau er fremst um man.

58 Durante (1976), 96 n. 15, 114.
3 Durante (1976), 114. For Semitic parallels see West (1997), 239.
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Hearing I ask from all holy-born,

the greater and lesser sons of Heimdall!

You desired me, Odin, to tell forth well

the old tales of men, those earliest that I recall. (Vopluspd 1)

Many skaldic poems too begin with a call for attention.s® Specht inferred an
Indo-European opening formula, which he tried to reconstruct as idém,
gonases, 1ipo Klute, ‘Hear this, men!” Schaeder added from the Gathas

at fravaxsya: na gusodam, na sraota,

yaéca asnat yaéca darat isada.

I will tell forth—now listen ye, now hear ye,

who come seeking from near and from far, (Y. 45.1)

and also Y. 30. 1-2, ‘Now I will proclaim, O seekers ... Hear (sraota) with
your ears the best message’.s! Schaeder’s further claim that all these poems
were cosmogonic is questionable, but the parallelism in the form of incipit
seems real. One might recognize the same pattern in Helen’s interpretation of
an omen in Od. 15. 172, kAi7é pot, avrap éyw pavrevoopar, ‘Hearken vye,
I am going to prophesy’. It is to be noted that hliéd, sruta, sraota, kAire are
all from the same root.

A narrative very often begins with the verb ‘to be’ in the present or past
tense and in initial position: ‘There is . . .’, “There was . . .”.62 The present tense
is appropriate for specifying a place where the story is set. There are several
Homeric examples, such as Il. 6. 152 éorv mohis Edipn pvxde Apyeos
{mmo groto k7)., ‘there is a city Ephyra in a nook of horse-pasturing Argos,
and there Sisyphus dwelt, most cunning of men’. In the Hittite story of Appu
the verb is omitted: ‘A city, its name Sudul, and it is in the land Lulluwa on the
sea coast. Up there lived a man named Appu.’s? So in the Ramayana (1. 5. 5),
Kosalo nama, ‘(There is a land), Kosala its name . . .”.

The pattern ‘There was a king, N his name’ has been widely traced, from
MBHh. 3. 50. 1 asid raja Nalo nama, ‘There was a king, Nala (was his) name’, to
the Old Irish Scéla mucce Meic Dathéd (Story of Mac Datho’s Pigs), boi ri amrae
for Lagnaib, Mac Dathé a ainm, ‘There was a famous king in Leinster, Mac

6 See Gering—Sijmons (1927-31), i. 2.

61 F Specht, ZVS 64 (1937), 1-3 = Schmitt (1968), 50 f.; H. H. Schaeder, ZDMG 94 (1940),
399408 = Schmitt (1968), 61-71. Cf. Schmitt (1967), 30-2, 201—4.

62 Briefly noted by Wackernagel (1943), 18; cf. K. H. Schmidt, ZCP 28 (1960/1), 224; Schmitt
(1967), 274 f; W. Euler in W. Meid, H. Olberg, H. Schmeja, Sprachwissenschaft in Innsbruck
(Innsbruck 1982), 53—68; Watkins (1994), 681; (1995), 25.

6 J. Siegelova, Appu-Mirchen und Hedammu-Mythos (Studien zu den Bogazkdy-Texten 14;
Wiesbaden 1971), 4. For an Akkadian parallel cf. West (1997), 259.



94 2. Phrase and Figure

Dathd his name’.%* The subject need not of course be a king; the same struc-
ture appears in Od. 20. 287 f. v 8¢ mis év wwyorijpow dvnp dfeuioria
€8s, Krjourmos & évou’ éoxe, ‘There was among the suitors a man of
lawless character, and Ctesippus was his name’. But stories about kings are
universal, and the pattern is recurrent, subject naturally to slight variations.
Thus in Greek, Alcman, PMGF 74 #oxé tis Kagevs Favdoowr; Xeno-
phon of Ephesus 1. 1 v év ’Edéowr avnp 7adv Ta mpdTo éxel Svvauévwv,
Avkoundys évopa; in Latin, Ovid, Met. 14. 320 f. Picus in Ausoniis, proles
Saturnia, terris | rex fuit; Apuleius, Met. 4. 28. 1 erant in quadam ciuitate rex et
regina; in Lithuanian, biivo karalius; in Russian w1 (or 0b1) KOposb (or
naps); in the Armenian oral epic, Sassountsy David 5 ‘There was an Armenian
king named Cakig’, cf. 113.

What is the narrator’s authority for the tale? As we saw in the last chapter,
he must ‘recall’ it to mind; but as it is always represented as true and not a
fiction, what he recalls must be knowledge derived either from sight or from
hearing. The Greek poet claims to have it from the Muses, and in 1. 2. 485 f.
the rationale is given: they are always present and witness events, whereas the
poets ‘only hear the fame of them’ («Aéos). Other Indo-European traditions
have nothing corresponding to the Muses, but the poet sometimes says ‘T have
heard ...: Vedic Srnomi, asravam, susrava, Old Irish ro-cuala, all from the
root *£lu: RV 5.32. 11 T hear that you alone (Indra) were born as true lord of
the five peoples’; 10. 88. 15 ‘T have heard from the fathers that there are two
paths, of gods and mortals’; cf. 1. 109. 2, 5; 2. 33. 4; 8. 2. 11; 10. 38. 5,42. 3. The
Hildebrandslied begins ‘I have heard it said that (two) challengers met in
single combat . .., and similarly in the apocalyptic poem Muspilli (37) we
read ‘T heard it told by those learned in worldly wisdom, that the Antichrist
was to fight with Elias’. The ninth-century Norse poet Thiodolf in his Haust-
long (12) says ‘I have heard thus, that afterwards the trier of Heenir’s mind
[Loki] by trickery won back the Asir’s darling . . .’.65

Occasionally the poet introduces a subject by asking a factual question,
which is immediately followed by the answer.

kds te jamir jdnanaam, | Agne? ké dasiiadhvarah? | ké ha, kdsminn asi sritdh?

tuvdm jamir jdnanaam, | Agne, mitré asi priydh, | sdkha sakhibhya idiyah.

Who of men is your kinsman, Agni? Who your sacrificer? Who is it, to whom do you
lean?

64 Similarly in Togail bruidne Da Derga: bui ri amra airegda for Erinn, Eochaid Feidleach a
ainm, ‘There was a king, famous (and) noble in Erin, Echu Feidlech his name’. For the nomina-
tive interpretation of ndma in the Sanskrit formula see Euler (as n. 62), 63, and compare the
Hittite text quoted above.

65 Cf. Watkins (1995), 187.



2. Phrase and Figure 95

You are men’s kinsman, Agni, you are their dear partner, a friend for friends to call
upon. (RV 1.75.3-4)

The question is addressed to Agni, but it is not Agni who answers, it is the
Rishi himself. At the outset of the Iliad the poet, having requested the Muse
to sing of the quarrel between Agamemnon and Achilles, proceeds by asking
(1.8),

Which of the gods was it that set them at each other in strife?
The son of Leto and Zeus: for he, wroth with the king . . .

Here we must take the question to be directed to the Muse,% but formally
there is no difference from the Vedic example. We find the same technique in
Serbo-Croat epic, which knows no Muses: “‘Who was the leader of the raiding
band? The leader was Mujo ... (SCHS ii, no. 31. 12 f.).

SIMILES

Similes are perhaps a universal feature of poetry and colourful discourse. It
is reasonable to expect that they occurred in Indo-European poetry. Certainly
they are common enough in the literatures that concern us. A very few are
common to several traditions, and may perhaps represent remnants of a
shared heritage. A further series is shared by Greek and Indic (mainly the
epics), and these might be Graeco-Aryan. Finally I note two similes in Sappho
that are paralleled in Celtic and Germanic.

The great majority of similes are short, with the term of comparison not
elaborated by more than a single clause. The long simile that is such a familiar
ornament of the Homeric poems, where the picture is developed by succes-
sive clauses and a whole situation is sketched, is very rare elsewhere. In The
East Face of Helicon (218 f.) I was able to cite a bare handful of Near Eastern
examples. In the Indo-European literatures apart from Greek (and Latin) the
only example I have noted is Beowulf 2444—62.57

Perhaps the most international of similes are the comparisons of a multi-
tude to grains of sand or the stars of the sky. Both of these are found in
Homer and in Near Eastern literatures.s8 In the Mahabharata (3. 121. 9) King
Gaya’s wealth is said to have been ‘as countless as are the grains of sand on

6 As explicitly in 2. 761, and with indirect questions in 2. 484-7, Hes. Th. 114 f., Bacchyl. 15.
47. For the question technique cf. also Pind. OI. 13. 18-22, Pyth. 4. 70 £., Isth. 5. 39-42, 7. 1-15.

¢ Durante (1976), 119 f., considers the long simile to be a Greek innovation. On similes in
the Indian epics see Brockington (1998), 99-102 (Mahabharata), 361-3 (Ramdyana).

6 West (1997), 245 f.
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earth and stars in the sky and drops in the rain’. In the Armenian oral epic
armies are described as being as numerous as the stars in heaven, or as more
uncountable than the sand of the sea, the stars in the sky, and the grass on the
ground. In Irish saga it is related that the slain Fomori on the Mag Tuired
were as numerous as the stars of heaven, the sands of the sea, the snowflakes,
the dewdrops on a lawn, (etc.). When Cu Chulainn fought on the Mag
Muirthemne, ‘as many as the sands of the sea, and the stars of heaven, and the
dew of May, and snowflakes and hailstones . . . were their cloven heads and
cloven skulls and severed hands and their red bones’.5

‘Swift as (or swifter than) thought’ appears to be a more distinctively Indo-
European idea.” It is common in the Rigveda: mdnojava- or mdnojavas- or
manojiiv- ‘thought-swift’ is a recurrent epithet of the gods’ cars or of the
animals that draw them (1. 85. 4, 117. 15, 119. 1, etc.); the Asvins’ car is
‘swifter than a mortal’s thought’ (1. 118. 1, cf. 117. 2, 183. 1; 10. 39. 12).
Thought (mdnas-) is called the swiftest among things that fly (6. 9. 5). In the
Iliad (15. 80-3) the speed of Hera’s journey from Ida to Olympus is con-
veyed by saying that it was ‘as when a much-travelled man darts about in
imagination from one place to another, thinking “I should like to be there, or
there”.” The Phaeacian ships are ‘swift as a wing or a thought’ (Od. 7. 36), and
Apollo can travel ‘like a thought’.”? An Irish warrior ‘made a direct run at
him . . . as an arrow from a bow, or as the swiftness of a man’s thought’.72 In
the Welsh story of Culhwch and Olwen (330) there appear two servants of
Gwenhwyfar, Ysgyrdaf and Ysgudydd, whose ‘feet were as swift on their
errand as their thought’. In Snorri’s Gylfaginning (46) Thor’s servant Thialfi,
the fastest of runners, challenges the inhabitants of Utgard in Giantland to a
race, and finds himself far outrun by a small person called Hugi, ‘Thought’;
the king, Utgarda-Loki, explains afterwards that it was his own thought,
which Thialfi had no hope of matching in fleetness.

Another simile for speed is ‘quick as/quicker than a blink’. In one Vedic
passage (RV 8.73.2) the Asvins are invited nimisas cij jdviyasa rdthena yatam,
‘come on your car that is swifter even than a blink’. Similarly in the
Ramayana (4. 66. 21), ‘in no more time than it takes to wink an eye, I shall
rush swiftly across the self-supporting sky’. The expression was perhaps felt to
be too homely for Greek epic, but it appears in Sophocles’ Inachus, fr. 269c¢. 24
mplv pdoar, ‘before having time to blink’, and in Euripides’ Bacchae, 746 f.

8 Sassountsy David 7,101, 270, 314; Cath Maige Tuired 742—6 Gray; Aided Con Chulainn, trs.
J. Carey in Koch—Carey (2000), 137. Further examples in Togail bruidne Da Derga 860, 986, 1092
Knott; Aislinge Meic Con Glinne pp. 9 f. Meyer.

70 Cf. Durante (1976), 121, who, however, notes only the Vedic and Greek material.

7t Hymn. Ap. 186, 448. Cf. also Hymn. Herm. 43—6; [Hes.] Scut. 222; Theognidea 985.

72 Acallam na Sendrach, trs. Dooley—Roe (1999), 170.
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fdooov . .. 7 aé Evvdipau F\e’d)apa ﬂun/\ec'ocg rdpass, ‘quicker than you could
close the lids of your kingly eyes’. A number of parallels from Old and Middle
High German are collected by Grimm (1883-8), 791 f., cf. 1534. Sanasar in
the Armenian oral epic rides to his mother’s house and arrives ‘in the wink of
an eye’ (Sassountsy David 57).

In Greek epic good-looking men and women are often described as looking
like gods or goddesses.”> So they are in the Indian epics. Samtanu begot ‘eight
sons who resembled immortals’; Bhimasena is ‘like the offspring of a god’s;
the Pandavas had ‘sons like children of gods’.”* Damayanti is ‘a woman with
the form of a goddess’; Sita is like a goddess, or like a daughter of the gods.”
When Telemachus, and later his father and grandfather, come out of the bath
‘like the immortals in bodily appearance’, this is strikingly paralleled in the
Ramayana, where ‘after bathing . . . Rama resembled the blessed lord Rudra
after his bath’.7¢ It is not surprising that similes of this type are absent from
literatures such as the Celtic and Germanic, produced in Christian times.

Another formula for female beauty appears in the pseudo-Hesiodic
Catalogue of Women, where a woman is described as {ké\y paéeoat oeljvys,
‘like the moon’s beams’. So in the Ramayana we read of women ‘with a face
like the moon’.”” A woman’s necklace can also shine like the moon (3. 50. 31),
which recalls how, when Aphrodite went to seduce Anchises, ‘it shone like the
moon’ about her breasts, upon which elaborate gold necklaces reposed
(Hymn. Aphr. 88-90). In Armenian oral epic too we find ‘a maiden lovely as
the moon’ (Sassountsy David 94).

The palaces of Menelaus and Alcinous in the Odyssey are built with bronze,
gold, and silver, and shine with ‘a splendour like that of the sun or moon’.
Likewise the assembly hall built for the Pandavas, which had gold pillars and
gem-encrusted walls, was ‘radiant and divine; it had a superb colour like the
fire, or the sun, or the moon’.” One may doubt whether any such opulent
edifices were known even by repute in Graeco-Aryan antiquity, in the second
half of the third millennium. Yet it is imaginable that the simile could have
been applied at that period to some chieftain’s hall that blazed in the night
with torches, gold cups and ornaments, bronze weapons, and so forth.

No such doubt on cultural-historical grounds need attach to the simile
used of one who stands out from a crowd ‘like a bull among the herd’; it is

73 For Near Eastern parallels see West (1997), 242 f.

74 MBh. 1. 92. 43,139. 23, 213. 82; cf. 3.73. 25, 112. 1; 4. 67. 8; 8. 21. 7.

7S MBh. 3. 65. 36; Rm. 5. 28. 2, 22. 42; cf. 2. 86. 20.

76 Od. 3. 468, 23. 163, 24. 370 f.; Rm. 3. 15. 39.

77 [Hes.] fr. 23a. 8, 252. 4; Rm. 3. 50. 25 5. 12. 50, 13. 27. The male hero Rama is praised in the
same terms, 5. 29. 5, al., which a Greek hero would probably not have appreciated.

78 Od. 4. 45; 7. 84; MBh. 2. 3. 20 ., cf. 11. 12. For neo-Assyrian and neo-Babylonian parallels
see West (1997), 251 f., 419 f.
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one that would have occurred naturally to the earliest pastoralists. It is found
already in the Rigveda (9. 110. 9), of Soma: ‘as in greatness, Clarified One,
(you are) above these two worlds and all beings, you stand forth outstanding
like a bull in the herd’. The reader of Homer will recall the picture of
Agamemnon in II. 2. 480-3:

As a bull in the herd stands out far above all,

for he is conspicuous among the gathering of the cows,
that is how Zeus made Atreus’ son that day,
conspicuous and outstanding among the many warriors.

Another simile from the animal world, shared by Indians and Greeks,
is perhaps much less ancient. Duryodhana, denouncing Vidura, says ‘like a
snake we took you into our embrace’ (MBh. 2. 57. 3). The same image is
found in the Ramayana (2. 7. 23): ‘he is like a viper, child, whom you have
taken to your bosom and lovingly mothered’. In Greek it appears in the
Theognidea (601 £.), though not quite in the true form:

34 A _7 ) \ 3 ’ s
éppe Beoialv 7 éxlpé kal avbpdmoiow dmioTe,
\ o 3 ’ 7 5 ”
PYuypov 8s év keATwe moukidov elxes dpuw.
To hell with you, whom gods abhor and men can’t trust,
who held in your bosom a cold and cunning snake.

Sintenis plausibly proposed reading vypov v ... elxov, so that the sense
becomes ‘whom I held in my bosom as a cold and cunning snake’. This brings
the verse into line with the logical sense and with the Aesopic fable of a man
who found a viper that was nearly dead with cold and warmed it in his
bosom; once revived, it bit him and he died.” Now, it seems quite possible
that a version of the fable, like many other animal fables, came to India from
the west at a comparatively late date. A form of it appears in the Paficatantra
(2 st. 17, trs. P. Olivelle): ‘Yet a bad man inspires no confidence, because of his
evil disposition, like a snake asleep in one’s own bosom.” If so, the fable,
rather than a common Graeco-Aryan tradition, may have been the source of
the image in the Indian epics.

When Penelope is at last persuaded that it is Odysseus who stands before
her, she is overcome by tears;

and as when the land is welcome when it comes into view of swimmers
whose sturdy ship Poseidon has smashed in the sea . . .

and gladly they make land and escape hardship,

so welcome was her husband to her as she looked on him.

79 Aesop. Fab. 176 Perry; Babrius 143.
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Again the Indian epic supplies a parallel: ‘Like a tired swimmer in water when
he reaches the land, Yuyudhana became comforted on obtaining the sight of
Dhananjaya (Arjuna)’.8

In my two remaining examples a simile in Sappho finds a parallel in the
north-west. In a song about a friend who has married a Lydian and left her
circle, Sappho says (fr. 96. 6-9), ‘and now she shines among the women of
Lydia, as after sunset the rose-fingered moon, surpassing all the stars’. In an
Irish narrative we read: ‘such was that warrior that, as the moon in her great
fifteenth surpasses the stars of heaven, that warrior, in his form and shape,
surpassed the sons of kings and chieftains of this world.’s!

In a wedding song Sappho anticipates that the girls participating in the all-
night celebration will ‘see less sleep than the melodious bird’, that is, than the
nightingale, which had the reputation of never sleeping. In an Eddic poem
King Frodi sets two doughty slave-women to work at a magic mill that grinds
out whatever the grinder wants. He demands that they work non-stop, saying
“You’ll sleep no longer than the cuckoo above the hall’. Snorri writes that the
watchman of the gods, Heimdallr, ‘needs less sleep than a bird’.82 What we
have in these passages is not, I imagine, a traditional poetic simile, but an
ancient popular saying based on the observation that some birds seem to
insist on singing when all good folk are in bed.

FIGURES

If T have not placed similes under this heading, it is because I am reserving
the term ‘figure’ for the arrangement of words in specific patterns. Some such
patternings, like anaphora and epanalepsis, can be found in non-Indo-
European poetries. Others appear to be distinctively Indo-European. To some
extent they were facilitated by features of the language such as inflection,
flexible word order, and the principles of nominal composition.

Polar expressions (‘merisms’)

Especially characteristic is the use of polar expressions, that is, pairings of
contrasted terms, as an emphatic expression of the totality that they make

80 (Od. 23.233-9; MBh. 7.116. 12.
81 Acallam na Senérach 3733-6 Stokes, trs. Dooley—Roe (1999), 113.
82 Sappho fr. 30. 7-9; Grottasongr 7. 3—4; Gylf. 27, cf. Lorenz (1984), 374.
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up.8? One may say that bipolarity (not trifunctionality) is the fundamental
structuring principle of Indo-European thought.

For example, the concept of ‘all intelligent beings’ is expressed by ‘gods and
men’ or ‘immortals and mortals’: RV 1. 35. 2 amftam mdrtiyam ca; 6. 15. 8
devisas ca madrtiyasas ca; Y. 29. 4 = 48. 1 daevaisca masyaisca; II. 2. 1 feol Te
kal dvépes; 20. 64 Ovyroior wai dfBavdrois; Lokasenna 45. 3, 55. 6 god
oll ok gumar; Gylf. 21 gudanna ok manna.s

Where the focus is not on the gods but on the animal world, the phrase is
‘creatures two-footed and four-footed: RV 4. 51. 5 (and often) dvipdc
cdtuspat; Y. 9. 18 bizangrangm . . . cad girozangrangm, cf. 19.8,Yt. 1. 10; Vd. 15.
19 bipaitistanaca caf giropaitistanaca; on the Iguvine tablets, VIb. 10 dupursus
peturpursus; Cicero, De domo 48 ministro omnium non bipedum solum sed
etiam quadrupedum impurissimo.®> The same classification is implicit in the
Hittite tale of the cow that gives birth to a human child after being impreg-
nated by the Sun-god. She remonstrates: ‘Now I ask you please: [a calf] should
have four legs. Why have I borne this two-legged thing?’% It also underlies
Aeschylus’ kenning-like expressions &imovs &¢dis and Simovs Aéawa,
‘two-legged snake’, ‘two-legged lioness’” (Supp. 895, Ag. 1258): in each case the
beast is a metaphor, and the epithet identifies its reference as a human one.¥

It may be noted that in some of these examples there is no ‘and’ joining the
words for four-footed and two-footed. Further instances of such asyndeton
will appear in the following paragraphs. It is no doubt an ancient traditional
feature of these pairings.s8

The estate-owner’s livestock is summed up as ‘herds and men’ (i.e. slaves):
RV 5. 20. 4 g6bhih ... virdih; Y. 31. 15 pasdus viraatcd, 45. 9 pasis virang,
cf. Yt. 10. 112; Tab. Iguv. VIa. 32 (and often) ueiro pequo; Ovid, Met. 1. 286
pecudesque uirosque.® In most of these the original words *péku- and
*wiro have survived, and in that order; the Umbrian ueiro pequo, though it has
the inverse order, seems to be a dual dvandva, a remarkable archaism of a
type known from the Rigveda, by which two terms forming a pair are both

8 Gonda (1959), 337—47; Campanile (1977), 98—104; Watkins (1995), 44-7, 250 (‘merisms’).

8¢ Many other passages could be quoted, and some will be in the next chapter.

85 Further material in Schmitt (1967), 210-13; cf. R. Lazzeroni, SSL 15 (1975), 1-19; Watkins
(1994), 650; Gamkrelidze—Ivanov (1995), 394 f., 398.

86 (CTH 363 iii 20 ff., trs. Hoffner (1998), 86.

87 Campanile (1990b), 29, refers to Y. 9. 18 and Vd. 18. 38, where he says that the four-legged
wolf is distinguished from the two-legged wolf; but no two-legged wolf appears in those texts.

8 Cf. P. Chantraine, Revue de philologie 27 (1953), 16-20; B. K. Braswell, A Commentary on
the Fourth Pythian Ode of Pindar (Berlin—New York 1988), 300.

8 More in J. Wackernagel, ZVS 43 (1910), 295-8 (= K. Schr. 280-3; Schmitt (1968), 30-3);
cf. Schmitt (1967), 16 f., 213—16; E. Benveniste in Cardona et al. (1970), 308 f.; Watkins (1994),
649 f.
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put in the dual number. In Greek both words have been replaced by younger
synonyms: Hes. Op. 558 mpo girois ... dvfpawmous, cf. Hdt. 1. 203. 2;
Hippocr. De carnibus 6.

The biosphere as a whole is covered in Vedic idiom by the merism jdgatas
tasthiisah (1. 89. 5, cf. 1. 115. 1, 4. 53. 6, etc.), ‘what moves or stands still’, that
is, animals and plants. A trace of this categorization appears in the Greek
word 7pd gra ‘sheep, livestock’, literally ‘what moves forward’ as opposed
to the stockholder’s stationary property.® The - p- s the etymological
equivalent of the -ga- in jdgatah. But the opposition ‘walking: stationary’ was
more widely applicable. Indra is king of ‘the one travelling and the one at ease
(yaté dvasitasya), of the domesticated (animal) and the horned’ (RV 1. 32.
15).%' The seer Theoclymenus declares to Penelope that Odysseus is already
back in his native land, jjuevos 7 épmav, ‘sitting (still) or walking’ (Od. 17.
158). The two original verbal roots reappear in tandem in the tragedians:
Soph. Aj. 1237 mod givros 7 mod oTdvTos odmep odk éydd; ‘where did he step,
where stand, that I did not?’; Phil. 833 dpa mod ordont, moi ¢ Bicm, ‘consider
where you will stand, where step’; Eur. Alc. 863 7ol go; mot o7é; Hec. 1057 wdu

; w4 oTd; A more comprehensive formula appears in the Mahabharata, 12.
161. 21 asinas ca sayanas ca vicarann api ca sthitah, ‘sitting and lying, walking
and standing’. The phrase in Y. 68. 6 vispdsca apoé yazamaide yd zoma,
armaéstd fratat.caratasca, ‘and all the waters of the earth we worship, the
stagnant and the forward-moving’, may be regarded as a variation on the
basic idea.

The Indo-European ability to create negative compounds with the prefix
*p- made it easy to form polar expressions of the type ‘X and non-X: amftam
mdrtiyam ca ‘immortal and mortal’ (RV 1. 35. 2); yamann dyaman ‘whether
moving or not’ (RV 1.181.7); diind ddina . . . Sistan dsistan ‘burnt or unburnt
... left or not left’ (AV 2. 31. 3); dasydnn dddsyann utd ‘whether he is going to
give or not’ (AV 6. 71. 3); akamo va sakamo va ‘willy nilly’ (MBh. 3. 289. 18),
which corresponds in sense to Avestan yezi zaosa yezi azaosa (Y. 1. 21), Greek
0éleos afédeos (Aesch. Supp. 862), Latin uolens nolens; yé ca ihd pitdro yé ca
néhd ‘both those fathers who are here and those who are not here’ (RV 10. 15.
13), corresponding to Greek ol 7 dvres ol 7 dmdvres (Soph. Ant. 1109),
cf. Latin quod fuit quod non fuit (Plaut. Trin. 360); yadaca anyadaca ‘here
and not here’ (Y. 35. 2); srunvatasca asrunvatascia xsayantasca axsayantasca
‘hearers and non-hearers, rulers and non-rulers’ (Y. 35. 4); spdnca aspdnca
‘fortune and misfortune’ (Y. 45. 9); dparol Te patol Te pnrol T dppnTol Te

% On this term cf. Benveniste (1973), 32-9, 49-51; R. Lazzeroni, SSL 15 (1975), 20-35.
ot 'With this latter merism compare Hes. Op. 529 kepaoi ral vijkepor DAnkoirar, ‘the
horned and hornless forest-couchers’, though the reference is not quite the same.
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‘unmentioned and mentioned, spoken and unspoken of’ (Hes. Op. 3—4); xal
dirara kddura ‘through right or wrong’ (Solon fr. 30 and related texts), paral-
leled in Latin by per omne fas ac nefas secuturi (Livy 6. 14. 10), honesta atque
inhonesta (Tac. Ann. 2. 38); pennatas inpennatasque agnas ‘bearded and beard-
less ears of corn’ (Carmen Saliare ap. Fest. p. 211 M.); nerf $ihitu ansihitu,
iouie hostatu anhostatu ‘principes cinctos incinctos, iuuenes hastatos inhasta-
tos” (Tab. Iguv. VIb. 59, cf. VIIa. 13 £, 28, al.); snata asnata ‘umecta non
umecta’ I1a.19, cf. 34; bennacht dé 7 andé fort ‘the blessing of gods and non-
gods on you’ (Tdin (I) 2043), which recalls RV 6. 22. 11 nd ya ddevo . .. nd
devih, ‘neither a non-god nor a god’.

An especially widespread and long-lasting formula is ‘seen and unseen’.
It occurs in several incantations of the Atharvaveda, as for example in 2. 31.
2 drstdm adistam atrham, ‘the seen, the unseen one [worm] I have crushed’
(cf. 5. 23. 6-7; 8. 8. 15); the intention was to leave no loophole by which an
undetected worm might escape. So in the Roman prayer given by Cato (De
agricultura 141. 2), uti tu morbos uisos inuisosque . .. prohibessis defendas
auerruncesque, ‘that thou mayest ward off, repel, and avert distempers seen
and unseen’. In the Umbrian ritual regulations expiation is offered to Jupiter
Grabovius persei . . . tuer perscler uirseto auirseto uas est ‘if in your sacrifice
there is any seen or unseen imperfection’ (Tab. Iguv. Vla. 28, 38, 48, al.). We
read of an Irish oath sworn ‘by all elements visible and invisible, in heaven
and on earth’.”

Such apparently catch-all formulae were especially suited to legal or other
prescriptive language where the intention was to exclude any transgression or
oversight. It is in this spirit that Hesiod enjoins that we should not urinate
while walking, ‘neither on the road nor off the road’ (Op. 729). Sometimes it
is deemed advisable to provide for both male and female. The Hittites make a
practice of invoking ‘all gods and goddesses’; in the great prayer of Muwatalli,
after a lengthy list of deities, the Storm-god is addressed, and then ‘gods and
goddesses of the king and queen, those named and those not named, those in
whose temples the king and queen officiate and those in whose temples they
do not officiate’.9 In RV 6. 68. 4 the phrase ‘all the gods’ is reinforced by gnas
ca ndras ca, ‘females and males’. Zeus in the Iliad calls on ‘all gods and all
goddesses’ to hear him, and a similar phrase was traditional in Greek prayers
and treaties.** In another of Cato’s prayers for farmers (De agric. 139) the

92 Fled Diiin na nGéd p. 1. 5 Lehmann: rdtha na n-uile dill aicsige 7 nemaicsigi 7 ndch diil fil a
nim 7 a talmain.

9 CTH 381 rev. iii 5-8; Lebrun (1980), 265/280. Further examples in Beckman (1999), 40, 47,
52,58, 63, 68, 82, 86,92, 112, 121. For a seventh-century Assyrian example see West (1997), 222.

% JI. 8. 5 =19. 101; Ar. Av. 866 f. with Nan Dunbar’s commentary. In two Eddic poems
(Prymskvida 14. 1-4 = Baldrs draumar 1. 1-4) we find the couplet ‘All the gods were together at
assembly, and all the goddesses at the debate’.
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man thinning out a clump of trees is directed to say si deus si dea es quoium
illud sacrum sit, ‘be you god or goddess to whom this place is sacred’.s In a
Vedic spell we read salabhasya salabhiyas ... api nahyama asyam ‘of the
he-locust, of the she-locust . . . we tie up the mouth’ (AV Paipp. 5. 20. 5).9

Sometimes the effort is made to stop a possible loophole by adding
the middle term to the pair of opposites; the opposites are regularly placed
first, with the intermediate term following. So in RV 4. 25. 8 pdre dvare
madhyamésah ‘the higher, the lower, the middle-ranking’;*” Theognis 3, ‘T will
always sing of thee first and last and in the middle’; [Aeschylus], Prom. 115,
‘what sound, what invisible fragrance floats upon me—godsent, or mortal,
or a blend of the two? Aeschylus’ Eteocles demands obedience from every
citizen of Thebes, dvjp yvvij e xdt TV peralyumov, ‘man and woman
and whatever is in the area between’ (Sept. 197); and similarly in the
Mahabharata (12. 250. 30), ‘among men you will become a man in form,
among women a female, among the third class a neuter’ (napumsakam,
literally ‘a non-male, an unmannikin’).

In another idiom universality is expressed as the sum of past and future, or
of past, present, and future, or rather ‘what has been, what is, and what is
to be’.®® ‘Purusha is this universe, ydd bhuitdm ydc ca bhdviyam, the one
that has been and the one that is to be’ (RV 10. 90. 2, cf. AV 10. 7. 22, 8. 1);
bhuitasyesana bhuvanasya devi ‘goddess who has power over what has been
(and) what is’ (AV Paipp. 11. 1. 5); vispds td hujitayo yd zi dghar3 ydsca honti |
ydsca, Mazda, buvainti ‘all those good lives that have been and those that are
and those, Wise One, that shall be’ (Y. 33. 10, cf. 45. 7, 51. 22); wav® Soa 7
W 6oa T éori kal éorar ‘everything that was and that is and will be’
(Empedocles B 21.9).

These expressions appear particularly in connection with divine or vatic
knowledge. Varuna in RV 1. 25. 11 sees krtani ya ca kdrtuva, ‘things done and
yet to be done’. The sage Markandeya knows past, present, and future (MBh.
3. 186. 85; cf. 9. 62. 38; 12. 47. 65, 50. 18, 82. 30, 275). The wise queen Vidura
is bhavisyad-bhiita-darsini, a ‘future-and-past-beholder’ (MBh. 5. 134. 12).
Calchas knew 7d 7’ édvra 7d 7 éoodueva mps v édvra, ‘what is and what
will be and what was before’ (Il. 1. 70). Hesiod uses the same words of the
songs that the Muses sing on Olympus, and claims a similar power for himself

95 Cf. also CIL 1.2 801 sei deo sei deiuae sacrum; 1485 sei deus sei dea; 2644 sei deo sei deae; and
the early evocatio reported by Furius Philus ap. Macr. Sat. 3. 9. 7.

9% Cf. also AV 1. 8. 1 yd iddm stri piiman dkar ihd, ‘whoever—woman, man—has done this
here’; Od. 4. 142; Gonda (1959), 342.

97 Similarly in RV 10. 81. 5; AV 1. 17. 25 6. 103. 2; 7. 83. 3; 10. 7. 8; 18. 4. 69.

98 Cf. Schmitt (1967), 252—4; Schlerath (1968), ii. 159.
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thanks to the wondrous voice that they have breathed into him (Th. 32, 38).
The Nart hero Syrdon ‘could not only relate what had already happened, but
also predict the future’.® In a fifteenth-century Polish sermon the Christian is
admonished that he will have no need of dream-interpreters, astrologers,
incantation-mongers, or ‘divinatores badaczye, qui futura ac eventus fortuitos
et preterita occulta et presencia suis supersticionibus prenosticant’:1% the
Slavonic seers of the time evidently still canvassed the old formula.

Past and future are also brought together in expressions of uniqueness: RV
1. 81. 5 nd tvavarm Indra kds cand | nd jaté nd janisyate, ‘none like thee, Indra,
has ever been born nor ever will be’ (cf. 7. 32. 23, 99. 2); MBh. 10. 5. 26 ‘that
man has not been born, nor will be, who . . .’; Sappho fr. 56, ‘[...,] nor do I
think that there will ever (again) be any girl of such musical skill born to the
light of day’; in Armenian, Sassountsy David 303 ‘David, in all the world there
has never been one as brave as you, and there never will be one as brave as
you’; in Welsh, ‘of all who were and will be, there is not your equal’; ‘there
does not come and will not come anything more grievous’;!®! in Norse, Gylf.
47 engi hefir sd ordit ok engi mun verda . . . at eigi komi ellin gllum til falls, ‘no
such man has existed and none will exist, that old age will not bring them
all down’.

The unique weapon or piece of armour is the subject of an interesting little
group of parallels. Heracles appears to Odysseus in the underworld wearing
an elaborately ornamented sword-belt, of which the poet exclaims, almost
untranslatably (Od. 11. 613 f.),

w1 Texymoduevos und dANS T Texvioaito,

0s Keivov Tedaudva € éyrdrlero Téxvme.

He need have crafted nothing else before or since,
the man who compassed that sword-belt in his craft.

There is nothing else like this in Homer. But in a little-known Norse saga
the dying Hildibrand sings of his sword, now broken, which ‘dwarfs now
dead had forged, such as no one (else) can, before or hereafter’. And in a
Serbo-Croat heroic song Marko Kraljevi¢, after establishing that the crafts-
man of his sword has never made a better one, cuts off his right arm to ensure
that he never will.102

o

9 Sikojev (1985), 250.
100 C, H. Meyer (1931), 71.
0t Uryen Erechwydd 42 f. (Book of Taliesin 57), trs. Koch—Carey (2000), 344; Y Gododdin
1119.
102 Edd. min. 53, 2. 5-8, from Asmundarsaga Kappabana; SCHS ii, no. 7. 71-83.
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Positive reinforced by negated opposite

Modern politicians often emphasize a concept by adding ‘not (the opposite)’:
‘the many, not the few’; ‘the future, not the past’. This is an ancient figure that
can be documented especially, though not exclusively, from the Graeco-Aryan
traditions.!% I give a selection from many examples.

From Vedic: RV 7. 59. 12 mrtyér muksiya, mamgftat, ‘may I free myself from
death, not from non-dying’; 8. 62. 12 satydm . . . Indram stavama, nanrtam,
‘let us praise Indra in truth, not in falsehood’; AV 5. 13. 4 dhe mriydsva, ma
jivih, ‘die, snake, do not live’.

From Avestan: Y. 30. 3 dsca huddphé oras visﬁﬁtﬁ, noit duzddipho, ‘and
between them well-doers discriminate rightly, not ill-doers’; 46. 8 ya im
hujyatois payat, noit duzjyatois, ‘such as to keep him from good living, not
from bad living’; 48. 5 huxsafra xsantam, ma nd dusxsafra xsanta, ‘let good
rulers rule, do not let bad rulers rule us’.

From Old Persian: DB iv 44 hasiyam, naiy duruxtam, ‘true, not false’; DNb
7 rastam dausta amiy, mifa naiy dausta amiy, ‘I am a friend of right, I am not
a friend of wrong’.

From Greek: Hes. Th. 551 yvd p° 008 #yvoinoe Sddov, ‘he recognized
the trick and did not fail to recognize it’; IL 1. 416 pivuvfd mep, of 7¢ udda
31, ‘for a short time, not for very long’; 5. 816 épéw émos 008 émkedow,
‘T will say my word and not withhold it’.

In an old Dutch juridical formula: ic ghebiede lust ende ic verbiede onlust,
‘T demand attention, and I forbid inattention’. From an OIld Irish prayer:
do-m-thi des, ni-m-thi bds, ‘may life come to me, may death not come to me’.
From a Gaelic song: I lie down with God, and God will lie down with me; I
will not lie down with Satan, nor shall Satan lie down with me.’104

In certain cases the instinct to create a figure of this type has provoked the
coining of an irregular negative substantive: Y. 31. 10 at hi ayd fravarota
vastrim . .. noit, Mazda, avastryo ... humoratois baxsta, ‘of these two (the
cow) chose the herdsman ... The non-herdsman, Wise One, . .. enjoys no
good regard’; 31. 17 vidvd vidusé mraotii, ma ovidvd aipi ddbavayat, ‘let the
knowing one speak to the knowing, let the unknowing delude no longer’;
Hes. Op. 355 Sty pév mis Bwrev, adddmye & ol 7is dwrev, ‘to the
giver one gives, to the non-giver none gives’.

103 H, Humbach, MSS 14 (1959), 23-33; Gonda (1959), 87-108; Schmitt (1967), 266-9;
Campanile (1977), 104-7.

104 Dutch formula adduced by E. Schwyzer, Zeitschrift fiir Indologie und Iranistik 7 (1929),
105; Irish text edited by Campanile, SSL 6 (1966), 161, 10 f.; Gaelic song in Carmichael
(1928-59), i. 80 f.
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Epanadiplosis

We now come to a series of figures involving repeated words. The first and
simplest is iteration: an urgent or emotive word is uttered twice (or more) in
succession. This is really an elementary tactic of language, not intrinsically a
feature of the high style, though it can be employed deliberately for poetic
purposes.10

Two particular uses may be mentioned here. One may be called liturgical-
magical, where a word or formula is repeated to enhance its potency, as in
AV 17. 6. 7 4d ihy 4ud ihi Sarya, ‘rise, rise, O Sun’; Y. 10. 20 gave nomo, gave
nomo, ‘homage to the bull, homage to the bull’; Hensa-Péris saga 8 brenni,
brenni Blundketill inni ‘let burn, burn, Blundketill within’; or in the Valkyries’
song in Njdls saga 157 (Edd. min. 59) vindum, vindum vef darradar, ‘wind we,
wind we the web of spears’.

The other may be called mimetic repetition. It expresses repeating or pro-
tracted action.!% So in RV 1. 12. 2 Agnim-Agnim hdvimabhih sdda havanta,
‘they keep invoking “Agni, Agni” with invocations’; 8. 12. 19 devdm-devam vo
dvasa, Indram-Indram grnisdni, ‘laud the god, the god for your aid, (laud)
Indra, Indra’. Very similar is Aeschylus, Ag. 1144 Truv Trvv orévovoa, of
the nightingale who is always lamenting ‘Itys, Itys’, and the parallel passages
in later poets. A different example in the same broad category is Euripides,
Bacch. 1065 katiyev fyyev yev é pélav médov, ‘he bent it down, down,
down to the earth’; Iph. Taur. 1406 paldov 8¢ padlov mpos mérpas et
ordgos, ‘further and further towards the rocks went the vessel’; Arist. Nub.
1288 mAéov mAéov Tdpylpiov alel yiyverar, ‘the money keeps getting
more and more’. Similar expressions are commonplace in other languages,
as in Old Irish mdo assa méo ‘more and more’, messa assa-mmessa ‘worse and
worse’; Norse meirr oc meirr ‘more and more’, ey ok ey ‘for ever and ever’, etc.

Epanalepsis

Epanalepsis is the figure in which a word or a whole phrase from one verse is
picked up in the next. RV 1. 133. 7 sunvané hi sma ydjati dva dviso, | devanaam
dva dvisah, ‘for the soma-presser turns away enmity, | (turns) away the gods’
enmity’; 5. 85. 3 f. téna visvasya bhivanasya ... vi unatti bhiima, | undtti
bhiimim p_rthivz"m utd dyﬁm, ‘with it, of the whole world he waters the ground,

105 Cf. Hofmann (1930), 12-48; Gonda (1959), 325-32; Campanile (1977), 112 {.; for Greek,
E. Schwyzer—A. Debrunner, Griechische Grammatik, ii (Munich 1950), 699 f.; for Norse, Detter—
Heinzel (1903), ii. 14, 41.

106 Cf, Hofmann (1930), 26-35.
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| he waters the ground, earth and sky’; AV 6. 42. 1f. There are several
examples in Homer, for instance:

Avépopdym, Bvydaryp peyariropos Heriwvos,
Herlwv, 8s évacev vmo [TAdkwi SAnéoont.
Andromache, daughter of great-hearted Eetion,
Eetion, who dwelt below wooded Plakos.

0 uev eumedov Mridyever,
éumedov fuidyev’, 6 8 dpa pdoTiyr kédevev.
He steered the chariot steadily on,
steered the chariot steadily on, while his twin urged with the goad.!??

Further instances can be gathered from other Indo-European poetries. From
Old Irish: fo chen Chet, | Cet mac Mdgach, ‘Welcome Cet, | Cet son of Maga’.108
From Norse: Prymskvida 29. 8-9 ef pii 9dlaz vill dstir minar, | dstir minar, alla
hylli, ‘if you want to earn my love, | my love (and) all (my) favour’; Rigspula
36. 2-3 kom par 6r runni Rigr gangandi, | Rigr gangandi, riinar kendi, ‘there
came from the thicket Rig walking, | Rig walking, (and) taught him runes’.1?®
From Russian byliny: “This is your only gift; God has given you no others, |
God has given you no others; He has not endowed you further.’'"® From
Balkan epic: ‘From the cave he has never again emerged; | he has never
emerged, nor has anyone seen him."!!!

Questioner’s suggestions negated in turn

A device widely used in narrative is that someone asks a question and suggests
possible answers to it, and the respondent negates them one by one before
giving the true answer. When Hector goes home and finds that his wife is not
there, he asks the servants:

Has she gone to one of her sisters-in-law or mine,
or to the temple of Athena, where the other
women of Troy propitiate the dread goddess?

And the answer comes:

107 1. 6.395 f., cf. 2.672 £.,21.85 f., Od. 1. 22 £.; I1. 23. 641 f., cf. 20. 371 £., 22. 127 £. The figure
also appears in Semitic poetry (Akkadian, Ugaritic, Hebrew); see West (1997), 256 f.

108 Scéla muicce Maic Dathd, line 197 Thurneysen.

109 Cf. 36. 8-9. More in Detter—Heinzel (1903), ii. 275.

110 Chadwick (1932), 82, lines 25 f.; cf. 88, lines 253 f., 262 f.; 120, lines 149 £., 151 f.; 164, lines
1-4.

1 SCHS 1. 364.169 f,; cf. 177 £., 180 f.; ii, no. 1. 2-3; no. 4. 296 f., 1202 f. Further Slavonic and
Baltic examples in Hofmann (1930), 39-42.
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She has not gone to one of her sisters-in-law or yours,
or to the temple of Athena, where the other

women of Troy propitiate the dread goddess:

she has gone to the great wall of Ilios . . .

I could fill several pages with examples from Hittite, from the Indian epics,
from Old English and Norse, from Armenian, Russian and Serbo-Croat
heroic poems, and from Lithuanian ballads, but it is sufficient to note the fact
and to cite references.!12

Anaphora

Perhaps the commonest of all figures is simple anaphora, the repetition of
an important word in successive phrases or clauses. This word is normally
placed in the emphatic initial position, and it is noteworthy that the verb,
whose ‘normal” or default position in Indo-European was after the subject
and object, happily stands initially in anaphora, as well as in other situations
where it carries some thematic weight.!!3

The repetition may be just twofold, but it is quite commonly threefold, as
in Y. 36. 4 vohii 0 gi manaphd, vohii 0 g asd, vaphuyd 0 fi cistois Syaofanaisca
vacabisca, ‘(thee) with good mind, with good truth, with good thoughts,
deeds, and words’, cf. 36. 5, 39. 5; IL 5. 38595 7A% pév ... 7A% 8¢ . .. TA%) Oé
...3 Vafpradnismdl 4. 1-3 heill pu farir, heill pii aptr komir, heill pu d
sinnom sér, ‘safe go thou, safe come thou back, safe be thou on the way’; or
fourfold, as in RV 4. 25. 5 priydh sukft, priyd Indre mandayiih, priydh supravih,
priyé asya som, ‘dear is the doer of good, dear to Indra the pious, dear the
attentive, dear to him the soma-bringer’; of €, I. 2. 382—4 €5 uév 7is ... €0
S ... €0 8 s ... €0 O6€ s ... Tdin (I) 2936-8 Cui na hEmna Macha,
Ct co ndelb cach datha, Cu chreichi, Cti chatha, ‘the Hound of Emain Macha,
the Hound with beauty of every colour, the Hound of spoils, the Hound of
battle’.

One characteristic use of anaphora is to emphasize quantity, as in IL 11.
494 f., ‘many the withered oaks, many the pines that it bears off, and much
the débris that it casts in the sea’ (cf. 20. 326, 23. 30, Od. 1. 3, 9. 45, 22. 47, 23.

12 Jl. 6. 374-86, cf. 1. 65/93, 16. 36 £./50 f.; Od. 2. 30-45, 11. 397-410; myth of Wasitta, J.
Friedrich, Jahrbuch fiir kleinasiatische Forschung 2 (1952/3), 150-2 (CTH 346); MBh. 3.61. 69 £.;
Rm. 2.10. 6/14; 5. 48. 6-11; Finnesburh 1-4; Helgakvida Hundingsbana B 40 f.; Sassountsy David
158 f.; Chadwick (1932), 119, lines 79 ff.; 147, lines 117 ff.; Sulejman Forti¢, The Capture of
Budapest, in SCHS 1. 227; Alija Fjuljanin, The Captivity of Osmanbey, ibid. 315; Avdo Mededovic,
The Wedding of Smailagic¢ Meho, ibid. iii. 94; Rhesa (1825), 94/5 f., 114/15 £., 158/9, 176/7. There
are several instances also in Ugaritic: West (1997), 198.

113 Cf, Gonda (1959), 128-65; Watkins (1995), 88, 107, 305, 502, 510 f.
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304); Vafprionismdl 3. 1-3 figld ec for, figld ec freistada, figlo ec reynda regin,
‘much I have travelled, much have I experienced, much have I tried the gods’;
brymskvioa 23. 5-6 figld d ec meioma, figlo d ec menia, ‘many treasures I have,
many necklaces I have’.

Another is to underline the importance of a particular quality or posses-
sion: RV 4. 3. 10-12 rténa . .. rténa . . . rténa . . . ‘through right’, with which
Watkins has aptly juxtaposed a passage from an Irish wisdom text, is tre fir
flathemon . . . is tre fir flathemon . . . is tre fir flathemon . . . , ‘it is through the
ruler’s truth that . . ;"4 RV 6. 75. 2 dhdnvana . . . dhdnvana . . . dhdnvana . . .
‘with the bow’, with which the same scholar compares Archilochus fr. 2 év
Sopl ... & Sopl ... & Sopl ..., ‘in my spear’;''s Il. 23. 315-18 uijre ...
wiTe. .. uiTe . . ., ‘through cleverness’.

In Indo-Iranian and Greek we find a form of anaphora in which a preverb
is repeated in subsequent clauses with ellipse of the verb that it modified in
the initial one: RV 1. 123. 6 ud iratam sinfta, nt priramdhih, ‘forth let come
the bounties, forth the riches’;1'¢ Y. 57. 24 = Yt. 10. 92 aya daenaya fraoronta |
Ahuré Mazdd asava, | fra Vohu Mano, fra Asom vahistom, fra Xsafrom vairim,
fra sponta Armaiti, etc.; Il. 18. 483 é&v uev yaiav érevé, év 8 odpavdv, év 3
fdAacoav.

Anaphora of first element of compounds

A kind of anaphora within the phrase occurs with the juxtaposition of two
or more adjectives compounded with the same fore-element.!’” We find it
especially often with words formed with the prefixes *h;su- ‘good-’, *dus-
G-, *p- ‘not’, and *plhu- ‘much-’.

With *hjsu-: RV 1. 35. 10 sunithdh sumglikdh sudvan, cf. 1. 42.7,47.8,49. 2,
92.3,116.25,118.1,159.3,185.7;2.2.1,32.7;3.7.10,61. 4; 6. 51. 11, 64. 1,
4;8.5.10,22.18; Y. 35. 2 humatangm hiixtangm huvarstangm; 38. 3; Yt. 10. 76
hvaspé ahi, hurafyo; in Old Persian, AmH 6 huaspa humartiya; AsH 9 f.
hukaram huaspam; DSp 3 hurafaram huaspam humartiyam; DPd 8 huaspa
humartiya; DSt 11 = DZc 4 huaspam humartiyam; DSs 5 huaspa hurafaca;
Od. 15. 406 € pros ebunlos; Tdin (I) 2710 sogabdltaich sodaim, 2952
stiaithinte sogabdlta sodain.

14 Aydacht Morainn 12 ff.; Watkins (1995), 261.

115 Watkins (1995), 21 f. Cf. also the Tocharian example that he quotes on p. 66, ‘the
strong . . . the strong . . ./, etc.

16 Cf. 1.118. 6; 3. 61. 4; 5. 76. 5; 8. 70. 95 10. 15. 1, 127. 5, 141. 2.

117 Cf. Gonda (1959), 266—70; Durante (1976), 151 f.
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With *dus-: AV 4.17.5=7.23. 1 daiisvapnyam daiirjivityam; 9. 2. 3 dusvdp-
nyam ... duritdm ca; Y. 49. 11 dusxsafrang dusSyaodndng duzvacapho
duzdaenang dusmanaygho; Aesch. Ag. 746 8cedpos ral Svuaduilos.

With *p-: RV 1.32.7 apéd ahasté, cf. 1.116.5;7. 6. 3; 8.70.11; 10. 37. 7, 39.
5; AV Paipp. 11. 1. 8 II. 9. 63 ddpiirwp dbéuioros avésrios; Od. 1. 242
diotos dmvotos, 4. 788 dowros dmactos; Hes. Th. 489 daviknros kal
axmdis; Sigrdrifumdl 19. 5-6 ¢6viltar oc éspiltar. The paired epithets applied
to Dawn in RV 1. 113. 13 ajdramfta (that is, ajdra amiftd), ‘unageing,
immortal’, correspond in sense, and partly in etymology, to the Homeric
dfdvaros kal dyvpaos (Il. 2. 447 dyrpaov dBavdrny T€).

With *plhu-: RV 7. 73. 1 puruddmsa purutdma puraja, cf. 6. 34. 2; 8. 5. 4, 8.
12, 93. 17; Yt. 13. 65 paoiris pourusatd, paoiris pouruhazayrd, paoiris pouru-
baevang; 1I. 5. 613 molvktipwy molvdios; 9. 154 moddppnyves mov porat
cf. Hymn. Dem. 31, Hes. fr. 70. 6; in Irish, ilchrothach ilgniiisech ilbrechtach, ‘of
many forms, many faces, many spells’.118

Other Vedic and Avestan examples include: RV 1. 47. 2 trivandhuréna
trivita ‘three-’, cf. 118. 2; 10. 94. 7 ddsavanibhyo ddsakaksiyebhiyo ddsayok-
trebhyo ddsayojanebhiyah ddsabhisubhyah ‘ten-’; 8. 22. 12 visvdpsum
visvdvariyam ‘all-’; 1. 113. 12 rtapa rtejah ‘right-’, cf. 7. 66. 13; 2. 21. 3
janabhaksé  janamsahdh ‘people-’; 8. 81. 2 tuvikirmim tuvidesnam
tuvimagham tuvimatram ‘strongly’; Y. 39. 3 yavaejyo yavaesvo ‘of eternal life,
of eternal benefit’, cf. 4. 4, Yt. 19. 11.

Juxtaposition of opposed terms

In the collocations surveyed above, the words juxtaposed are grammatically
parallel and the ordering of syntactic elements in the sentence is not affected.
In what follows we shall be dealing largely with juxtapositions of words that
have different syntactic roles, especially of nouns or adjectives in different
cases. In unmarked discourse they would not necessarily stand side by side.
Their juxtaposition, which serves to emphasize the relationship between
them, is a stylistic choice; it is part of what makes the thing into a figure.

In the most basic type, two opposed terms—often from the same root, but
one with the negative prefix—are set together in different cases. Interaction
between immortals and mortals is often so pointed up in the pagan litera-
tures: RV 1. 90. 3 amfta mdrtiyebhiyah, ‘(you) immortals to (us) mortals’,
cf. 1.138.2;4.1.1,2.1;5.18.1;6.5.5,9. 4; 8. 48. 12; 10. 91. 11, 95.9; 3.9. 1

118 ‘Watkins (1995), 262 with references. The phoneme [p] was lost in Celtic, and il- is in fact
the Irish cognate of puru-, pouru-, molv-.



2. Phrase and Figure 111

devim mdrtasah, ‘(we have chosen you,) mortals a god’, cf. 4. 2. 10, 5. 2, 11. 5;
5.17. 1; 1. 2. 821 fea ﬁoor&n etvnbeica, ‘goddess bedded with mortal’; 22.
9 Gvnros éwv feov dp gorov, ‘(why do you pursue me,) a mortal (pursu-
ing) a god?’; Hes. Th. 942 dfdvarov Ovyry; epitaph of Naevius, immortales
mortales si foret fas flere, ‘if it were proper for immortals to weep for mortals’.
To the same category belong RV 1. 33. 5 dyajvano ydjvabhih ‘the impious
(contending) with the pious’; Y. 49. 4 fSuyasii afsuyanto, ‘non-stockraisers
among stockraisers’; Hes. Op. 490 &papdtys mpwinpdrye, ‘the late-
plougher (might rival) the early-plougher’.

This last example opposes two compounds, both probably coined ad hoc,
with the same second element and contrasted fore-elements.!'* We may com-
pare the two that appear in a disjunctive phrase at Y. 31. 12, mifahvacd
va orasvacd va, ‘one of false words or one of straight words’. Elsewhere
(Op. 471 f.) Hesiod opposes edfnuocivy to xaxobnuocivy, and the poet
of the Odyssey (22. 374) edepyin to rarxoepyin. The phrase quoted above
from Y. 49. 4 is continued by yaésgm noit huvarstais vas duzvarsta, ‘through
whose not (doing) good works the ill works prevail’.

Juxtaposition of like terms (polyptoton)

Common as such antithetical combinations are, they are less abundant than
collocations of like terms. In the great majority of cases it is a noun or
adjective that is juxtaposed with the same word in a different case (governed
perhaps by a preposition). But there are also instances with verb forms,
especially with an opposition of active and passive action, as in RV 8. 84. 9
ndkir ydm ghndnti, hdnti ydh, ‘whom none slay, (but) who slays’; I. 4. 451
ATy Te kal SAvuévwy, killing and being killed’ (cf. 11. 83); 18. 309 xal Te
kravéovra katékta, ‘and he slays him who would slay’; Aesch. Sept. 961
maibels émaicas —ad & éQaves kataxTavay, ‘stabbed, you stabbed.—And you
were killed, that killed’; Y Gododdin 1128 cyd ryladded wy, wy lladdasant,
‘before they were slain, they slew’; Llawsgrif Henregadredd 60a4 ef wanei
wanwyd, ‘he who would slay was slain’; Togail Bruidne Dd Derga 783 génait 7
ni génaiter, ‘they will kill and not be killed’.120

With nouns and adjectives we may use the term polyptoton, which also
covers the rarer instances where three or four cases of the same word are
employed in a single sentence. Three principal uses of the figure may be

119 For this type cf. Gonda (1959), 270-2.
120 Cf, Gonda (1959), 246, and for further Irish and other material Watkins (1995), 258, 260,
262, 326-9.
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distinguished: in elative expressions; to express accumulation or continuity;
and to express the matching status or reciprocal relationship of the referents.

(a) Elative expressions. A superlative may be combined with a genitive
plural of the same word: RV 2. 33. 3 tavdstamas tavdsam ‘strongest of the
strong’, cf. 1. 5. 2, 11. 1; 2. 24. 3 devanam devitamaya, ‘most godly of the
gods’; 3. 51. 4 nfndm . . . nftamam, ‘most manly of men’, cf. 4. 25. 4; Yt. 10.
141 aojistangm asti aojistom, tancistangm asti tancistom, ‘of the mightiest he is
the mightiest, of the strongest he is the strongest’; Aesch. Supp. 524 parxdpwy
pakdprate kal TeAéwv TedeidTaTov kpdros, ‘most blessed of blessed ones and
most powerful of powers’; Soph. OT 334 & kaxdv kdkiote, ‘most villainous of
villains’; Phil. 65 éoyar’ éoydrwv raxd, ‘utmost of utmost ills’; CIL i.2 9
duonoro(m) optumo(m); Plaut. Cas. 793 pessumarum pessuma, Men. 817 mise-
rorum miserrimus; Martial 1. 100. 2 mammarum maxima mamma; Lithuanian
geriii geridusiasis, ‘best of the good’.

A comparative may be used with an ablative of the same word: RV 6. 47. 29
darad ddviyah, ‘further than far’; 1. 114. 6 svadéh svadiyah, ‘sweeter than
sweet’; 10. 176. 4 sdhasas cid sdhiyan, ‘stronger even than the strong’; Y. 43. 3
vaghaus vahys, ‘better than the good’; 51. 6 vaghius vahys ... akat asyo,

‘better than the good ... worse than the bad’; Sappho 156 ypiow
xpvootépa, ‘golder than gold’; Aesch. fr. 391 cogod coddirepos, ‘cleverer
than clever’(?); Soph. OT 1301 pellova (udooova Blaydes) ... raov

pakiorwy, ‘further than the furthest’; Plaut. Asin. 614 melle dulci dulcior,
‘sweeter than sweet honey’, cf. Truc. 371; Amph. 907 stultior stultissumo, ‘a
bigger fool than the biggest’; English ‘whiter than white’.121

An elative phrase is occasionally formed from a simple adjective or noun
with its own genitive plural: RV 10. 128. 7 dhata dhatinam, ‘the creator of
creators’; Taittiriya Brahmana 2. 6. 8. 3 devanam devam, ‘the god of gods’
(of Indra); Aesch. Pers. 681 & miora moradv ‘(most) trusty among the
trusty’; Soph. OT 465 dppnt dppirwv; OC 1238 kakd raxav; in the
Carmen Saliare, divom deo supplicate ‘pray to the god of gods’; Plaut. Truc.
25 summa summarum, Curc. 388 reliquiarum reliquias; Petr. Sat. 37. 8
nummorum nummos; Florus 1. 22 urbem urbium, 2. 26 barbari barbarorum;
Hyndluliéd 1. 1 meer meyia . .. rocr rgcra, ‘maid of maids . .. darkness of
darknesses’.!22

(b) Expressions of accumulation or continuity: CHLI i. 49 Karatepe 1.
41 ff., ‘and I made horse upon horse, and I made army upon army, and

121 Cf, Gonda (1959), 261 f.

122 Cf. Hofmann (1930), 49-61 (with abundant Norse and Baltic material); Gonda (1959),
263-5; Brigitte Gygli-Wyss, Das nominale Polyptoton im dlteren Griechisch (Gottingen 1966),
30. Aeschylus’ dvaé avarTwv (Supp. 524) imitates Near Eastern divine titles, see West (1997),
557 f.
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I made shield upon shield’; RV 1. 53. 7 yudha yiidham . . . pura piiram, ‘fight
after fight . . . citadel after citadel’; 2. 24. 15 virésu virdri 1ipa, ‘sons upon sons’;
Il 14. 130 é¢’ éAei é)xos, ‘wound upon wound’; 19. 290 SéxeTar Karov
éx rawod, ‘trouble succeeds trouble’s Hes. Op. 361 ouikpov émi ouixpdi,
‘a little upon a little’, 644 éni «épdei képdos, ‘profit upon profit’; in
Umbrian, Iguv. VIa. 20 pir pureto, ‘fire from fire’; IV. 16 asa asam-a, ‘from
altar to altar’; Y Gododdin 246 ar beithing beithing, ‘destruction upon destruc-
tion’; 645 a lychwr y lychwr, ‘from light to light’, i.e. from dusk to dawn; poem
in Fled Bricrenn 48 (cf. 52) ‘battle on battle, exploit upon exploit, head upon
head he heaps’; poem in Acallam na Senérach 3368, 3375 Stokes glind do glind

. a hor and-or, ‘from glen to glen ... from border to border’; Beow. 931
wunder cefter wundre; Havamdl 141. 4-7 ord mér af ordi ordz leitadi, verc mér af
verki vercs leitadi, ‘word found me word from word, deed found me deed from
deed’; Salih Ugljanin, The Song of Baghdad (SCHS ii, no. 1) 975 zub po zubu,
‘tooth upon tooth’; Pemail Zogi¢, Alija Rescues the Children of Alibey (SCHS
ii, no. 24) 754 dan po danu, konak po konaku, ‘day followed day, night’s rest
followed night’s rest’; Sulejman Maki¢, The Battle of Temisvar (SCHS ii, no.
27) 290 dan po danu, zeman od zemana, ‘day followed day, week followed
week’.

(c) Expressing matching status or reciprocal relationship.!?* Here are some
of the commonest categories:

God to god, a god among gods, etc.: RV 1. 1. 5 devd devébhih, cf. 1. 13. 11,
31. 1,9, 136. 4, 160. 1, 169. 8, and often; 1. 123. 10 ési devi devdm, ‘you go,
goddess, to god’, cf. Hes. Th. 380 fea feir edvnbeica, ‘goddess bedded
with god’; 405 fea Oeod év PuAdmyry; Od. 5. 97 fea Oedv; Campanile
(1988), 25 no. 1. 8 deeib dia, ‘a god among gods’.

Mortal to mortal, man to man, etc.: RV 1. 147. 5 mdrto mdrtam; [Hes.]
Scut. 6 OBvmral OGvyrois; IL 15. 328, 16. 306 dvnp édev dvdpa; Hdvamdl
47. 6 madr er mannz gaman, ‘man is a man’s pleasure’.

Men of a particular trade or condition: RV 6. 32. 3 kavibhih kavih sdn, ‘with
the seers himself a seer’; Od. 10. 82 mowuéva mowury, ‘shepherd to shepherd’s;
II. 23. 318 qvioyos mepiyiverar fvidyowo; Hes. Op. 23 yelrova yelrwv,
25f.  kepaupevs kepapei, TékTovi TéKTWY, WTWYOS TTWXWL, GoLdOS
dotdt.

Brother to brother: MBh. 6. 44. 2 bhrata bhrataram; Aesch. Sept. 674
kaovyviTwe kdows; Volundarkvida 23. 3 brédir 4 brédur; Igor 77 rekosta bo
bratii bratu, ‘brother spoke to brother’; SCHS ii, no. 24. 1299 da brat brata
poznat’ ne mogase, ‘brother could not recognize brother’. Cf. Beowulf 1978
ma&d wid mage, ‘kinsman beside kinsman’.

123 Cf. Gonda (1959), 285-91.
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Friend to friend:'2* RV 1. 26. 3 sdkha sdkhye, cf. 1. 53. 2, 75. 4; 3. 4. 1, etc.;
Y. 62. 8 haxa hase, cf. Vd. 18. 26; Hes. Op. 183 éraipos éraipwe; Pind. Nem.
4. 22 didowot yap ¢ildos éNdaw; Aesch. Cho. 89 mapa ¢idys ddwe,
cf. Eum. 999, etc.; Hdvamdl 42. 1-3 vin sinom scal madr vinr vera, oc gialda
giof vid giof, ‘a man shall be friend to his friend and repay gift with gift’.

All with all: RV 4. 1. 18 visve visvasu diiriyasu devah, ‘all the gods in all
houses’; Heraclitus B 41 wdvra dwa wdvrwy, ‘all things through all things’;
Oscan inscr. no. 40. 12 Buck eisunk uhftis sullum sullas ‘all the wishes of all of
them’.

Willing with the willing: RV 10. 15. 8 usdnn usddbhih; Od. 3. 272 é0é\wv
é0élovaav, cf. 5. 155; Aesch. Supp. 144 0élovoa & ad Bélovoav; [Aesch.]
Prom. 218 éxaw éxdvri. éxdiv is cognate with the Vedic word.

One to another: RV 7. 103. 3 anyé anydm, cf. 2. 18. 2; 3. 33. 2; 10. 97. 14;
Y. 53. 5 anyo ainim; Greek dA\os dA\ov, Latin alius aliud, etc.

Miscellaneous (selection): RV 1. 102. 1 mahé mahim, ‘of the great (god) a
great one (song)’, cf. 2. 33. 8, 15. 1, etc., beside II. 16. 776, 18. 26 uéyas
peyadwatl; RV 1. 173. 2 visa visabhih, ‘the bull with the bulls’; 5. 68. 4 rtdm
rténa, ‘truth with the truth’; Y. 53. 4 asauni asavabyo, ‘as a truthful woman
the truthful’; 43. 5 akdm akai, vapvhim asim vaghaove, ‘evil for the evil one, a
good reward for the good’; Faliscan vase inscription, no. 152 Pisani (sixth
century) Titias duenom duenas, ‘nice thing of nice Titia’; Hdvamadl 31. 3 gestr
at gest, ‘guest at guest’, cf. 32. 6; Helgakvioa Hundingsbana A 5.5 hrafn kvao at
hrafni, ‘quoth raven to raven’; Vafpridnismdl 33. 4 fotr vio foti, ‘foot with
foot’; Heidreks gdtur 18 (Edd. min. 113, Hervarar saga 10) elr vid kvdn kona,
meer vid meyiu mog of getr, ‘woman begets with woman, girl with girl bears a
son’; ibid. 24 d sat ndr d ndi, blindr reid blindum, ‘a corpse sat on a corpse, the
blind rode the blind’.

The figure is much favoured for the decription of close order or confronta-
tion in battle: Tyrt. 19. 15 domidas edkikdovs domict Tvmr[, ‘round
shields against shields’; Hildebrandslied 38 ort widar orte, ‘spear-point against
spear-point’; Beowulf 440 lao wid ladum, ‘foe against foe’; Maxims B 53 f. fyrd
wid fyrde ... 1ad wid lade, ‘army against army, foe against foe’; Elene 1181
wrad wid wradum, ‘enemy against enemy’; Edd. min. 87. 2. 1 bproumk einn
vid einn, ‘we fought one to one’, cf. Hervarar saga 3; Volundarkvioa 27. 3 brast
rond vio rond, ‘shield smashed against shield’.

In this context of urgent action on the battlefield there is a tendency,
common to the Indian epics, Greek and Latin, Old Irish, and Serbo-Croatian
heroic poetry, to pile up a series of polyptota. In two passages of the Iliad this
compound figure is used of a battle line in close order: 13. 130 f. ppafavres

124 Cf, Schlerath (1968), ii. 160.
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3dpv Sovpl, odros odrei mpobedduvwe ‘covering spear with spear, shield
with layered shield’; 16. 215 domis dp’ domis épeide, kdpus wdpvv, dvépa
8 dwjp, ‘shield pressed shield, helmet helmet, and man man’. Tyrtaeus
employs similar language where the two front lines are clashing (11. 31-3):

\ N N s e s,
kal méda map wodl Oeis kal ém domibos domid épeiaas,
év 8¢ Xdov Te Adpwt kal kKuvény kuvén

Kal oTéprov oTéprwt TETANUEVOS.

And planting foot by foot, and pressing shield on shield,
bringing crest close to crest and helm to helm
and breast to breast.

The Iliadic example at 11. 150,

melol wev melovs SAexov pedyovras avdyrnu,

{mmys & {mmnas,

foot-soldiers were destroying foot-soldiers as they fled,
and chariot-fighters chariot-fighters,

has many striking parallels in the Mahabharata, for example at 4. 31. 8,

ratha rathaih samajanmuh padatai$ ca padatayah,
sadibhih sadinas caiva gajai$ capi mahagajah,

chariots engaged chariots, foot soldiers other foot soldiers,
riders attacked riders, elephants elephants.25

In Latin epic there are several examples, beginning with Ennius, Ann. 584
premitur pede pes atque armis arma teruntur, who is no doubt following Greek
models rather than a native Italic tradition.!26 It is less certain that Classical
influence must be invoked to account for Irish instances such as

I mbiat faebra fri fdebra | ocus findne fri findne.

When edges shall be against edges | and shields against shields.

Wrist to wrist and palm to palm, tunic to tunic they stand,
shield to shield and frame to frame [etc.]1?’

125 See also 6.43.79,111.41;7.19.37,31.73,72.19,139.6; 8.8.9, 16. 32, 33. 56, 36. 5; 9. 8. 10,
22. 58; 10. 8. 92; Rm. 5. 44. 37. Battles involving chariots were a development of the early
second millennium, so this component in the parallel must be due either to independent
evolution from a common original pattern or to Mycenaean contact with Indo-Iranian poetry
(a possibility I have adverted to elsewhere).

126 See Otto Skutsch, The Annals of Q. Ennius (Oxford 1985), 724-6.

127 Cath Cairnn Conaill ed. W. Stokes, ZCP 3 (1901), 208; poem in Fled Bricrenn 53. Cf also
Tdin (1) 2308 dobert fébairt bidbad fo bidbadaib forro co torchratdr bond fri bond 7 méde fri méde,
‘he made upon them the attack of a foe upon his foes so that they fell, sole of foot to sole of foot,
and headless neck to headless neck’.



116 2. Phrase and Figure

Nor does it come into question for the verse employed more than once by the
guslar Salih Ugljanin:

konj do konja, junak do junaka.

horse by horse and hero by hero.!28

The priamel

The ‘priamel’ (praeambulum) is a figure familiar to classicists from archaic
elegy and lyric, whereby a series of parallel statements serves to throw the last
into relief.’?? Solon fr. 9 may serve as an illustration: ‘From the cloud comes
the fury of snow and hail, | from the bright lightning comes thunder, | and
from big men a city is destroyed.” When Achilles says to Hector ‘As there
are no treaties between lions and men, nor do wolves and lambs maintain
concord, . .. so there is no friendship for me and you’ (Il. 22. 262-5), it is
from the formal point of view a simile, but otherwise it much resembles
a priamel.

Occasional Indic examples can be found. Watkins has adduced RV 8. 3. 24,
‘The soul is food, the body clothing, | unguent gives strength; | as the fourth
I have named Pakasthaman, | generous giver of the bay.’3 The poet’s patron,
Pakasthaman, has given him a horse, and the priamel serves to praise him by
setting him in parallel with those things that give food, clothing, and strength.

Another Vedic passage seems an astonishing pre-echo of Pindar’s most
famous priamel. RV 1. 161. 9:

apo bhiyistha, iti éko abravid;

agnir bhilyista, {ti any6 abravit;
vadharydntim bahdbhyah praiko abravid;
rta vddanta$ camasam apim$ata.

‘The waters are best’, said one;

‘fire is best’, said another;

one commended the thunderbolt(?) to many;

(but) speaking the truth, you (Rbhus) carved the (gods’) chalice.

This is how Pindar exalts the Olympic Games:

128 SCHS ii, no. 1. 805; no. 18. 1070.

129° W. Krohling, Die Priamel (Beispielreihung) als Stilmittel in der griechisch-rémischen Dich-
tung (Diss. Greifswald 1935); Franz Dornseiff, Antike und alter Orient (Leipzig 1956), 379-93. In
West (1997), 509 £., 526, I have noted some Hebrew examples.

130 ‘Watkins (1995), 115; his translation.
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The best thing is water; gold shines like a blazing fire
in the night above all proud wealth;
but if you yearn to sing of games, my heart . . .13!

The Ramayana provides a couple of fine examples: 2. 34. 25, “‘Without
strings a lute cannot be played, without wheels a chariot cannot move,
and without her husband a woman finds no happiness, though she have a
hundred sons’; 2. 98. 6, ‘An ass cannot match the pace of a horse, birds cannot
match Tarksya’s pace, nor have I the power to match yours, lord of the land.’

From Old Norse and Old English we may adduce Hdvamdl 53 litil ld sanda,
litil ld sceva, litil ero ged guma, ‘narrow the sands’ edge, narrow the seas’ edge,
narrow are the minds of men’; Maxims B 16-20, ‘The hawk belongs on the
glove . . . ; the wolf belongs in the forest . . . ; the boar belongs in the wood

. a good man belongs in his native land, forging his reputation’; 21-8, ‘The
javelin belongs in the hand . . . ; the gem belongs on the ring . . . ; the stream
belongs among the waves . . . ; [four more items, then] the king belongs in his
hall, sharing out rings’ (trs. S. A. J. Bradley).

This evidence is perhaps rather too scant and scattered to allow us at
present to claim the priamel as an Indo-European figure. But future observa-
tion may augment it.

Behaghel’s Law; the Augmented Triad

The priamel is an end-weighted structure, the final component forming a
climax. To this extent, at least, it fits a pattern widely attested for Indo-
European. The principle underlies what is known as Behaghel’s Law, or the
‘Gesetz der wachsenden Glieder’. This is the rule that shorter phrases tend
to be placed before longer ones, both in prose and in verse, so that the
sentence gains rather than loses weight as it develops.!32

A special case of Behaghel’s Law that is distinct and easily recognizable is
what I call the Augmented Triad. It consists of the construction of a verse
from three names (or occasionally other substantives), of which the third is
furnished with an epithet or other qualification. I have devoted a paper to this
topic and collected there numerous examples from the Vedas, the Indian
epics, the Avesta, Hesiod and Homer, and the Germanic and Celtic literatures
(West 2004). A few will suffice here by way of illustration. I can now add one
from Hittite and a couple from Latvian.

131 Pind. Ol 1. 1 f,, cf. 3. 42—4; Bacchyl. 3. 85-92. For the Vedic comparison see Wiist (1969),
70-108.

132 Q. Behaghel, IF 25 (1909), 110-42; cf. Hermann Hirt, Indogermanische Grammatik (Hei-
delberg 1927-37), i. 126, vii. 232 f.; Gonda (1959), 614, 69-71, 142—4; Schmitt (1967), 272—4.
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If he has seen something with his eyes,

or taken something with his hand,

or trodden something with his powerful foot. (CTH 760 V iv 1 ff.)!33
Diyadr, Véna, Girayo vrksakesah.

The Sky, the Forests, the Mountains tree-tressed. (RV 5. 41. 11)

Tvasta, Savita, suyama Sarasvati

Tvastr, Savitr, easy-guided Sarasvati. (RV 9. 81. 4)

Daityanam Danavanam ca Yaksanam ca mahaujasam.

Daityana and Danavana and Yaksana of great might. (MBh. 1. 2. 76)

B’T]O’O’U/.V TE EKU/.p(]S’Y]V TE KU.L‘ Al;’)/GL,US ':ZPU.TGLVU/.S.

Bessa and Skarphe and lovely Augeae. (II. 2. 532)

Heorogar ond Hrodgar ond Halga til.
Heorogar, Hrothgar, and Halga the good. (Beowulf61)

Vara sandr né saer né svalar unnir.

There was not sand nor sea nor the cool waves. (Vpluspd 3)

Noe, Ladru Lergnaid, luath Cuar.
Noée, Ladru Lergnaid, the swift Cuar. (Campanile (1988), 29 no. 6. 3)

Simtiem dzina govis, vérsus, | simtiem bérus kumelinus.

Par centaines elle menait les vaches, les taureaux,
par centaines les bruns chevaux. (LD 33957; Jonval (1929), no. 144)

Ligo bite, ligo saule, | ligo mana ligavina.

Sing, bee, sing, sun, | sing, O my bride. (LD 53542)

In the Indian, Greek, Germanic, and Celtic traditions we often find such
triadic lines within longer catalogues of names. Catalogues are typical of
heroic poetry, as they are of genealogical and other antiquarian verse. They
may have been a feature of Indo-European heroic poetry, and the augmented
triad a traditional device in them.

But triads also appear where there is no longer list but just a trio of names.
Sometimes it is explicitly noted that the last name is the third: Il 14. 117
‘Agrios and Melas, and horseman Oineus was the third’, cf. 15. 188;
Campanile (1988), 33 no. 17. 3 f. ‘from a branch of Galian’s line (came) Find
fer Umaill (i.e. Find and his father Umall); an active hero was Trénmor as
third’;13 Gripisspd 37. 3—4 ‘Gunnarr and Hogni and you, prince, as third’.

133 Quoted by Watkins (1995), 251. 134 So emended by Campanile, 57.
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Sometimes the trio of names is preceded by the announcement that they
are three. There is one especially common type, where three sons are recorded
as sprung from one father, for example:

Tpwos 8 ad Tpeis maides duduoves ééeyévovro,

INSs 7 Aoodpards Te kai dvrifleos Iavupidns.

From Tros three fine sons were born:

Ilos and Assarakos and godlike Ganymedes. (II. 20. 231 f.)

trayas tv Angirasah putra loke sarvatra visrutah:

Brhaspatir Utathya$ ca Samvartas ca dhrtavratah.

But of Angiras, three sons renowned everywhere in the world:
Brhaspati and Utathya and Samvarta the resolute. (MBh. 1. 60. 5)

Tri meib Giluaethwy ennwir,

tri chenryssedat kywir:

Bleidwn, Hydwn, Hychdwn hir.

The three sons of false Gilfaethwy,

three champions true:

Bleiddwn, Hyddwn, Hychdwn the tall. (Math vab Mathonwy 281-3 Ford)

tri meic Noe nair cech neirt:
Sem, Cam, Iafet aurdairc.

Three sons of Noah, of every (kind of) strength:
Shem, Ham, Japheth the glorious. (Lebor Gabdla Erenn 189 f.)

In these and in many other cases we have a more or less identical pattern:
the words ‘three sons’, with the father’s name in the genitive, with or without
a verb such as ‘were born’; a general qualification of the sons as ‘fine’,
‘renowned’, etc.; and then their individual names in an Augmented Triad.135

It is hard to avoid the inference that this was a traditional formula from the
common poetic inheritance. Here we seem to find a remnant of the Indo-
European storyteller’s building work: a recognizable structural component,
with the lineaments of its verbal patterning still in place.

135 To the examples quoted in my 2004 paper, 46 f., may be added a further Irish one from
The Fort of Ard Ruide (E. Gwynn, The Metrical Dindshenchas, iv (Dublin 1924), 368-71), ‘Three
sons did Lugaid leave; | whither are gone their riches?— | Ruide, son of broad-built Lugaid, |
Eochaid and manly Fiachu’.
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Gods and Goddesses

The Indo-Europeans, it is clear, spoke both about ‘the gods’ collectively and
about gods as individuals. They perhaps had their different words for different
categories of supernatural being. But the most important term, one that has
left representatives in nearly all branches of the Indo-European family,
was based on the root *diw/dyu, which denoted the bright sky or the light of
day. In MIE it took the form *deiwés, plural *deiwss. From this come Vedic
devi-, Avestan daeéva-, Old Phrygian devos (Neo-Phrygian dative-locative
plural Sews), Oscan deiva-, Messapic deiva, diva ‘goddess’, Venetic deivos
‘gods’, Latin deus, proto-Germanic *tiwaz,! Old Irish dia, Old Church
Slavonic divii ‘demon’, Old Prussian deiws/deywis, Lithuanian Diévas, Latvian
Dievs. A derivative deiwios seems to be attested in Mycenaean de-wi-jo, de-u-
jo-i.2 In Anatolian we find forms derived from *dyeus: Hittite siits, sitin- ‘god’,
a declension built on the old accusative *siiin; similarly, with thematic stem,
Palaic tiuna- ‘divine’.?

The gods, then, or at any rate those designated by this word, were literally
‘the celestials’; they belonged in the sky. Although Greek had long abandoned
*deiwds in favour of a different word, the concept of the heavenly location
survived: the Homeric gods are portrayed as dwelling in heaven, and they are
designated in formulaic phrases as ‘the heavenly ones’ (odpaviwves) or as
‘the gods who occupy the broad heaven’ (ro! odpavov edpiv éyovow).

Certain other terms for ‘god’ current in particular areas can be explained
on the basis of Indo-European cognates. A proto-Germanic word *guda- is
represented in Gothic gup, Old Norse god, Old High German got, English
‘god’. This has the peculiarity of being neuter, perhaps, as Schulze argued,

! The plural tivar survives in Norse as a poetic word for ‘the gods’, and the singular tyr occurs
in kennings for Odin and Thor. Otherwise in Germanic the singular appears as the name of a
different deity: Norse Tyr, West Germanic * Tiwaz, whose name was chosen in translating Martis
dies ‘Tuesday’. See de Vries (1956),ii.4 f., 11,25 f.

2 M. S. Ruipérez and E. Risch in A. Heubeck—G. Neumann (edd.), Res Mycenaeae (Akten des
VII. Internationalen Mykenologischen Colloquiums, 1983), 411 f.

3 Cf. Melchert (1994), 150, 209. For *dyeus (> Greek Zevs, etc.) see Chapter 4.
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because it originated as a plural collective term for ‘gods and goddesses’; in
Germanic the neuter was used for groups including both males and females.*
The word is evidently a participial formation, *g"u-fo-, the underlying verb
corresponding to Vedic hu ‘pour out, make libation’; the chief priest in the
Vedic ritual was called the hétar. The *gudo, then, were ‘those worshipped
(with libations etc.)’.

Another Germanic term is more difficult to relate to extra-Germanic roots.
The standard word for the pagan deities in Norse literature is dss, plural wsir.
It corresponds to Old English 6s and to the title anseis (= semidei) with which
the Goths, according to Jordanes (Getica 78), exalted their victorious kings. A
proto-Germanic form *ansuz has usually been reconstructed, and connected
on the one hand with Hittite hassu- ‘king’ and on the other with Vedic dsura-,
Avestan ahura-, a title applied to divinities. However, recent work has cast
doubt on this construction.

In Iranian and Slavonic we find a different word again: Old Persian baga-,
Younger Avestan baya-; Old Church Slavonic bogii, Russian 6or, Polish bdg,
Czech biih, etc. In Vedic India Bhaga is the name of an individual god, listed
together with Mitra, Varuna, Aryaman, and others as one of the Adityas, the
sons of Aditi. There is no mystery here: bhaj means ‘dispense’, and bhdga-
is the fortune dispensed by the gods, or the divine dispenser, like Greek
daluwv.

Finally, Greek feds, a word already attested in the Mycenaean tablets.
Compounds such as §éo-daros ‘god-spoken’, which must have been created
even earlier, before the loss of intervocalic [s], show that it goes back to
*dhes-6s. It has a cognate in Armenian dik' (< *d"éses) ‘gods’, and perhaps in
the desa-, disa-, diza- that appears as an element in some Thracian personal
names.” The same root can be traced in certain Italic words with a religious
connotation: Oscan fiisnii ‘temple’, Latin fanum (< *fas-nom); Latin feriae
(< *fés-ya), festus dies ‘holy day’.

It is not probable that the Indo-Europeans had a fixed canon of deities or
assigned a specific number to them. The Hittites spoke of a thousand, the

4 Schulze (1966), 853 f.

5 Cf. Meid (1991), 17 £.; EIEC 231; M. E. Huld, SIGL 2 (1999), 135 {£,; differently C. Watkins in
Mayrhofer et al. (1974), 102 n. 5. The same root probably appears in gutuater, a type of Gaulish
priest (CIL xiii. 1577, 2585, al.); -ater is Celtic for pater, so ‘father of the sacrifice’ or something
of the kind.

6 M. E. Huld, SIGL 2 (1999), 136-9, argues that the proto-Germanic form was *ansa-, an o-
stem with a heteroclite i-stem plural; he relates this to the root *hzen(h;) ‘breathe’. J. Puhvel,
Hittite Etymological Dictionary, iii (Berlin—-New York 1991), 245 f., shows that hassu- was ‘the
(true)born one’ and not cognate with the other words. P. Moisson, Etudes Indo-Européennes 11
(1992), 113-41, persuasively explains dsura- as a derivative of dsu-, the vital spirit that animates
the living and exists independently after death. Cf. also Watkins (1995), 8.

7 1. Duridanov in Meid (1998), 562.
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Vedic poets of thirty-three, or in one passage 3,339. Boards of twelve make
sporadic appearances in various cultures, but they look like products of
secondary systematization, not continuations of any ancestral tradition.?
What is more likely to be ancient, at least Graeco-Aryan, is the practice of
invoking ‘all the gods’, without there being a definite notion of all their
individual identities. Some forty Vedic hymns are addressed to ‘all the gods’,
visve deviah, and this phrase occurs frequently in the text. Zarathushtra (Y. 32.
3) uses the etymologically corresponding phrase daeva vispdgho, though in a
less ingratiating way: for him the Daevas are demons unworthy of worship,
and he is telling them that they are all born of Evil Thought. In Homer, again,
‘all the gods’ or ‘all the immortals’ is a common formula. Dedications to ‘all
the gods’ are documented from Mycenaean times on, and they are often cited
as witnesses to oaths and treaties.?

Sometimes, instead of ‘(all) the gods’, one major deity is picked out and the
rest are attached as a collectivity, so that we get the formula ‘X and the other
gods’. Zarathushtra twice uses the expression Mazddsca ahurdpho, ‘Mazda
and Lords’, that is, all the others (Y. 30. 9, 31. 4). In the Younger Avestan hymn
to Mithra we find a similar coupling, with Mithra appended in addition: Yt.
10. 139 ‘neither Ahura Mazda nor the other Bounteous Immortals nor Mithra
of the broad pastures’. Darius in the great Behistun inscription declares (DB
iv. 60) Auramazda-maiy upastam abara uta aniyaha bagaha tyaiy hatiy,
‘Ahuramazda brought me aid, and the other gods that exist’. The early Greek
poets often refer to “Zeus and the other immortals’.’ In Livy (24. 38. 8) we
find an invocation in the form wuos, Ceres mater ac Proserpina, precor, ceteri
superi infernique di.

Upper and lower gods

The *deiwos, as we have seen, were originally and by etymology the celestial
ones. When the gods are spoken of in a general way, they tend to be located in

8 The Hittites recognized ‘twelve gods of the crossroads Gurney (1977), 23, 41. Hesiod
lists twelve Titans, and ‘the Twelve (Olympian) Gods’ had a cult at Olympia and other places
(O. Weinreich in Roscher, vi. 764-848; D. Wachsmuth in Der Kleine Pauly, v. 1567-9), but they
were never central to Greek religious thought. They have their counterparts in the twelve Di
Consentes at Rome. Snorri (Gylf. 14, 20, 55) speaks of twelve ruler gods under Odin; cf. Gering—
Sijmons (1927-31), i. 390 f.; A. Faulkes, Snorri Sturluson, Edda: Prologue and Gylfaginning
(Oxford 1982), 62 f.; Lorenz (1984), 213. Jocelin of Furness in his Life of St. Patrick (6. 50
p- 552D) gives a similar picture of the great oracular god Keancroithi, caput omnium deorum,
encircled by twelve deiculi aerei (Zwicker (1934-6), 161 f,, cf. 213).

9 KN Fp 1 + 31. 7 et al. pa-si-te-0i (= mdvor feoi/n); Usener (1896), 344 f.; Durante (1976),
91. Sometimes, as mentioned in the last chapter, it is expanded to ‘all gods and all goddesses’.

10 Hes. Th. 624, Op. 725, fr. 75. 19 f.; IL. 2. 49, 3. 298, 308, etc.
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heaven. Indra is said to be prathamé viyomani, devanam sddane, ‘in the fore-
most heaven, the seat of the gods’ (RV 8. 13. 2). Only the gods’ lowest seats
(sddamsi, plural of sddas-) are said to be visible to us.!! The same expression,
‘seat of the gods’, fewv or dfavdrwy €dos, is used in Hesiod of the heaven
(odpavds) and in Homer of Olympus.!? édos and sddas- are the same word,
while sddanam and sddman- show the same root with different suffixes. It
appears also in Irish sid, literally ‘seat’, the term used for the hills or mounds
within which the old pagan gods were imagined to be dwelling.

Heaven, however, could not be thought of as the home of all the super-
natural powers whose activity impinges on our awareness. Some belong on
the earth, or under it. If one makes a distinction between the pure heaven
above the clouds and the lower air, there are clearly powers whose sphere of
operation is the latter. So it is not surprising if a division is made between
upper and lower gods.

In Hittite treaties the lengthy lists of divine witnesses often conclude with
‘the gods of heaven and the gods of the earth’. The same dichotomy can be
found in Greek, for example in Aeschylus, Supp. 24 Smarol e feoi xal
Blp‘leL‘LLOL XGO/VLOL Hﬁkas KaTe'XOV'reg, ‘both highest gOdS and chthonian ones of
heavy office who occupy tombs’; Ag. 90 vmdrwv, xBoviwrv; Euripides, Hec. 146
Oeovs Tovs T Ovpavidas (v.l. oﬁpaw’ovs) Tovs & ¥mo yalas, ‘both the heavenly
gods and those below the earth’. Likewise in Latin, Livius Andronicus refictus
fr. 3 Courtney (rendering Od. 10. 64 7{s To. karos éxpae Saiuwv) inferus an
superus tibi fert deus funera, Vlixes?, Pacuvius Trag. 212 quis deos infernos
quibus caelestis dignet decorare hostiis?; CIL 1.2 2525 di superi et infers; Livy
24. 38. 8 as quoted above; and by implication in the Oscan inscription
no. 19. 7 Buck, nip huntruis nip supruis aisusis ‘nec inferis nec superis sacri-
ficiis’ (where hun- is related to Greek yfov-). In the first line of the Gaulish
defixio from Chamaliéres, andedion . .. difiuion risunartiu appears to mean
‘by the virtue of the Lower Gods’; these gods are referred to again in line 3
anderon ‘inferorum’, ander- being etymologically identical with Latin infer-
(< *ndrer-).

The Indians made a threefold division. The most exact statement in the
Rigveda is at 1. 139. 11, where the gods addressed are said to be eleven in
heaven (divi), eleven on the earth (prthiviyam ddhi), and eleven dwelling in
the waters (apsuksitah). Several other hymns mention the tally of thirty-three

11 RV 3. 54. 5. For the divine seat cf. also 9. 83. 5 mdhi sddma daiviyam; 10. 96. 2 diviydm . . .
sddah.

12 Hes. Th. 128; I1. 5. 360, 367, 868, cf. 24. 144; Od. 6. 42; Hymn. Ap. 109, cf. Hymn. Dem. 341,
Hymn. Hom. 15. 7; Pind. Nem. 6.3 {.

13 Beckman (1999), 14, 29, 47, 53.
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gods (3. 6.9; 8.28. 1, 35. 3) or the three cohorts (6. 51. 2, 52. 15; 7. 35. 11; 10.
49. 2, 63. 2, 65.9). In the Atharvaveda the three groups have their ‘seats’ in
heaven, in the lower air (antdriksam, literally the in-between domicile), and
on the earth:

yé deva divisado, | antariksasadasca yé, | yé cemé bhiimiyam 4adhi.
The gods who are heaven-seated,

and those who are interzone-seated,
and these who are on the earth.

(10. 9. 12, cf. 11. 6. 12.) The same classification is given by the early Vedic
commentator Yaska (Nirukta 7. 5) and in TS 2. 4. 8. 2. The gods of the
antdriksam are alternatively described as madhyamasthana-, of the middle
station. We might be tempted to compare Plautus, Cistellaria 512, where
Alcesimarchus exclaims at ita me di deaeque, superi atque inferi et medioxumi,
except that this has all the appearance of a comic invention. In the solemn
prayer reported by Livy 1. 32. 10 we find a threefold division that does
not correspond to the Indian: audi Iuppiter et tu Iane Quirine diique omnes
caelestes uosque terrestres uosque inferni.

The Indo-Europeans perhaps had no clear-cut doctrine of a division of
gods between two or three levels of the cosmos. But in certain circumstances
it was natural to draw such distinctions, and they may have been drawn
informally and inconsistently to suit the occasion.

Gods and men: two races

The opposition of celestial and terrestrial did, however, play a fundamental
role in Indo-European thought and language: not in contrasting different
orders of supernatural being, but in contrasting the gods with humankind. As
the gods were *deiwos, the heavenly ones, man was ‘the earthly’, designated by
a derivative of the old word for earth, *d#ég#om-/dghm-.1* This is the source
of words for ‘man, human being’ in various languages: Phrygian zemelos;
Latin homo (cf. humus ‘earth’), Oscan humuf, Umbrian homu; old Lithuanian
Zmuo, plural Zmdénés; Gothic and Old English guma, Old Norse gumi, Old
High German gomo (< proto-Germanic *guman);'s Old Irish duine, Welsh
dyn, Breton den (< *gdon-yo-).16 In Greek the inherited word was replaced by

14 Schulze (1966), 146.

15 This survives in modern German Briuti-gam, English bride-groom (with intrusive r by
false association).

16 Cf. Feist (1939), 225 f.; Gamkrelidze-Ivanov (1995), 720.
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dvBpwmos (of obscure etymology), but in the poetic language mortals can
be referred to as émi-yfdvioy, literally ‘those on earth’. The meaning is spelt
out more fully in the formula youai épyouévwv dvlpdmwr, ‘men who go
on the earth’, or for example in the Eddic Fdfnismdl (23. 4—6), manna peira er
mold troda | pic qved ec éblaudastan alinn, ‘of those men who tread the earth,
I say you are the most intrepid’. The modern Lithuanian word for ‘man’ in
the sense of ‘human being’ is Zmdgus, in origin a compound, ‘earth-goer’,
combining the roots seen in Greek yapal and Eu’vw.

In Indic, Phrygian, Italic, and Celtic tradition the ancient pairing of
‘heavenly’ (divine) and ‘earthly’ (human) was maintained with the original
lexical roots. In RV 7. 46. 2 Rudra is said to have concern for both the earthly
race and the heavenly: ksdmyasya jdnmanas ... divydsya. In the Phrygian
inscriptions there is much use of the formula we Sews xe {euedws xe and
variants, understood to mean ‘among both gods and men’.”” Ennius has
divomque hominumque several times, and not only in adapting the Homeric
mar)p avdpadv Te Oedv Te (Ann. 284, 591, 592, cf. 203 Skutsch). A Gaulish
boundary stone of the second or first century BCE designates a piece of land
with the remarkable compound adjective TEUOXTONION, rendered in the
Latin version of the inscription as co(m)munem deis et hominibus.!® In Insular
Celtic the derivative of proto-Celtic *gdonyo- had lost its inital velar and
come to alliterate with the word for ‘god’, and so in early Irish texts we find
for doine domnaib scéo déib ‘over worlds of men and (over) gods’; sech bid dia,
bid duine ‘he will be both god and man’; arddu deeib déen ‘a man more
exalted than the gods’; in an early Welsh poem as clywo a duw a dyn, ‘let both
God and man hear it’."? In Germanic the two terms would have been *teiwoz
and *gumanez, but in this coupling, at least, *teiwdz was replaced by *gudo,
probably for the sake of alliteration;20 hence in the Edda we find god ¢ll ok
gumar for ‘all gods and men’ (Lokasenna 45. 3, 55. 6). In Snorri’s prose the
poetic gumar is also replaced, and he writes gudanna ok manna (genitive
plural, Gylf. 21, al.).

17 'W. M. Ramsay, Jahreshefte des Osterreichischen Archéologischen Instituts in Wien 8 (1905),
Beiblatt, 107 f.; C. Brixhe in Gusmani et al. (1997), 45; A. Lubotsky in Mir Curad 419 f. with a
Luvian parallel.

18 * Dévoydonion (masculine or neuter, agreeing with atom or atos'= campum). M. Lejeune,
Recueil des inscriptions gauloises, ii. 1 (Paris 1988), 36, no. E-2; Meid (1994), 22; Lambert (2003),
78-80; K. T. Witczak, SIGL 4 (2002), 103-5; J. N. Adams, Bilingualism and the Latin Language
(Cambridge 2003), 188 f. X. Delamarre in his Dictionnaire de la langue gauloise (2nd edn., Paris
2003) takes the word as the genitive plural of a dvandva compound, ‘gods-and-men’.

19 K. Meyer (1914), 10; Imran Brain 48; Campanile (1988), 28 no. 4. 3; Rowland (1990), 441
st. 88a.

20 Meid (1991), 17.
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In Greek the old Indo-European words had both given way to alternative
vocables, but ‘gods and men’ (feol 7€ rai dvépes, etc.) is still a formulaic
pairing in Homer. And the traditional antithesis between heavenly gods and
terrestrial humans still appears, as when Odysseus says to Nausicaa,

€l uév 1is eds éoat, Tol oBpavov evpiv Exovow . . .

el O€ Tis oot ﬁaord)v, 7ot émi xBovi vaterdovow . . .
‘If you are one of the gods who dwell in the broad heaven, I reckon you are most like
Artemis . . . but if you are of the mortals who live on earth, then thrice fortunate are
your parents and brothers’ (Od. 6. 150/3; cf. Hes. Th. 372 {.).

There are many references in the Rigveda to the ‘race’ or ‘breed’ of the
gods: 10. 57. 5 daiviyo jdnah, cf. 1. 31. 17, 44. 6, 45. 9 £., etc.; 6. 22. 9 diviyé
jdnah, cf. 9.91.2; 10. 63. 17 = 64. 17; 1. 71. 3 devafi jdnma, cf. 6. 11. 3; 10. 64.
13—the only survival of an old genitive plural ending; 7. 42. 2 devanam
jdnimani, etc. We also hear of ‘the race of gods and mortals’ (1. 70. 6 devanam
jénma mdrtams ca), or ‘the earthly race and the heavenly’ (7. 46. 2, quoted
above). Sometimes the phrase ‘both races’ is used, meaning gods and men
(1.31.7;2.2.4,6.7; 8 52. 7). The words that I have rendered as ‘race’ are
jdna-, jdnas-, and jdn(i)man-. The second of these corresponds exactly to
Greek yévos, and in Greek epic we find several times the expression fecv
(pardpwv, dfavdrwv) or dvlpdmwy yévos, with the same meaning as in
the Veda.?! Pindar famously declared (Nem. 6. 1):

o k) -~ o -~ 7 3 ~ \ ’

€V U.VSP(JJV, €V HE(UV YEVOS® €K ULas 86 TTVEOUEV

paTpos aupsrepor.

The race of men is one, and of gods one; from one mother
we both draw breath.

Here are the ‘both races’ of the Vedic poets.

The words yévos, jdna-, etc. have Germanic cognates in Old High German
chunni, Norse kyn, Old English cyn(n) (modern ‘kin’) and gecynd(e), cynd
(‘kind’). Corresponding to yévos avdpav we have Old Saxon manno cunmi,
Old English manna cyn(n) (Beowulf 701, 712, al.), Norse mannkind (Gylf. 9),
our ‘mankind’. The idiom was applicable to other orders of being too.
Hesiod’s Muses sang to Zeus of ‘the race of men and of the powerful Giants’
(Th. 50), and the poet of Beowulf speaks similarly of ‘the race of Giants’: 883
eotena cyn, 1690 giganta cyn.

21 Hes. Th. 21, 33, 44, 50, etc.; fr. 204. 98; Hymn. Dem. 320; ‘Eumelus’ fr. 13. 1 West; Asius
fr. 8. 2 Wy cf. Il 6. 180 7 & dp’ énv Ociov yévos, 008 avbpdmawv; 12. 23 fjubéwv yévos

avdpav.
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Characteristics of divinity

Despite the occasional myth of a god such as Baldr who was killed, it is a basic
feature of the gods that they are immortal.22 In Vedic as in Greek, they are
often referred to as ‘the immortal gods’, or simply ‘the immortals™ devi
amftah RV 3. 4. 11, cf. 5. 69. 4; 6. 15. 18, 18. 15; 7. 2. 11; amftah 7. 63. 5 II. 1.
520 & dfavdroior feoiow, etc.; 9. 110 dfdvaroi, etc. The synonym
du goTos, which corresponds exactly to Vedic amyfta- (*p-mr-to-), is used in
the singular formula feos du goros (22. 9, 358, al.), but for the gods in the
plural the inherited word had been displaced by the newer dfdvaro:. The
old lexeme appears in Avestan as amoga-, and in Zoroastrian theology the
divine entities that Zarathushtra had associated with Ahura Mazda are called
the Amagsa Sponta, ‘Bounteous Immortals’. In Latin, the expected *immortus
is replaced by the extended form immortalis. The gods are the di immortales,
or occasionally immortales alone.

Just as we have seen the phrase ‘all the gods’ in Vedic and Greek, so we find
‘all the immortals’ in a parallel series: RV 1. 59. 1, 72. 2, etc. visve amftah;
Y. 42. 6 vispasca amosg spantg, cf. 71. 4,2 Il. 10. 463 wdvrwv dfavdrwy, 20.
314, etc.

As human beings are ‘terrestrials’ by contrast with the celestial gods, so
they are ‘mortals’ by contrast with the immortal deities: in Vedic, RV 1. 35. 2
amftam mdrtiyam ca ‘immortal and mortal’; 6. 15. 8 devdsas ca mdrtiyasas ca
‘gods and mortals’, cf. 13; in Avestan, Y. 29. 4 = 48. 1 daévaisca magsyaisca,
cf. 34. 5, Yt. 10. 34, 13. 89;24 Pahlavi dewan ud mardoman; in Greek, Il. 11.2 =
19. 2 dfBavdrowot . . . de ﬁ)m’oiaw; 12. 242, 20. 64 Ovnroiot xai dBavdroia;
14. 199 dfavdrouvs 8¢ Bvyrovs dvBpdrmous, etc. From Latin one might add the
Naevius epitaph that I have quoted elsewhere, immortales mortales si foret fas
flere.

In Iranian generally ‘mortal’ became an ordinary word for ‘man’: Old
Persian martiya-, Sogdian mrtyy, modern Persian mard. Similarly in
Armenian, mard, though this may be a loan or calque from Iranian.?> One has
the impression that the mortal-immortal antithesis is characteristic of the
Graeco-Aryan family rather than of Indo-European overall, though it may
be noted that a Tocharian word for ‘man’ (as opposed to woman), in the A

22 Cf, P. Thieme in Schmitt (1968), 122 f.; Durante (1962), 28 = (1976), 91; Schmitt (1967),
193 f.

2 See the following note.

24 The traditional Indo-Iranian formula lives on, although daéva- in general in the Avesta has
changed its meaning to ‘demon’. Cf. E. Benveniste, ‘Hommes et dieux dans I’Avesta’, Festschrift
fiir Wilhelm Eilers (Wiesbaden 1967), 144-7.

25 Durante (1976), 43 f.
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dialect orik, in B entkwe, is held to derive from *pku-6- ‘subject to death,
mortal’.26

Readers of Homer will remember that the gods there are not only immortal
but also unageing. We tend to associate old age and death together, as major
inconveniences of our existence, and it was natural enough to conceive the
gods as being exempt from both. The two ideas are coupled in the recurrent
formula dfdvartos kail dyrpaos, with that anaphora of the negative prefix
d- (< *n-) that was illustrated in the last chapter. It is paralleled in the Veda
and Avesta.?’” The goddess Dawn in RV 1. 113. 13 is ajdra amftd, where ajdra
contains a root cognate with that of Greek yépwv, y7pas. Similar phrases are
used of other entities with divine status: 3. 53. 15 amftam ajurydm, 10. 94. 11
dmrtavah | anatura (unimpaired) ajdrah; AV 10. 8. 26 ajdra mdrtiyasyamita
grhé, ‘unageing, an immortal in a mortal’s house’. The men formed by Ahura
Mazda will, under his sovereignty, reshape the world to be azarosontom
amarasontom afrifyantom apuyantom, ‘unageing, undying, undecaying,
unrotting’ (Yt. 19. 11). In the Old English Maxims A (9-12) similar attributes
are predicated of the Christian God: ‘nor does sickness or age trouble the
Almighty in any way; he does not grow old in heart, but is still as he was, the
patient Lord’.

Cosmic divinities such as the Sun and the Earth impress us with their
untiring stamina.?® Vedic dmrdhra- ‘unwearying, unfailing’ is applied to the
Dawns (RV 5.37. 1), Heaven and Earth (5. 43. 2), Agni (ibid. 13), Indra (8. 80.
2). Fire is djasra- ‘untiring’ (2. 35. 8; 3. 1. 21, al.), and so are the Sun and
Moon (10. 12. 7). In Greek the similar-meaning (though not cognate)
drdparos is formulaically applied to fire (I 5. 4, 15. 598, etc.). The Sun is
drdpas (18. 239, 484, etc.), as is the river Spercheios (16. 176). Earth, ‘high-
est of the gods’, is dpbiros draudra (Soph. Ant. 339). The winds are also
drduparor (Empedocles B 111), and the sea (Bacchyl. 5. 25, cf. Pind. Nem. 6.
39),

Of certain gods who watch over the world it is said that they never sleep.
Aryaman, Varuna, and Mitra are dsvapnajo animisa ddabdhah, ‘unsleeping,
unblinking, undeceived” (RV 2. 27. 9; cf. 4. 4. 12). dsvapna(j)- corresponds to
Avestan ax'afna- (Yt. 10. 7 of Mithra; Vd. 19. 20 of Ahura Mazda) and Greek
dimvos.?? One of the tragedians wrote that ‘the eye of Zeus does not sleep’
(Trag. Adesp. 485); another, that his power never falls victim to sleep (Soph.
Ant. 606).

26 Cf. Greek véxvs, Avestan nasu-, ‘dead person, corpse’, Old Irish éc < *pkii- ‘death’, etc.;
Gamkrelidze-Ivanov (1995), 396; D. Q. Adams in EIEC 150b.

27 Durante (1976), 98, cf. 101. On the Greek formula cf. West (1966), 246.

28 Cf. Durante (1976), 93.

29 Euler (1979), 99.
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Gods often have many names and titles. ‘Many-named’ (purunaman-,
molvdvupos) in fact appears as a divine epithet in both Vedic and Greek:
RV 8.93.17, AV 6. 99. 1, of Indra; Hymn. Dem. 18 and 32, of Hades; Hymn.
Ap. 82, of Apollo; Soph. Ant. 1115, of Dionysus; Ar. Thesm. 320, of Artemis,
etc.30 At the same time there was uncertainty about which of his names the
deity was to be called by in order for prayers to be effective; there was the
notion that he had one true name, which might in some circumstances be
kept secret.’! The Soma, pressed, poured out, and imbibed, ‘reveals the secret
names of the gods for proclamation on the sacrificial floor’ (RV 9. 95. 2).
Indra has a secret name as creator of the world (10. 55. 1 f.). In Euripides’
Phaethon (225 f. = fr. 781. 12 f.) Clymene cries to the Sun-god

& kadpeyyes HAG, dos W amdAecas

ral Tovd. AmdAwy & év /3107'0:3 6plds kalm,

60TLS TA. OLydVT Svopat 0lde darpudvwy.

O fair-beamed Sun, how you have destroyed me

and him here. You are rightly called Apollon (‘Destroyer’) among mortals,
(by) whoever knows the divine powers’ unspoken names.

The Romans held their city to be under the protection of a deity whose name
was a closely guarded secret, and Rome itself had an alternative name that was
uttered only in secret rites, in case an enemy should learn it and so acquire
power to harm the city.>2 Nordic gods’ names such as Freyr and Freyja, which
mean (the) Lord and Lady, may have been substitutes for these divinities’
‘real’ names.

Some gods are called ‘celebrated’, with an adjective formed on the old *£lu
root. The Maruts are prdsravas- (RV 5. 41. 16); Mithra is frasriita- (Yt. 10. 47),
as are the Fravashis (Yt. 13. 29, 30, 35), the divinized spirits of the faithful;
Poseidon and Hephaestus are familiar in Homer as xAvros Ewvoslyaios
and mepwcdvros Audryviiers respectively. There is a Gaulish dedication
‘to the Renowned Ones’, Pokotota > where the Ro- (< *pro-) corresponds
to the pra-/fra- of the Vedic and Avestan passages.?

Divine epithets often take the superlative form.?* Indra is ‘the highest’ (RV
10. 159. 4 uttamd), as is Zeus (Smaros in Homer; diyioros in Pindar, Nem. 1.
60, 11. 2, and Aeschylus, Eum. 28). The Yasna liturgy is performed (Y. 1. 1)

3% Usener (1896), 334—7; Schmitt (1967), 183 f.; Campanile (1977), 55-7, 76.

31 Cf. de Vries (1956), i. 299 f.; Campanile (1977), 59-61.

32 Plin. HN 3. 65, 28. 18; Macr. Sat. 3. 9. 3-5; Serv. ad Aen. 1. 277.

3 E. Campanile, Le lingue indoeuropee di frammentaria attestazione (Pisa 1983), 215; Meid
(1994), 25; inscr. G-65.

34 Usener (1896), 50—4, 343; C. Watkins in Mélanges Linguistiques offerts a Emile Benveniste
(Paris 1975), 531 f. = (1994), 510 £.; id. (1995), 485 n. 4.
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Ahurahe Mazdd ... mazistaheca vahistaheca sraéstaheca xraoZdistaheca
xraf gstaheca hukoraptomaheca asat apanétomaheca, ‘for Ahura Mazda the
greatest and best and most beautiful and firmest and wisest and best-formed
from truth and highest’. More modest aggregations appear in RV 1. 161. 1
Srésthah . . . ydvisthah, ‘the most beautiful . .. the youngest’ (Agni); 2. 6. 6
ydvistha . . . ydjistha, (O Agni) youngest ... most reverent’; Il. 2. 412 Zeo
kUdioTe uéyiote, (O) Zeus most glorious (and) greatest’, where uéyioros
corresponds to the Avestan mazista-; 19. 258 fedv vmatos kal dpioTos,
‘(Zeus) the highest and best of the gods’ and in the Romans’ Iuppiter Optimus
Maximus. Artemis is xaAlorn (Eur. Hipp. 66, 70), and so is Aphrodite
(Eur. Hel. 1348, al.).

Relations with mankind

Although certain individual deities are charged with the supervision of
justice, contracts, and so on, in general the Indo-European gods do not have
an ethical character. The essential thing about them is their power, which they
can exercise at their pleasure. It is therefore important to have them as
friends.? In Hittite ritual the priest prayed ‘May the Tabarna, the king, be dear
to the gods!’* The Indian prayer priyé devanam bhiiyasam, ‘may I be the gods’
friend’ (AV 17. 1. 2), or priydm ma krnu devésu, ‘make me a friend among the
gods’ (19. 62. 1), would have seemed quite normal to the Greeks. Compare
Theognis 653, ‘May I be of good fortune (ed-8afuwv) and dear to the
immortal gods’; Pindar fr. 155, ‘What can I do to be dear to you, strong-
thundering son of Kronos, and dear to the Muses?’; Euripides fr. 800. 2, ‘may
I never be anything but dear to the gods’. In the epics Hector and others
are characterized as ‘dear to the gods’; kings are ‘dear to Zeus’, warriors ‘dear
to Ares’. People were given names such as Diphilos and Herophilos, ‘dear to
Zeus’, ‘dear to Hera’. These have parallels in Germanic and Slavonic names
such as Oswini ‘God’s friend’, Serbian Bogoljub, Polish Bogumil, etc.?” In the
Siguroarkvida (24. 7) Sigurd is called Freys vinr, ‘Freyr’s friend’. Conversely
certain persons were held to be hated by a god or the gods, or temporarily to
be the object of their anger, and to suffer in consequence.?®

35 Cf. Oldenberg (1917), 292, of the Vedic picture, ‘das Bild der Gotter im allgemeinen trégt
ethische Ziige doch nur oberflichlich an sich. Fiir das religiose Bewufitsein ist es das Wesent-
liche, dafk der Gott ein starker Freund ist.’

3% CTH537.1 obv. 2 f. Near Eastern kings regularly styled themselves ‘beloved of the gods’, or
more often of a particular god: West (1997), 130 f.

37 Cf. Grimm (1883-8), 93, 211; Schramm (1957), 32 f., 71.

38 Grimm (1883-8), 18-20 and 137, collects Germanic examples; see also West (1997), 124-8.
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The relationship of god to people was expressed using terms taken from the
human world: king, father, herdsman. In the Rigveda gods are frequently
addressed or described as r[ijan-, ‘king’, or samrﬁj—, ‘great king’: Varuna (1. 24.
7-9, 12-14, 156. 4, etc.), Indra (1. 63. 7, 178. 2, etc.), Soma (1. 91. 4, 8, etc.),
Agni (1. 79. 6; 3. 1. 18, etc.), Mitra (3. 59. 4). The Greek deities are similarly
titled dvaé or dvacca; a Wanax appears as a deity in the Pylos tablets.

olevs and groidera are used especially of Zeus and Hera, but sporadic-
ally of others, and as an independent divine name (BaoctAeds, Baoily) in
several places.?

The titles ‘father’ and ‘mother’ cleave especially to Heaven and Earth, as
will be shown in the next chapter. But other Vedic gods besides Dyaus are
called ‘our father’ or ‘the father’ Agni (RV 1. 31. 10; 2. 1. 9), Tvastr (2. 17. 6;
10. 64. 10), Brhaspati (6. 73. 1), Varuna (7. 52. 3). In Greece the practice is
rare, but Ion of Chios addresses Dionysus as wdrep (fr. 26. 13; cf. Aesch. fr.
382). At Rome it was well established. Cato quotes prayers containing the
vocatives Iane pater and Mars pater (De agric. 134. 2 ., 141. 2—4). Aeneas in
Ennius (Ann. 26) prays to pater Tiberine, as does Cocles in Livy (2. 10. 11).
Gellius (5. 12. 5) records a Neptunus pater and Saturnus pater, and inscrip-
tions attest Marspiter, Dis pater, Vediovis pater, Liber pater, and others.4
Divine ‘mothers’ are especially common in northern and western Europe;
I shall come to them presently.

In the Hittite treaty between Muwatalli and Alaksandu of Wilusa (CTH 76
iv 1) one of the gods invoked is ‘the Sun-god of heaven, king of the lands,
shepherd of mankind’. The shepherd metaphor may in this case be a Semitic
borrowing, as it is commonly used of gods in Babylonian and Hebrew
poetry.#! But it could equally be Indo-European inheritance; it was natural
in any pastoralist society, and we shall see in Chapter 11 that its application to
human rulers was common to Indo-European and Near Eastern peoples. In
the Rigveda gopah ‘cowherd’ is widely used in the general sense of protector
of anyone or anything, and often applied to gods. For example, Vishnu in RV
1. 22. 18 is called gopa ddabhiyah, ‘undeceived cowherd’, that is, protector of
men; cf. 2. 9. 6. Agni in 1. 96. 4 is visam gopah, cowherd of human settlements.
Brhaspati in 2. 23. 6 is told tuvdm no gopah pathikid, vicaksandh, ‘you are
our pathmaking, observant cowherd’. From Greek poetry we can quote Ana-
creon’s prayer to Artemis (PMG 348), in which he uses the verb mowwaivew
‘shepherd’ of her power over the people of Magnesia on the Maeander.

3 Cf. Usener (1896), 226-31; Campanile (1977), 67-71. For Near Eastern gods as kings see
West (1997), 108, 557 f.

40 CILi.2 970, 1012, 1439, 2290, etc.; Campanile (1977), 68, 71-3, 76.

41 West (1997), 533.
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Gods are givers. We saw at the beginning of the chapter that a word mean-
ing ‘dispenser’ became the common term for ‘god” in Iran and the Slavonic
countries. In prayers the gods are constantly being asked to give things. As
Theodor Benfey first observed in 1872, a more specific predicate ‘giver(s)
of good things’ can be inferred (at least for Graeco-Aryan) from parallel
expressions in the Veda, Avesta, and Greek epic.22 In Indo-Iranian they are
based on the roots da ‘give’ and vasu- ‘good’. Indra is vasuda (RV 8. 99. 4; so
of Earth, AV 12. 1. 44); data vdsu ‘giver (of) good’ (2. 22. 3; 6. 23. 3; 7. 20. 2;
10. 55. 6); data vdsiinaam ‘giver of good things’ (8. 51. 5; so of Aryaman in TS
2.3.14.4); Agni is vasudavan- (2. 6. 4). Similarly in the Avesta Ahura Mazda is
vaphudd (Y. 38. 4) or data vaphuugm (Vd. 22. 1, 8, 14, cf. 19. 17), while the
Holy Immortals are vohungm datard, ‘givers of good things’ (Y. 65. 12, Visprat
11. 12). This corresponds quite closely to the Hesiodic and Homeric formula
which calls the gods dwripes édwv. The vocative singular ddtop édwv is
used in addressing Hermes in the Odyssey (8. 335) and twice in the Homeric
Hymns. It looks as if the Greek and Vedic phrases must go back to a common
prototype, though édwv—evidently an archaic word—is difficult to
analyse.# The ‘giving’ root reappears in the Old Russian Dazibogti, Church
Slavonic Dazdibogii, ‘Giver of Wealth’, while a Lithuanian god written as
Datanus and glossed as donator bonorum seu largitor is attested in a sixteenth-
century source.*

It is a common idea, not confined to Indo-European peoples, that gods
sometimes roam the earth disguised in human form.#* ‘Of old, in the Aeon of
the Gods, O king, the blessed Lord Aditya came down from heaven,
unwearied, in order to see the world of men’ (MBh. 2. 11. 1). The Aévins ‘are
healers and servants, and, taking any form they please, they walk in the world
of the mortals’ (ibid. 3. 124. 12). ‘Even gods, taking the likeness of strangers
from elsewhere and assuming every kind of aspect, go from one community to
another, monitoring men’s unrighteous or orderly conduct’ (Od. 17. 485-7).
Several Greek and Roman myths tell how a god, or two or three gods together,
travelled about and received hospitality from someone who did not know

42 Durante (1962), 28 ~ (1976), 92; Schmitt (1967), 142-8; cf. Schlerath (1968), ii. 149.

4 Karl Hoffmann, Aufsitze zur Indoiranistik, ii (Wiesbaden 1976), 6004, explains it as a
replacement for *eféFwv < *ewéhwon < *hywéswom.

44 R. Jakobson (1962-88), vii. 29 f.; Usener (1896), 89 ~ Mannhardt (1936), 356. The
Germanic and Celtic word for ‘give’ (in Celtic ‘take’) seems to have given names to the Gabiae
and Alagabiae, beneficent goddesses recorded from the northern provinces of the Roman
empire, and to some individuals such as Ollogabia, Garmangabi, Friagabi, and the later attested
Scandinavian Gefjon, Gefn: de Vries (1956), ii. 293, cf. 317, 319 £,, 329; Olmsted (1994), 412-14.
There is no connection with the Lithuanian Gabia, Gabjauja, Matergabia, and Polengabia listed
by Usener (1896), 90, 95, 98; see Biezais—Balys (1973), 407.

45 For Sumerian and Old Testament evidence see West (1997), 123 f.
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what they were and who impressed them with his goodness and piety, or his
lack of it. In Nordic mythology Odin goes about similarly, accompanied by Loki
and Hoenir.# A Lithuanian legend explains why horses graze continuously
while oxen chew the cud: it is because a horse was too busy eating to show the
god Perkunas the way when he was walking the earth, but an ox helped him.#

The gods’ disguise is not always perfect. Their divine nature may betray
itself in certain visible clues. Helen recognizes Aphrodite by her beautiful
neck and breast and her sparkling eyes (1. 3. 396 f.; cf. Hymn. Aphr. 181); the
Locrian Ajax recognizes Poseidon by the movements of his lower legs as he
departs (13. 71 f.). According to a passage in the Mahabharata (3. 54. 23) the
gods are distinguished by absence of sweat and dust, unblinking eyes, and by
their feet not touching the ground. Pisani found a remarkable parallel in
Heliodorus® Aethiopica (3. 13. 2), where Calasiris tells Cnemon that while a
layman would be taken in by gods in human form, the expert can recognize
them by their steady, unblinking gaze and even more by their gait, as they
glide smoothly along off the ground without parting their legs.® There is no
great likelihood that coincident details attested only in such late texts repre-
sent independent transmission of Graeco-Aryan heritage rather than post-
Alexandrian diffusion. But as the Homeric passages already refer specifically
to eyes and gait, the basic idea may be ancient.

Another curious parallel concerning a sign that manifests a god’s presence
may be mentioned in passing. In the Iliad (5. 838 f.), when Athena steps into
Diomedes’ chariot beside him, the poet remarks that the wooden axle
groaned at the weight, because it was carrying a formidable goddess and a
hero. This Athena is no incorporeal phantom; she has mass. A Norse narrative
tells how the Swedish king Eric, wanting to consult an oracular deity called
Lytir, took the god’s wagon to a certain place and waited till it became heavy.
That meant that Lytir was in it.#

The disguised deity may at a certain point declare his or her own identity,
as Poseidon does to Tyro, adrap éyd 7ol elut Iloceiddwv évooixfwv (Od. 11.
252), or Dionysus to the Tyrrhenian helmsman, elut 8 éyw Audvvoos
épl Igno,uos, or Indra in the Mahabharata, Indro’ham asmi, where aham asmi =
éyw elut.

46 Voluspd 17 f.; Reginsmadl, introductory prose; Skdldsk. 656, 39.

47 Grimm (1883-38), iii. xxxviii—xliii and iv. 1702—4, collects this and further material, much
of it featuring Christ and Peter; the old story pattern survived in Christian dress.

48V, Pisani, ZDMG 103 (1953), 137 f. (= Schmitt (1968), 169 £.); id. (1969), 64.

49 Flateyjarbok i. 467; Davidson (1964), 94. Davidson suggests that this was also the sign by
which the priest of Nerthus ascertained that the goddess was present at her sacred wagon, which
was then led in procession (Tac. Germ. 40. 3, is adesse penetrali deam intellegit).

5 Od. 11. 252; Hymn. Dion. 56; MBh. 13. 12. 36. Further Greek (and Biblical) examples in
West (1997), 183 f.
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Animals such as dogs are better than humans at sensing the presence of
gods and spirits.5! But a human being may be temporarily granted the special
kind of vision that enables him to see the gods in their true form and know
them for what they are. In the fifth book of the Iliad (127 f.) Athena tells
Diomedes that she has removed the ‘fog’ (dxAds) that has hitherto lain upon
his eyes, so that he will be able to distinguish between god and mortal and
identify any deity that he may encounter in the battle. In the Mahabharata (3.
42. 16 f.) Arjuna, before being given divine weapons, is visited by the gods,
and Yama bellows ‘Arjuna, Arjuna, behold us! The World Guardians have
assembled. We bestow on you eyesight, for you are worthy of seeing us.’

GODS’ NAMES

Of the many individual gods that the Indo-Europeans must have known by
name, very few can now be identified. In principle divine names, no less than
ordinary vocabulary items, could appear in recognizably related forms in
different language branches. In a small number of cases they do, or may do,
and these will be discussed in due course. But for the most part the different
pantheons have very little in common, at least in terms of shared names.
Sometimes a god’s essence survived under a different name, or his functions
were taken over by another deity.

More than one factor contributed to the replacement of names. A god’s
primary name might be avoided for taboo reasons. It might be displaced by
familiar epithets or titles, rather as the Christian deity is no longer known as
Yahweh or Jehovah but is mostly just called God, or alternatively the
Almighty, the Heavenly Father, the Lord, and so forth.>2

Scholars have often found that divine names in different traditions looked
as if they should be the same, but showed anomalies of form, and did not
quite correspond in the way that the laws of phonology would predict. There
is a school of thought that admits some licence in the matter. Jan de Vries
wrote that ‘the research of recent years has shown that especially in religious
nomenclature the sound laws do not need to be followed in their
unconditional strictness’. No less a philologist than Roman Jakobson opined

51 Eumaeus’ dogs whimper and cower as Athena comes to talk to Odysseus (Od. 16. 162 f;
see A. Hoekstra’s note on 161). Grimm (1883-8), 667, 1484, collects material from Germanic
folk-tales. Dogs howl at the approach of the Lithuanian death goddess Giltiné: Biezais—Balys
(1973), 408.

52 Cf. Usener (1896), 324 f.; Vendryes (1948), 264 f.; G. Dumézil, Les dieux des Indo-Européens
(Paris 1952), 5 f.; M. Gimbutas, JIES 1 (1973), 469 f,; Sergent (1995), 390.
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that ‘a rigorous, pedantic application of current phonetic and grammatical
rules to such a highly specialized field of language as hieratic onomastics
would be sheer fallacy’. Freedom of treatment was ‘quite a typical feature of
mythological nomenclature, prompted in part by the severe rules of taboo
and partly by the vital needs of ecstatic expressivity’.5? It is widely accepted
that the force of taboo can operate by deforming rather than suppressing
the supernatural being’s proper name.>* That might explain some of the
anomalies that confront us. It might, for example, have played a role in
the irregular dialect variations found in the names of many Greek gods—
Poseidon, Athena, Hermes, Apollo, Ares, Dionysus.> At any rate it is a
convenient theory.

Gods’ names are not invented arbitrarily, like those of aliens in science
fiction. Originally they have a meaning, they express some concept, and some-
times this is still apparent or discoverable.

In PIE, before the development of the three-gender system characteristic of
MIE, there was a two-gender system which simply distinguished between
animate and inanimate. In some cases there were pairs of words, one of either
gender, for what we would think of as the same thing. For instance, Fire
considered as an active principle was *hnugvnis (animate), but as a mere
physical entity *péh,ur (inanimate); the first gave the Latin masculine ignis,
the second the Greek neuter #op, English fire, etc. Water as a living, moving
thing was *h.ép- (animate), as an inert element *yddy (inanimate). If either
was to be accorded divine status, it was naturally the animate, and in Vedic we
duly find Agni ‘Fire’ and Apah ‘the Waters’ as the recipients of hymns.

On a similar principle other things could be made into deities by trans-
ferring them to the animate gender.56 Thus the Indo-Iranian god of the
contract, Mitrdh/Mifro, is the masculinized form of the neuter mitrdm/
mifram ‘contract’. Indra’s monstrous enemy Vrtrdh, who blocked the waters,
is the masculinized form of the neuter vrtrdm ‘blockage’. What is in Vedic the
neuter noun vdnal, genitive vdnasah (< *vénos, *vénesos), loveliness’, appears
in Latin as the female deity Venus, genitive Veneris. Zarathushtra very fre-
quently sings of Asa- “Truth’ as a divine principle, mostly as a neuter (asom, =
Vedic rtdm), but when he wants to address him directly, or represent him as a

53 de Vries (1956), ii. 275; Jakobson (1962-88), vii. 44 f., cf. 13.

3¢ The phenomenon can be illustrated from English exclamations of an earlier generation:
‘by Gum’, ‘Golly’, ‘Gosh’ for (by) God, ‘O Lor’ for Lord, ‘Jeepers Creepers’, ‘Cripes’, ‘Crikey’ for
(Jesus) Christ, ‘Heck’ for Hell, ‘well, I'll be darned’ (or dashed, danged) for damned.

5 As noted by Miiller (1897), 399 f.

56 Cf. Paul Thieme, Mitra und Aryaman (New Haven 1957), 20-6, 38, 81 f,; id., Paideuma 7
(1960), 135—-46; Pisani (1969), 257 £., 264; Johanna Narten, Die Amosa Spontas im Awesta (Wies-
baden 1982), 64.
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speaking figure, he becomes masculine (Y. 28. 5, 29. 3, etc.). In Greek the god
of war and destruction, Ares, is a masculine related to the feminine dp% ‘ruin,
destruction’ and the neuter dpos ‘damage’. In the Iliad he is attended by two
figures representing fear and panic, Deimos and Phobos; Phobos is the
personification of a noun that is masculine already, while Deimos is
masculinized from the neuter deiua.

Sometimes male gods are made out of feminine nouns. The Avestan
feminine mazda ‘wisdom’ (Y. 40. 1, = Vedic medhad) was deified as the mascu-
line Ahura Mazda, ‘Lord Wisdom’. The gods who according to Hesiod make
Zeus’ thunder and lightning, Brontes and Steropes, are masculines made from
the feminine nouns povTi and orepomj. Latin cupido fluctuates in gender
as a common noun, but as a god Cupido is male.

Many gods were created for specialized roles and named accordingly,
whether by the above method or by attaching a suffix to the operative word
or forming a compound with it. It has even been maintained that the
Indo-Europeans had only deities of this sort.5? We cannot go as far as that, but
the type is certainly early, and we can recognize some pervasive patterns of
nomenclature.

Some names have the form of agent nouns built on verbal roots. In the
Veda we have Savitr, ‘Arouser, Stimulator’, a deity hard to distinguish from
the Sun; Dhatr, ‘Creator’; Tvastr, ‘Artificer’, the maker of Indra’s weapon and
other articles (= Avestan @ grostar, Y. 29. 6); and a few other minor figures.’
In Greece we have Alastor, probably ‘Unforgetter’, the demon that pursues
those tainted by blood-guilt, and many titles of Zeus that focus on a single
function, such as Ayjrwp, Adavrip, Acrpardras (Homeric dorepomntiis),
Adikrwp, levviirwp, Extwp, Mawpaxtip, Zwtip.? Jupiter too has such titles
in plenty: Cultor, Defensor, Depulsor, Inventor, Iutor, Monitor, Pistor, Stator,
Victor, and others. There are many Roman godlets of comparable form.
When the Flamen performed the sacrum cereale for Tellus and Ceres, he
invoked Vervactor, Reparator, Imporcitor, Insitor, Obarator, Occator, Sarritor,
Subruncinator, Messor, Convector, Conditor, and Promitor, all controlling
different stages of the agricultural cycle.® There is no single name among all
the above that can be attributed even to a late phase of Indo-European. But
we may assume that this method of creating divine names goes back to early
times.

7 Usener (1896), 279; Schrader (1909), 35-7. On such ‘Sondergétter’ see Usener, 75-9
(Roman), 108-15 (Baltic), 122-77 (Greek); Oldenberg (1917), 63, 258 (Indian).

58 On all of them see Macdonell (1898), 115-18.

3 For these and others see the catalogue of Zeus’ titles in RE xA. 253-376.

6 Fabius Pictor fr. 6 in E. Seckel-B. Kuebler, Iurisprudentiae Anteiustinianae Reliquiae,
1.6 (Leipzig 1908); Usener (1896), 76.
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Many gods’ names contain the suffix *-nos or (feminine) *-neh, > -na.
They include deities attested in the second millennium BcE, the Hittite
storm-god Tarhunna (from farh- ‘overcome, vanquish’) and the Indic Varuna
(from var(-u-) ‘cover, protect’). In the European languages the suffix was
added to existing nouns to signify ‘controller of’, lord of’. It made not only
divine names but also human titles like Greek xolpavos ‘army leader’ (see
p. 449), Latin domi-nus, tribii-nus, Gothic piudans ‘king’ (< *teuto-nos: *teuta
‘people’), Old English dryhten, Old Norse drottinn ‘lord’ (< *drukti-nos:
*drukti- ‘armed retinue’).6! As for deities, we may refer to the Greek Ouranos
< *Worsanos, ‘lord of rain’, and Helena < *Swelend, ‘mistress of sunlight’
(p- 231); the Ilyrian Menzanas, ‘lord of horses’; the Roman Neptanus,
‘lord of waters’ (p. 276), Volcanus, ‘lord of fire-glare’ (p. 268),
Silvanus, ‘lord of woods’, Portanus, ‘lord of ports’, Tiberinus, ‘lord of the
Tiber’, and goddesses such as Fortana, Bellona, Pomoéna; the Germanic
Woden/Odin < *Wodanaz, ‘lord of frenzy’; the Gallic Epona, goddess of
horses, Nemetona, goddess of groves, Ritona Pritona, goddess of buying and
selling, and many others;s? the Lithuanian thunder-god Perkunas, ‘lord of
oaks’, Vélinas, ‘lord of the dead’ (modern Vélnias, the Devil), and Zem}’/na,
Zem?né, ‘mistress of the Earth’. Perkunas, as we shall see in Chapter 6, has
some claim to Indo-European antiquity, but for the rest, as in the case of
the agent-noun formations, it is the type that is inherited rather than the
individual representatives of it.

In the more easterly parts of the Indo-European area the idea ‘lord/lady
of’ could be expressed more explicitly through the use of the word *potis,
feminine *potnih,. This too was applicable in either the human or the divine
sphere. The master of the house (Latin domi-nus) was in Vedic ddmpatih, in
Avestan dang paitis, in Greek deomdrns; the master of the clan or settlement
(*woikos) was in Vedic vispdtih, in Lithuanian viéspat(i)s.

As for gods, we meet in the Rigveda a deity Brhas-pati or Brahmanas-pati,
‘Lord of Prayer’, to whom eleven hymns are addressed. Both parts of the
name are accented, showing that they were still felt as independent elements.
In Prajapati, on the other hand, the ‘Lord of Generation’, they are integrated
into one word with a single accent. The common noun pdti- is frequently
coupled with a genitive to make an attributive phrase describing a god’s
province. It can also have the sense of ‘husband’, like its Greek equivalent

81 Cf. Meid (1957); Benveniste (1973), 89-94, 245-8; B. Schlerath in Sprache und Kultur der
Indogermanen (Akten der X. Fachtagung der Indogermanischen Gesellschaft (1996); Innsbruck
1998), 91.

62 Cf. Duval (1957), 56 f.; Olmsted (1994), 356 f., 360, 374 £., 409 f.; Lambert (2003), 29. Note
that in Gaulish -ona, unlike Latin -6na, the [o] is short.
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mdaus, and in the Mahabharata we find titles such as Umapati ‘husband of
Uma’ = Rudra (5. 49. 24), Sacipati ‘husband of Sact’ = Indra (5. 158. 13).

These recall the Homeric designation of Zeus as épiySovmos mdois
“Hpns, ‘the loud-thundering husband of Hera’. Poseidon (in dialects
Poteidaon, Potidas, etc.) has often been explained as ‘Husband of Earth’; this
is linguistically problematic (apart from the fact that he was not the husband
of Earth) but it is plausible enough that the name should contain the
*poti- element and that its original meaning was ‘Master of (something)’. On
a Linear B tablet from Pylos (PY Tn 316) that lists various deities receiving
offerings, there is one spelled do-po-ta, perhaps to be read as Dospotas,
‘Master of the House’, like the classical deomdrns but with a more specific
reference.

The Vedic Dawn goddess is bhiivanasya pdtni, ‘mistress of creation’ (RV 7.
75. 4), and the same phrase is used of the Waters (10. 30. 10). The plural
pdtnih is used as a collective name for the gods’ wives (1. 103. 7; 5. 41. 6, 50.
3). The corresponding Greek word, mdrvia, is commonly used of goddesses,
sometimes with a defining qualification, as in the Mycenaean Potnia
Daburinthoio ‘Mistress of the Labyrinth’, Potnia Ikkveia ‘Mistress of Horses’,
etc., and the Homeric wdrvia Onpdv, ‘Mistress of Animals’. Potnia by itself
serves as a goddess’s name at Pylos, and plural Potniai were worshipped in
several places.

The ancient pattern remained productive in Baltic. A series of Lithuanian
gods’ names are compounds formed with -patis: Dimstipatis ‘Master of the
House’, Latikpatis ‘Master of the Fields’, Raugupatis ‘Master of the Sour
Dougl’, Véjopatis ‘Master of the Wind’, Zemépatis, fem. Zempati, ‘Master/
Mistress of the Earth’.63 Apart from such names, the patis element survives in
Lithuanian only in the very old compound viéspatis mentioned above: an
indication of their archaic character.

FEMALE DEITIES

As far back as we can see, Indo-European gods are conceived anthropo-
morphically. So even at the stage when the language did not make formal
distinctions between masculine and feminine, it is likely that each deity was
thought of as male or female. In the Greek or the Norse pantheon we take it
for granted that some are males and others females, as if by the random play

6 Usener (1896), 89, 94, 100, 104 f,, 110 f. 115; cf. Clemen (1936), 109, 110; V. Blazek, JIES 29
(2001), 352.
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of chromosomes. In Indo-European theology, however, it would seem that
goddesses played only a minor part. In those areas where they are most
prominent, in southern and western Europe, it may be due to the influence of
earlier, pre-Indo-European populations.®

We cannot reconstruct a feminine counterpart of *deiwds. Different lan-
guages created feminine forms in divergent ways. The Vedic deviis matched
by Avestan daévi, but not by Lithuanian diévé or Latin dea. Although the
Greek feds is a different word, it is noteworthy that originally the same form
was used for masculine and feminine: in Attic % feds remained normal, while
fed and @éawa were essentially poetic. They must have been secondary
creations, and the same applies to the distinct feminine forms in the other
languages.

In the Vedic pantheon, which in this regard may be considered our best
indicator of the Indo-European situation, such goddesses as there are play
little part in ruling the world, and they have no special connection with
mortal women.®> They fall into the following categories:

(i) Natural entities with feminine names, such as Prthivi = Earth, Usas =
Dawn, Ratri = Night, Apah = the Waters; the river Sarasvati.

(ii) Personified abstractions of feminine gender, such as Aditi (Freedom
from Bondage), Vac (Utterance), Sraddha (Trust), Laksmi
(Happiness).s

(iii) Spouses or associates of male gods, named after their husbands by
means of a suffix, such as Sarya (cf. p. 227), Rudrani, Varunani,
Agnayi.¥

(iv) Terrestrial goddesses such as the Apsaras nymphs and Aranyani the
Lady of the Forest (pp. 281, 284).

The first and fourth of these categories may certainly be taken as Indo-
European. The second is probably a later development, though paralleled and
extensively exploited in Greek and Latin.®8 The third is sufficiently paralleled
outside India to suggest that it is an inherited type. In the Younger Avesta
there is an Ahurani who is wife or daughter of Ahura Mazda, and the
Waters are Ahuranis, while the stellar god Tistrya (Sirius) is accompanied by

64 Cf. M. Robbins, JIES 8 (1980), 19-29.

6 Cf. Usener (1896), 29-33; Macdonell (1898), 124 £.; Oldenberg (1917), 240 f.; Hillebrandt
(1927-9), ii. 398-401; Campanile (1977), 68 f., 73; id. in E. C. Polomé (ed.), Indo-European
Religion after Dumézil (JIESM 16; Washington 1996), 74.

6 Cf. Macdonell (1898), 119 f.; Hillebrandt (1927-9), ii. 394-8.

7 Cf. Schrader (1909), 38; Oldenberg (1917), 244; Oberlies (1998), 230 n. 390.

68 Cf, Usener (1896), 364—75; West (1966), 33 .
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Tistryaénis, who represent the lesser stars surrounding him. In the Pylos
tablets there are both Poseidaon and Posidaeia, both Zeus and Diwya. In
Homeric mythology and in Dodonaean cult one of Zeus’ wives is Dione,
again a name formed from his by adding a standard feminine suffix. In some
cases the same divine title is used in the masculine and the feminine for
different (but related) deities: there is a Phoibos and a Phoibe, a Hekatos and
a Hekate. Many such pairs are attested at Rome: Janus and Jana, Liber and
Libera, Faunus and Fauna, and others.® In Nordic myth we have the pairs
Freyr and Freyja (in origin ‘Lord and Lady’), Fjorgynn and Fjorgyn, and a male
god Njordr whose name, apart from its masculine declension, corresponds to
that of the goddess Nerthus that Tacitus knew in Germany. Of some four
hundred divine names recorded from Gaul, the great majority—some eighty
per cent—are males, and the females are mostly their consorts.”

‘Mothers’

As male gods are in certain cases called Father, so are goddesses called Mother.
In the Graeco-Aryan area, however, this is quite rare. The river Sarasvati in
RV 2. 41. 16 is addressed as dmbitame, ndditame, dévitame, ‘most motherly,
most torrently, most goddessly’, and in the next line as amba, ‘mother’. In
post-Vedic popular religion a Mother (Mata or Amba) appears as the pro-
tecting goddess of a village. In Greece there is a Mother or Great Mother, but
she is the Mother of the Gods, a deity of Near Eastern provenance,”* though
she suffered syncretism with the Indo-European figure of Mother Earth.
Demeter, whose name incorporates ‘mother’, was perhaps originally a form
of Mother Earth (see p. 176), but in classical times she is a separate
goddess, and her motherhood is understood in relation to her daughter
Persephone, not to her human worshippers.

In the greater part of Europe, especially the west and north, Mothers
are much commoner. It seems likely that this reflects the influence of a pre-
Indo-European substrate population for whom female deities had a far
greater importance than in Indo-European religion. The archaeologist Marija
Gimbutas saw the Indo-Europeans as bringing a male-oriented religion into
a goddess-worshipping ‘Old Europe’, and this reconstruction, based largely
on iconic evidence, seems essentially sound.

Certain Illyrian and Messapic goddesses (some borrowed from Greek) have
the title Ana or Anna, which is plausibly interpreted as ‘Mother’.72 In Italy we

6 Usener (1896), 33-5. 70 Vendryes (1948), 266-71.
1 West (1997), 109. 72 Mayer (1957-9), ii. 6.
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meet the Umbrian Cubra Mater and the Roman Mater Matuta, Mater
Mursina, Luna Mater, Stata Mater, Iuno Mater, etc.”> Celtic and Germanic
Matres, Matrae, or Matronae, as individuals or groups (especially groups of
three), are extremely common.” Many of the names attached to them are
non-Indo-European.

In the Baltic lands too, especially in Latvia, we find many Mothers, but here
they are Sondergittinnen, individuals each presiding over a specific area or
function. In the Latvian folk-songs they proliferate: there is the Mother of
wind, the Mother of fog, of forest, of flowers, of death, of the tomb, of the sea,
of silver, of bees, and so on. It is evident that this was a secondary, local
development. Usener notes that where the Lithuanians have Latkpatis
‘Master of the Fields’ and Véjopatis ‘Master of the Wind’, adhering to the
old Indo-European *poti- formula, the Latvians have Lauka mate and Vé&ja
mate.”

We must conclude that there was a scarcity of divine Mothers in the Indo-
European pantheon. Perhaps Mother Earth was the only one.

SOME INDIVIDUALS

How many individual members of that pantheon can we identify? Certainly
not as many as some savants have claimed.”s The clearest cases are the cosmic
and elemental deities: the Sky-god, his partner Earth, and his twin sons; the
Sun, the Sun Maiden, and the Dawn; gods of storm, wind, water, fire; and
terrestrial presences such as the Rivers, spring and forest nymphs, and a god
of the wild who guards roads and herds. All these will be investigated in the
next four chapters. Here we will try to round up a few other suspects.

73 Umbrian inscr. 83 Buck; Campanile (1977), 72.

74 F. Heichelheim, RE xiv. 2213-50, xvi. 946-78; Vendryes (1948), 275-8; Duval (1957), 52-5;
de Vries (1956), ii. 288-302; id. (1961), 120-3; Campanile (1981), 75-82; M. Green (1986),
74-91, 165 f.; colloquium volume Matronen und verwandte Gottheiten (Bonner Jahrbiicher
Beiheft 44, Kéln 1987); Davidson (1988), 108—11; W. Meid, JIES 17 (1989), 305 £.; id. (1991), 41;
Olmsted (1994), 287-96, 414-25; E. Campanile in E. C. Polomé (ed.) (as n. 65), 74—6; Polomé,
ibid. 132—4; F. Battaglia in Dexter—Polomé (1997), 48-82.

75 Paul Einhorn, Wiederlegunge der Abgotterey (1627) in Mannhardt (1936), 464 f; id.,
Reformatio gentis Lettiae (1636) in Mannhardt, 472; Usener (1896), 106-8, 115; Jonval (1929),
15-18 and nos. 464-741; Biezais—Balys (1973), 384 f., 423. The land of the dead is ruled by
Velu mate, the Mother of Ghosts (ibid. 448 £.).

76 K. T. Witczak and I. Kaczor, ‘Linguistic evidence for the Indo-European pantheon’,
in J. Rybowska—K. T. Witczak (edd.), In honorem Annae Mariae Komornicka (Collectanea
Philologica ii, L6dZ 1995), 26777, list fifty-one items, but few of them stand up to scrutiny.
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There are two ways of hunting them. If possible, we find names in different
branches of the tradition that appear to correspond and that denote figures
who have features in common. Otherwise we can look for common features
distinctive enough to suggest historical identity even in the absence of a
shared name.

A whole series of divine names in the Rigveda can also be found in the
Avesta, even if only as reviled daévas: Mitra, Aryaman, Apam napat, Tvastr,
Indra, Nasatya, éarva, Narasamsa, correspond to Avestan Mifra, Airyaman,
Apam napd, @Borastar, Indra, Ndghaifya, Saurva, Nairyd.sapha. The infer-
ence is that these go back to the Indo-Iranian period, sometime in the first
half of the second millennium BcEe. But we know from the similarity of the
languages that early Indic and early Iranian were closely related, so this does
not get us very far towards Indo-European.

*Aryomen

One of those names, however, may have a cognate at the other end of the
Indo-European world. Aryaman/Airyaman has long been equated with the
Irish Eremén. All three names appear to go back to *Aryo-men-, nominative
*-men, a masculine counterpart of neuter *aryo-men-, nominative *-mp,
‘Aryan-ness’, just as the god Brahma (< *-meén) is the deified Prayer (brdhma
neuter, < *-mp). It is no longer politically correct to call the Indo-Europeans
Aryans, but the name was conferred on them in the nineteenth century
because it was a term that they, or at least their ruling classes, used of them-
selves. It is reflected in Sanskrit aryd-, érya— ‘trusty, honourable, worthy,
Aryan’ and Irish aire ‘a noble, chief’; it has given its name to Iran and
perhaps to Eire. A god *Aryomen might be expected to embody the social
ideals of the people and its rulers.”

Aryaman is a god frequently mentioned in the Veda, usually in company
with Mitra and Varuna, the gods of justice and order. He is rather lacking in
distinctive profile, but he is associated with social and marital ties; as a com-
mon noun aryamdn- means ‘comrade’.’® His association with marriage
comes to the fore in the Atharvaveda (2. 36. 2; 6. 60; 14. 1. 17, 34, 39, 50; 14. 2.
13, 40; cf. RV 10. 85. 23, 36, 43). He provides the girl with a husband and the
man with a wife.

In the Gathas (Y. 32. 1, 33.3-4, 46. 1, 49. 7) airyaman- stands in a hierarchy
of social units, above x*aétu- (family, clan) and vorozdna- (local community);

77 Cf. J. Puhvel in Cardona et al. (1970), 376-8; id. (1987), 49, ‘the deified embodiment of
social self-identification’; 182; Oberlies (1998), 183-5.
78 Macdonell (1898), 45; von Schroeder (1914-16), i. 384-8.
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it seems to denote the wider tribal network or alliance. In a famous prayer
that perhaps goes back to the prophet’s time Airyaman is invoked as a god to
the aid of Zarathushtra’s men and women (Y. 27.5=54.1=Vd. 20. 11). This
prayer, regarded as a general defence against illness, magic, and evil (Y. 54. 2;
Yt. 3. 5; Gah 1. 6; Vd. 20. 12, cf. 22. 6-20), has traditionally been used in the
Zoroastrian marriage ritual, and perhaps was so from the start.

As for Eremon, he is not a god, indeed he was the man who drove the
Tuatha Dé Danann, the people who stand for the old gods in Irish mythology,
underground. He was the legendary first king of the sons of Mil, the Goidelic
Celts, that is, in our terms, of the first Indo-Europeans in Ireland (unless the
earlier Fir Bolg represent a prior settlement of ‘Belgic’ P-Celts). It is appro-
priate, therefore, that his name should mark him as the eponymous represen-
tative of Aryanness. No doubt he originally had divine status but, like the rest
of the pagan pantheon, was euhemerized in Christian times. A trace of his old
connection with marriage may survive in the story that he provided wives to
the Cruithnig (Picts). Perhaps this means that he sanctioned a measure of
intermarriage.

It has been conjectured that *Aryomen’s name is further to be recognized
in the Germanic *ermina- or *ermana- that appears as a name of Odin
(iprmunr) and in a number of compounds in various languages: Gothic
Ermanareiks ‘Ermanaric’; Old Norse Iprmungandr, the world serpent,
iprmungrund ‘the whole vast earth’; Old English eormengrund, eormencyn
‘mighty race’, eormenpeod ‘mighty people’; Old Saxon irminman, irminthiod;
Irminsil, a pillar revered in Saxon cult; Old High German Irmingot, a god
called to witness in the Hildebrandslied (30).7 It seems to have existed as a
god’s name, and in the compounds it appears to have a cosmic or universal
connotation. One can see how this might relate to *Aryomen’s sphere.

Some Western goddesses

We have seen that the gods were celebrated as givers of good things, these
being denoted in Indo-Iranian with the word vdsu-, vaghu- (*wesu-). Com-
bined with *poti- it gives vdsupati- ‘lord of good things’, which occurs some
fifteen times in the Rigveda as an attribute of Indra or other gods. There is
also a class of deities, headed by Indra, known as the Vasus (Vdsavah), the
Good Ones. One might say that just as certain neuter singulars turn into gods

7 Cf. von Schroeder (1914-16), i. 500-2; J. de Vries, Cahiers du Sud 36 (1952), 18-27;
id. (1956), ii. 14—16; Puhvel in Cardona et al. (1970), 382 n. 26. On the sources for the Irminsiil
see Grimm (1883-8), 115-19; Clemen (1928), 48, 54, 61, 67-9; de Vries (1956), ii. 386.
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by being given the masculine (or animate) form, here the neuter plural vdsini
that the gods bestow are transformed into the masculine plural Vdsavah,
representing the active principle of good-giving: instead of benefits,
Benefactors.

The *wesu- stem is attested in central Europe by personal names such as the
llyrian Vescleves and the Gaulish Bellovesus. It is almost certainly to be
recognized in the name of the Italo-Celtic goddess who appears in central
Italy as Vesuna, at Périgueux as Vesunna, and perhaps at Baden-Baden as
Visuna.® She is surely the ‘Mistress of good things’, with the familiar nasal
suffix. She stands in the same relationship to the Vedic vdsupati- as the
Lithuanian Earth goddess Zemyna to the male Zemépatis. She probably owes
her sex to the European substrate that favoured goddesses. She might have
replaced an Indo-European *Wesunos, though there is no necessity to postu-
late one. Given the continued productivity of the -no- suffix, a *Wesupotis or
*Wesus would have been a sufficient model.

Our Fridays are named after an old goddess Frig, corresponding to Norse
Frigg, Old Saxon Fri, Old High German Frija, who was taken for calendrical
purposes as the northern equivalent of Venus. A Langobardic form Frea
appears in Paulus Diaconus’ Historia Langobardorum (1. 8). The proto-
Germanic form is reconstructed as *Friyo, and it is from Indo-European
*priya ‘dear, loved, own’.8! In RV 1. 46. 1 the beautiful Dawn goddess is called
priya Divdh, ‘the beloved (daughter) of Dyaus’. The Germanic goddess was
the adulterous wife of Odin/Woden.

Was there an Indo-European goddess *Priya, or was *Friy6 a local creation
from an epithet which, as the Vedic evidence shows, could be applied to
goddesses? That she had a wider currency than the Germanic lands might
follow if an alleged Old Czech Prije = Aphrodite were better accredited.?
It is equally doubtful whether she can be recognized in Wanassa(?) Preiia,
named on early coins of Perge in Pamphylia, as that must be the city goddess
elsewhere called (Artemis) Pergaia.

It is generally accepted that the Greek Hestia, eponymous goddess of the
hearth, is cognate with the Roman Vesta, despite the absence of an initial

80 S, Weinstock, RE viiiA. 1798 £.; E. Heichelheim, ibid. 1800 f.; Meid (1957), 106—8; Olmsted
(1994), 429.

81 Lorenz (1984), 177; Meid (1991), 28. On the Germanic deity see de Vries (1956), ii. 302—7.
From the fact that in part of Germany Fridays are particularly favoured for weddings he infers
that she was originally the goddess of marriage. In view of her mythical infidelity as a wife it
might be preferable to say love and marriage.

8 Grimm (1883-8), 303, probably from the Mater verborum of the notorious forger Véclav
Hanka. The *priy- root is well represented in Slavonic words for friend, pleasant, agreeable,
etc.
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digamma in dialect inscriptions where it would be expected.8? The name may
relate to a root *wes ‘burn’, seen in Old High German wasal ‘fire’. In India
and Iran the sacred hearth-flame falls in the province of the god Fire (Agni,
Atar: Chapter 6). The Greek and Roman hearth cults must have contained
elements going back to Indo-European times. But the specialized goddess was
a regional creation of south central Europe.

One of the local titles under which Dionysus was worshipped was
Eleuthereus. It does not mean ‘liberating’ (from social constraint, psycho-
logical repression, sin, etc.), it means ‘of (the town) Eleutherai’. Like other old
Greek towns that have a feminine plural form— Athenai, Plataiai, Potniai,
and, it may be conjectured, others such as Mykenai, Kleonai, Thebai, Thes-
piai—Eleutherai will have had its name from a local goddess or group of
goddesses. It points to an ancient goddess Eleuthera.?* She would correspond
etymologically to the Roman couple Liber (Pater) and Libera. There was also
a Jupiter Liber, matching Oscan Tiiveis Liivfreis (genitive; inscr. 5 Rix). Liber
and Libera, at least, had to do with agrarian and human fertility; Varro attests
phallic processions pro eventibus seminum. If the Greek *Eleuthera had a
similar character, it is not surprising that she should have been replaced by
Dionysus, or that his local cult should have retained some distinctive features
that caused him to be titled after Eleuthera’s town.

Greek éAevfepos and Latin [iber both mean ‘free’. Why should a god or
goddess or divine couple be so designated? Perhaps it is necessary to dig
deeper into the word’s past. According to current opinion it is a derivative
from the old word for ‘people’ seen in Old High German liut, Old English
leod, Lithuanian lidudis, Russian jron, etc., related to a root *hjleud”
‘increase’.85 For a divinity concerned with increase of produce and people,
this makes good enough sense.

With Liber-Libera and Vesta we are clearly not dealing with Greek deities
transferred to Italy under the influence of Greek culture, like Apollo and
Bacchus. They are old established Italic gods. The parallelism with Greek
divinities is to be explained by common tradition from a time when the
ancestors of both Italics and Greeks lived in central Europe and the north
Balkans.

Another case where a male god of classical Greece has a title that may be
taken over from an earlier goddess is that of Poseidon Hippios, ‘Poseidon god
of horses’. The Pylos tablets attest a po-]ti-ni-ya i-qe-ya = Potnia Ikkveia,

83 See Ernout—Meillet (1959), 1288; Chantraine (1968-80), 379.

8¢ Usener (1896), 233 f. Eleuthera appears in a late source as a title of Artemis in Lycia, but
this may be unconnected.

8 E. C. Polomé in EIEC 416 f.
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‘Mistress of horses’.8¢ This figure may be directly compared with the well-
known Celtic horse-goddess Epona: epo- = Latin equus, Greek {mmos, and
-nd, as we have seen before, is equivalent to a *poti- compound.

Naturally it is impossible to prove that the Mycenaean—Celtic parallel rests
on a historical continuity rather than independent development among
peoples for whom the horse was important. But they have to be seen against a
wider Indo-European background of divinities linked with the horse. In the
Rigveda the compound dsvapati-, which contains the same elements as Potnia
Ikkwveia, is an epithet of Indra. The same word, as a divine name, perhaps
underlies the Irish Echaid, a title of the god known as the Dagda.?” The twin
sons of *Dyeus (pp. 186-91) in their Indic, Greek, and Baltic manifestations
have a strong association with horses, and their Indian name is the Agvins,
which means ‘having horses’. There was also an Illyrian god Menzanas,
formed with the -no- suffix from mendyo-, denoting a type of small horse.s

Velesti, Vélinas, and others: a dubious equation

Old Russian sources attest an important divinity Velesi or Volost, described
as a god of cattle; he also had to do with the harvest. The famous poet Boyan
is said in the Lay of Igor (17) to have been his grandson. There is evidence for
the name in Czech, as a devil somewhere beyond the sea. This Slavonic deity
has been brought into connection with the Lithuanian Vélinas (Latvian
Vélns), the Vedic Varuna, the Gaulish Vellaunos, the Nordic Ullr or Ullinn,
and a Hittite Walis, all supposedly from the root *wel ‘see’.8® If this could all
be substantiated, it would add a significant member to our Indo-European
pantheon.

We met the *wel root in Chapter 1 in connection with the Irish fili and the
German prophetess Veleda, where it referred to vatic ‘seeing’. None of the
gods in question, however, is connected with prophecy. Varuna is noted for
being all-seeing (see pp. 171 f.), but this is not expressed with the *wel root
(which is unknown to Indo-Iranian), and his name is more convincingly

8 PY An 1281. 1. There is also a po-ti-ni-ya a-si-wi-ya = Potnia Aswia (PY Fr 1206), usually
interpreted as ‘of Asia (Assuwa)’, but it has been suggested that aswid is an Anatolian (Luwian?)
equivalent of the Greek ikkveia: K. T. Witczak ap. V. Blazek, SIGL 2 (1999), 22. In theory it could
equally be an Indic form from Mitanni, with Potnia Aswia = Indic dsvapatni. There is also a
man’s name a-si-wi-yo = Aswios.

87 Dillon (1975), 138.

88 Meid (1957), 124 f.

8 See especially F. de Saussure in Cahiers F. de Saussure 21 (1964), 115 f.; R. Jakobson in
Studi Linguistici in onore di Vittore Pisani (Brescia 1969), 579-99 = id. (1962-88), vii. 33-48;
Puhvel (1987), 234; Bader (1989), 46-8. On Velest see also Véna (1992), 76-8.
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explained, as the Vedic poets and commentators understood it, from var(-u-)
‘cover, protect’.®? Vélinas is primarily the god of the dead, and located below
the earth; hence forest pools are said to be his eyes. But this does not justify
the *wel etymology. His name (with the *-no- suffix) relates directly to the
Veélés, the spirits of the dead.

Both Vélinas and Varuna had connections with cattle, and this is the one
thing that they have in common with Velest. It is hardly sufficient to establish
an underlying identity. As for Vellaunos and Walis, they are mere names to us.
Ullr is usually etymologized as * Wulpuz ‘glory, splendour’ and this is favoured
by what appears to be a theophoric name Wlpupewar on an early runic
inscription. His essential nature is hard to make out. He carried a bow and
travelled on skis, and was invoked by warriors in single combat. In place-
names his name is often attached to fields and pastures, but there is no
evidence for any specific connection with cattle.® All in all, there is nothing
in this whole ragtag assemblage that we can trace back with any confidence to
the Indo-European past.

Heteronymous homologues

It remains to ask whether we can find gods in different countries who,
while not having names that hint at any relationship, nevertheless overlap
sufficiently in their functions to suggest that they share some common
heritage.

Of course, many of the purposes for which people require gods are uni-
versal. If we find a god of healing here, there, and everywhere, we cannot
assume them to be historically connected unless they show more distinctive
identifying features. Nor is it remarkable if many peoples have a god of war to
help them to victory or defend them against defeat; war is a critical event, and
success must depend on divine support as well as military prowess. We find
war-gods, for instance, among the Indians (Indra), Greeks (Enyalios, Ares),
Scythians (‘Ares’, Herodotus 4. 62), Romans (Mars), Gauls (‘Mars’, Caes. Bell.
Gall. 6. 17. 2-5), Germans (‘Mars’, Tac. Germ. 9. 1, Ann. 13. 57, Hist. 4. 64),
and Goths (‘Mars’, Jordanes, Getica 41). Perhaps it is more noteworthy when
the war-god is also an agrarian deity, a protector of the fields, as is the case
with the Roman Mars, the Celtic ‘Mars’ Teutates, and the Slavonic Svetovit.?
Enemy action is of course one thing that the fields need to be saved from, but

% Cf. Macdonell (1898), 28; Puhvel (1987), 49; enlarged stem varu- as in variti ‘protector’,
vdritham ‘protection’, cf. Greek épvpad.

91 On Ullr cf. de Vries (1956), ii. 153—63; Puhvel (1987), 208.

92 Cf. Gimbutas (1971), 160; Puhvel (1987), 172.
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these gods are also concerned with successful harvests and with protection
from blight.

As for healing gods, they do occur everywhere, but again there are some-
times other coincident features. The Greek Apollo, a rather complex figure,
has probably taken over the characteristics of more than one older divinity,
including the healer Paiawon (Paieon, Paion, Paian). He has points of contact
on the one hand with the Indian Rudra, on the other with Celtic and
Germanic deities. His power over sickness and health is dramatically por-
trayed in the first book of the Iliad, where he first shoots his arrows to bring
plague upon cattle and men, and then relieves it in response to prayer. The
image has striking parallels in Ugaritic and the Old Testament.?> But Rudra
too is pictured in the Veda as an archer whose missiles send disease and death
upon humans, cattle, and horses. Prayers are directed to him imploring him
to spare his worshippers and their animals. He is said to have a thousand
remedies at his disposal, and a healing hand.*

Caesar (Bell. Gall. 6. 17. 2) reports that the Gauls had an ‘Apollo’ who
dispelled diseases. In fact, as the later inscriptions indicate, they had many
local healing gods, the more important of whom will have been identified
with Apollo. The Celtic divine healer who shows the strongest point of con-
tact with him is Dian Cécht, who appears in Irish legend as the healer of the
Tuatha Dé Danann, that is, of the gods. In the Cath Maige Tuired (lines 133—46
Gray), after Nuadu’s hand has been cut off in battle, Dian Cécht provides him
with an artificial silver hand that works just as well. But Dian’s son Miach
improves on this by re-attaching Nuadu’s original hand. Dian is indignant
and hurls a sword at his son’s head four times. The first three wounds Miach
is able to heal, but the fourth penetrates his brain and he dies. The story
recalls that of Apollo’s son Asclepius, whom Zeus (not Apollo) killed with the
thunderbolt for being too expert a healer and raising men from the dead.

In the Greek myth Apollo reacts by killing the makers of the thunderbolt,
the Cyclopes, and is punished by being exiled from the gods for a year, or nine
years, and being forced to serve a mortal man, Admetus. In this he can be
compared with Odin, of whom Saxo Grammaticus tells that he was exiled
from the gods and reduced to servile estate for nine years.” In itself this
would not count for much, especially as the transfer of a motif from Classical
myth cannot be ruled out. But Odin/Woden has other links with Apollo, not
so much qua healer—though it is he who cures Baldr’s lamed horse in the

9 West (1997), 348 f.

94 References in Macdonell (1898), 75 f.; cf. Puhvel in Cardona et al. (1970), 372 f.; id. (1987),
58,134 f.

% Saxo 3.4.9-11p.72,cf. 1.7.1p. 25.
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Merseburg spell (pp. 336 f.)—but rather as a kind of shamanic figure. He
presides over the poetic art, and he is associated with the wolf and the raven.
Just as Apollo’s raven reports to him the lovemaking of Ischys and Coronis, so
Odin’s two ravens fly about the world all day and then return to perch on his
shoulders and speak into his ears of all they have seen or heard.*

The affinity between the two gods extends to the Celtic Lugus, Irish Lug.
He, like Odin, is a chief among gods, a leader in battle who fights with a great
spear, a master of poetry and magic; he has two ravens who warn him when
the enemy Fomoire are approaching.?’ Neither deity does much healing, but
Lug heals his wounded son Cti Chulainn and Odin heals the Danish prince
Sivard.”

However, to the extent that these gods have significant points in common
with Apollo, I should be inclined to ascribe them not to (Indo-)European
inheritance but to the diffusion of shamanistic motifs from the Finno-Ugric
peoples, from the east to Scandinavia and from the north, across Scythia and
Thrace, to the Greeks.

MYTHICAL THEMES

The mighty infant; the typical weapon

A god, like a hero, grows up with extraordinary rapidity: both estates are
defined by competence, and helpless infancy does not suit them.? Indra was
a warrior as soon as he was born (RV 1. 102. 8; 3. 51. 8); heaven and earth
trembled, and all the gods were afraid (1. 61. 14; 4. 17. 2, 22. 4; 5. 30. 5); he put
his opponents to flight, and looked for further deeds of heroism (10. 113. 4).
Hesiod (Th. 492-6) relates how the baby Zeus’ body and strength grew
swiftly, and within a year he was able to overthrow his father Kronos. In the
Homeric Hymns (3. 127-34; 4. 17 f.) we read how Apollo, as soon as he had
had a feed of nectar and ambrosia, burst out of his swaddling, announced
what sort of a god he was going to be, and began walking; and how Hermes
on the first day of his life invented the lyre and stole Apollo’s cattle. Nordic

% ‘Hesiod’, fr. 60; Gylf. 38; cf. Grimm (1883-8), 147, 671, 1333. For the raven’s association
with Apollo cf. Hdt. 4. 15. 2; Ael. HA 1. 48. There are Gaulish monuments representing a god
and goddess with birds (doves or ravens?) on their shoulders, their beaks facing inwards as if
speaking into their ears: Duval (1957), 51; de Vries (1961), 166 f.

97 Cf. de Vries (1961), 54; Davidson (1988), 90 f.; B. Sergent, Lug et Apollon (Brussels 1995).

98 Tdin (1) 2088—115; Saxo 9. 4. 12 p. 254.

9 Grimm (1883-8), 320 f. We shall examine the motif in relation to heroes in Chapter 11.
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neonates are no less precocious. Vali avenges Baldr at one day old (Voluspd
32; Baldrs draumar 11). When Thor is pinned down by the leg of a giant he
has felled, his son Magni, three nights old, is the only one of the gods strong
enough to shift it off him (Skdldsk. 17).

The newborn Indra at once reached for his bow and asked who were his
rivals (RV 8. 45. 4). Apollo’s first words are ‘May the lyre be dear to me, and
the crooked bow’. Certain gods are firmly associated with a particular
weapon, and are imagined with it in their hand. Indra is frequently called
vdjrahasta- or vdjrabahu-, ‘vdjra-handed, vdjra-forearmed’; the vdjra- is his
characteristic thunderbolt-weapon. In one passage (RV 10. 103. 2) he is
isuhasta-, ‘arrow-handed’. Rudra-Siva in the Mahabharata and elsewhere
is sulapani-, ‘lance-handed’. These compounds have a parallel, though a less
than obvious one, in Artemis’ ancient formulaic epithet in Greek epic,
loxéapa. Its first element, ids ‘arrow’, is the same word as Vedic fsu-; its
second element was anciently understood as being from yéw ‘pour out’, but
the formation is anomalous, and most modern scholars derive it from
*-khésaria < *khésr-ia, the root being *g¢"ésr- (> yelp) ‘hand’. The Vedic hdsta-
is from a by-form *@ésto-.19 Artemis was accordingly, like Indra, ‘arrow-
handed’. She is also called roéoddpos ‘bow-carrying’, as is her brother
Apollo. There are other formulaic epithets in Homer that refer to charac-
teristic objects that gods carry, such as Hermes xpvodppams ‘of the gold
rod’, Apollo xpvodopos ‘of the gold sword’, Artemis ypvonAdraros ‘of the
gold distaff’.

While on the subject of gods’ special weapons, we may notice that the Irish
Dagda wielded a great club (lorg mor) which had ‘a smooth end and a rough
end: the one end kills the living and the other end brings to life the dead’.1!
We cannot but recall the rod that Hermes carries in his hands (I. 24. 343-5 =
Od. 5. 47-9), ‘with which he charms (to sleep) the eyes of men, those he
wishes to, and wakes others from sleep’.

The gods’ assembly

The gods are imagined as meeting and debating in assembly. The motif,
familiar from the Homeric poems, was very well established in the Semitic

100V, Pisani, Crestomazia Indeuropea (2nd edn., Turin 1947), 142; A. Heubeck, Beitrige zur
Namenforschung 7 (1956), 275-9 = KI. Schr. 275-9; Schmitt (1967), 177-81. J. Puhvel, however,
HS 105 (1992), 4-6, defends the traditional etymology, ‘arrow-shedding’.

101 Mesca Ulad 623-38; Yellow Book of Leinster 789, ed. O. Bergin in Medieval Studies in
Memory of Gertrude Schoepperle Loomis (New York 1927), 402-6.
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literatures of the Near East.12 But it also appears in a number of other Indo-
European traditions. In the Mahabharata the gods assemble for debate on the
mythical Mt Meru (1. 15. 5-10), which is where they dwell (3. 160. 16, cf. 247.
8). On other occasions they meet on Himalaya (3. 40. 31), or on Mt Kailasa
(3. 140. 10). When Indra joins them, they stand up for him (3. 89. 2), just as
the Olympians do for Zeus in the Iliad (1. 533-5). Similarly in a Hittite
fragment all the gods stand up before Ea.103

That the gods are located on the highest and most inaccessible mountains
is typical. The Homeric gods live and meet on Olympus, the highest moun-
tain in Greece. In Caucasian story the gods live on the summit of Wiriwsh
Yigimghwa, on Mt Elbruz; in Albanian folk-tale, on Mt Tomor(r), near Berat
in south Albania.!

The Norse gods have their stronghold of Asgard, which means ‘god-
enclosure’. In the Eddic poems they meet to deliberate on weighty matters.

bd gengo regin oll 4 rocstéla,
ginnheilog god, oc um pat geettuz.
Then all the Governors went to the destiny seats,

the most holy gods, and took counsel about it.
(Voluspd 6, 9, 23, 25)

Senn véro @sir  allir 4 pingi

oc dsynior allar 4 mali.

All the gods were together at assembly,
and all the goddesses at the debate.

(Prymskvioa 14 = Baldrs draumar 1; cf. Voluspd 48. 4.) According to another
passage they meet every day at Yggdrasil’s Ash (Grimnismdl 30). An Irish
saga tells of the Dé Danann meeting in council to judge a woman taken in
sin.105

The reference in the Vgluspd to the gods’ individual seats recalls the édea
from which the Olympians spring up when Zeus arrives. In Gylfaginning
(14, cf. 17) it is related that after Asgard was made, the gods built the hall
that their seats (seti) stand in, twelve of them plus a high seat (hdseti) for
Odin. They set themselves up on their seats and made their decisions (réttu
déma sina).106

02 West (1997), 177-80.

103 See West (1997), 354, where a second-millennium Babylonian parallel is also cited.

104 Colarusso (2002), 266; Lambertz (1973), 504.

105 Echtrae Airt meic Cuinn 3 in R. 1. Best, Eriu 3 (1907), 150.

106 The Babylonian and Ugaritic gods also sit on seats in their assemblies: West (1997), 179.
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Getting about

Gods often travel long distances, and they do so swiftly and efficiently, even
as pedestrians. In several of the Hittite mythological texts gods are said to
complete a journey I-anki, an adverb formed from the numeral 1 and in such
contexts understood to mean ‘at one go’, as if with one enormous step.'9” In
Vedic literature Vishnu is celebrated for the three cosmic strides with which
he traverses the universe, the third taking him to a transcendental region.!0
In Homer Poseidon crosses the sea from Samothrace to Aigai in four giant
strides, and Hera springs from peak to peak to reach Lemnos from Olympus.
Pindar lets Apollo get from Delphi to Thessaly in a single step.1%

Some gods have special footwear that makes it even easier. Several times in
the Song of Ullikummi, and in at least one other Hittite text, a god or his
messenger, on starting a journey, puts the swift winds on his feet as shoes.
Zeus’ messenger Hermes puts on ambrosial, golden sandals that carry him
over earth and sea with the speed of the winds, and so does Athena on one
occasion.!® Snorri (Skdldsk. 35) relates that Loki too had shoes that enabled
him to run over air and water.

More often gods ride horses, or travel in vehicles drawn by horses or by
some other creature.!! Indra, Varuna, and other Vedic deities go in chariots,
as in the Iliad do Hera with Athena, Iris with Aphrodite, Zeus, and Poseidon,
and in the Hymn to Demeter Hades. Odin and other Norse gods ride horses;
Thor drives in a car drawn by goats. The Irish Lug has his horse Aenbarr, who
is as swift as the wind and crosses the sea as easily as the land. The Slavonic
Svetovit rides a horse, as do the Latvian Sons of God.

Or again, as gods generally have the ability to transform themselves into
bird or animal form,!'? they sometimes fly down from heaven, or back up to

107 Hoffner (1998), 50, 53, 58, 86, translated as ‘in one stage’.

108 Macdonell (1898), 37-30; Oldenberg (1917), 229-33; Hillebrandt (1927-9), ii. 316-20;
Oberlies (1998), 219 f.

109 J].13. 20 f.; 14. 225-30; Pind. Pyth. 3. 43. Cf. also [Hes.] Scut. 30-3, and West (1997), 113,
where two Ugaritic texts are also cited.

110 Hoffner (1998), 5762, 86; II. 24. 340-2 = Od. 5. 44—6; Od. 1. 96-8.

- Cf. Grimm (1883-8), 328 f,, 1381 {. Lists of Indian and Nordic gods’ steeds are given in
Brhaddevata 4. 140-2, Grimnismdl 30 (which is the source of Gylf. 15), and the fragment from
Dérgrimspula quoted in Skdldsk. 58.

12 Cf. Grimm (1883-8), 1380 f., 1385 f.; J. A. MacCulloch, Celtic Mythology ( (Boston 1918)
London 1992), 56 f. Animal transformations play a particular role in myths where a deity has
sexual congress: Prajapati and his daughter have intercourse as a stag and doe (Aitareya Brah-
mana 3. 33); Vivasvat and Saranyu as a horse and mare (Yaska, Nirukta 12. 10); Boreas became
a horse to impregnate the mares of Erichthonios (IL 20. 224); Kronos mated with Philyra as a
horse, as did Poseidon with Demeter Erinys; Zeus made love to Europa as a bull, to Leda as
a swan, to Nemesis as a goose; Loki took the form of a mare to seduce the stallion Svadilfeeri
(Gylf. 42).
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it, as birds. In the Rigveda, where the approach of deities is not a mythical
datum but a liturgical desideratum, there is, I think, no reference to their
taking the bodily form of birds, but there are a number of similes in which
their coming is likened to the descent of birds.!’? In Homer Poseidon, Apollo,
and Athena do fly up from or down to earth as birds,!* and on other occa-
sions gods perch in trees in bird form so as not to be observed (Il 7. 58—60,
14. 289-91). In some of these passages the god has been conversing with a
mortal in human guise and then flies away as a bird. This has an exact parallel
in the Hervarar saga (10 ad fin.). At the end of his riddle contest with Heidrek,
during which he has maintained the identity of a stranger called Gestum-
blindi, Odin vidbrast i vals liki, ‘made off in the form of a falcon’. However, it
seems that this faculty was not automatically available to all the Norse gods,
as Loki, in order to go flying, has to borrow a special ‘feathered form’ or
‘falcon form’ (fiadrhamr, valhamr) from Freyja or Frigg (Prymskvida 3-5;
Skdldsk. 18).

El Dorado

The gods’ accoutrements, and even aspects of their persons, are often
described as being of gold.!s Indra and the Maruts are ‘golden’ (hiranydya-,
hirimat-) or ‘gold-coloured’ (hiranyavarna-) (RV 1.7.2;2.34.11;5.38. 1, 87.
5; 10. 105. 7). Indra is also hiranyabahu- ‘gold-armed’ (7. 34. 4) and
hdri$masarur hdrikesah ‘(gold-)yellow-bearded and -haired” (10. 96. 8).
Varuna’s messenger Vena is hiranyapaksa- ‘gold-winged’, just as Zeus’
messenger Iris is ypvodmrepos. Aphrodite has xpvoy ‘golden’ as a formu-
laic epithet, while Apollo, Dionysus, and Demeter are xpvooxduns or
xpvooélep, ‘gold-haired’. These adjectives are not applied to mortals, and
surely mean more than the ‘golden-haired” which we can apply in English to
children or glamorous young adults. Thor’s wife Sif had hair that was made
out of gold by elves (Skdldsk. 35).

Indra’s horses have gold manes (RV 8. 32. 29, 93. 24), as do those of Zeus
(1l. 8. 42) and Poseidon (13. 24); the Norse gods have a horse called Gullfaxi,
‘Goldmane’ (Skdldsk. 17). The chariots that the gods ride in are of gold
(RV 1.35.2,56. 1, 139. 3, etc.; Yt. 10. 124; Hymn. Dem. 19, 431, Hymn. Hom.

113 RV 1.118.11;2.34.5;5.59.7,74.9,78.4;7.59.7;8.35.7,73. 4; 9. 38. 4; Durante (1976),
120 f.

14 J1.13. 62, 15. 237 £,, 19. 350 f.; Od. 1. 320, 3. 372, 22. 240. For Semitic parallels see West
(1997), 185.

15 Cf. Campanile (1977), 125 f.; G. Costa, Archivio Glottologico Italiano 69 (1984), 26-52;
West (1997), 112 (sparse Babylonian and Ugaritic parallels).
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9. 4, Pind. OL 1. 41); the compound hiranyaratha ‘gold-charioted’ (of Agni,
RV 4. 1. 8) has equivalents in Avestan zaranyé.vasa (of Vayu, Yt. 15. 57) and
Greek ypvodpuaros (of Athena, Bacchyl. 12. 194). Gold too are the vehicle’s
parts:

Mount your car with the golden seat and the golden reins, O Asvins . . .
Golden are your handgrips(?), the shaft, the axle is golden,
both the wheels are golden. (RV 8.5.28f.)

The Iranian Vayu too has golden wheels (Yt. 15. 57). The axle of Hera’s
chariot is of iron, and the wheels of bronze, but

they have a rim of gold . . .

The car is strapped fast with gold and silver thongs,
and there are two rails running round it.

From it extended a silver shaft; on its end

she fastened the fair golden yoke, and put in

the fair golden yoke-straps. (Il 5.724-31)

Artemis and other deities are ypvorveos, ‘of the golden reins’. Both Indra
and Zeus wield a golden goad (RV 8.33. 11; II. 8. 44 = 13. 26).

Of gold too are the gods’ armour and weapons. Pusan wields a golden axe
(RV 1. 42. 6), as do Brhaspati (7. 97. 7) and the Maruts (8. 7. 32). Mithra
is zaranyo.varof@man-, ‘gold-armoured’ (Yt. 10. 112). Vayu is celebrated in
Yt. 15. 57 with a long series of compounds in zaranyo-: he has a gold helmet,
diadem, collar, chariot, wheels, weapons, garment, footwear, girdle. Athena
too has a golden helmet (Il. 5. 743 f.). Indeed she was born in armour of
shining gold (Hymn. Hom. 28. 5 f.). Apollo has a golden sword (II. 5. 509,
etc.), a golden bow (Pind. Ol. 14. 10), and a golden lyre (Pyth. 1. 1).

The gods’ houses are of gold (Il. 13. 21 f.; Hes. Th. 933; Pind. Nem. 10. 88,
Isth. 3/4. 78; cf. Od. 4. 74), as are their thrones (I 1. 611, etc.; Pind. Pyth. 3.
94). The hall in Asgard where the Nordic gods have their thrones ‘is the best
built on earth and the biggest. Outside and inside it is all like gold and
nothing else . . . they had all their household effects and all their utensils of
gold’ (Gylf. 14).

The divine smith

The Asir constructed this edifice without the help of a specialist craftsman.
Snorri says that they set up forges and made all their own tools, with which
they then shaped metal, stone, and wood. The Greek gods’” houses on Olym-
pus, on the other hand, were built for them by Hephaestus (II. 1. 607 £.). He is
their regular smith and general artificer. He is the idealized projection of a
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human craftsman: although he makes things that no mortal could, such as
robots to serve in the house, they are all such things as could be used in the
human world. It is not he but the Cyclopes who make Zeus’ thunderbolt.

The Homeric Hephaestus has much in common with the Ugaritic crafts-
man god Kothar, and the descriptions of his activity may show the influence
of Canaanite poetic traditions.!’6 But craftsman gods appear in several other
Indo-European mythologies, and we should consider whether they reflect a
common prototype.

In Hittite and Palaic texts there are references to a divine smith Hasammili,
often in the context of underworld gods. He is either taken over from the
non-Indo-European Hattic pantheon, or the Hattic name was adopted for a
divine smith figure that the Indo-European Anatolians had.!”

The Vedic figures who come into consideration are Tvastr and the three
Rbhus.8 Tvastr’s name is the agent noun from the obsolescent verb tvaks,
‘exercise strength’. He wields a metal axe; he fashioned Indra’s thunder-
weapon, and the gods’ drinking vessel. He is also the shaper of all human and
animal forms, and he develops the embryo in the womb. The Rbhus were
originally mortals, but they attained divine status on account of their
marvellous skills. The verb taks (~ Greek réxrwv, etc.) is generally used of
their work. They are associated with Indra, whose steeds they fashioned. They
also made a self-propelled flying car for the Asvins, and a cow that yields the
divine drink sabar. Their most famous accomplishment was to improve on
Tvastr’s work by dividing the gods’ drinking vessel into four.

In the Ossetic tales there figures repeatedly a divine artificer Kurdalagon
who makes things in the heavenly smithy. Like Hephaestus, he makes things
on request to meet the special needs of human heroes: a cradle for the new-
born Soslan, armour, weapons, a plough, a flute that plays melodies by itself.
There are references to his anvil and to the fierce fire of his forge, maintained
by twelve bellows.!1?

The Roman Volcanus is best left out of the picture, as he was essentially the
god of volcanic and other fire, not a smith. His literary appearances in this
role are the consequence of his identification with Hephaestus.

The Irish gods were served by three craftsman deities, the brothers Credne,
a metal-worker, Luchta, a carpenter, and the smith Goibniu. These made
the weapons with which the Dé Danann defeated the Fomoire. The most
prominent was Goibniu, who made Lug’s great spear and who was also
thought of as a healer. His forge was located in various parts of Ireland. He

116 See West (1997), 57, 384, 388 f.

117 On Hasammili see E. von Weiher in the Reallexikon der Assyriologie, iv. 127 f.

118 On these see Macdonell (1898), 116-18 and 1314, where all source-references are given.
9 Sikojev (1985), 10, 70 f., 76, 132, 145, 169 £., 209, 296.
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is especially associated with the hosting of a feast at which the Dé Danann
drank an ale that made them immortal and exempt from old age and dis-
ease.120 This recalls Tvastr’s and the Rbhus’ intimate connection with the
vessel or vessels that held the gods’ drink. In the Iliad (1. 597 f.) Hephaestus
appears as the cupbearer who plies the gods with draughts of nectar. We
cannot but suspect a common background to these stories.

Although there is no smith among the Asir, the Edda does know of a
legendary smith Volund, of Lappish descent, not a god, but called dlfa li¢di or
visi dlfa, ‘prince of elves’ (Volundarkvida 10. 3, 13. 4, 32. 2). He appears in Old
English poetry as Weland, and since the tenth century, at least, megalithic
barrows in southern England have been identified as Wayland’s Smithy. He
made famous weapons for heroes, such as Waldere’s sword Mimming and
Beowulf’s coat of mail.'2! In the Vplundarkvida he is enslaved to a Swedish
king, kept on an island, and lamed to prevent his escape, but he overcomes his
master by cunning and escapes by flying. The story was well known in Eng-
land, as artistic evidence and literary allusions show.122 The laming recalls
Hephaestus, while the escape from an island by flying is paralleled in another
Greek myth about an outstanding artificer: Daedalus, whom Minos detained
in Crete.!?3

According to a Russian text of 1261, the gods to whom the Lithuanian
pagans sacrifice include ‘“Telyavelik, the smith (xy3nen) who forges the sun
... and sets it up in the sky’.?* This seems to have been conceived as a daily
event. A series of Latvian folk songs refer to a celestial smith, working at his
forge in heaven, or sometimes in or beside the sea; the sparks fly, the cinders
fall to earth. He is making a crown for his sister, a crown, a gold belt, or a ring
for the Daughter of the Sun, spurs for the Sons of God, etc.'25

There is considerable diversity among these myths, and none of the smiths’
names is related to any other. The argument for a single mythical prototype
is not strong. As J. P. Mallory observes in a judicious entry in EIEC (139 £.),
‘deities specifically concerned with particular craft specializations may be
expected in any ideological system whose people have achieved an appropri-
ate level of social complexity’. On the other hand, craft specialization goes

120 Altram Tige Dd Medar in E. O’Curry, Atlantis 3 (1865), 385, 387 f; W. Stokes,
RC 12 (1891), 61 ff. §§96, 122; Book of Fermoy 111 f.; Acallam na Sendrach pp. 180 and 191
Dooley—Roe.

121 Waldere A 2, cf. Waltharius 965 Wielandia fabrica; Beowulf 455.

122 See Dronke (1997), 269-71, 276-80.

123 On these motifs see Dronke (1997), 265-8. She points out that mythical smiths often have
some physical disability or deformity, and she sees the magical flight as a shamanistic element,
to which Volund’s Lappish origins are relevant. But the influence of the Daedalus myth (by way
of Ovid) is also possible.

124 Mannhardt (1936), 58-60, cf. 65-8. 125 Jonval (1929), nos. 453-63.
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back at least to the Neolithic period, and may be assumed in some degree for
the Indo-Europeans. They pictured their gods anthropomorphically, and if
they pictured them in dwellings and with material possessions, they may
well have told of a particular god who made these things for them. Two motifs
that recur in different branches of the tradition stand out as potentially sig-
nificant: the making by a special artificer of the chief god’s distinctive weapon
(Indra’s and Zeus’ bolt; Lug’s spear), and the craftsman god’s association with
the immortals’ drinking. This brings us on to our next topic.

The food of the gods

Our mortal life and death, our health and sickness, are bound up with what
we eat and drink. If the gods are exempt from death and disease, it is because
they are nourished by special aliments not available to us. That they do not
eat or drink human food is stated explicitly in Greek and Indian texts. ‘For
they do not eat cereals, they do not drink red wine; that is why they are
without blood, and known as the Deathless Ones’ (IL. 5. 341 f.). “The gods, of
course, neither eat nor drink. They become sated by just looking at this
nectar’ (Chandogya Upanisad 3. 6. 1, trs. P. Olivelle). The doctrine is partially
preserved in the Edda: ‘on wine alone the weapon-lord Odin ever lives’
(Grimnismadl 19); ‘he needs no food; wine is to him both drink and meat’
(Gylf. 38).

The Vedic gods, as we have seen, are amftah, literally ‘non-dying’, and their
food is designated by the neuter of the same word, amftam (e.g. RV 3.26.7; 6.
44.16;9.70. 2, 110. 4; 10. 123. 3). It was secondarily identified with soma, the
intoxicating yellow juice offered to the gods in Indo-Iranian cult; but soma
was a material reality, present on earth as well as in the world of the gods,
whereas amftam was a mythical entity. There is a rarefied echo of its status as
divine food in the Gathdas, where Zarathushtra says to Ahura Mazda ‘Thou
hast both wholeness [i.e. perfect health] and deathlessness (amoratatdh) for
nourishment’ (Y. 34. 11).

The Greek word that corresponds exactly to amftam (*n-mr-to-m) is
dp goTov. We do not find this used by itself of the divine food, but we find
&y roTov €ldap (Hymn. Ap. 127, Aphr. 260), which should not be under-
stood as ‘immortal food’ but as ‘food of non-dying’.12¢ It is alternatively called
m B)o/o‘wv ... €ldap Or du Ig)oo'[n, ‘ambrosia’. It is a nice detail that it can

126 Tn the same way the phrase du gora Tedyea, used of the armour that the gods gave to
Peleus (II. 17. 194, 202), must originalgr)have meant ‘armour of non-dying, invincible armour’.
Apollo in 16. 680 anoints Sarpedon’s body with ambrosia and wraps it in du ora eipara, a
relic of a version in which he was granted immortality.



158 3. Gods and Goddesses

be fed to the gods’ horses; they too need to be immortal. Mithra’s steeds
likewise ‘are immortal, having been reared on supernatural food
(mainyus.x’arafa)’ 127

Ambrosia is often coupled with véirap ‘nectar’, which in Homer is con-
sistently liquid, though other poets occasionally speak of the gods eating it.128
According to a widely (though not universally) accepted etymology, the word
is to be analysed as *nek-trh,, ‘getting across (i.e. overcoming) (premature)
death’. This has some support in Vedic idiom, where the verb tar is used of
overcoming obstacles and opponents, including in one passage death: AV 4.
35. 1 tarani mrtytim, ‘I will overcome death’.12?

Where do the gods obtain their wonderful food that is inaccessible to us?
Circe tells Odysseus that ambrosia is brought to Zeus by a flight of doves from
a remote source beyond the Clashing Rocks. One of the birds is always caught
by the rocks as they slam together, but Zeus supplies another to make up the
number.!3 We recognize here a version of the widespread folk-tale motif that
the elixir of life is located on the far side of a narrow portal that closes behind
the traveller to prevent his return, so that one might get to the elixir but not
bring it back to the world of men.13!

According to Indian texts too the divine Soma was difficult to get at. It was
‘enclosed between two golden bowls. At every twinkling of the eye they closed
shut with sharp edges’ (SB 3. 6. 2.9). In another account it had in front of it
‘an iron wheel with a honed edge and sharp blades, which ran incessantly,
bright like fire and sun, the murderous cutting edge for the robbers of the
Elixir’; and behind the wheel were two large and fearsome snakes keeping
guard over the precious fluid (MBFh. 1. 29. 2-6).

In the Rigveda there are many allusions to the story that the Soma was
brought to Indra from the furthest heaven by an eagle or falcon. In the most

127 1. 5. 369, 777, 13. 35; Yt. 10. 125, trs. Gershevitch; the parallel noted by Durante (1976),
55.

128 The texts are inconsistent about whether ambrosia is eaten or drunk. See West (1966),
342.

129 P Thieme in Schmitt (1968), 102—12; Schmitt (1967), 46-8, 186-92; id. in Mayrhofer et al.
(1974), 155-63; Gamkrelidze-Ivanov (1995), 721 f.; Watkins (1995), 391-3; Bader (1989), 192 n.
5; R. Lazzeroni, La cultura indoeuropea (Rome-Bari 1998), 9, 65-8, 70-5. Criticized by E. Risch,
Gnomon 41 (1969), 325.

130 Od. 12. 62-5. There are traces of related ideas elsewhere in Greek poetry. Euripides, Hipp.
748, imagines ‘ambrosial springs’ in the far west, by Atlas and the Hesperides; pace Barrett, he
surely means something more than divine water-springs. Moiro, fr. 1. 3—6 Powell, describes the
infant Zeus being nourished in the Cretan cave on ambrosia that doves brought to him from
Oceanus and on nectar that an eagle brought him from a rocky source.

131 E. B. Tylor, Primitive Culture (4th edn., London 1903), i. 347-50; P. Friedlinder, Rh. Mus.
69 (1914), 302 n. 2; A. B. Cook, Zeus (Cambridge 1914-40), iii(2). 976-9; Stith Thompson,
Motif-Index of Folk-Literature (Helsinki 1932—4), F 91. 1, 152. 2, 156. 4.
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explicit account the Soma’s guardian Krsanu shot an arrow at the bird and
sheared off one of its tail feathers—an analogue of the one dove from the
flight that gets caught in the Homeric myth.!32 According to the Avesta (Y. 10.
10-12) the Haoma (which corresponds to the Indian Soma) was first planted
on the cosmic mountain Haraiti and then carried by birds to other more
accessible mountains.

In other countries the divine nourishment was conceived in different
forms. I have quoted the testimony that Odin did not eat but only drank wine
(vin); in earlier tradition his beverage was probably called ale or mead. I have
referred also to Goibniu’s ale, clearly a different brew from any obtainable at
your regular Irish Pub, that made the Dé Danann immortal and exempt from
old age and disease.

In other Irish sources these blessings are conferred by certain berries that
grow in the Land of Promise, or on an island in a loch, guarded by a
dragon.'® In Nordic myth the gods keep themselves from ageing by eating
certain apples which are in the custody of the goddess Idunn.!3* These fruits
recall the golden apples of Greek myth that grow in the garden of the
Hesperides in the far west (where Euripides locates the ambrosia springs) and
are guarded by a great serpent. Heracles’ acquisition of them may once have
been an essential step in his attainment of immortality.135

There is a further parallel in Ossetic legend, which tells of a tree on which
golden life-giving apples grew. They were regularly stolen by three doves
that carried them overseas. The tree’s guardian shot an arrow at them, and
succeeded in wounding one of them, but it escaped all the same.'3 This is
clearly another version of the Indic and Greek myth of the bird or birds that
fetch the ambrosia for the chief god but suffer loss in the process.

There are various stories of how the elixir was stolen from the gods by some
interloper and then recovered. Here again the bird motif plays a recurrent
part. Near the start of the Mahabharata (1. 23-30, cf. Rm. 3. 33. 33 {.) there is

132 RV 4.27.3 f, cf. 9. 77. 2; Hillebrandt (1927-9), 1. 289-93. Other Vedic passages: RV 1. 80.
2,93.653.43.7;4.18.13,26.4-7;5.45.9; 6.20. 6; 8.82.9, 100. 8; 9. 68. 6, 86. 24; 10. 11. 4, 144. 4.
In Apollonius Rhodius (2. 571-3, 601, following Asclepiades of Tragilos, FGrHist 12 F 2, 31) the
Argonauts release a dove to test the state of the Clashing Rocks, and it has its tail feathers cut off
as it passes through; the ship itself loses the tip of its stern.

133 S. H. O’Grady, Transactions of the Ossianic Society 3 (1855), 113 £.; ballad from the Dean
of Lismore’s Book, ed. T. McLauchlan (Edinburgh 1862), 54 f.; J. A. MacCulloch (as n. 112),
54 f.,131.

134 Thiodolf, Haustlpng 1-13; Gylf. 26; Skdldsk. 656, 22. In Skirnismdl 19/20, where Skirnir
offers a giant’s daughter ‘eleven’ golden apples, Grundtvig attractively emended the pointless
ellifo into ellilyfs, ‘of medicine for age’, a word used of Idunn’s apples in Haustlpng 9 and
Skdldsk. 22.

135 See M. P. Nilsson, The Mycenaean Origin of Greek Mythology (Berkeley 1932), 214.

136 Sikojev (1985), 12; cf. Colarusso (2002), 13-15, 50 f., 183.
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an elaborate narrative telling how Garuda, the mighty king of birds, captured
the Soma on behalf of the Snakes, but Indra got it back before the Snakes
could drink more than a little of it. In the Norse myth the giant Thiazi, taking
the form of an eagle, carries Idunn off, apples and all. The gods begin to grow
old and grey, until she is recaptured by Loki, flying in the form of a falcon.
Another tale (Skdldsk. 658) concerns ‘Odroeri’s Drink’, the special mead,
made from honey and the blood of the omniscient Kvasir, which inspires
poets: not an elixir of life or youth, but still a divine, magical tipple. The
dwarfs who created it were forced to surrender it to the giant Suttung. Odin
inveigled his way into Suttung’s daughter’s bed; she allowed him to drink up
the stored liquor, and he then escaped in the form of an eagle. Here the bird
who obtains the precious fluid is the chief god himself. This in turn recalls a
story related in the Yajurveda (Kdthaka 37. 14). The amrtam was in the
possession of the demon Susna and the Asuras, so that when death came to
the Asuras they revived, but when it came to the Devas they died. This
unsatisfactory state of affairs was put right when Indra, in the form of a
falcon, stole the vital juice.!?

The language of the gods

In narratives about the gods there is no difference between their speech, when
they are represented as speaking, and that of men. On occasion, however,
certain persons or things are said to have a different name among the gods
(and sometimes among other orders of being) from the one familiar to
mankind.138

The oldest examples are found in Hittite and proto-Hattic ritual texts.!?®
For example (CTH 733 ii 1), ‘When he speaks prayers to his (the god’s) wife,
the singer [says]: “(Among mankind) you (are) Tahatanuitis, among the gods
[you] (are) the fountain mother, the Queen”’, and so on. These formulae
perhaps come from Hattic rather than Indo-European tradition. But there are
parallels in Indic, Greek, Germanic, and Celtic.

Early in the last chapter I quoted a verse of the Rigveda about the division
of language into four parts, three of which were stored in secret, known only

137 Compared with the myth of Odrceri’s mead by Kuhn (1859), 144-61. On the opposition
between Asuras and Devas see below.

138 On this topic cf. H. Giintert, Von der Sprache der Gotter und Geister (Halle 1921); de Vries
(1956), 1. 299; R. Lazzeroni, Annali della Scuola Normale di Pisa ser. 2: 26 (1957), 1-25;
West (1966), 387 f.; id. (1997), 352 f.; V. N. Toporov, Poetica 13 (1981), 201-14; Watkins (1994),
456-72.

139 E. Laroche, JCS 1 (1947), 187; J. Friedrich in Sprachgeschichte und Wortbedeutung
(Festschrift fiir A. Debrunner, Bern 1954), 135-9.
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to the Brahman poets. This esoteric knowledge must have included the
‘hidden names of the gods’ (RV 5. 5. 10, devanam githya namani), needed for
successful ritual; the expression implies that the gods had names for them-
selves that differed from those in common use but were not unknown to
the learned Rishi. Whatever other poetic or cultic vocabulary he had at his
disposal might, if it suited him, be classified as gods’ language. In 4. 58. 1 ‘the
secret name of the ghee’, understood to be the holy Soma, is called
‘the tongue of the gods’, apparently because it causes the sacral vocabulary to
be uttered at the sacrifice.

SB 1. 1. 4. 4 describes a ritual in which the priest takes a black antelope skin
(carman-) with the words ‘You are a defence (sarman-)’, and it is explained
that while carman- is its human name, ‘it is $arman- among the gods’.
Grammarians faced with Vedic forms that differed from those expected put
them down as ‘gods’ words’. Aitareya Brahmana 7. 18. 13 explains how the
officiating priest, the adhvaryu, responds to the hotar’s mantras: * “Om” is
the response to an rc, “evam tatha” to a gatha. For “om” is divine (daivam),
“tatha” is human (manusam).” Om is a sacred word, more or less ‘amen’,
while evam tatha is a pedestrian ‘just so’.

In the ritual of the Asvamedha, the great royal horse sacrifice, the horse
was ceremonially addressed with its four names, dsva-, hdya-, drvan-, vajin-,
of which the last three are elevated synonyms of the ordinary word for
‘horse’; as it were, steed, courser, racer. The four terms are assigned to four
distinct cosmic orders: ‘As hdya- it carried the gods (Devas), as drvan- the
Asuras, as vajin- the Gandharvas, as dsva- men’.1#° This is virtually saying that
these four races each have their own language, to which the respective words
belong.

In many places in Homer and later Greek poetry the gods’ name for a
person, place, or thing is stated, usually contrasted with the human name.4! It
is a means by which poets can present alternative, elevated or ‘marked’ names
and vocables and acknowledge their special status.

The Greeks never go beyond a pair of names and the binary opposition of
gods and men. On the other hand, the fourfold division made in the Indian
text is outbid in the Eddic poem Alvissmdl (9-34), where the dwarf Alviss
(Know-all) systematically recites the names of various things—earth, heaven,
moon, sun, cloud, wind, etc.—in the languages of six orders of being: they are
usually humankind, the Zsir, the Vanir, the giants, the elves, and the dwarfs,
but in some stanzas one or other of these is replaced by another term. It is

140 TS 7. 5. 25. 2; Giintert (as n. 138), 160; Watkins (1995), 269. For the Asuras see below.
141 J] 1. 403 f., 2. 813 f., 14. 290 £., 20. 74; Od. 10. 305, 12. 61, etc.; a full collection in West
(1966), 387.
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in effect a poetic thesaurus cast in literary form; the Know-all is the poet
himself.

The compiler of the Irish bardic grammar Auraicept na n-Eces, apropos of
grammatical gender, cites three different ways of expressing the distinction
of masculine, feminine, and neuter, and says that ‘according to some’ the first
(the plainest and simplest) is the idiom of the sons of Mil, that is, of the
ordinary Irish people; the second, which uses artificial terms, is that of an
earlier race, the Fir Bolg; the third, an old set of technical words, is that of the
Tuatha Dé Danann. These last are in a sense the gods (see below).142

Indo-European poets no doubt had at their disposal a professional vocabu-
lary that included rare, choice, archaic, or artificial words. On the evidence
cited above, it may be inferred that they also had the concept (or conceit) that
some such words, not current in the speech of men, belonged to that of the
gods.

Predecessors and antagonists

According to several of the mythic traditions that concern us, before the
present gods ruled in heaven there was a different set, still known as gods but
no longer active in the world. In Greek myth they are identified as the Titans.
Hesiod applies to them the expression ‘the former gods’, feol mpdrepor
(Th. 424, 486). The Rigveda too knows of ‘former gods’, piirve devah (1. 164.
50, identified as the ‘Sadhyas’; 7. 21. 7; 10. 90. 16, 109. 4, 191. 2). They dwelt in
heaven before the present gods arrived there, and they submitted their powers
to the supreme dominion of Indra. Both gods and Sadhyas are ruled by Indra
(AV 7.79.2).

There are equally old or older allusions to ‘former gods’ (karuilies siunes) in
Hittite texts. The Hittites identified them with the infernal gods of the
Babylonian pantheon, the Anunnaki, and their image is strongly coloured by
Mesopotamian myth mediated through Hurrian culture.'*? The title Former
Gods, however, seems to be specifically Hittite, and may therefore be
inherited. Like Hesiod’s Titans, the karuilies siunes are confined in the under-
world by gates which they cannot open. They are sometimes said to be seven
or nine in number, but most often twelve, like the Titans.

According to a ritual text they were driven down to the lower world by the
Storm-god, the chief deity of the ruling pantheon. In Hesiod’s account the
Titans are imprisoned at the instance of Zeus following their defeat in a war

92 Ayraicept 1493—6 ~ 4554-6; see Watkins (1994), 463-6.
143 Cf. Gurney (1977), 15.
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which they fought against the Olympian gods; a Homeric allusion (Il 14.
203 f.) refers to Zeus’ setting Kronos below earth and sea. The agreement with
the Hittite myth points to an ancient mythical prototype. But the question is
complicated. On the one hand, Babylonian myth, at least from the time
of Eniima elis (late second millennium), presents a parallel story, that the
Anunnaki were confined below the earth by the chief god, Marduk. It
could be argued that both the Hittite and the Greek myths derive from the
Babylonian.' On the other hand, other Indo-European traditions tell of a
conflict in which the dominant gods defeated a rival set, and we must enter-
tain the possibility of an Indo-European origin for the motif. It is a priori
likely that people who recognized an order of Former Gods had some account
of the events that caused them to be deposed.

In Indian texts, though not in the older body of the Rigveda, the gods are
pitted against the Asuras. The word dsura- was an old divine title, probably
meaning ‘lord’; it was applied especially to Varuna or Mitra—Varuna. But it
came to have a bad sense, ‘demon’, in opposition to devd- ‘god’.%5 The Asuras
are associated with sorcery and the night. They are nowhere identified with
the Former Gods. But there are references to the gods having defeated them:

When the gods, having struck the Asuras, went off guarding their godhead,
they brought the sunlight back by their arts. (RV 10. 157. 4, cf. 124. 5 f.)

(Earth,) on whom the gods overturned the Asuras. (AV 12.1.5)
However, it was also possible to speak of a continuing struggle:

Today may I meditate, as the beginning of my utterance,
that by which the gods may overcome the Asuras. (RV 10. 53. 4)

According to the Black Yajurveda (TS 5. 7. 3. 1) the Asuras tried to evict the
gods from heaven, but were repulsed with arrows and thunderbolts.

There are further references to the conflict in the epics. We hear of a terrific
cosmic battle, at the end of which the Asuras (or Danavas) took refuge below
earth and sea (MBh. 1. 17). The Asuras, elder brothers of the gods, were
defeated by them with trickery (3. 34. 58). In olden times they had frequent
battles, and the Asuras/Danavas always had the upper hand until the
champion Skanda took command (3. 213. 3-6, 221. 32-69; cf. 269. 10; 4. 31.
4). The gods always sought the hero Bhisma’s aid against them (6. 15. 38).
Varuna fettered the Danavas and keeps them under guard in the ocean

144 Cf. West (1997), 298 f.

145 Tn Avestan the opposite development occurred. Mazda and his associates were Ahuras,
while the Daévas were the ‘heathen’ gods that Zarathushtra discarded and his followers
abhorred. Cf. Macdonell (1898), 156 f. On dsura-/ahura- cf. above, n. 6.
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(5. 126. 4065 cf. 8. 24. 120). Dasaratha helped the gods in their war against
the Asuras (Rm. 2. 9. 9-12).

Norse myth told of a war between the Asir and the Vanir, a separate group
of gods who seem to have had associations with sorcery, fertility, and the
earth.!46 The Vanir were initially successful and broke into Asgard. Peace was
concluded with an exchange of hostages, after which the distinction between
Asir and Vanir appears to have lost definition and importance. The gods
collectively are known as the Asir; the Vanir are as it were absorbed in them.

In Irish mythical history, as systematized in the Lebor Gabdla Erenn, the
pagan deities are euhemerized as a people who occupied Ireland before the
arrival of the Goidelic Celts. They are the Tuatha Dé Danann, ‘people of
the gods of Danu(?)’. They succeeded a series of earlier populations, among
them the brutish, misshapen Fomoire, who, when not in possession of
Ireland, were given to raiding it from the sea. Bres, a son of one of their kings,
ruled over the Dé Danann for a time, but so tyrannically that he was deposed.
A great battle between the two peoples followed, in which the Fomoire were
decisively routed. The event is described in a work of the ninth or tenth
century, the Cath Maige Tuired or Battle of the Plain of Pillars; the location
gives the encounter a megalithic setting. Buried in the story it is perhaps
possible to discern the myth of a war between the gods and a prior race of
demons, in which the latter were overthrown.

These Greek, Indian, Nordic, and Irish myths of wars between different
orders of gods are not linked togther by such strong similarities as to make
the hypothesis of a common Indo-European archetype irresistible. If there
was one, considerable modifications must have taken place in the different
branches of the tradition. The parallelisms are nevertheless suggestive.

Assaults on heaven

The heavenly gods live in regions that no one can reach from earth. But
according to the mythologies of various peoples they have on occasion had to
take action against attempts to climb to heaven. The Rigveda mentions one
Rauhina who was struck down by Indra the thunderbolt-armed as he was
climbing to the sky (2. 12. 12, cf. 1. 103. 2). In another hymn Rauhina’s place
is taken by the Dasyus, the dark-skinned Dravidian people who preceded the
Aryans in northern India and were subjected by them:

16 Ynglinga saga 1f., 4 f; Skdldsk. 657; allusions in Voluspd 21-4; Vafpridnismdl 38 £.;
Lokasenna 34; de Vries (1956), ii. 174 f., 208—14; Lorenz (1984), 329-32. On the nature of the
Vanir cf. de Vries (1956), ii. 203; Meid (1991), 23; M. E. Huld, SIGL 2 (1999), 139-46.
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Those ones seeking by magic arts to creep up, Indra, and mount to heaven, the
Dasyus, thou didst shake down. (8. 14. 14; cf. 1. 78. 4)

The Taittiriya Brahmana (1. 1. 2. 4-6) relates that the Kalakafija demons tried
to reach heaven by piling up bricks in a great altar. Indra put in a brick of his
own, and when their work was nearly complete he withdrew it so that it all
collapsed.

In Greek myth Otos and Ephialtes, the colossal sons of Poseidon and
Aloeus’ wife Iphimedeia, tried to pile Ossa upon Olympus and Pelion upon
Ossa so that they could climb to heaven and attack the gods. Apollo killed
them before they could grow to their full size and strength.#’ Latin poets
transfer the mountain-stacking to the Giants.

The motif of piling things up to reach the sky, which may remind us of the
Biblical Tower of Babel (Genesis 11: 4), appears again in a West Circassian
story about the Narts, perhaps an offshoot of the Iranian tradition repre-
sented by the Nart sagas of Ossetia. The Narts tried to reach the sky by going
to a mountain-top and standing on one another. As that did not suffice, they
added other people, dwarfs, animals, birds, trees, and stones to the pile, what-
ever they could lay their hands on. The hero Pataraz climbed on top of the
heap, and he would have been able to reach the sky if only he had had one
more cat’s tail at his disposal.18

The Norse gods have Giants as their perpetual enemies: not the Gigantes of
Classical myth, but hrimpursar and bergrisar, Frost Giants and Mountain
Giants. Thor is always decimating them with his flying hammer. Snorri
(Gylf. 15) avers that they would climb up to heaven across the Rainbow
Bridge if the way were not barred by fire.

Once again we must wonder if this is not ultimately an Indo-European
myth, whatever its original form. It would have a clear purpose: to emphasize,
by means of a paradigmatic story, that the division separating the Celestials
from the Terrestrials is unbridgeable.14

147 (Od. 11. 309-20; cf. ‘Hes.” fr. 19-21, Pind. fr. 162, Apollod. 1. 7. 4.
148 Colarusso (2002), 153.
1499 For more on this theme see West (1997), 121 f.
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Sky and Earth

THE DIVINE SKY

There is one Indo-European god whose name we can trace across a vast area,
from India to Italy. Its original form is reconstructed as *D(i)yéus. Its archaic
system of declension is reflected most clearly in the parallel case-forms of
Vedic and Greek:

MIE Vedic Greek
Nom. *D(i)yéus D(i)ydus Zets
Voc. *D(i)yeu D(i)yaus Zeb
Acc. *D(i)yéem D(i)yam (Divam) Zyw (4{Fa)
Gen. *Diwds Divas AuFds
Dat. *Diwéi Divé AFel (Myc. di-we)
Loc. *Dyéwi/Diwi Dyévi/Divi AuF{

Various forms of the name are recognizable in Phrygian Tiy-,! Thracian Zi-,
Diu-, Dias-, etc. (in personal names),> Messapic Zis or Dis.? In Latin the
simple form is almost restricted to the oblique cases Iouis (older Diouis),
etc., but the old nominative is preserved in the name of the specialized deity
Diiis Fidius. The usual nominative is supplied by the originally vocative com-
pound Iup(p)iter, ‘father (D)ias’, but another nominative form, Diespiter,
survived beside it in old and poetic Latin.* Other Italic languages too
have agglutinations of the ancient name with ‘father’; compare the genitive
Dipoteres on a fifth-century B cE Sabellian amphora, Marrucinian Ioues patres

! Haas (1966), 67, 86, 143; A. Lubotsky, Kadmos 28 (1989), 84 £.; id. in Gusmani et al. (1997),
127; C. Brixhe, ibid. 42-7.

2 Kretschmer (1896), 241; I. Duridanov in Meid (1998), 562.

3 Krahe (1955-64), i. 86; Haas (1962), 16, 171, 177.

4 On the relationship of the forms see K. Strunk in Serta Indogermanica (Festschr. fiir
G. Neumann; Innsbruck 1982), 427-38.
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(also genitive), Oscan Dipatir, and Umbrian Iupater and Iuve patre.> A similar
compound appears also in Illyrian Deipaturos, recorded by Hesychius as a god
among the Stymphaioi.

The name *Dyeus originated as one of a number of words built on the root
*di /dei ‘give off light’ and located in the semantic sphere ‘brightness of
heaven, heaven, daylight, day’.” Latin dies ‘day’ is in origin the same word as
Tu(piter), though it developed a quite separate declension, starting from the
old accusative diem. The old nominative still survives in the phrase ni-diiis
tertius ‘the day before yesterday’, literally ‘now (it is) the third day’. The sense
of ‘day’ also appears in Vedic divé-dive ‘day by day’, Greek é&dios (< *é—
3tFyos) ‘in the mid part of the day’, Armenian tiw ‘bright day’, Old Irish die
‘day’, Welsh heddyw ‘today’, etc. In some forms relating to ‘day’ the *di root is
extended by -n- instead of -w-, as in Vedic dinam ‘day’, Latin n(o)undinum,
Old Irish noenden ‘nine-day period’, Old Church Slavonic dini, Lithuanian
diena ‘day’, etc.

The -w- forms are more typically associated with the (bright diurnal) sky.
Vedic dydu-, besides being the name of a god, is the common word for
‘heaven’. The word occurs once in the Avesta, in reference to Angra Mainyu’s
falling from heaven (Yt. 3. 13), and we may recall Herodotus’ statement
(1. 131. 2) that the Persians call the whole circle of the sky ‘Zeus’. Greek
etdios, evdia refer to a ‘good sky’, that is, fine, calm weather; they have their
counterpart in Church Slavonic diizdi, Russian noxnapb (< *dus-dyu-), ‘rain’.

Besides *dyéw-/*diw- MIE had the adjectival form *deiwé- ‘celestial’, which,
as we saw in the last chapter, was the common term for ‘god’. In part of the
Indo-European area it may have been used as a synonym of *dyéw-, as *deiwds
was the source of the Finnish loan-word taivas, Estonian taevas, ‘sky’, and also
of the Lithuanian Diévas, Latvian Dievs, whose role in the mythological
songs, as we shall see later, parallels that of the Vedic Dyaus and Greek Zeus.?

5 E. Vetter, Handbuch der italischen Dialekte (Heidelberg 1953), 186, 218; H. Rix in
D. Q. Adams (ed.), Festschrift for Eric P. Hamp, ii (JIESM 25, Washington 1997), 144-9; id. in Per
Aspera ad Asteriscos: Studia Indogermanica in honorem Jens Elmegdrd Rasmussen (Innsbruck
2004), 491-505; Tab. Iguv. I1a. 7, 18, 22, IIb. 24.

6 Hesych. 6 521. The Stymphaioi or Tymphaioi were a mountain people of Epirus, on
the borders of Thessaly and Macedonia. de:.- perhaps represents *Dé from a vocative *Dje.
Cf. Krahe (1955-64), i. 54, 64; Mayer (1957-9), ii. 39; C. de Simone, JIES 4 (1976), 361 f.

7 On the whole complex cf. C. Watkins in Mayrhofer et al. (1974), 101-10; J. Schindler, RE
Supp. xv. 999-1001; Haudry (1987), 29 f., 36-8, 40—4; Gamkrelidze—Ivanov (1995), 196, cf. 211;
E. Seebold, HS 104 (1991), 29-45; S. Vanséveren, ibid. 111 (1998), 31-41; B. Schlerath in Meid
(1998), 91-3.

8 Cf. von Schroeder (1914-16), i. 528; Haudry (1987), 44. The Germanic * Tiwaz (Norse Tyr,
etc.) also goes back to *deiwds (cf. Chapter 3, n. 1). But he does not seem to be the old Sky-god,
and it is preferable to suppose that he once had another name, which came to be supplanted by
the title ‘God’.
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But in general we may say that MIE had *dyéus (Dyéus) for ‘heaven (Heaven)’,
whether considered as a cosmic entity or as a divine figure, and *deiwds for
‘heavenly one, god’.

In Anatolian the picture is a little different. The thematic stem *deiwo- is
not found. The reflex of *dyeus (Hittite sius) does not mean ‘heaven’ but
either ‘god’ in general or the Sun-god. In an Old Hittite text, the Pro-
clamation of Anitta, there is a deity Sius-summi, ‘Our God’, who has been
shown to be the Sun-god.? There is also a set of forms with a dental extension,
Hittite siwat- ‘day’, Luwian Tiwat-, Palaic Tiyat-, ‘Sun, day’, going back to a
proto-Anatolian *diwot-.1° The underlying sense of ‘heavenly brilliance’ is still
recognizable; the identification with the sun must be secondary, not inherited
from PIE.

The Greek Zeus is king of the gods and the supreme power in the world,
his influence extending everywhere and into most spheres of life. There
is little reason, however, to think that the Indo-European Dyeus had any such
importance. He was the Sky or Day conceived as a divine entity. He was
the father of the gods (see below), but not their ruler. In the world of the
Rigveda Dyaus has no prominence. Not one of the 1028 hymns in the
corpus is addressed to him alone, though six are addressed to him and Earth
as a pair. He has no mythical deeds to his credit. He can do what the sky
does: he roars and thunders (RV 5. 58. 6; 10. 44. 8, 45. 4, 67. 5); the rain is
his seed (1. 100. 3; 5. 17. 3). But he is not even the major storm-god. That is
Indra. We shall see in Chapter 6 that the god of thunder and lightning was
a distinct figure in the Indo-European pantheon, not identified with the
deified Sky.

In Greece this storm-god’s functions have been taken over by Zeus. The
poetic attributes of Zeus as the storm-god, as well as some other features of
his image as exalted ruler, show the influence of Near Eastern poetry and
theology.!! But the starting-point was his celestial nature. Most of the formu-
laic epithets applied to him in epic verse refer to this: cloud-gatherer, thunder-
ing on high, god of lightning, delighting in the thunderbolt, he of the dark
clouds. In other texts he appears as the source of rain (Zeds du gros, Zevs
veu), and he is equally the god of the unclouded sky (Zevs aiflpios) or of the
fair wind (Zevs ovptos).

9 E. Neu, Der Anitta-Text (Studien zu den Bogazkoy-Texten 18, 1974), 116-31; Gurney
(1977), 9—11. In later Hittite texts sius, siun- has the general sense ‘god’, as does Lydian civs, civ-.
On the Hittite forms see E. Laroche, JCS 24 (1967), 174-7; C. Watkins (as n. 7), 103-9.

10 Melchert (1994), 209, 214, 231, al. A Luwian theophoric name Tiwazidi occurs on a tablet
of the sixteenth century from Inandik: Neu (as n. 9), 54 n. 51. The Urartian Sun-god 4Si-u-ini
is evidently a loan from Hittite: Gamkrelidze—Ivanov (1995), 793; 1. M. Diakonov, JIES 13
(1985), 136 with 171 n. 52.

11 West (1997), 11416, 557—60.
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At Rome Jupiter likewise enjoyed sovereign status, but his original con-
nection with the sky has left traces, especially in the poetic language. Tuppiter
is used with some freedom to mean the sky, especially in the phrase sub Ioue
‘in the open air’, for which the prose equivalent is sub diuo.12

The most obvious characteristic of the sky, apart from its brightness, is
its vastness. In the Rigveda ‘big, great’ (mdh) is a frequent epithet of dydu-
‘heaven’, and in a few places it attaches to Dyaus as a divine figure:13

mahi Dy4uh Prthivi ca na | imdm yajidm mimiksatam.

May great Heaven and Earth water this sacrifice for us. (1. 22. 13)
mahé ydt pitrd Im rdsam Divé kar . . .

When he had made seed for great Father Heaven. (1.71.5)

méhi mahé Divé arca Prthivydi.

I will sing a great (song) for great Heaven (and) Earth. (3.54.2)

The related word uéyas is often applied to Zeus in Homer and elsewhere, as
well as to odpavds, the lexical replacement for ‘sky’, and to Ouranos as a god
(Hes. Th. 176, 208). It is not a standard epithet of gods.

Another Homeric formula is dws du oS, ‘Zeus’ rain’, that is, the rain
that comes from the sky (IL 5. 91, 11. 493, etc.). There is a parallel formula in
the Rigveda, Divé vrsti-, ‘Dyaus’ rain’ (2. 27. 15; 5. 63. 1, 83. 6, 84.3; 6. 13. 1).14
The Vedic cognate of du oS> abhrdm, appears in close association with this
phrase at 5. 84. 3, ydt te abhrdsya vidyiito | Divé vdrsanti vrstdyah, ‘when the
rain-cloud’s lightnings (and) Dyaus’ rains rain on you’. Compare also 9. 87. 8,
Divé nd vidyiit standyanti abhrdih, ‘like Dyaus’ lightning thundering with the
rain-clouds’, or perhaps ‘like the lightning thundering with Dyaus’ rain-
clouds’.

The genitive 4uds can also be attached to the clouds: II. 2. 146 warpos
Aios éx vepeddwr. A similar collocation occurs in the Latvian mythological
songs, but with a slightly different sense, as debes-, the Latvian cognate of
Greek vépos, means ‘heaven’ (though Lithuanian debesis = ‘cloud’). There we
find the phrase Dieva debesim, ‘to God’s heaven’.!s

Several times in the Iliad there is reference to the house of Zeus, 4os
dduos or Adiws ... ddb or ddua Aids, where the gods regularly gather. There
is no corresponding *Divé ddma- in Vedic, but one of the Latvian songs (LD

12 See the passages quoted in the Oxford Latin Dictionary s.v. luppiter, §2.

3 Schmitt (1967), 155 f.

4 Compared by Durante (1976), 97.

5 LD 25804 (Jonval no. 78); cf. 34042 (Jonval no. 130). I owe this and the following compari-
sons to an uncompleted dissertation by Mr Didier Calin, made available to me by the kindness
of Michael Meier-Briigger.
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34127, Jonval no. 7) tells of an oak growing from the top of God’s house
(Dieva nama) that not even the stroke of Perkon (the thunder-god) causes to
tremble; nams ‘house’ is the same word as dduos. In another song a girl is
told that her deceased mother is sitting in God’s house (posd Diva namena)
and embroidering (LD 4993 var. 4, Jonval no. 948).

The Vedic Dawn is said to open the doors of heaven (dvarau divih) with
her brilliance (RV 1. 48. 15; cf. 113. 4). Several of the Latvian songs mention
the Dieva durvis (door) or namdurvis (house-door). In some cases it is where
the souls of the dead go, but one song has the door in a cosmological context
analogous to that of the Vedic passage:

A qui les chevaux, a qui la voiture

aupres de la porte de la maison de Dieu (pie Dievina namdurém)?
Ce sont les chevaux de Dieu, la voiture de Dieu,

ils attendent que Saule (the Sun) s’y asseye.!6

Father Sky

The most constant title of the gods who inherit *Dyeus’ name is ‘father’.
Scholars long ago noted the striking agreement of the vocatives Diaus pitar
(RV 6. 51. 5, al.), Zev mdrep, and the agglutinated Iupater or Iuppiter of the
Italic peoples. The phrase is used equally in the nominative (RV 4. 1. 10 Didus
pita, 1. 89. 4 pita Dyduh; II. 11. 201 Zebs (ue) mariip, 4. 235 marip Zebs;
Hllyrian Deipaturos; Latin Diespiter, Iuppiter), and to some extent in other
cases too (RV 1. 71. 5 pitré . . . Divé; Homeric marpos Aids, Aul marpl; Italic
Dipoteres, loues patres, Iuve patre).

Herodotus (4. 59. 2) reports that the Scythians, ‘most correctly in my
opinion’, call Zeus ‘Papaios’. He must have understood the name to mean
‘father’ or ‘fatherly’, and he was very likely right. This looks like another reflex
of Father Dyeus. The same is assumed for the Bithynian Zeus [lamias or
Hommdos.7 The ‘father’ title may perhaps also survive in the name of the
Old Russian deity Stribogi, if stri- is from *ptr-.18 In the Latvian songs we
find the declinable formula Dievs debess tévs, ‘God, father of heaven’ (LD
31167, 9291, 269 = Jonval nos. 79-81). An ecclesiastical source dating from
1604 records that the Letts believed in a supreme deity whom they called

16 LD 33799, Jonval no. 139. Other references are LD 12238, 19491 (Jonval no. 10), 27601,
27690 var. 2, 27378, 27850. There is no lexically equivalent phrase in Homer, but one may refer
to the mdAar odpavod, ‘gates of heaven’, of Il. 5. 749 = 8. 393. For Semitic parallels see West
(1997), 141-3.

17 Kretschmer (1896), 241 f.; RE xviii(2). 934, 977, 1083 f., and Supp. xv. 1471.

18 Cf. Puhvel (1987), 233.
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‘Tebo Deves’; this may represent debess Dievs ‘God of heaven’ or tévs Dievs
‘father God’.1?

The title of ‘father’ was not confined to MIE. We have seen that in Anatolian
*Dyeus, as a specific deity, became identified with the Sun. But the divine
name and its variants continued to be associated with the term ‘father’. In
the Hittite phrase attas {UTU-us, attas is ‘father’, {UTU is a Sumerogram
denoting a Sun-god, and -us'is a phonetic complement helping the reader to
identify the Hittite name and case-ending. Here it is possibly to be read as
Sius, though Istanus, a solar name borrowed from Hattic, may be a stronger
candidate. Also attested, however, are a Luwian tatis ¢Tiwaz and a Palaic Tiyaz
... papaz. The words for ‘father’ are not the same as Vedic pitd, Greek marp,
Latin pater; they are hypocoristic forms, related to them as ‘dad’ or ‘papa’ to
‘father’. We can infer nevertheless that the combination ‘Father *Dyeus’ goes
back to PIE.

The all-seeing, all-knowing god

Another Homeric epithet of Zeus is edpvoma, since antiquity often inter-
preted as ‘with far-reaching voice’, but originally probably ‘with wide vision’,
referring to his ability to survey the world from his lofty station. Hesiod warns
unjust rulers that ‘the eye of Zeus sees everything and notices everything’.
‘Thrice countless are they on the rich-pastured earth, Zeus’ immortal
watchers of mortal men, who watch over judgments and wickedness, clothed
in darkness, travelling about the land on every road.” In the Iliad it is the Sun
who ‘oversees everything and overhears everything’, and for that reason he is
invoked, together with Zeus, as a witness to oaths. But in tragedy it is more
often Zeus who is called ‘all-seeing’.20

These appear to be fragmented survivals of an Indo-European complex of
ideas. The Indic Dyaus is ‘all-knowing’ (AV 1. 32. 4 visvdvedas-, cf. RV 6. 70.
6), and this is doubtless because of his celestial nature. As Raffaele Pettazzoni
showed in a wide-ranging study,?! omniscience is not an automatic privilege
of gods. It is predicated primarily of sky and astral deities, because they are
in a position to see all that happens on earth. In India it is another god of
celestial nature, Varuna, or the pair Mitra—Varuna, that supervises justice,

19 W. Euler in Meid (1987), 38 f., 54 n. 27, citing H. Biezais, ‘Baltische Religion’ in
C. M. Schréder, Die Religionen der Menschheit, 19.1 (Stuttgart 1975), 323.

20 Hes. Op. 267-9, 249-55; II. 3. 276 f., 19. 258 f.; Aesch. Supp. 139, Cho. 985 (986 is inter-
polated), Eum. 1045; Soph. Ant. 184, EL 175 (cf. 659), OC 1085; Eur. El. 1177; Achaeus TrGF 20
F 53; Trag. adesp. 485; cf. Ar. Ach. 435; Usener (1896), 59, 196 f. We shall return in the next
chapter to the topic of oaths by the Sun.

21 Pettazzoni (1955).
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oaths, and contracts. Varuna too is visvdvedas- (RV 8. 42. 1) and wide of eye
(urucdksas-, 1. 25. 5, al.). He has watchers who ‘come hither from heaven;
with a thousand eyes they watch over the earth’.22 The all-seeing Sun is
sometimes identified as the eye of Varuna or of Mitra—Varuna.??

In the Gathas Varuna’s place is taken by Ahura Mazda. He too is addressed
as ‘wide of eye’ (vourucasane, Y. 33. 13). He witnesses everything, watchful
with his eye’s beam (31. 13); ‘he is not to be deceived, the Lord who observes
all’ (45. 4). In the Younger Avesta the sun is called his eye. At the same time
Mithra, who corresponds to the Indian Mitra, emerges in a parallel role. He
has ten thousand spies (or in other passages a thousand ears and ten thousand
eyes), he is all-knowing, and he cannot be deceived.?*

How does all this hang together? The eye, the wide vision, and the myriad
spies that the Greeks ascribe to Zeus are ascribed in the Indo-Iranian
tradition not to Dyaus?® but to Mitra and Varuna, or in Zoroastrian doctrine
to Mithra and Ahura Mazda. The critical factor is the allocation of responsi-
bility for the supervision of justice and righteousness. Whichever god
assumes this function is furnished with the appropriate apparatus of eyes or
spies.

It is hard to say which was original. Mitra—Varuna are certainly an old-
established firm, already attested in the fourteenth-century treaty between
Hatti and Mitanni. It would not be difficult to suppose that as Zeus grew in
importance among the Greeks he took over the supervision of justice from
another celestial god or gods who faded out of sight. On the other hand the
deified Sky, *Dyeus, was from the beginning suited to serve at least as a
witness to oaths and treaties. He appears in the role at Rome under the name
of Dius Fidius (Diiis < *Dyéus); this god’s temple on the Quirinal had an
opening in the roof, because oaths had to be taken under the open sky (sub
Ioue). The Luwians had a Tiwaz of the Oath, hirutallis {UTU-waza: this is
the Sun-god, but the name, as we have noted, is a derivative of * Diw-. We see
how easily Heaven and its dazzling focal point, the Sun, can take on similar
functions.

The commonest Greek form of asseveration is ‘by Zeus’, v 4{a, or in a
negative sentence pa Ala. A more emphatic expression is {oTw Zevs, ‘let
Zeus know it’, that is, let him take note of my affirmation and hold me

22 AV 4.16. 4, cf. RV 1. 25. 13; 6. 67. 5; 7. 34. 10, 61. 3, 87. 3; 10. 10. 8; Schmitt (1967), 157-9.

2 See below, p. 198.

24 Yt. 10. 7, 24, 35, 82, 91; Nyayisn 1. 6, 2. 10; Gah 1. 2, al.; Pettazzoni (1956), 132-6.

2 The sun and moon, however, are called the eyes of Dyaus, RV 1. 72. 10; cf. AV 10. 7. 33; 11.
3.2; SB 7. 1. 2. 7. The dual phrase used in the Rigveda passage, Divé . . . aksi, corresponds
etymologically, though not semantically, to 4ws ooe in II 14. 286, and in part to the Latvian
Dieva actina ‘the eye of God’ (LD 8682 var. 5).
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responsible for it. It is as the all-seeing one that he is thus invoked: Soph. Ant.
184 {o1w Zeds 6 mdvl spaw del, ‘let Zeus know it, he who sees all things at
all times’.26 There is perhaps a Germanic parallel in the Hildebrandslied (30),
where Hiltibrant begins a speech with the words wettu Irmingot obana ab
heuene. One of the more attractive of many interpretations proposed for
wettu is that it is an old third-person imperative (< *wetidu), so that the sense
would be ‘let Irmingot know it from above in heaven’.?

A Germanic reflex of the god *Dyeus is not readily identified, since (as
already noted) the Nordic Tyr and his continental cognates seem to derive
their names from the generic title *deiwds and do not resemble *Dyeus
in character. It is possible, however, that Wodan-Odin (proto-Germanic
*Wodanaz), while not being a direct continuation of *Dyeus, took over cer-
tain of his features. In Lombardic myth as retailed by Paulus Diaconus (1. 8),
Wodan was imagined habitually surveying the earth from his window,
beginning at sunrise. This corresponds to the position of Odin in the Eddas.
He has the highest seat among the gods, and from it he surveys all the worlds,
rather as Zeus, sitting on the peak of Mt Ida, can survey not only the Troad
but Thrace and Scythia t00.28 Odin also has the distinctive title of Father. In
the poems he is called Alfpdr, ‘All-father’. Snorri uses of him the phrase fadir
allra godanna ok manna, ‘father of all gods and men’, just as Zeus is marjp
avdpaw Te Bedv Te, though here we may perhaps suspect the influence of
Classical learning, for example from Virgil’s hominum sator atque deorum.?®

THE DIVINE EARTH

The principal Indo-European name for the earth is represented by forms in
many languages. The story of its development is complicated and cannot be
explained here in detail.®® The original form is reconstructed as *d"égom-/
d"ghm-, with a ‘holodynamic’ accentual pattern by which the accented [¢]
moves between root, suffix, and ending in different case-forms, with vowel

%6 For lotw Zevs cf. also II. 7. 411, Soph. Tr. 399, Ar. Ach. 911, Eur. IT 1077, Pl. Phaed. 62a.

27 See W. Braune-K. Helm, Althochdeutsches Lesebuch (13th edn., Tiibingen 1958), 154 (not
later editions). On Irmingot as the possible equivalent of the Indo-Iranian Aryaman cf. above,
p. 143,

2 Gylf. 9, 17; prose introduction to Grimnismdl; II. 13. 3—6. Cf. Grimm (1883-8), 135-7.

2 Grimnismdl 48. 3, Helgakvida Hundingsbana A 38. 4; Gylf. 9, cf. 20; Virg. Aen. 1. 254,
11.725.

3 The best exposition is that of J. Schindler, Die Sprache 13 (1967), 191-205, cf. 23 (1977),
31, whom most modern scholars follow; cf. Ernout—Meillet (1959), s.v. humus. A divergent view
recently in C. Rico, IF 109 (2004), 61-111.
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loss (‘zero grade’) in unaccented syllables: nominative *d"ég"om, locative
dghém, genitive d'¢hmés. Forms with the full grade of the root (*d"égh-) are
found only in Anatolian, as in Hittite dégan (written te-e-kan). In MIE, it
seems, only forms with the zero grade of the root were continued, with
the awkward initial cluster [dPgh] generally suffering metathesis and/or
simplification:

1. Without metathesis: (a) unsimplified, Tocharian A tkams; (b) simplified,
Tocharian B kem, Avestan zd (locative zemi, genitive zomo), Greek yaia
(< *gm-ya),® yapal ‘on the earth’, Phrygian zem-elo- ‘earthling, human’,
Old Church Slavonic zemlya (< proto-Slavonic *zem-ya), Old Prussian same,
semme, Lithuanian Zémeé, Latin hum-us, Albanian dhe.3?

2. With metathesis: (a) unsimplified, Vedic ksdm-, Greek y0cdv, Pisidian(?)
I'dav, Gaulish (Devo)ydon-ion; (b) simplified, Old Irish du (genitive don).

In the MIE languages the word is regularly feminine. In Hittite it is neuter,
but this is explained by its assimilation to the class of neuter n-stems.?
Originally we may assume that it belonged to the animate gender and was
capable of being treated as an active being, a divinity. Historically the goddess
Earth is well attested. Sometimes she is named with a direct reflex of
*Dheghom, sometimes this is extended by means of a personalizing suffix, and
sometimes it is replaced by a different appellation.

In Hittite the neuter degan is personalized as Daganzipas. The added
element comes from a proto-Hattic suffix sepa or sipa, denoting genius.3*
In the Rigveda ksdm- is normally used only for the physical earth, while
the goddess is called Prthivi or Prthvi, the Broad One. But the dvandva
compound dydvaksama ‘heaven and earth’ is sometimes used in passages
where the pair are personified (1. 121. 11, 140. 13; 3. 8. 8; 8. 18. 16;
10. 36. 1).

In Greece the goddess Earth is usually Gaia or Ge, but she can also be
referred to as X0dv (Aesch. Eum. 6, fr. 44. 1; [Aesch.] Prom. 205; Eur. Hel.
40). The suffixed form Xfov-in was used by Pherecydes of Syros to denote
the primal goddess who later became Ge, and by a poet writing under the
name of Musaeus (2 B 11 Diels—Kranz) for the oracular goddess at Delphi,
otherwise identified as Ge. The fertility goddess Damia who had a cult in
parts of the Peloponnese, Aegina, and Thera possibly represents another
form of the name, taken from a substrate language, with a similar suffix,

31 L. Hertzenberg in Mayrhofer et al. (1974), 96, who supposes the Greeks to have taken this
over from a substrate or adstrate language, the inherited Greek form being yfcv.

32 From *g"0-, according to E. Hamp, Minos 9 (1968), 199.

3 Schindler (as n. 30), 195. Luwian tiyammi- and Hieroglyphic Luwian takami- are animate.

34 1. Tischler in W. Meid—H. Olberg—H. Schmeja, Sprachwissenschaft in Innsbruck (Innsbruck
1982), 223, 230 n. 10.
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*(g)dom-ya or the like.s The Earth-goddess is also recognizable under the
name of Plataia, the eponymous nymph of Plataiai in Boeotia and a consort
of Zeus (Paus. 9. 3. 1), for this is again the Broad One, like the Indic Prthivi.

A better known consort of Zeus in Greek myth is Semele, mother of
Dionysus. This seems to be a Thracian name of the Earth-goddess, from
*ghem-ela.’® The Thracian pronunciation was probably Zemela.

At Rome there was an ancient goddess Tellas who had a place in certain
agrarian rituals. Her name is unexplained, but she was always understood to
be the Earth. From the second century BCE on we meet references to Terra
Mater, who is not distinguished from Tellus, though this does not seem to be
a traditional name.>”

In the Norse tradition Earth (Iord, also called Figrgyn or Hl68yn) is named
as the wife of Odin and mother of Thor, but is not otherwise a figure to be
reckoned with.

The Lithuanian Earth-goddess is Zemyna, celebrated as the bringer of
flowers, and a recipient of prayers and sacrifices.?® As with the Thracian
Zemela, we recognize the old Indo-European name for the earth, extended by
means of a suffix.

Among the Slavs the Earth appears as a deity in various popular usages and
superstitions, especially under the title of mat’ syra Zemlya, ‘Mother Moist
Earth’. This is a formulaic phrase in the Russian byliny, and sura zemya ‘the
moist earth’ also in Bulgarian folk songs.? Oaths were sworn by Earth, and
she was called to witness in land disputes.®® This prompts us to wonder
whether Solon, when he put the goddess Earth to similar use (fr. 36. 3-5), was
doing something more than indulging in a rhetorical conceit.

Mother Earth

The Earth-goddess is widely celebrated with the title of ‘mother’. In Hittite we
find Mother Earth(-spirit) (annas Daganzipas) paired with the Storm-god of

3 Hertzenberg (as n. 31). For Damia cf. Hdt. 5. 82 f.; O. Kern, RE iv. 2054.

36 Detschew (1957), 429; U. Dukova, Orpheus 4 (1994), 7 f. The formation resembles the
Phrygian zemelo-. The dialect variations in the first element of Dionysus’ name (4diw—, 4dio—,
Aeo—, Zo—) resemble the variants in Thracian personal names (diw—, deo—, Zi—, Zov—,
etc.).

37 Cf. S. Weinstock, RE vA. 791-806.

38 Rhesa (1825), 300; Schleicher (1857), 220 no. 10, cf. 221 no. 11; Usener (1896), 105;
Mannhardt (1936), 357, 402, 532, etc.; Gimbutas (1963), 192; Biezais—Balys (1973), 454.

3 Chadwick (1932), 37. 8, 50. 4, 60. 39, 63. 64, etc.; 237. 12 (recorded in 1619); D. and K.
Miladinovi, Balgarski narodni pesni (Sofia 1981), 201, 568. U. Dukova, Orpheus 4 (1994), 10,
compares the Iranian goddess Arodvi Stra Anahita.

40 Gimbutas (1971), 169.
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heaven (nebisas 4U-as) (KBo xi. 32. 31). The Vedic Prthivi often has the epithet
‘mother’, especially when she is mentioned together with Dyaus the father.
Greek poets call Ge ‘the mother of all’, ‘mother of the gods’, ‘the all-mother’
(rapuirwp, mapugrepa) and the like, or simply ‘the mother’.4!

There is another Greek goddess who has ‘mother’ incorporated into her
name, much as ‘father’ is in the name of Jupiter. This is Demeter, in the older
form of her name Adaudrnp, with a Lesbian variant dwudryp. As the
mistress of cereal crops she clearly had a close association with the earth, and
some in antiquity made the equation Ayuqgmyp = I'j pimp.22 The da-,
however, cannot be explained from Greek. But there is a Messapic Damatura
or Damatira, and she need not be dismissed as a borrowing from Greek; she
matches the Illyrian Deipaturos both in the agglutination and in the transfer
to the thematic declension (-os, -a). (It is noteworthy that sporadic examples
of a thematically declined Anuzjrpa are found in inscriptions.) Damater/
Demeter could therefore be a borrowing from Illyrian.#> An Illyrian Da- may
possibly be derived from *D'¢"(e)m-.

In Asia Minor, to the north of Konya, there was a village with the remark-
able name Gdanmaa or Gdammaua.* It is generally seen as a compound,
with the first element, Gdan-, representing a version of the Earth-goddess’s
name. It is surprising to encounter such a form in Anatolia, as it resembles
neither the Hittite and Luwian nor the Phrygian reflexes of *dteg"om. It may
perhaps be Pisidian, since there are several Pisidian personal names beginning
with Gda-. *Gdan could derive from earlier Anatolian *Dgan by a local
metathesis. The second part of the compound may represent ‘mother’.

In Armenian folklore the earth is the maternal element from which we are
born. The supernatural Divs of legend, who represent the old gods, often refer
to men as ‘earth-born’.#

The Roman evidence for the idea of Earth as a mother is of doubtful
weight. Where it occurs, it usually attaches to the name Terra, not Tellus, and
it may be due to Greek influence.*

4 Hes. Op. 563, Hymn. Hom. 30. 1, 17, Solon fr. 36. 4, Aesch. Sept. 16, [Aesch.] Prom. 90,
Soph. fr. 269a. 51, Eur. Hipp. 601, Hel. 40 (X0dv), fr. 182a, 839. 7, etc.; Dieterich (1925), 37-42.

42 Eur. Phoen. 685 f., cf. Bacch. 275 f.; Orph. fr. 302 K. = (398), 399 B.; E. Fraenkel on Aesch.
Ag. 1072.

4 Hertzenberg (as n. 31), 96. The Lesbian Dé- may simply reflect a different dialectal
pronunciation of the non-Greek name; cf. Messapian Domatriax = Damatrias (Haas (1962),
180). The gemination of w in Thessalian dapudrerp is merely a regional peculiarity; see
A. Thumb-A. Scherer, Handbuch der griechischen Dialekte, ii (2nd edn., Heidelberg 1959), 62.

4“4 MAMA 1. 339, 7. 589. It appears as Exdaduava in Ptol. Geogr. 5. 4. 10, as Egdaua on the
Tabula Peutingeriana. Cf. O. Masson in Florilegium Anatolicum. Mélanges . . . E. Laroche (Paris
1979), 245-7.

4 ] take this from Dieterich (1925), 14, who had it from an Armenianist colleague.

46 Cf. Dieterich (1925), 74 f.
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Tacitus reports that the German tribes in general worship ‘Nerthum, id
est Terram matrem’ (Germ. 40. 2). The clearest traces of Mother Earth in a
Germanic source appear in an Anglo-Saxon ritual to be performed on
ploughland that is unfruitful (ASPR vi. 117 f.). It contains four metrical
prayers, superficially Christian but pagan in substance. The first contains the
line I pray to Earth and Heaven above’. The second begins:

Erce Erce Erce, Eorpan modor,

geunne pé se alwalda &ce drihten

ecera wexendra and wridendra.

Erce Erce Erce, Earth’s mother,

may the Almighty, the Eternal Lord,
grant thee growing fields and flourishing.

Erce is evidently an old goddess; she is here titled the mother of Earth, but the
following lines suggest identification with Mother Earth herself. The name
may mean ‘Bright’ or ‘Pure’.#” The third prayer, to be uttered as one ploughs
the first furrow, runs:

Hal wes pt, Folde fira médor:

béo pu growende on Godes fepme,
fodre gefylled firum t6 nytte.

Hail, Earth, mother of men!

Be thou fertile in God’s embrace,
filled with fodder for men’s benefit.

Folde, which has a counterpart in Old Norse fold, goes back to *plth,wi, ‘the
Broad One’, and so is cognate with Prthivi and Plataia. Ceedmon in his fam-
ous hymn praises God who created heaven as a roof for the children of men,
@lda barnum, or according to a variant that has the air of authenticity, for the
children of Earth, eordan bearnum.

In his account of the development of religion in the Prologue to the Prose
Edda, Snorri writes that from the properties of the earth men reasoned that
she was alive, ‘and they realized that she was extremely old in years and
mighty in nature. She fed all living things, and took to herself everything that
died. For this reason they gave her a name, and traced their lineages to her.’

There is some scattered Celtic evidence. The Gaulish divine name Litavi- is
perhaps, as Thurneysen suggested, a further example of *Plth,wi, ‘the Broad
One’.8 A goddess Ana is listed in Cormac’s Glossary and explained as ‘mater
deorum Hibernensium’; she is said to feed the gods well. That she was the

47 Cf. Old High German érchan, Gothic airkns, Greek apyds.
4 QOlmsted (1994), 421.
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Earth is suggested by the name of a pair of hills east of Killarney, D4 Chich
Anann, ‘the Two Breasts of Ana’ .4

In Slavonic lore too Mother Earth is a well-established concept. I have
referred above to her standing title of ‘Mother Moist Earth’. It may be added
that peasants of Volhynia and the forests of Belarus held it sinful to dig before
25 March, because at that period the earth is pregnant. She ‘gives birth’ to the
trees and plants that grow on her.5

According to a Latvian song (LD 1224 = Jonval no. 835),

vienas mates més bérnini,

ne visiem viena laime.

Of one mother we are (all) the children;
not for all is there one fortune.

This strikingly recalls Pindar (Nem. 6. 1): ‘The race of men is one, and of
gods one; from one mother we both draw breath; but we are divided by totally
differentiated ability’. The common mother is of course Earth. ‘Mother Earth’
does not appear as such in the Latvian material. In accord with the preference
for the ‘Mother-of’ title (above, p. 141), we find instead the ‘Mother of Earth’,
Zemes mate. Her principal roles are controlling the fertility of the fields and
presiding over the dead.>!

Attributes of Earth

The commonest epithet applied to the earth in Indo-European poetic tradi-
tions is ‘broad’.>? The Homeric edpeia x8dv finds its etymological counter-
partin RV 6.17.7 ksam . . . urvim, while at 1. 67. 5 and 10. 31. 9 we have ksam
... prth(i)vim, with the adjective that is related to Greek mAards. This is
exactly paralleled in Avestan zgm porof ﬂ'm (Y. 10. 4, Yt. 13. 9, cf. Vd. 9. 2),
and presumably reflects an old Indo-Iranian formula. As we have seen, prthivi
or p.rthvf, used as a feminine substantive, is the commonest Vedic word for
the earth or the Earth-goddess, and a cognate kenning appears in Greek
Platai(w)a, Old Norse fold, Old English folde, and perhaps Gaulish Litavi-.
Analogous expressions with different vocabulary occur in Germanic verse.
In the Old High German Muspilli (58) we find daz preita wasal, ‘the broad

49 Cf. de Vries (1961), 119 f.

50 Gimbutas (1971), 169; U. Dukova, Orpheus 4 (1994), 10.

51 LD 27340, 27406, 27519-21, 27699 = Jonval no. 1205-10; Usener (1896), 108; Biezais—Balys
(1973), 453.

52 Durante (1962), 29 = (1976), 92 f.; Schmitt (1967), 181-3. It is also formulaic in Akkadian:
West (1997), 221.
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wetland’; in Old English poems, widre eorpan, Genesis 1348; geond ginne
grund, Widsith 51, cf. Judith 2, Judgment Day A 12.

We saw that Vedic and Greek agree in speaking of heaven as the ‘seat’ of the
gods (sddas-, sddman-, é5os). The term is used of the earth too. In RV 1. 185.
6 Heaven and Earth, the recipients of the hymn, are called urvi sddmani, the
two broad seats, that is, the dwelling-places for gods and mortals. Hesiod
(Th. 117 £.) speaks of I'ai’edpvoTepvos, mavTwy €dos dopales alel | afavdrwv,
‘Earth the broad-breasted, ever the sure seat of all the immortals’. The associ-
ation of ‘broad’ and ‘seat’ in relation to the earth is clearer in Simonides’
phrase edpvedéos . .. xBovds, ‘the broad-seated earth’ (PMG 542. 24), and it
may well underlie the Homeric formula yfovos edpvodeins, where the irregu-
larly formed epithet is suspected of having taken the place of an older
*evpuedeins.>

In the Atharvaveda Earth is characterized as ‘bearing all (things or crea-
tures)’: visvabhit (5. 28. 5), visvambhara (12. 1. 6). Similarly the Gatha of the
Seven Chapters speaks of imam . . . zam . . . ya nd baraiti, ‘this earth that bears
us’ (Y. 38. 1). The same verb is often used in Greek of the earth ‘bearing’ its
produce; one of its traditional epithets is ¢epéo gos, ‘bearing (bringing
forth) (the means of) life’, and Aeschylus calls fﬁ)wers mappdpov Iaias
7érva, ‘the offspring of all-bearing Earth’ (Pers. 618). The universality
expressed in the Vedic visva- and Greek wav- compounds is a typical theme.
So too, for instance, in RV 2. 17. 5 prthivim visvdadhayasam, ‘the all-nurturing
earth’; Cypria fr. 1. 4 mau [}Z)ropa yaiav, Soph. Phil. 391 wau gore I'a, with
the same meaning; Hymn. Hom. 30. 1 f. Iaiov mapwirepav ... 1 ¢ép g
éml xOovi mav® 6mdo’ éoriv, ‘Earth the all-mother ... who nourishes every-
thing there is’. The common epic formula, with the original word for ‘earth’,
is yfova movAv greipav, ‘much-nurturing’.

In many traditions the earth is characterized as ‘dark’ or ‘black’. In Hittite
literature dankui degan, ‘the dark earth’, is a frequent formula, used especially
of the underworld, but sometimes also of the earth’s surface. The adjective,
like the noun, is Indo-European; it is related to German dunkel. It is possible
to imagine a PIE alliterative phrase *dtegtom d'ngu-/d"engwo-.5* Outside Hit-
tite, however, other adjectives are current. The Greek epic formula is yaia
pwédawa. In Old Irish it is domun donn, properly ‘brown earth’.5 In Slavonic
poetries we find the reflexes of a proto-Slavonic *¢rna(ya) zemya: Igor 67
Criina zemlya; SCHS ii, no. 4. 12 zemlje crne, 1562 crne zemlje; no. 11. 477

53 See Schmitt (1967), 246-8.

3¢ Cf. N. Oettinger, Die Welt des Orients 20/21 (1989/90), 83-98; Meid (1978), 9 f. with 22 n.
30; Bader (1989), 230.

53 Examples are quoted by Meid (1978), 21 n. 28.
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zemlju crnu, 478 s crnom zemljom. In Serbian the phrase is employed espe-
cially in connection with death or burial.® A Lithuanian affirmation takes the
form ‘may the black earth not support me’.5?

Earth and the dead

The Indo-Europeans in all probability disposed of their dead by inhumation.
This was the normal practice in the fourth millennium, which is when the
latest phase of undivided Indo-European has to be dated, in all the lands that
come into serious question as the original habitat. The deceased terrestrial
returned to his Mother Earth. She had therefore a connection with the dead as
well as with life and growth. In a famous funeral hymn in the Rigveda, in
verses used in later funerary ritual, the dead man is advised:

tipa sarpa matdram Bhaimim etim, | uruvyacasam Prthivim susévam,
Slip in to this Mother Earth, the wide-extending Broad One, the friendly,

and she is asked

mata putrdm yatha sica, | abhy énam Bhiima Girnuhi.

As a mother her son with her hem, wrap him round, O Earth. (10.18.10f.)

In Greek epitaphs from the fourth century BcEe and later, Earth is said to
conceal the deceased’s body, or to have received him lovingly, in her «dAmod,
a word suggesting the folds of a garment: CEG 551. 1 ooua oov év kélmocs,
KoaAlworoi, yaia kalimrer, cf. 606. 9; 611. 1 o]dua wév év kédmoior kata yfaw
10€ kaA[OmTer; 633. 2 1) udAa 81 oe pidws vmedééaTo yalvmo kodmois.’ On one
of the ‘Orphic’ gold leaves from Thurii, from the same period, the dead man
declares deomoivas 8 9mo xdAmov édvv xBovias grodelas, ‘T have ducked down
into the xdAmos of the Mistress, the Queen of Earth’.5 In some Roman devo-
tiones and curses the Di Manes are associated with Tellus or with Terra
Mater.5 She is evidently conceived as an underworld power in concert with
the spirits of the dead. As mentioned above, the Latvian Mother of Earth,
Zemes mate, had a similar role and presided over the dead. So did the Old
Prussian Zemynele (Mannhardt (1936), 577, 603 f.).

56 Cf. U. Dukova, Orpheus 4 (1994), 9.

57 Schleicher (1857), 189, ‘die schwarze Erde soll mich nicht tragen’.

58 Similarly, doubtless under Greek influence, in the epitaph of P. Cornelius P. f. Scipio, CIL
1.2 10. 6 (¢.170 BCE), quare lubens te in gremiu(m), Scipio, recipit | Terra.

% Al.7 Zuntz. On other leaves (those of the B series) the deceased announces to the guard-
ians of the Water of Recollection that he is a child of Earth and Heaven and therefore entitled to
pass.

6 Cf. Livy 8.9. 8; 10. 28. 13, 29. 4; Suet. Tib. 75. 1; CIL vi. 16398.
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SKY AND EARTH AS A PAIR

In the lengthy lists of deities invoked as witnesses to Hittite treaties, ‘Heaven
and Earth’ regularly appear as a pair. They do not, to be sure, stand in a
position of any prominence but in the middle of the closing sequence of
cosmic entities: ‘Mountains, Rivers, Springs, the Great Sea, Heaven and Earth,
Winds and Clouds’.6!

The Vedic evidence is of much greater mythological interest. Here Dyaus
the father is frequently paired with Prthivi the mother.

Diyaus pitah, Pfthivi matar 4dhrug.
O Heaven (our) father, Earth (our) guileless mother. (RV 6.51.5)

Dyéus ca nah pita Prthivi ca mata.

Heaven is our father and Earth our mother. (AV Paipp. 5.21.1)

Cf. RV 1. 89. 4, 164. 33, 191. 6; 6. 70. 6; AV Paipp. 2. 64. 3. They are called
‘parents of the gods’ (devdputre, literally ‘having gods for sons’, RV 1. 106. 3,
159. 1, al.), ‘the former-born parents’ (pirvajé pitdra, 7. 53. 2), ‘the parents
good of seed’ (surétasa pitdra, 1. 159. 2, cf. 6. 70. 1). They are good of seed
because from their union all things grow. Dyaus’ seed is more specifically the
rain (1. 100. 3; 5. 17. 3), with which he fertilizes the earth.

In Greek epic formula Zeus is ‘the father of gods and men’; Earth, as we
have seen, is celebrated as ‘the mother of the gods’ or ‘mother of all’. How-
ever, the two of them do not make a couple as Dyaus and Prthivi do. The
ancient pairing has been broken up. We see why. As Zeus developed into
something much more than the deified Sky, his place as primeval father of the
gods and consort of Earth was transferred to Ouranos, a new personification
made from the ordinary classical word for ‘sky’. A theogonic scheme was
worked out (as in Hesiod) in which Ouranos and Gaia, Heaven and Earth,
are the primeval parents, while Zeus is born only in the third generation. His
traditional title ‘father of gods and men’ survived in spite of this. The old
designation of the gods as Celestials was also maintained (or reinvented) after
the loss of the word *deiwos, by calling them the Odpaviwves (II. 1. 570, 5.
373, etc.).

In Hesiod the union of Ouranos and Gaia is put in the distant past. The
amputation of Ouranos’ genitals by Kronos put a stop to it. The oriental
myth of the castration is incompatible with the Vedic picture of Heaven’s
impregnation of Earth as a continuing process whose effects we witness. But

61 Gurney (1977), 5; Beckman (1999), 29, 52, 58, 63, 68, 92, 121.
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this picture reappears in the tragedians. In a famous fragment from Aeschy-
lus’ Danaids (44) Aphrodite describes how, under her influence, Ouranos
and Chthon/Gaia are seized by mutual desire for sexual intercourse; the rain
falls, Earth conceives, and brings forth pasture, cereal crops, and foliage. The
passage is echoed more than once by Euripides (frs. 839, 898, 941). But in
fr. 839 he replaces Ouranos by dios Aifrp, Zeus’ Air, whom he then calls
‘progenitor of men and gods’, giving Zeus’ title back to the Sky-god; and in
fr. 941 the speaker instructs that the boundless aif+p that holds earth in its
moist embrace is actually identical with Zeus.

If Zeus is not Gaia’s standard consort, he is Demeter’s and Semele’s. We
have seen that both of these are likely to have been in origin manifestations
of the Indo-European Mother Earth, adopted by the Greeks from neigh-
bour peoples. Demeter in union with Zeus gives birth to Persephone, who is
intimately associated with the growth of crops. Semele has a more electrifying
encounter with the Sky-god: she is struck by lightning. Her child, Dionysus,
is again a deity much involved with fertility and growth.

Pherecydes of Syros in his idiosyncratic, half-mythical, half-philosophical
cosmogony described a wedding between two primal deities, Zas and
Chthonie. Chthonie changed her name to Ge when Zas married her and
clothed her in a robe embroidered with a map of the world. “Zas’ seems to
be a conflation of Zeus and the Anatolian weather-god Santa or Sandon.
Pherecydes had a father with the Anatolian name of Babys, and he may
perhaps have drawn on Anatolian as well as Greek myth for his inspiration.

The Scythians, according to Herodotus (4. 59), considered Earth to be the
wife of Zeus. Their name for Zeus was Papaios, meaning perhaps ‘Father’ (see
above), and for Earth Apia (variant reading: Api). It would be nice if this
meant ‘Mother’, but we have no ground for thinking so. We can only guess
at its etymology. One possibility may be ‘Kindly One’, a cognate of Vedic api-
‘friend’ and Greek 705 ‘gentle, kindly’.

The formal parallelism between the names of the Illyrian Deipaturos and
the Messapic (Illyrian) Damatura may favour their having been a pair, but
evidence of the liaison is lacking.®2

Tellus Mater is invoked together with Jupiter in a consecration-prayer
recorded by Macrobius (3. 9. 11), and for literary purposes by Varro (De
re rustica 1. 1. 5):

Primum (inuocabo), qui omnis fructos agri culturae caelo et terra continent, louem
et Tellurem: itaque, quod ii parentes magni dicuntur, Iuppiter pater appellatur, Tellus
{terra} mater.

62 Cf. C. de Simone, JIES 4 (1976), 361-6.
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First (I will invoke) the ones who delimit all the fruits of agriculture with sky and
earth, Jupiter and Tellus—and so, as they are said to be the great parents, Jupiter is
called Father and Tellus Mother.

It is doubtful whether this coupling has genuine ancient roots in Roman
religion.s3

Snorri, in the passage cited earlier where he calls Odin ‘father of all gods
and men’, states that Iord, Earth, was his daughter and his wife. As we have
said, Odin cannot be directly identified as a sky-god: rather he has stepped
into an older scheme in which the Sky became father of gods and men in
marriage to the Earth.

Another Germanic echo of the myth is to be seen in that Old English
ploughing prayer, also cited earlier, where Earth, addressed as mother of men,
is exhorted to become fertile—that is, pregnant—on Godes fepme, in God’s
embrace. The Christian God here takes the place of the old Sky-god. The
prayer may have an Indo-European pedigree, as the association of ploughing
with magical-religious ritual must go back to its very beginnings.®* As the
farmer ploughed his first furrow he would utter the simple prayer that
Mother Earth with the aid of Father Sky might bring forth a heavy crop. The
Greek version is recorded by Hesiod (Op. 465-9):

Pray to Zeus of the Earth and pure Demeter

for Demeter’s holy grain to ripen heavy,

at the beginning of ploughing when you take the stilt

in your hand and come down with a stick on the oxen’s back
as they pull the yoke-peg by the strapping.

Here again the earth-goddess is coupled with the sky-god, even if he is now
understood as a Zeus of the Earth (Chthonios), that is, Zeus operating in the
earth.ss

63 Cf. S. Weinstock, RE vA. 800.

6 ] note in passing that nakedness once had a ritual potency in connection with ploughing
and sowing. According to Hesiod (Op. 388-93), ‘this is the rule of the land . . .: naked sow and
naked drive the oxen, and naked reap, if you want to bring in Demeter’s works all in due season,
so that you have each crop grow in season’. Pliny (HN 18. 131) reports a belief that one should
sow turnips naked, with a ritual prayer. ‘Aus Deutschland ist an mehreren Stellen die Sitte
bezeugt, dafy der Bauer nackt die Saat bestellen mufl. Um das Ackerfeld gegen die Vogel zu
schiitzen, begab sich in Siebenbiirgen der Bauer vor Sonnenaufgang aufs Feld, und schritt,
nachdem er sich nackt ausgezogen hatte, das Vaterunser betend, dreimal um das Feld herum;
dasselbe tat auch der dinische Bauer auf der Insel Fiinen’ (de Vries (1956), i. 290). In times of
drought Hindu women still perform a naked ploughing: Frazer (1911-36), i. 282—4; reported
from Uttar Pradesh, the Guardian, 27 August 1979; from Nepal, Daily Telegraph, 12 August 2002
(the husbands were shut indoors with the windows closed).

6 For Indic ploughing prayers, which are not so similar, cf. AV 3. 17, 24; 6. 142; TS 4.2.5.5 f;
5.2.5. 1-4; Oldenberg (1917), 258; Hillebrandt (1927-9), ii. 199-202.
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Bull and cow

Cattle were of high importance to the early Indo-European pastoralists and
provided them with a ready point of reference in many aspects of life. Among
a man’s possessions his cattle stood on a level with his wife (RV 10. 34. 13;
Hes. Op. 405). Terms like ‘cow’, ‘bull’, ‘heifer’, were often applied meta-
phorically to human family members.®¢ A god or ruler was a ‘cowherd’, or a
herdsman of some other variety (pp. 131 and 421). The cow served as a unit
of value.#’ Times of day were designated as ‘the cow-gathering’ (the morning
milking: sdmgatim goh, RV 4. 44. 1; samgavé, 5. 76. 3), ‘the yoking of oxen’
(Old Irish im-biiarach), ‘the unharnessing of oxen’ (govisarga-, Rm. 7.
1523*.1; ﬁow\vro’g, I 16. 779, al.). The measure of a small puddle was
‘a cow’s hoofprint’ (géspadam, MBh. 1. 27.9; 9. 23. 18; Rm. 6. 77. 11; cf. Hes.
Op. 488 £.).

In the Rigveda the reader is struck by the proliferation of bovine imagery.
The stars are herds of cattle, Dawn’s rays are cows, or steers drawing her car,
the rain-clouds are cows, and so on. As for Heaven and Earth, Dyaus and
Prthivi, they too are occasionally represented as a bull and cow. ‘From the
brinded cow and the bull good of seed he (the Sun) milks every day the
glistening juice’ (RV 1. 160. 3; the hymn is to Dyaus and Prthivi, and they have
been mentioned in the same verse as ‘the parents’). ‘Let the bull Dyaus
strengthen you (Indra) the bull’ (5. 36. 5). “‘When you ride out, Maruts (storm
deities), . . . the waters rise, the forests flood; let the red bull Dyaus bellow
down’ (5. 58. 6). When the rain is called Dyaus’ seed (1. 100. 3; 5. 17. 3), it is
perhaps in his bovine form that we should think of him. Indra, who has
in general appropriated the functions of the storm-god, is praised in bullish
terms:

visasi divo, vrsabhéh prthivya,
visa sindh@inam, vrsabhd stiyanam.

You are the steer of heaven, the bull of earth,
the steer of the rivers, the bull of the pools. (RV 6. 44. 21)

The Hittite Storm-god too is represented as a bull.s8

6 E. Campanile, JIES 2 (1973), 249-54; id. (1977), 21 f; (1981), 19 f.; O. Szemerényi, Acta
Iranica 7 (1977), 22. Armenian ordi, ordvo- ‘son’ comes from *portiyo-, cognate with Greek
TOPTLS.

&7 Cf. Thurneysen (1921), 82; J. Vendryes, RC 42 (1925), 391-4; V. M. Apte in R. C. Majumdar
(ed.), The Vedic Age (The History and Culture of the Indian People, i, London 1951), 396; Dillon
(1975), 121. Vedic satagvin- ‘worth 100 cows’ corresponds to Homeric éxardu pLos, cf. Euler
(1979), 165.

8 Gurney (1977), 25 f.
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The passage about Dyaus ‘bellowing down’ (dva krad) may recall one of the
formulaic epithets applied to Zeus: vy PEMETNS, ‘roaring on high’ (also
once épt Peuérns). The verb on which this is formed, géuw, has no
particular association with bulls. On the other hand, there are several Greek
myths in which Zeus takes the form of a bull, or his partner that of a cow.

It is as a bull that he seduces Europa. She appears in the story simply as a
girl, but her name, ‘the broad of aspect’, is appropriate to the Earth-goddess,
edpeia xOdv: we have seen that ‘the Broad One’ (Prthivi, Folde, etc.) is a
typical name of hers. Edpdimn is used in early poetry as a name for central
and northern Greece (Hymn. Ap. 251, 291); from that it developed into the
term for the continent of Europe as opposed to Asia.

Then there was Io, who was turned into a cow by Hera, or according to
others by Zeus himself. He metamorphosed into a bull and mated with her
(Aesch. Supp. 301), in consequence of which she gave birth to Epaphos.
Io appears in the myth as a mortal, but she has a close connection with
Zeus’ regular consort, Hera: she is her priestess. It may be that she was an old
goddess whose cult was taken over by Hera. Hera herself has in Homer the
strange formulaic epithet pdms, ‘cow-faced’.

One of the Latvian songs, recorded in several variants, runs:

Where have they gone, the great rains?
—They have all run into the river.

Where has it gone, this river?

—God’s bulls (Dieva versi) have drunk it up.
Where have they gone, God’s bulls?

—They have gone a long way away.®

In place of Dieva versi another version has melni versi, ‘black bulls’. These
bulls seem to be the rain-clouds.

Finally, a Russian riddle: dva byka bodutsja, vmeste ne sojdutsja, ‘two bulls
are butting, they do not come together’. The solution is Sky and Earth.”

CHILDREN OF *DYEUS

The Vedic Dyaus is not explicitly called ‘father of gods and men’, as Zeus is,
but it would have been an appropriate title, as he and Prthivi are the universal

8 LD 2221, quoted by D. Calin (as n. 15); my translation is based on his German version. He
draws attention to the verbal parallel between Dieva versi and visa divé in RV 6. 44. 21 quoted
above. Latvian veérsis and Vedic visan- come from the same root with different stems. The same
word is used of Dyaus in RV 5. 36. 5 (also quoted above).

70 Krek (1887), 812.
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parents. At the same time (as with Zeus) certain individual deities are called
his progeny. They are generally gods that have a connection with the sky:
Agni, the god of fire; Sarya, the Sun; the storm-gods Indra, Parjanya, and the
Maruts. But labelling these as children of Dyaus seems to be little more than
a casual acknowledgement of their celestial affinities. It is not a distinctive
means of identifying them.

It is different in the case of one who is called his child more often than all
the rest: Usas, the goddess of the dawn. She is duhita Divih or Divé duhita
in over thirty places in the Rigveda, and the phrase is uniquely hers.”* She is
also duhita divojah, ‘the daughter born of Dyaus/heaven’ (6. 65. 1), and
divijah, ‘born in heaven’ (7. 75. 1). This goddess will occupy us in the next
chapter. Here it is enough to note that she corresponds in name and nature to
the Greek Eos, and that while Eos does not appears as a daughter of Zeus—he
has become one of the younger gods, and she must clearly have existed before
him—one of her most constant Homeric epithets is §ta < *diw-ya, originally
‘belonging to Zeus’ or ‘heavenly’. When we add that in Lithuanian folk-song
the (feminine) Sun is addressed as Diévo dukryté,’? it seems reasonable to
assign at least to Graeco-Aryan theology, and probably to MIE, the idea that
the Dawn-goddess was the daughter of *Dyeus.

In Greek epic diws BOvydtnp, or less often fvydryp Adiss, is used
of several goddesses, especially the Muse, Athena, and Aphrodite, and also of
Helen. In the case of Aphrodite, a deity of oriental provenance who probably
did not enter the epic tradition until the Sub-Mycenaean period at earliest,
it has been suggested that certain of her attributes, including perhaps 4.5
Bvydrnp, may have been taken over from Dawn, the existing goddess
outstanding for beauty and desirability.”? Helen, as we shall see later, has a
more intimate connection with the Dawn-goddess.

The divine Twins

Scholars were long ago struck by the similarities between the Vedic Asvins, the
Greek Dioskouroi, and the ‘Sons of God’ who often appear in the Lithuanian

71 Tt is applied to her and Night as sisters at 10. 70. 6, and to Night alone at AV 19. 47. 5.
Cf. Schmitt (1967), 169-75.

72 Rhesa (1825), no. 78; G. H. F. Nesselmann, Litauische Volkslieder (Berlin 1853), no. 1;
cf. W. Euler in Meid (1987), 44 f.

73 G. E. Dunkel, Die Sprache 34 (1988-90), 8 f. If Dawn could still be called 4cFos Gvydryp
in the Sub-Mycenaean period, this has the interesting implication that Zeus had not yet been
firmly redefined as one of the younger gods, the sons of the Titans.
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and Latvian songs.”* The common features are clear and the inference
obvious. Three separate poetic traditions have preserved in recognizable form
a pair of figures from MIE mythology or religion. There is a rare consensus
among comparativists on this conclusion.

The Agvins are the subject of more than fifty hymns of the Rigveda. They
are always referred to in the dual, Asvina or Asvinau, and do not have indi-
vidual names. The word asvin- means ‘having (to do with) horses’, and these
gods are notable for their constant travelling in a car drawn by horses that
never weary (RV 7. 67. 8). They are also known as the Nasatya (or -au), which
may mean ‘Saviours’, though this is disputed. The appellation goes back
to Indo-Iranian times, as the Na-sa-at-ti-yas are among the treaty-gods of
Mitanni, and the related form Ndphaifya appears as the name of a demon in
the Avesta (Vd. 10.9, 19. 43).

They are youthful gods (yuévana, RV 1. 117. 14; 3. 58. 7; 6. 62. 4; 7. 67. 10),
even the youngest (TS 7. 2. 7. 2). They are Divé ndpata (1. 117. 12, 182. 1, 184.
1; 4. 44. 2; 10. 61. 4), which turns easily into Latin as Iouis nepotes. Ndpat- is
‘grandson’, or more generally ‘progeny’; it is used in metaphorical expres-
sions, as when gods are described as the ndpatah of abstract qualities such as
force or strength. So it is not necessary to look for an intermediate generation
between Dyaus and the Asvins, even if ‘sons’ would normally be expressed by
siindvah or putrasah. In fact in one passage (1. 181. 4) one of the Asvins is said
to be Divé . . . putrdh and the other the son of Stimakha-, ‘Good Warrior’. It
is not clear whether this Sumakha is a god such as Indra, to whom the epithet
is sometimes applied, or a mortal king.”>

The Greek pair are usually called the Diosko(u)roi, meaning the Sons of
Zeus, but sometimes the Tyndaridai, understood to mean ‘sons of Tyndareos’.
Tyndareos was a mortal king, the husband of Leda. Zeus visited her. Accord-
ing to some, the two boys, Castor and Polydeuces, were both fathered by Zeus,
while others say that Polydeuces was Zeus’ son and Castor Tyndareos’. They
appear to mortals in the form of young men (iuuenes, Cic. De orat. 2. 353, De
nat. deorum 2. 6).

Like the Asvins, they are much associated with horses. Castor has the

74 Cf. (among others) F. G. Welcker, Griechische Gétterlehre, i (Gottingen 1857), 607; Mann-
hardt (1875), 309-14; L. Myriantheus, Die A¢vins oder arischen Dioskuren (Munich 1876), 46—
53, 108—14, 118 f., 154, 175-80; von Schroeder (1914-16), ii. 438-58; Giintert (1923), 253-76;
Ward (1968); Puhvel (1987), 59, 141-3, 228 f.; S. O’Brien in EIEC 161-5.

75 There are other references to their separate origins. At RV 5. 73. 4 they are said to have been
born in different places, and the early Vedic commentator Yaska, Nirukta 12. 2, quotes a verse
according to which they had different mothers, one of them being the son of Vasati (‘Gloam-
ing’?), the other of Usas. At RV 1. 46. 2 their mother is Sindhu, ‘Stream’. On ndpat- cf. L. Renou,
Etudes védiques et paniniennes 7 (1960), 68; Dumézil (1968-73), iii. 21 n. 1, 23 f,, 36.
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formulaic epithet (wmddauos ‘horse-taming’, and in the two Homeric
Hymns addressed to the Dioskouroi they are rayéwv éme gjropes immwv
‘riders on swift steeds’.”s They ‘travel over the broad earth anf‘ghe whole sea
on their swift-footed horses’ (Alcaeus fr. 34. 5). Pindar (Ol 3. 39) uses of
them the epithet efimmor, ‘having good horses’, which matches the sudsva
predicated of the Asvins (RV 7. 68. 1, cf. 69. 3). Their horses are always
described as white; and the Asvins famously gave a white horse to the hero
Pedu, who won ninety-nine victories with it.”” In another place (Pyth. 5. 10)
Pindar speaks of ‘gold-charioted Castor’. The Advins’ car too is golden (RV 4.
44.4,5;5.77.3;7.69. 1; 8. 5. 35).

The Dioskouroi are celebrated and prayed to as saviours and rescuers from
danger, especially at sea and in battle. In an anonymous verse they are invoked
as & Znvos ral Ajdas kdAoror swripes, ‘O (sons of) Zeus and Leda, finest
saviours’ (PMG 1027(c); cf. Trag. adesp. 14). The longer of the two Homeric
Hymns (33) describes how sailors in a rough sea pray and sacrifice to them,
and they come darting through the air on their wings (£ovf7iot mrepiyeoor)
and calm the winds and waves. Alcaeus’ prayer to them is very similar. Easily
they come and rescue men from death, ‘leaping from afar in brightness upon
the masts of well-thwarted ships, in arduous night bringing light to the dark
ship’.7® Legends tell of their appearing on battlefields to assist armies, for
example for the Locrians at the river Sagra in the battle against Croton, and
for the Romans at Lake Regillus.

The Asvins act in similar fashion. They are bright with fire, didiyagni (RV 1.
15. 11; 8. 57. 2). They bring light to men (1. 92. 17, 182. 3). ‘That sustaining
light, O Asvins, which brings us across the darkness, grant to us!’ (1. 46. 6).
They are priruscandra, ‘much-gleaming’ (8. 5. 32), as is their chariot (7. 72. 1);
the attribute has been compared with the name of Polydeuces, interpreted as
by dissimilation from IToAvAedxkns, ‘very lucent’.” They are winged
(suparna, 4. 43. 3).

They are rescuers (1. 112. 5-8, 116. 3-24, 117. 3-18), most prompt to come
against misfortune (3. 58. 3). The hymnists list many legendary instances in
which they saved persons from diverse predicaments. They have brought, and
can yet bring, help in battle (1. 112. 14, 22; 116. 20 f; 8. 8. 21, 35. 12). They

76 Hymn. Hom. 17. 5, 33. 18; cf. Alcman PMGF 2, Simon. eleg. 11. 30, Pind. Isth. 1. 17.

77 Pind. Pyth. 1. 66, Eur. Hel. 639, Cic. De nat. deorum 2. 6, Ov. Met. 8. 373; RV 1. 116. 6, 118.
9,119.10; 7. 71. 5; 10. 39. 10.

78 Alc. 34. 7-12. Cf. also Eur. EI 992 f., 1241 £., 1347-53, Hel. 1495-1505, 1664 f.; PMG 998 (=
Pind. fr. 140c), 1004; Theoc. 22. 6-22, etc.

7 Durante (1976), 164 n. 7. For a different etymology of Polydeuces’ name see R. Janko,
Glotta 65 (1987), 69-72.
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saved Bhujyu from drowning when he was abandoned in the sea at the ends
of the earth (1. 116. 3-5, 117. 14 ., 119. 4, 8, 182. 57, etc.), and also Rebha,
whom evil men had attacked and thrown into water. Their car comes from
the ocean (samudrad, literally ‘the gathered waters’, 4. 43. 5); their horses were
born in the waters (1. 184. 3).

The Baltic figures in whom we are interested are referred to as the Sons
of God: in Lithuanian Diévo suneéliai, in Latvian Dieva deli. Their similarities
to the Asvins and Dioskouroi appear initially in this title, and in the frequent
references to their horses. Their number, where specified, fluctuates. They are
two in LD 33766 and 34023 (Jonval nos. 413 and 102), but in certain other
songs four or five, or only one; in the last case we may suspect the influence of
Christianity. And because of Christianity it is not surprising that they do not
have a religious but only a mythological status. They do not perform services
for mankind or rescue them from perils. There may, however, be an echo of
their ancient function in a song where they are urged to save the Daughter of
the Sun from sinking in the sea:

La Fille de Saule traversait la mer,
on ne voyait que sa couronne.
Ramez la barque, Fils de Dieu,
sauvez ’'ame [var. la vie] de Saule!
(LD 33969, Jonval no. 402, trans. Jonval.)

They ride every morning to see the Sun (LD 33977, Jonval no. 390). The
A$vins too are associated with the dawn: they (and their car) are
prﬁtaryéwind, ‘early-morning-going’ (RV 2. 39.2; 5. 77. 1; 10. 40. 1, 41. 2), or
prataryija, ‘early-morning-yoked’ (1. 22. 1; 10. 41. 2). They accompany Usas,
the Dawn goddess (1. 183. 2; 8. 5. 2); she is their sister (1. 180. 2) or friend
(4.52.2t.), born at the yoking of their car (10. 39. 12).

The Dioskouroi have no obvious connection with dawn or sunrise. But
we shall see in the next chapter that their sister Helen corresponds in a
most interesting way both to the Baltic Daughter of the Sun and to a Vedic
Daughter of the Sun with whom the Asvins have much to do. We shall find
that these figures are bound together in a mythical complex that confirms
the identity of the Asvins, the Dioskouroi, and the Dieva déli beyond
peradventure.

Dimmer traces of these Sons of *Dyeus may be recognized elsewhere with
varying degrees of probability. In Greek myth, besides the Dioskouroi, who
are particularly associated with Laconia, we can find other pairs of twins
who have some of the right features. There are the Thebans Amphion and
Zethos, who were sons of Zeus, had a local cult as divinities, and are called
Aevidmwlor  ‘white-colt’, ‘Zeus’ white colts’, or even ‘the white-colt



190 4. Sky and Earth

Dioskouroi’.8 There are also the famous Siamese twins Kteatos and Eurytos,
the Molione: they too are Aedximmor wdpoi, ‘white-horse youths’, and
they were born from an egg, like Helen.8! Their divine father, however, was
Poseidon, not Zeus. The same is true of the Apharetidai, Idas and Lynkeus,
who appear in legend as rivals of the Tyndaridai and have been dubbed ‘the
Messenian Dioskouroi’.

Timaeus wrote that the Celts who lived by the Ocean venerated the Dios-
kouroi above all other gods, having an ancient tradition of their having visited
them from the Ocean.®? This was taken as evidence that the Argonauts (with
whom the Dioskouroi sailed) had passed that way. But to us it recalls the
Vedic conception of the Asvins’ coming from the samudrd-. Tacitus (Germ.
43. 3) reports that the Nahanarvali in Silesia had a grove sacred to two gods
called the Alcis: they were brothers, and iuuenes, and identified with the
Roman Castor and Pollux.83

Jan de Vries drew attention in this context to a number of Germanic
legends of migrations and conquests led by pairs of princely brothers (and
also to the danger of seeing Dioskouroi in every pair of brothers occurring in
saga). One pair stands out among these: Hengist and Horsa, the fabled leaders
of the Anglo-Saxon invasion of England, who came over the sea in response
to a plea from the beleaguered British king Vortigern.#* They were descend-
ants of Woden. Their names mean Stallion and Horse, and it seems significant
that the same names, Hengist and Hors, were given to pairs of horses” heads
that used to adorn farmhouse gables in Lower Saxony and Schleswig-
Holstein, perhaps a relic of pagan cult.

Further echoes of ‘Dioskouric’ myth have been sought in Irish and Welsh
saga. Some of the material is certainly suggestive, but as it can hardly be said
to add weight to the argument for the Indo-European myth, I will pass over
the details, which the curious may explore elsewhere.85

80 Eur. HF 29 f., Antiope fr. 223. 127 f., Phoen. 606; sch. Od. 19. 518 (Pherec. fr. 124 Fowler); cf.
Hesych. 6 1929.

81 Tbycus PMGF 285. 1. In late sources the Dioskouroi themselves are born from the egg with
Helen: see Gantz (1993), 321.

82 FGrHist 566 F 85 §4; de Vries (1956), ii. 247, thinks that the notice relates to Germans on
the North Sea.

8 Tac. Germ. 43. 3. Cf. Grimm (1883-8), 66 f., 366, 1390; Schrader (1909), 39; Giintert
(1923), 262 f.; R. Much, ‘Wandalische Gotter’, Mitteilungen der Schlesischen Gesellschaft fiir
Volkskunde 27 (1926), 20-9; id., Die Germania des Tacitus (Heidelberg 1937), 380 f.; de Vries
(1956), ii. 247-55; Ward (1968), 42-5; bibliography, ibid. 122 f.

84 Principal sources in Clemen (1928), 40 f. (Bede), 55 (Nennius), 73 f. (William of Malmes-
bury); cf. de Vries (1956), ii. 252 f.; Ward (1968), 54—6. For fuller discussion of other Germanic
legends see Ward, 50—84; id. in Cardona (1970), 405-20.

85 See especially S. O’Brien, JIES 10 (1982), 117-36; id. in EIEC 161 f.
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There are many artistic representations of twinned figures who might be
interpreted as Dioskouric. They come from diverse countries and periods.
From the third-millennium Cycladic civilization of the Aegean, which has
Anatolian affinities, there is a figurine of two males closely conjoined in an
embrace that seems mutually supportive, not erotic; they are presumably a
significant pair of brothers. From the second and first millennia BcE there are
rock drawings and decorated bronze objects from Scandinavia, some of
which show two figures in association with horses, a ship, and/or the sun.®
Artefacts from Luristan in western Iran from the first half of the first
millennium depict the birth of twin deities from a sky- or sun-god.s” Urns
from the La Tene period in east Silesia show riders of horses or stags linked
in pairs by a crossbar; some have connected this with the ancient Spartan
dokana, an arrangement of two parallel wooden beams joined by two cross-
bars, which represented the Dioskouroi and was supposed to symbolize their
indissoluble fraternal love.88 A west Slavonic wooden effigy of the eleventh or
twelfth century, from an island on the Tollense-See near Neubrandenburg,
shows two conjoined male figures.®® And so forth.

Even without this penumbral evidence we have sufficient grounds for belief
in a pair of MIE divine twins, the Sons of *Dyeus, who rode horses through
the sky and rescued men from mortal peril in battle and at sea. If it be asked
what sea the worshippers of these prehistoric divinities went down to in
*nawes and sailed on and foundered in, the likely answer is the northern Black
Sea or the Sea of Azov.

A one-parent family?

We have identified a father Heaven, a mother Earth, a daughter Dawn, and
twin sons. A nice happy family, it might seem. But the sons and the daughter
have nothing to do with Mother Earth. Their affinity is strictly with the sky.
The union of Heaven and Earth, with his fertilization of her by means of his
rain, is all to do with the production and sustenance of terrestrial plant and
animal life. They may be celebrated in general terms as the parents of the gods
as well as of mankind, but in the few cases where they are the parents of a

8 Giintert (1923), 272 f.; Ward (1968), 46 f.; Gelling—Davidson (1969), 126-8, 176-9.

87 See illustrations in R. Ghirshman, Artibus Asiae 21 (1958), 37—42. He interprets them in
terms of the later-attested myth of the birth of Ohrmazd and Ahriman from Zurvan (Time).

88 E. Kriiger, Trierer Zeitschrift 15 (1940), 8-27; 16/17 (1941/2), 1-66, esp. 44-7; de Vries
(1956), ii. 248-50. Dokana: Plut. De fraterno amore 478a.

8 Viana (1992), 182 Abb. 26. The twin gods Lel and Lelpol (or Polel) reported from a
sixteenth-century Polish chronicle seem to be spurious (Vana, 204).
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specific god, it is one connected with earthly fertility, like Dionysus the son of
Zeus and Semele, or Persephone the daugher of Zeus and Demeter.

If Farth is not the mother of Dawn and the Twins, who is? The answer is
that there need not be one. This is mythology, not biology. In Hesiodic myth
Chaos, Gaia, and Hera all achieve parthenogenesis, and Zeus fathers Athena
by himself, out of his cranium. The birth of Dawn is a natural daily event: she
appears in or out of the sky. It is impertinent even to ask how *Dyeus fathered
the Twins. It is enough that they are his children. There need not have been
any story about their births.

G. E. Dunkel, in an elegant but tenuous argument expounded in an
inaugural lecture, has sought to identify the missing mother as *Diwona.*
This would be a spouse-goddess of a type discussed in the last chapter, with
a name formed from her husband’s by suffixation. Dunkel suggests that she
survives in Dione, Zeus’ consort at Dodona, and in myth the mother of an
Aphrodite who might have usurped the place of the Dawn-goddess. In Vedic
one might expect the remodelled form * Divani. It does not occur, but Dunkel
thinks that, as Indra has become the chief god, *Divant’s personality has been
taken over by Indra’s wife Indrani. In RV 10. 86, a humorous dialogue poem,
Indrani displays (under provocation) something of a jealous and quarrelsome
disposition, reminiscent of Hera’s in Homer. Dunkel hypothesizes that this
was a traditional feature of *Diwona, transferred from *Divani to Indrani in
India and from Dione to Hera in Greece.

Evidence for *Diwona does not extend further, for as Dunkel acknow-
ledges, the Roman goddesses Iand and Diana are not relevant. In Greek,
however, besides Dione, there are traces of another consort of Zeus with a
name formed from his, in the Mycenaean di-u-ja, di-wi-ja, Pamphylian
Aifia. A goddess Dia (dia < *Diw-ya), identified with Hebe, was wor-
shipped in classical times in Phleious and Sicyon (Strabo 8. 6. 24). There was
also a Dia, represented as a mortal, to whom Zeus made love in the form of a
horse, resulting in the birth of Peirithoos.®! Dia then married Ixion, whom
Zeus befriended and received in heaven. There Ixion was overcome with a
desire for Hera. He was deluded with a phantom Hera made from cloud, and
from their union the first Centaur was born, half horse, half man.

This strange story shows beguiling similarities with the Indian myth of
Saranya. Her father, the god Tvastr, offered her in marriage. She was given
to the mortal Vivasvat, but after becoming pregnant with the Agvins she
assumed the form of a mare and ran away, leaving Vivasvat with a facsimile of
herself. Or according to a later version she was not yet pregnant, and Vivasvat

% ‘Vater Himmels Gattin’, Die Sprache 34 (1988-90), 1-26.
91 Sch. Oxy. 421 and D on II. 1. 263; Nonn. Dion. 7. 125; Eust. in Hom. 101. 1.
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(now interpreted as the sun) took the form of a horse and pursued her, and it
was then that she conceived.?2 Common to the Indian and the Greek myth
are the union of immortal bride and mortal bridegroom, the substitution of
a facsimile for the wife, the motif of horse-metamorphosis, and the birth of a
son or sons with equine characteristics.

Finally, we should consider the Homeric epithet dia, meaning originally
‘belonging to Zeus’. We have noted that this is applied in epic formula to Eos,
the Dawn, originally the daughter of *Dyeus. It is also applied to yfdv, the
earth. It is possible to speculate that this goes back to a time when *D"ghém
was still the consort of *Dyeus, and that from this collocation xfav &ia
the adjective came to seem appropriate to other major constituents of the
cosmos, hence dla Siav, alfépa Siav. It may also be suggested that the
formulae 8ia fedwv and Sia yvvaiwkdv, in extant epic applied freely to any
goddess, nymph, or respectable woman, originally designated consorts of
Zeus.

92 RV 10. 17. 1 f;; AV 18. 2. 33; Yaska, Nirukta 12. 10; Brhaddevata 6. 162-7. 7; Wendy D.
O’Flaherty, Hindu Myths (Harmondsworth 1975), 60 f., 69, 318.
9 1. 14. 347 x0wv dia, 24. 532 x0dva diav, etc.
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Sun and Daughter

THE DIVINE SUN

The words for ‘sun’ in nearly all branches of the Indo-European family, or at
least of MIE, are related. Quite how they are related is a problem of great
complexity that has not yet been resolved to everyone’s satisfaction.! The
most widely favoured approach is to postulate a prototype *s.h,w.l, a neuter
noun with variable vowel gradation in either syllable, a susceptibility to
laryngeal metathesis (*h,w > *wh,), and a heteroclite declension in which the
final - of the nominative/accusative alternated with -n- in oblique cases. No
other such I/n heteroclite is found, though r/n heteroclites form a well-
established class. This neuter prototype is continued in one way or another by
Vedic siivar/svar, Avestan hvaro (Gathic genitive x'ang < *swens), Gothic sauil
(all neuters), and Latin sol (masculine). Other masculine or feminine forms
were created by adding the suffix -(i)yos/-ya: *suh,l-iyos > Vedic siir(i)ya-
(also siira-); *seh,wel-iyos > Greek *haweliyos, a(F)é\wos, fjAos; *sehul-ya >
Lithuanian saulé. The oblique stem in -n- gave rise to Germanic *sun-(n)on
(feminine), from which German Sonne, English sun, etc.

Solar deities are often mentioned in Hittite texts, their names largely con-
cealed under the Sumerogram 4UTU, sometimes with a phonetic comple-
ment indicating the Hittite ending; this generally has the form -us. We saw
in the last chapter that one name for the Sun-god in Old Hittite times was
Sius-summi, and that Luwian and Palaic had the cognate names Tiwat-,
Tiyat-. The usual later Hittite name for the Sun-god of heaven seems to have
been Istanus, adapted from a native Hattic goddess Estan, and 4UTU-us may
represent this. In just one text (KUB xvii. 19. 9) we find a dtUTU-li-i-as, which,
it has been thought, might represent something like *Sahhulias. That would
be an isolated Anatolian instance of the name derived from *s.h,w.1.

1 For some recent discussions see R. P. Beekes, MSS 43 (1984), 5-8 (and in EIEC 556);
A. Bammesberger, ZVS 98 (1985), 111-13; M. E. Huld, ZVS 99 (1986), 194-202, who is criticized
briefly by E. Hamp, HS 103 (1990), 193 f.; R. Wachter, HS 110 (1997), 4-20.
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On the other hand, there is a Luwian neuter noun written se-hu-wa-a-af[l]
or si-wa-al; it denotes a source of artificial illumination, in one place it is
accompanied by a determinative indicating a metal object, and it evidently
meant ‘lamp’, ‘brazier’, or something of the kind.2 This puts a different com-
plexion on the lexical question. That a word originally meaning ‘sun’ was
applied to a lamp seems altogether less likely than the alternative, that a word
meaning ‘lamp’ was applied to the sun. In a Hittite prayer to the Sun-goddess
of Arinna she is called ‘the land of Hatti’s torch (zupparu)’, and in a narrative
text the Sun and Moon say, ‘we are the torches of what [lands] you [govern]’.?
Greek poets speak of ‘the pure lamp (Aaumds) of the sun’ (Parmenides B 10.
3; cf. Eur. Ion 1467), ‘the god’s lamp’ (Eur. Med. 352), or simply ‘the Aaumds’
(Soph. Ant. 879). In Old English verse the sun is referred to in a variety of
similar phrases: rodores candel ‘heaven’s candle’ (Beow. 1572), woruldcandel
(ibid. 1965), heofoncandel (Andreas 243), wedercandel (ibid. 372), Godes
candel (Battle of Brunanburh 15, Phoenix 91).

This suggests that MIE *s.h,w.] ‘sun’ may go back to some such expression
as ‘the lamp of *Dyeus’. It is then easier to understand why the oldest recover-
able word for the sun is a neuter. As we have noted, the oldest ‘gender’
distinction in Indo-European was between animate and inanimate, between
active principles and mere physical entities. A lamp is naturally assigned to
the latter class, but we should have expected the sun to be assigned from the
beginning to the former. Historically we observe a general tendency to per-
sonalize the original neuter and to make the sun and the Sun-god masculine
or feminine. We have seen that Indo-European deities are on the whole male,
except for certain categories. In the case of the Sun we find a geographical
division. In Vedic the neuter sivar/svar remains in the less personal sense of
‘sunshine, sunlight’, while beside it there is the more personalized masculine
derivative Siirya-, as it were ‘the god of the sunlight’.+ The Greek Awos and
the Latin sol are likewise masculine, as are Middle Welsh heul, Cornish
heu(u)l, Breton heol. In Slavonic the word has a different suffix and remains
neuter, Old Church Slavonic sliinice, etc. Gothic has neuter sauil besides femi-
nine (but sometimes neuter) sunno. Across northern Europe the feminine

2 E Starke, ZVS 95 (1981), 152-7; id., Untersuchung zur Stammbildung des keilschrift-
luwischen Nomens (Wiesbaden 1990), 342 f. The forms may go back to *sefwil; cf. Melchert
(1994), 264. Pretonic *[e] gave [i] in Luwian (ibid. 240).

3 CTH 383 14 = Lebrun (1980), 310; CTH 364 (The Song of Silver) 7. 3, trs. Hoffner (1998),
50.

4 But siirya- can equally be used of the sun as a celestial body. Cf. B. Schlerath in Meid (1998),
96, on the development ‘ “Sonne” —“der” oder “die sonnenhafte” —“Gott Sonne”, wobei dann
unter Umstinden “Gott Sonne” auch wieder das Gestirn bezeichnen konnte’. As for svar, it
sometimes appears in lists of divinities and divine cosmic elements, as in RV 5. 46. 3; 7. 44. 1; 10.
36.1,65.1, 14.
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gender prevails: Baltic saule, Germanic *sunnon and derivatives, Old Norse
s6l, and Irish suil ‘eye’, which is generally thought to be the same word;? the
Irish word for ‘sun’, grian, is also feminine. This northerly feminine zone
is perhaps to be accounted for in terms of influence from the substrate
population(s).

Finally, as a lamp is an item of material culture, we must reckon with the
possibility that the old Indo-European word was originally a loan from
another language. That might explain its unusual morphology.

The Sun as a deity

There is extensive evidence for the recognition of the Sun as a deity among
Indo-European peoples. The solar gods mentioned in Hittite texts include
one or more of probably non-Indo-European pedigree, such as the Sun-
goddess of Arinna, but others, like the above-mentioned Sius-summi and
Tiwat/Tiyat, are securely Indo-European. It is also worth noting that in taking
over the name of the Hattic Sun-goddess Estan, the Hittites applied it to a
male god. “The goddess took on the personality of an ancient Indo-European
god.’s

The Indic gods listed in Suppiluliuma’s treaty with Mitanni do not include
the Sun. But the (non-Indo-European) Kassites had a Sun-god whose name,
Sur(i)yas-, closely resembles Vedic Siir(i)ya- and may be a borrowing from
those western Indics. In the Amarna letters there appears a north Syrian
prince Suwardata, which looks very much like a theophoric name, ‘given by
Suwar’, parallel to the Stryadatta attested in post-Vedic India.” Sarya is the
recipient of ten hymns of the Rigveda, and eleven more are addressed to
Savitr, the Arouser, who is also in some sense the god of the Sun.

In Greek myth Helios appears as a god with a genealogy and progeny. He is
invoked as a witness to oaths (see below). He can be portrayed as a speaking
character interacting with other gods (Od. 8. 302, 12. 374-88, Hymn. Dem.
26-9, 62-89). He is not prominent in public cult except in Rhodes, but there
he had an important festival.

Greek writers observed what they took to be Sun-worship among some
other Indo-European peoples: the Persians (Hdt. 1. 131), the Thracians

5 O. Szemerényi, however, Akten der 2. Fachtagung der Indogermanischen Gesellschaft (1962),
191 f., derives it from *sokv-li- ~ *sek” ‘see’.

6 Gurney (1977), 11. On Sun-gods in Hittite texts cf. Daisuke Yoshida, Untersuchungen zu den
Sonnengottheiten bei den Hethitern (Heidelberg 1996).

7 Cf. T. Burrow, The Sanskrit Language (London, n.d.), 28; Kammenhuber (1968), 48-51, 173
(sceptical).
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(Soph. fr. 582), or more vaguely ‘the barbarians’ (Ar. Pax 406—11). At Rome
the cult of the Sun was regarded as native to the Sabines (Varro, De lingua
Latina 5. 68, 74; Festus p. 22. 5 L.). As Sol Indiges, he had annual festivals, and
a sacred grove at Lavinium. There was an old temple of Sol and Luna at the
Circus Maximus.

The Germans, according to Caesar (Bell. Gall. 6. 21. 2), ‘class as gods only
those whom they can see and by whose offices they evidently benefit, the Sun,
Vulcan, and the Moon’. This is clearly a very reductionist and superficial view
of German religion. However, Tacitus (Ann. 13. 55) represents the German
noble Boiocalus as invoking the Sun e cetera sidera in a rhetorical appeal, and
many centuries later the goddess Sunna makes her appearance in a little
mythological narrative in the second Merseburg spell. Snorri (Gylf. 35) says
that S6l was counted among goddesses, and she appears occasionally in per-
sonified form (Voluspd 5; Gylf. 11).

Cormac’s Glossary s.v. Indelba records that the Irish set images of the Sun
on their altars, and St Patrick (Confessio 60) speaks of Irish heathen worship
of sun and moon. This corresponds, to be sure, with a conventional Christian
notion of paganism, but in some cases there is circumstantial detail that adds
credibility to the reports. A fourteenth-century chronicler, Peter of Duisburg,
writes that the Prussians, having no knowledge of God, ‘omnem creaturam
pro deo coluerunt, scilicet solem, lunam et stellas, tonitrua, volatilia, quad-
rupedia eciam, usque ad bufonem’? In the following century Jerome of
Prague encountered a Lithuanian community who worshipped the sun and
venerated a huge mallet; the priests explained that with this mallet the signs
of the Zodiac had liberated and restored to mankind the Sun, who for several
months had been held captive in a strong fortress by a most powerful king.?
There must once have been a springtime ritual of breaking up the earth with
mallets, associated with this myth of the return of the Sun-goddess.

The Slavs too are regularly credited with sun- and moon-worship by
chroniclers and clerics. But we are not dependent only on such vague notices.
There is record of a god Dazbog who was identified with the Greek Helios
and called Comnnue Laps, “Tsar Sun’—the neuter ‘sun’ being personified by
means of the royal title. He was the son of Svarog, who was equated with the
Greek Hephaestus; probably we should understand ‘Fire’. The Sun also
appears in Russian folklore in female persona as Martymka KpacHoe
Coure, ‘Mother red Sun’.10

8 Mannhardt (1936), 87 = Clemen (1936), 97.

° Recounted by Jerome to Enea de’ Piccolomini (Pope Pius II): Mannhardt (1936), 135 =
Clemen (1936), 104.

10 See further von Schroeder (1914-16), ii. 39-41; Vana (1992), 68-71. The identifications
with Greek deities are in glosses on Malalas’ chronicle in the twelfth-century Ipateev Annals.
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The literary testimony to the Sun’s divine status may be supplemented by
the evidence of prehistoric art. Starting from the third millennium BcE, and
across much of Europe as well as further east, there are numerous examples of
what are clearly solar symbols, in some cases the object of adoration by
human figures. We shall return to this later.

Attributes; the all-seeing god

In Vedic and Greek poetry the Sun, like Dyaus/Zeus, has the epithet ‘great’:
RV 2.23.2 Si'triyo ... mahé, 3. 2. 7 stvar mahdt, Hes. Th. 19 and 371 Hé\dv
e wéyav. He is also ‘swift’: AV 13. 2. 2 asiim . . . Siiryam; Mimnermus fr. 11a.
1 and 14. 11 &xéos HeMlow.! In both cases the Vedic and Greek adjectives
are cognate. And as Savitr in the early morning raises up his banner jyétir
visvasmai bhiivanaya krnvdn, ‘making light for all creatures’ (RV 4. 14. 2), so
Helios goes up into the sky ‘to shine for the immortals and for mortal men’
(Od. 3.1-3, cf. 12. 385 f.).

The most widely noted attribute of the Sun-god is that he (or she, as the
case may be) surveys the whole world and sees everything that goes on. Sarya
is urucdksas-, ‘wide of vision” (RV 7. 35. 8, 63. 4), and indeed visvdcaksas-, ‘all-
seeing’ (1. 50. 2; 7. 63. 1), just as Helios mdv7 épopdc (Il. 3. 277, Od. 11. 109)
and is wav(r)dmmys ([Aesch.] Prom. 91, fr. 192. 5). The Indian Sun is also
nrcdksas-, ‘men-watching’ (1. 22. 7; 7. 60. 2): he sees rjui mdrtesu vrjina ca,
‘(what is) straight among mortals and crooked’ (4. 1. 17; 6. 51. 2; 7. 60. 2).
Sometimes he is identified as the eye of the god or gods who supervise justice:
of Varuna (1. 50. 6), of Mitra—Varuna (1. 115. 1; 6. 51. 1; 7. 63. 1; 10. 37. 1), or
in the Younger Avesta of Ahura Mazda (Y. 1. 11, 3. 13, 7. 13, al.). In other
passages he is just ‘the eye of the gods’ (RV 7.76. 1, 77. 3).

He is the spy or watcher of all that lives and moves (spds- visvasya jdgatah,
RV 4. 13. 3, cf. AV 7. 81. 1). In the Homeric Hymn to Demeter (62) Helios is
fedv oromos 7H0e ral dvdpav, ‘watcher of gods and men’, where oromds
has the same root as spds-, the word used in the Vedic verse.!2 Derivatives of
it are similarly used in connection with the Sun at Od. 8. 302 Hé\ws ydp ol
oromumy éyev ‘for Helios had been keeping watch on his behalf’, and Pindar,
Pae. 9. 1 (Al. 1 Rutherford) dxris Aeliov, 7{ moddoron éujoao; Ray of
the Sun, what, O far-sighted one, have you done?’1?

11 Schmitt (1967), 164 f.

12 First noted by Kuhn (1859), 103; cf. Schmitt (1967), 163.

13 moljokomos may be an old compound; cf. the Avestan noun pouruspaxsti- ‘extensive
vision’ (Yt. 9. 1, 10. 11, al.), implying the adjective * pouruspas-.
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We need not confine ourselves entirely to Graeco-Aryan. In the Old English
poem Phoenix (210 f.) the sun ‘performs its appointed task and woruld
geondwlited, ‘surveys the world’. The Latvian Sun-goddess Saule is repre-
sented as seeing all that happens in different parts of the earth (LD 33830,
33901, 33991 = Jonval nos. 252—4). In a Scots Gaelic song to the Sun recorded
from old men in the Western Isles in the nineteenth century the luminary is
addressed as siiil Dhé mhdir, ‘eye of great God’, where siil is (probably) the
same word as the MIE word for ‘sun’, and the name of God, though actually
from *deiwds, here in effect covers the Sky-god *Dyeus, one of whose oldest
epithets was ‘great’.!4

The analogy of sun and eye finds various expression in Indo-European
languages. Greek dramatists call the sun ‘eyelid of golden day’, ‘this holy eye
of the lamp’, ‘the tireless eye of the air’. In Ovid the Sun-god calls himself ‘the
eye of the world’. Macrobius says that ‘antiquity’ called the sun Iouis oculus.!>
Vedic poets refer to Sarya’s own eye, and Firdawsi too speaks of ‘the eye of the
sun’.’6 The Armenian aregakn ‘sun’ means literally ‘eye of the sun’, a com-
pound of the genitive of arew ‘sun’ with akn ‘eye’.

Contrariwise, the human eye is sometimes seen as an analogue of the sun.
Euripides in Aristophanes’ Thesmophoriazousai (13—18) propounds a cosmo-
gonic theory by which the divine Aither created living creatures, and to
endow them with sight contrived the eye in imitation of ‘the wheel of the
sun’. In the old Armenian mythological verses about the birth of the hero
Vahagn his eyes are described as fittle suns’. In Norse skaldic verse ‘suns of
the forehead’ (ennis sélir) is a kenning for the eyes, and in Old Irish, as we
have seen, suil (feminine) is the word for ‘eye’.

Oaths by the Sun

The Sun’s capacity for seeing everything that people do qualifies him as a
supervisor of justice, or at least gives him a valuable role as the god of justice’s
eye and as a trusty witness. His credentials are reinforced by his own strict
observance of cosmic law: disah Siiryo nd minati prddistah, ‘Sarya does not
infringe the directions prescribed” (RV 3. 30. 12), where dis- is cognate with
Greek 8{xn ‘justice, right’ and Latin con-dicio. The verse might be converted

14 Carmichael (1928-59), iii. 306, quoted in full later in this chapter.

15 Soph. Ant. 103 ypvoéas dapépas ébpapov, 879 T68e Aaumddos lepov Supa; Ar. Nub.
285 Sppa albépos drdpartov; Ov. Met. 4. 228 mundi oculus; Macr. Sat. 1. 21. 12.

16 RV 1. 113. 95 5. 59. 5; 7. 98. 6; 9. 10. 9; 10. 10. 9; Shah-nama, Levy (1967), 185. Savitr is
hiranyaksa- ‘golden-eyed’ (RV 1. 35. 8), much as Helios is ypvownds (Eur. EL 740 with
Denniston’s commentary); cf. G. Costa, Archivio Glottologico Italiano 69 (1984), 35.
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root for root into Greek: 8ixas HMwos od pwiber mpodelkrovs, and the
idea in fact recurs in the early Greek philosophers. Heraclitus (B 94) wrote
that ‘Helios will not overstep his measures; otherwise the Erinyes, Dike’s
police, will track him down’. Parmenides (B 1. 14) stations Dike at the gates of
Day and Night, holding the keys and controlling their alternation.

The practice of invoking the Sun as a witness to oaths is attested widely and
over millennia. In Hittite treaties the Sun-god of heaven, the Sun-goddess of
Arinna, and the Storm-god of heaven head the lengthy list of gods named.
Agamemnon in the Iliad (3. 276 f.), in making a treaty with Priam, calls upon
‘Father Zeus who rulest from Ida, greatest and most glorious, and Helios, who
overseest everything and overhearest everything’. In a later oath (19. 258) he
testifies by Zeus, Ge, Helios, and the Erinyes. When the infant Hermes denies
to Zeus that he has stolen Apollo’s cattle, he insists that he is telling the truth,
saying ‘T am in awe of Helios and the other gods’ (Hymn. Herm. 381). The
chorus in Sophocles’ Oedipus Tyrannus (660) swears to Oedipus by Helios
that they wish him no harm. ‘By Helios’ appears frequently as a colloquial
asseveration in New Comedy, and a more explicit ‘I swear by Helios’ a couple
of times. Helios continues to be named in treaties in inscriptions.!?

The Bithynians, as Arrian recorded (ap. Eust. 414. 30), ‘judged cases seated
facing the Sun, so that the god should oversee them’. Movses Xorenac‘i relates
in his Armenian history (2. 19) that ‘when Hyrcanus sought an oath from
Barzap‘ran, he swore to him by the sun and moon and all their cults in heaven
and earth and by the sun of Artashés and Tigran’.'8 Rostam in the Shah-nama
‘swore by his soul and by the king’s head, by the sun and the sword and the
field of battle’.1?

The Franks in the seventh century, although converted to Christianity, still
had the habit of swearing by the Sun.?® In one of the Norse heroic ballads
Gudrun reproaches Atli (Attila) with ‘the oaths you swore often to Gunnar
and pledged long ago by the Sun southward-curving and by Odin’s crag’.?!

17 Cf. L. Preller and C. Robert, Griechische Mythologie, i (4th edn., Berlin 1894), 433 n. 2; West
(1997), 20 f., where some Near Eastern evidence is also cited.

18 Trs. R. W. Thomson, Moses Khorenats‘i. History of the Armenians (Cambridge, Mass. 1978).
Cf. 2. 81, ‘my father had sworn to him by the light of the sun’.

19 Shah-nama, Levy (1967), 205; cf. 106, ‘[Key Khosrow] swore an oath by the all-possessing
Lord, by white day and azure night, by sun and moon, by throne and crown, by seal and sword
and royal diadem’.

2 Vita S. Eligii in MGH Scriptores Meroving. iv. 708, nullus dominos solem aut lunam vocet
neque per eos iuret.

21 Atlakvida 30. For further Germanic material see J. Grimm, Deutsche Rechtsaltertiimer
(4th edn., Leipzig 1899), i. 73, 354, ii. 438-43, 545. Unbegaun (1948), 425, writes of a similar
practice among the west Slavs: ‘La fameuse prestation de serment sur le soleil des nobles
polonais et tcheques, au Moyen Age, semble n’étre qu’une coutume d’origine germanique.’
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Oaths by the Sun and Moon, Sun and Wind, etc., are also mentioned in Old
Irish literature.2?

THE SUN’S MOTION CONCEPTUALIZED

Saying that the Sun is an all-seeing god, or the eye of a god, is satisfying to
morality but leaves an obvious question unanswered. The luminary’s smooth
and regular daily transit from east to west, and its reappearance in the east the
next morning, call for further exegesis. There is much evidence, both literary
and iconographic, for the sun being conceived as a wheel. A wheel—more
than an eye—is perfectly circular, and it runs easily along. But one can hardly
say that a god is a wheel, and the solar wheel needs a moving cause, as its path
is not all downhill. So the Sun-god may be said, not to be, but to have a wheel,
which he drives or rolls along. Or the wheel is drawn along by a horse. Or it
becomes a one-wheeled chariot in which the god rides; or a regular chariot,
drawn by two horses or even four. Another concept is that of a boat that
carries the solar disc across the sky. Or again the two ideas are combined, with
the horse or horses taking the sun across the sky during the day and the boat
conveying him on the ocean through the night.

The solar wheel

In the Rigveda there are eleven references to the wheel (cakrdm) of Starya or
Suvar.?? In Greek tragedy niov xdxdos is something of a formulaic phrase
(Aesch. Pers. 504, [Aesch.] Prom. 91; Soph. Ant. 416; Eur. Hec. 412, El. 465),
and Empedocles (B 47) has dvaxtos ... dyéa xiwdov ‘the lord’s pure
wheel’ in the same sense. We also find 9jAlov 7poxds (Ar. Thesm. 17). But
kirdos is evidently the traditional word. It corresponds etymologically to
the Vedic word (which is usually neuter, but occasionally masculine), both
going back to *k*(e)-kvl-o-, a reduplicated formation from the root *kvel
‘turn’. This is also the source of Old Norse hvél, which is likewise found in
poetic expressions for the sun and sometimes the moon. In Alvissmdl 14. 3

22 Fled Diiin na nGéd p. 1. 5 Lehmann (Dublin 1964); a poem attributed to Cinzd ua
h-Artacdin, ed. L. Gwynn, Eriu 7 (1914), 227/235 st. 61; further references in O’Rahilly
(1946), 298.

2 RV 1.130.9,174.5,175.4;2.11.20;4.16.12,17. 14, 28.2,30.4;5.29. 105 6. 31. 3, 56. 3. The
passages are set out by Schmitt (1967), 166 f. There are others referring simply to ‘the wheel’ in a
solar context.
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and 16. 5 hverfandi hvél ‘the roaming wheel’ is given as a name for the moon,
and fagrahvél ‘the beautiful wheel’ for the sun. The phrases sunno hvél and
mdna hvél appear in the non-Eddic poems Harmsél 36. 7 and Liknarbraut
7.3.24

Another old Indo-European word for ‘wheel’ is represented in Latin rota,
Old Irish roth, Lithuanian ratas, etc.; it provides an Indo-Iranian word for
‘chariot’ (Vedic rdtha-, Avestan rafla-). We should expect it to appear in Italic
or Celtic reflexes of an inherited formula ‘wheel of the sun’. Such phrases
occur in Latin poetry from Ennius onwards. He called the sun rota candida,
and solis rota is found in Lucretius and others. In Old Irish we have roth
gréine, ‘wheel of the sun’, or in one place just ‘the wheel’, and in Welsh rhod
tes, ‘wheel of heat’.s

In RV 2. 11. 20 Indra is said to have felled the demon Arbuda and set him
rolling (dvartayat) as Strya does his wheel. Here we have the simple picture of
a god rolling his wheel forward. If the sun’s daily path is seen as climbing up
to its high point and then descending, the wheel would need pushing, one
might suppose, only for the upward part, and then it would roll down of its
own accord. We cannot but recall the Greek myth of Sisyphus’ underworld
labour: he is forever rolling a stone up to the top of a hill, from which it runs
down again. It does not make sense to say, in the manner of the old nature-
mythologists, that Sisyphus’ stone ‘is’ the sun.26 But it might well be that an
old solar myth provided the model for Sisyphus’ cruel and unusual
punishment.

As a pictorial device the solar wheel is abundantly attested. A simple circle,
or a circle with a central point, need not be a wheel, but when it has spokes
it clearly is. The connection with the sun is sometimes demonstrable.?”
For example, on early pottery from the hill fort of Vucedol on the middle
Danube the sun is depicted either by a series of concentric circles, with
stylized flames shooting from the outer rim, or by a cross inscribed within
circles (again with flames).28 The cross characterizes the disc as a four-spoked
wheel. Achaemenian cylinder seals show a four-winged solar figure hovering

24 Old English sunnan hweogul, sometimes cited in this connection, should not be. It occurs
only in a word-for-word translation of a Latin hymn that uses the phrase Solis rotam: Joseph
Stevenson, Latin Hymns of the Anglo-Saxon Church (Durham 1851), 22.

2 Enn. Ann. 572 (with Skutsch’s note, pp. 712 £.); O’Rahilly (1946), 304, cf. 519-22; Saltair na
Rann 1077 ardRuiri ind roith, 2385 ardR1 gréne; Bader (1989), 242.

26 So interpreted by V. Henry, Revue des études grecques 5 (1892), 289.

27 For methodological considerations in the identification of solar symbols see M. Green
(1991), 24 £., 34, 40, 44; Lucy Goodison, Death, Women and the Sun (Institute of Classical
Studies, Bulletin Supplement 53; London 1989), 11-15, 78-80.

28 M. Gimbutas in Cardona et al. (1970), 184.
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over a large, upright eight-spoked wheel with a milled edge.? On certain early
coins from Latium and Campania we find the device of a six- or eight-spoked
wheel alternating with the solar disc or with the radiate head of the per-
sonified Sun.*® Model wheels, whether ritually significant or for personal
ornament, are common in Romano-Celtic Europe, and some of them have
clearly solar decoration or are associated with lunar crescents.3!

Another very widespread artistic motif, especially in Iron Age Europe, is the
swastika. This seems to be a variant of the spoked wheel, giving a clearer
suggestion of rotary movement, and again its religious and specifically solar
significance is often contextually apparent.3?

The solar steed(s)

The solar wheel must be travelling at some speed, as it traverses the whole
earth within a day. The idea that it is drawn by a horse became current at an
early date.

td @ eti prasavita jananam, | mahan kettr arnavah Stiriyasya,
samanam cakrdm pariyavivrtsan | ydd Etasé véhati dharsu yuktéh.
Up goes the arouser of peoples, the great waving banner of Strya,

to set rolling forward the common Wheel that Etasa conveys, yoked in harness.
(RV 7.63.2)

Etasa ‘Swift’ is often mentioned as the steed who draws the sun or the Sun’s
wheel.?* Dawn is said to bring with her the eye of the gods and to guide the
fair white horse (7. 77. 3).

Among the many rock carvings from Scandinavia, dating from between
1500 and 400 BCE, are a number depicting a horse or a pair of horses pulling
a wheel or disc. One from Kalleby in Bohuslidn, Sweden, shows a horse pulling
a large four-spoked wheel and hovering over a longship.’* Another from
Balken in the same region shows a horse with a band running back from its
head to a disc that flies above its back. Further designs of a horse pulling the
sun, here represented by concentric and/or radiate circles, appear on several

2 David Stronach, Pasargadae (Oxford 1978), 178 f. and pl. 162a.

30 Pettazzoni (1956), 167; cf. 197 (Hallstatt culture), 240.

31 M. Green (1986), 46 f. Cf. the same author’s study, The Wheel as a Cult Symbol in the
Romano-Celtic World (Brussels 1984).

32 Cf. de Vries (1956), 1. 139 f.; M. Green (1986), 55 f.; (1991), 46-8.

3 RV 1.121.13; 4. 17. 145 5. 31. 11; 7. 66. 14; 8. 1. 11; 9. 63. 8; cf. 1. 61. 15; 4. 30. 6; 5. 81. 3;
Macdonell (1898), 149 {.; Hillebrandt (1927-9), ii. 161—4.

3 Glob (1974), 103, 151 fig. 61; M. Green (1991), 78, 79 fig. 61.
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bronze razors from different sites in Denmark.3s In all of the above except the
Kalleby carving the horse is facing to the right, in other words pulling the sun
in the direction in which it is seen to cross the sky.

The most spectacular of Scandinavian representations is the famous
Trundholm sun-horse, discovered in 1902 in a bog in north-west Zealand.
This is a bronze model horse about 25 cm. long, drawing behind it a bronze
disc taller than itself, 26 cm. in diameter. The whole group measures about
60 cm. in length. The disc has a bright side, covered with gold leaf, and a dull
side; the bright side is displayed when the group is viewed with the horse
facing to the right. The set was mounted on three pairs of wheels, two for the
horse and one for the sun-disc, each wheel having four slender spokes and
actually able to turn.? This remarkable artefact, now in the National Museum
in Copenhagen, is dated to about the fourteenth century BcE. It is not
unique: fragments of a similar assembly, but with two horses, had been found
a few years earlier near Hilsingborg on the other side of the sound. Sun-discs
comparable to the one in the Trundholm group have been found in Ireland,
the Isle of Man, and near Bath.?”

When one knows these second- and first-millennium depictions of the
horse pulling the solar disc, it is tempting to recognize an analogous theme
on certain Aegean objects from a much earlier period. They are from Troy
and the Cyclades, from the mid-part of the third millennium; we do not
know that the populations in question were Indo-European, but there is no
historical implausibility in it, seeing that Anatolia had probably been
colonized by Indo-European-speakers well before 3000.

The first item in question is an Early Cycladic II silver diadem from Syros,
on the preserved section of which we see a male quadruped facing left, with a
band of some sort round his neck, and behind him a large sun-disc with
flames radiating from centre to rim. The animal is more like a dog than a
horse, and one would not expect the horse to be known in the Aegean at this
period. It is not possible to see if the band round his neck was continued as a
link to the disc. Behind the sun is a standing figure with a bird’s head and
outspread wings. Left of the animal, on the broken edge, is another sun-disc,
which probably occupied the centre of the whole design. Symmetry suggests

35 F Kaul in Meller (2004), 57, 61 (fig. centre right; first millennium BcE).

3 J. Déchelette, Revue archéologique *13 (1909), 308 f.; de Vries (1956), 1. 112 £.; Glob (1974),
99-103; Gelling—Davidson (1969), 14-16, 19-21; M. Green (1991), 64-6; E. Kaul in Meller
(2004), 54-7.

37 Déchelette (as n. 36), 309 f.; Gelling—Davidson (1969), 16.
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that the animal-sun-bird sequence was repeated in reverse on the lost half of
the diadem.?®

Among the many crudely decorated spindle-whorls from Troy II there
are some on which the swastika symbol seems to be associated with a
many-legged animal.? The many legs (six to ten) were perhaps a mythical
expression of speed and stamina. Slovak and Russian folklore tells of an eight-
legged horse that draws the sun, and although he has no apparent solar
associations we think also of Odin’s famous eight-legged steed Sleipnir.

A god is not a wheel, as someone recently observed, and a god is not a
horse. So with the horse pulling the wheel, what becomes of the Sun-god? He
is provided for by making the wheel into a chariot—initially a one-wheeled
chariot.

saptd yufjanti ratham ékacakram; | éko d$vo vahati saptanama.

trinabhi cakrdm, ajdram, anarvam, | yétremé vi$va bhuvanidhi tasthdh.

Seven yoke the one-wheeled car; one horse with seven names draws it.

Three-naved is the wheel, unageing, unstoppable, on which all these creatures stand.
(RV 1.164.2=AV 13.3.18)

Indian art of the first century BCE to the second cE shows Siirya riding his
one-wheeled chariot, now drawn by four horses.# The solar vehicle must be
the model for the one-wheeled, golden chariot, drawn by immortal white
horses, that Mithra rides in the Avestan hymn to him, even if he is not yet
identified with the Sun.4

The number of horses varies. Strya’s (or Savitr’s) are often mentioned in
the plural. Sometimes they are two (RV 1. 35. 3), or seven (1. 50. 8 f.; 4. 13. 3;
5.45.9;7.60. 3), seven or a hundred (AV 13. 2. 6 f.), even a thousand (RV 5.
62. 1); in other places the number is indefinite (1. 115. 4; 4. 45. 6; 5. 29. 5; 7.
45.1;10.37.3,49.7; AV 13. 1. 24, al.).

In the Avesta the Sun has the formulaic epithet ‘possessing swift horses’
(Y.3.13,Yt. 6.0, 1, 4, 10. 90, etc., hvaro aurvat.aspom). At Hasanlu in north-
west Iran, a site associated with early Aryan migrations, a gold bowl of the
twelfth to eleventh century BcE was found with mythological scenes in which
the Weather-god in a bull-chariot is followed by solar and lunar deities in

38 Jllustrated in Emily Vermeule, Greece in the Bronze Age (Chicago 1964), 53 f.; Goodison
(as n. 27), 16 and fig. 27.

3 See Heinrich Schliemann, Ilios (London 1880), figs. 1872, 1947, 1991.

40 Sukumari Bhattacharji, The Indian Theogony (Cambridge 1970), 226.

41 Yt, 10. 125, 136; see Gershevitch (1959), 35 f., 281 £., 330 f. The Irish saint Aed mac Bricc
(aed = ‘fire’) rode through the air in a one-wheeled chariot: Acta sanctorum Hibern. ex cod.
Salmant., ed. C. de Smedt-J. de Backer (Edinburgh 1888), 337, 339, 352, 354, 358; O’Rahilly
(1946), 472.
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chariots drawn by equids.#? Later Iranian ideology may be reflected in
Xenophon’s account of a procession of Cyrus in which there appeared a white
chariot with golden yoke, consecrated to Zeus, and another belonging to the
Sun (Cyrop. 8. 3. 12; cf. Curt. 3. 3. 11).

There is no allusion in the Iliad or Odyssey to Helios” horses or chariot,
though Dawn is given horses in one passage (Od. 23. 244-6). But they appear
in several of the Homeric Hymns, in Mimnermus and other archaic poets,
and in art perhaps from the first half of the seventh century.¥ In Hymn. Hom.
31. 15 the chariot is ypvodlvyov, ‘golden-yoked’, as in the Rigveda (1. 35.
2-5) Savitr’s is a golden car with golden yoke-pegs and pole. When Euripides
describes a shield-device of ‘the Sun’s shining wheel on the winged mares’ (or
‘chariot’> EL 464-6 ¢delwy widrdos AMow | lmmois du mrepoéooas),
we almost seem to be back with the horse-drawn wheel, but perhaps he is just
combining traditional images in a careless way.

An association of the Sun-god with horses is attested for other ancient
peoples. Herodotus (1. 216. 4) records that the Massagetai worship only the
Sun, and that they sacrifice horses to him, assigning the swiftest of mortal
creatures to the swiftest of gods. In Sophocles’ Tereus (fr. 582) someone,
perhaps Tereus himself, addressed ‘Helios, highest object of reverence for the
horse-loving Thracians’. Xenophon in Armenia found himself in possession
of an elderly horse that was sacred to the Sun (Anab. 4. 5. 35). Sun, wheel, and
horse are variously associated on Celtic Iron Age coins.* An Irish legend tells
of one Eochaid Mairccend ‘Horsehead” who had Wind and Sun (Gaeth,
Grian) as his steeds. Grian outran the fastest horses of the Ulstermen.4
In Norse myth the Sun has two horses, Arvakr (Earlywake) and Alsvidr
(Allswift) (Grimnismdl 37; Sigrdrifumdl 15; Gylf. 11).

Tacitus knew the rumour of a Baltic region where the sun did not sink far
enough beneath the semi-frozen sea to allow the stars to shine (Germ. 45. 1).
When it rose, the sound was audible, so people believed, and the outlines of
horses (equorum: v.l. deorum, eorum) and the rays emanating from the god’s
head could be discerned.

Certainly the myth of the Sun’s horse or horses persists in the folklore of
Baltic and Slavonic peoples. In the Latvian songs the Sun travels on horseback
or in a horse-drawn carriage; the number of horses varies between one and
six (Jonval nos. 123—4, 168, 171-3, 179, 186). They are yellow (dzeltens, 123,

42 M. J. Mellink, Iranica Antiqua 6 (1966), 72—87; EIEC 258 f.

4 Mimn. 12; Hymn. Dem. 63, 88, Herm. 69, Hymn. Hom. 28. 14, 31. 9, 15; ‘Eumelus’ fr. 11
West; LIMC v (add.) Helios.

44 M. Green (1991),57 f., 117 f.

4 Edward J. Gwynne, The Metrical Dindshenchas, iv (Dublin 1924), 182, 126; O’Rahilly
(1946), 291.
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171-3), or grey (179), or brown (124). Slavonic folk traditions tell of a golden
car and two white horses, or three (gold, silver, and diamond), or twelve
(yellow-brown).46

In RV 4. 53. 4 the phrase mahé djmasya, ‘the great drive’, is apparently used
of the path of the solar horses (cf. 1. 163. 10). It has an exact equivalent in
Greek wéyas Syuos, which in one of the later Homeric Hymns (32. 11)
designates the moon’s orbit and in Aratus (749) the sun’s path through the
zodiac. The word Sypos generally means a furrow or row; it perhaps refers to
wheel-ruts in a passage of Nicander.#’

The solar boat

The idea of a ship, boat, or other floating vessel as transport for the Sun is
less widely attested, but certainly old. It is not, of course, exclusively Indo-
European; it is well known as a feature of the Egyptian solar mythology.

In RV 5. 45. 10 Surya is said to have risen into the shining flood (drnas-;
i.e. the air), after harnessing his straight-backed mares; these intelligent
creatures have guided him like a ship through the water. This is only a simile,
but in the Atharvaveda (17. 1. 25 f.) the risen Sun is twice told ‘O Aditya, thou
hast boarded a ship of a hundred oars for well-being’. The oars perhaps
represent the rays of light.

As with the horse-drawn wheel, the Vedic image finds graphic expression
in Bronze Age Scandinavia. Ships are a favourite subject of the rock artists,
and in a number of cases there is a solar wheel—or sometimes two—riding
just above them, or attached to the vessel by means of one or two ropes or
posts. Some of these may be depictions of a ritual in which a solar emblem
was carried in a ship, though others can hardly be understood in this way. At
Nors in Jutland a clay jar was found containing about a hundred tiny model
ships made of bronze and gold leaf and decorated with solar symbols. Again
some ritual use seems likely.4s

Three representations are of particular interest, because the solar horse
appears as well as the ship, in such a way as to suggest that the horse is
supposed to take the sun across the sky by day and then rendezvous with
the ship. One is the carving from Kalleby already mentioned. The horse
and sun-wheel are just above the ship, but clearly not in it; they could be

46 Mannhardt (1875), 93—6; Vana (1992), 61.

47 Nic. Th. 371. Cf. Watkins (1995), 16.

48 ], Déchelette (as n. 36), 329 fig. 14, 330-7, 338—40; de Vries (1956), i. 108 f., 122; Gelling—
Davidson (1969), 11-15, 64; M. Green (1991), 77-9; Meller (2004), 31, 52 f.; F. Kaul, ibid. 58—63,
66-8, 72.
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taken as just landing in it or taking off from it. Such an interpretation seems
irresistible in the case of two of the bronze razors from Denmark.# On one
the ship sits at the left, and the flying horse with the sun attached is just
ahead of its prow, as if having just taken off. On the other, both the prow
and the stern of the ship are crowned with haloes of rays. Behind the prow a
horse, outlined with stippling to suggest radiance, is landing from above, his
fore legs already on the deck, his hind legs still high in the air. The radiant
sun-disc, unattached, hangs low over the after deck.

A sensational find was made recently at Nebra in central Germany. It is
dated to around 1600 BcE.? It is a bronze disc, 31-32 cm. in diameter, with
gold embellishments representing the sun, the crescent moon, and about
thirty stars, including a cluster suggestive of the Pleiades. Two arcs were later
added on opposite sides of the rim (one of them is now lost): they subtended
angles of 82° from the centre, and evidently represented the range of sunrise
and sunset points on the horizon between midwinter and midsummer.
A separate arc, touching the rim of the sky at the southern horizon, was
added later still. It is divided by lines into three bands and outlined with a
bristle pattern that has been compared to the lines of oars on some Bronze
Age representations of ships. But the ends of the arc are cut off square with
no suggestion of a prow or stern, and if it is meant for a solar vessel, as some
have argued, it would seem to be a plain round bowl rather than a regular
ship. If the bristles stand for oars, we are reminded of the hundred-oared
ship of the Atharvaveda and the implication that a powerful driving force is
required.

A round bowl or cup, not a ship, is the form that the Sun’s vessel takes in
Greek poetry and usually in Greek art. Like the horses and chariot, it finds no
mention in the Iliad or Odyssey but appears in other seventh- and sixth-
century poets. It conveys Helios at night along the river Oceanus that
encircles the earth, and needs no rowers:

A wondrous couch (edv) bears him across the waves—
winged, by Hephaestus intricately wrought

in precious gold—as he in grateful sleep
skims o’er the water from the Hesperides

to Aethiopia, where a chariot
and steeds await the early birth of Dawn;

and there the god mounts his new equipage,
Hyperion’s son. (Mimnermus fr. 12. 5-11)

49 F. Kaul in Meller (2004), 61 (centre and bottom right), 62 f.; cf. Gelling—Davidson (1969),
133 fig. 58b.
5 M. Kerner, Helvetia Archaeologica 34 (2003), no. 134; Meller (2004).
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Stesichorus and others called it a ¢émas, ‘goblet’. Vase painters from the late
sixth century onward show Helios in it with his horses, or Heracles using it to
cross the Ocean to Erythea; the part that shows above the water-line some-
times looks like the top of a large jar.5!

The integrated transport system, wheeled vehicle for the day connecting
with night ferry, recurs in the Latvian folk tradition.

Qui ’a dit, il en a menti,

que Saule court a pied:

par-dessus la forét, dans une voiture,

par-dessus la mer, dans une barque. (LD 33811, trs. Jonval no. 167)

The word rendered ‘voiture’, rati, is from the previously mentioned root
that gives Vedic rdtha- and Latin rota. In other songs we hear that Saule sleeps
through the night in the golden boat (laiva). She brings it to the shore in the
morning when she gets up, and it stays there rocking on the water.5

The dark side of the sun

Several passages in the Rigveda and Atharvaveda hint more or less riddlingly
at a doctrine stated more explicitly in the Yajurveda and Brahmanas, namely
that the sun has a bright and a dark side: he never sets, but on reaching the
western horizon turns his bright side away from us and returns invisibly
across the sky to the east in the course of the night.5? In post-Vedic cosmology
this curious theory was replaced by the idea that the sun and stars disappear
behind the mythical Mt Meru when they set, and pass behind it to reach the
east again.

The Trundholm sun-disc too has a bright and a dark side. One side was
gold-plated, on the other the dull bronze was left uncovered. This might be
accounted for by saying that the group was intended to be displayed some-
where where it would be seen from only the one side, with the horse to the
right, as it were pulling the sun westwards. But the dark side of the disc is
covered with the same fine, elaborate pattern of ornamentation as the bright

51 Stes. PMGF S17 = 185; Aesch. fr. 69; Pherecydes fr. 18a Fowler; Antim. fr. 86 Matthews. Cf.
‘Eumelus’ fr. 10 West, Pisander fr. 5 W., Panyassis fr. 12 W. (¢dAy in Athenaeus’ paraphrase),
Theolytus FGrHist 471 F 1 (Xé gs); LIMC ii Astra 61, v Herakles 2546, v (add.) Helios 2. A late
fourth-century Apulian volute krater, LIMC iv (add.) Demeter 459, shows Helios with Demeter
in his quadriga, springing out of a ship.

52 LD 33860, 33910, 33908, 33878 = Jonval nos. 221-4. According to Biezais—Balys (1973),
450 f., its nocturnal voyage takes it by the land of the dead.

3 E. Sieg, NGG 1923, 1-23; cf. Gershevitch (1959), 38 f.
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side, with concentric circles and spirals; it only lacks the outer ring of radial
lines that encircles the gold side and suggests rays of light going out in all
directions. It is therefore tempting to explain the design by reference to the
old Indian theory, and to suppose that the bright face, displayed when the
horse was going to the right, represented the daytime sun, and the dark face,
shown when the horse was going to the left, represented the night-time sun
that travels unseen across the sky from west to east.

How old is all this?

The myth of the Sun’s boat could be of any antiquity, as seagoing vessels had
existed for thousands of years before the break-up of the proto-Indo-
European unity. On the other hand, as noted in the Introduction, the myth of
the horse-drawn chariot, as we have it in the Rigveda, the Greek poets, and
elsewhere, cannot be proto-Indo-European, because such a vehicle only
became possible with the invention of the spoked wheel, which first appears
near the close of the third millennium. Of course, the sun might have been
pictured before that as a block wheel, or the god as driving a block-wheeled
cart, drawn by a stronger animal such as a bull; or he might have ridden on
horseback. But whether the horse and chariot version represents the modern-
ization of an older myth or a completely new concept, we have to suppose
that it spread like a wave, together with the techniques of chariot construction
and warfare, across Indo-European territories that were already well on the
way towards developing separate languages and cultures.

It was probably spread primarily by the fast-moving, chariot-borne warrior
bands that roamed widely in the mid-part of the second millennium and
by the poets who followed in their wake. The Scandinavian rock-carvings
and the Trundholm sun-horse are products of the Bronze Age culture that
flourished in southern Sweden and Norway, Denmark, and north Germany
contemporaneously with the Mycenaean civilization in Greece, and archaeo-
logical links with south-eastern Europe can in fact be traced.>* There can be
no doubt that the people who brought it to the north, warriors with horses,
chariots, and battle-axes who had themselves interred in great round tumuli,
were Indo-Europeans. We have noted elsewhere that the early Mycenaean
civilization may itself have received input from Iranian-speaking invaders
from the steppes.

The notion that the Sun-god commands a yoked team of animals of some

54 Gelling—DaVidson (1969), 102 f., 122, 128 f.; Glob (1974), 101, 109-11, 129, 158; cf.
H. Genz and others in Meller (2004), 186-93.
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kind is not exclusively Indo-European.”® But where the horse or team of
horses is found in connection with the sun in non-Indo-European settings, as
in Egypt in the Amarna period and in China, it may be assumed to be a
borrowing from an Indo-European source.>

FURTHER MYTHICAL MOTIES

Contemplating the Sun-god’s daily round, poets embellished it with imagina-
tive anthropomorphic and domestic detail. In Indic, Greek, and Baltic
tradition its tireless continuity is remarked on. Everything else that moves
rests, but the waters and Strya always keep coming forth (RV 10. 37. 2). The
sun comes unceasing, ardmati-, 2. 38. 4; unflagging, djasra-, 10. 12. 7;
atandrita-, MBh. 3. 160. 35; 5. 29. 8. Similarly in Homer he is drdpuas,
unwearying. Mimnermus in the poem quoted above writes:

For Helios must toil day after day:
there’s never any break or rest for him
or for his horses, once rosefinger Dawn
leaves Ocean’s stream and climbs into the sky. (fr. 12. 1-4)

Some of the Latvian songs deny that Saule ever sleeps (LD 6702, 33812 f. =
Jonval nos. 218-20). Her horses do not sweat or tire, and she does not let
them rest (LD 33914 f. = Jonval nos. 172 f.). They cross the world without
eating or drinking, but she takes them to the sea to drink at morning and
night (LD 33994, 33944 f. = Jonval nos. 27, 174 f.).

Sarya keeps strictly to his appointed daily programme, but when he has
completed his journey he rests with his horses (RV 3. 30. 12). Mimnermus
describes how the golden bowl carries Helios on his nocturnal voyage e5dov8’
dpmaléws, ‘sleeping pleasantly’. In Stesichorus he crosses Oceanus in it ‘to
the holy deeps of Night, to his mother, his wedded wife, his dear children’
(PMGF S17 = 185). In the Old English poem Guthlac (1214) the Sun, sinking
in the west at evening, is setlgonges fiis, ‘eager to settle’. In medieval German
verse too the Sun is portrayed as being tired and going to rest, to bed, etc.”

55 ] have cited Sumerian and other Near Eastern material in West (1997), 507. On the Hittite
hymn there mentioned see G. Wilhelm in W. Burkert-F. Stolz (edd.), Hymnen der alten Welt im
Kulturvergleich (Freiburg/Schweiz—Géttingen 1994), 65 f. Add a reference to Shamash’s swift
mules in Gilgamesh III 96 with A. R. George’s note, The Babylonian Gilgamesh Epic (Oxford
2003), 814.

5 Egypt: Gamkrelidze—Ivanov (1995), 638 n. 41. China (from the Tocharians): E. G. Pul-
leyblank, JRAS 1966, 31-6.

57 Grimm (1883-8), 739 £, 1514.



212 5. Sun and Daughter

A simile in the Iliad implies that Sirius shines brightest when he comes up
Aedovpuévos Qreavoio, ‘washed in Oceanus’ (5. 6). Another passage refers
to the ‘baths of Oceanus’ that most of the stars pass through (18. 489 = Od. 5.
275). That the Sun takes this bath is not explicitly mentioned. But at Od. 3. 1
he is said to rise from a beautiful A{juvy (body of water, usually a lake or
lagoon), and a tragedian wrote of a Red Sea and an Aethiopian Aluvy, ‘where
Helios the all-seeing ever relieves his immortal body and his horses’ fatigue
in warm springs of gentle water’.® The idea recurs in Baltic tradition. A
sixteenth-century investigator of Lithuanian beliefs recorded that ‘Perkuna
tete [Perkunas’ mother] is the mother of lightning and thunder; she bathes
the tired and dusty Sun and sends him out the next day clean and shining’. A
Latvian song has Mary heating the bathwater for ‘the orphan girls’, that is, the
stars, the children abandoned by the Sun and Moon after their separation.”®
The Sun’s cleansing bath is also a Slavonic motif.%* The notion that the sun
actually plunges into the sea is presupposed in Posidonius’ report of a belief
that the Celts living by the western ocean, being closer to it, see it larger when
it sets and hear a hissing sound as its fire is put out. The audible sound has its
counterpart in the one heard at sunrise in the Baltic east according to the
report of Tacitus cited earlier.¢!

CULTIC OBSERVANCE

The Sun is a god of regular habits, which he does not vary in response to
human intercession. He can inspire joy and admiration, but no real anxiety. It
is the moody gods, the ones liable to tantrums, the ones who rollick about
and do not know their own strength, who are greater promoters of religious
activity. When Helios in the Odyssey (12. 376—88) is outraged by the violation
of his cattle, he can threaten to go and operate in the lower instead of the
upper world, but he cannot send a storm upon the miscreants; he has to
persuade Zeus to do that for him.

58 [Aesch.] fr. 192. From later classical verse cf. Stat. Theb. 3. 407—14; Nonn. Dion. 12. 6-14.

% J. Lasicius (Lasicki), De diis Samagitarum in Mannhardt (1936), 356, cf. 392 ‘was er von der
Perkuna tete erzihlt, sieht ganz so aus, als sei es aus einer Daina oder einer Pasaka (Mérchen)
geschopft’; Usener (1896), 97; von Schroeder (1914-16), ii. 247; Mannhardt (1875), 76 no. 6,
303 f., 307.

60 Grimm (1883-8), 742 f.; von Schroeder (1914-16), ii. 245-7; Vana (1992), 62.

61 Posid. fr. 16 Theiler ap. Strab. 3. 1. 5; Tac. Germ. 45. 1. I doubt if von Schroeder (1914-16),
ii. 9, is justified in connecting this with the ‘wake-up call’ (sl6ka-) delivered by Savitr in RV 3. 54.
11; 4. 53.3;5.82.9;7.82.10.
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Solar festivals, accordingly, are in general of a calendrical nature, cele-
brating significant dates such as the first day of spring/summer, or the longest
or shortest day. They are characterized by activities that in some way imitate
the behaviour of the sun. Solar symbols are displayed, fires lit on hilltops, fiery
wheels rolled down slopes.

The oldest palpable evidence comes from Scandinavia, from those Bronze
Age rock drawings found especially in western Sweden but also in parts of
Norway and Denmark.62 Some of them show a large solar disc being set upon
a stand, held aloft by men, adored, mounted on two wheels and drawn along
by a horse or a pair of horses, or conveyed in a ship. One has the impression
of rites in which the emblem of the sun was carried in procession or taken on
a symbolic journey. The Trundholm sun-disc perhaps belongs in this context.
It seems too small to have played a role in a public festival, but it might be
seen as a model imitating a larger disc that was set on wheels and pulled by a
real horse. One of the rock drawings shows a large wheel mounted on two
smaller wheels with a shaft attached to its right-hand side, ready for a horse to
pull it in that direction, and in Gotland a bronze disc was found together with
bridle-pieces of two horses.s3

In certain Indian rituals the sun was represented by a wheel, a gold plate,
or a round white skin. At the winter solstice festival (Mahavrata) there was a
struggle for the skin between an Aryan and a Stidra, who had to surrender it.
A priest sat on a swing, facing east, and measured with his hand the small gap
between its seat and the ground. Amid other mantras and ritual actions he
whispered to the swing-seat ‘you are the Sun!” The swing clearly symbolized
the sun’s seasonal change of declination, and the measuring indicated that it
had reached its lowest point.

Swinging is a recurrent feature of Indo-European springtime and mid-
summer festivities. In India, besides the Mahavrata, it had a role in the spring-
time Dolayatra festival, at which an image of Krishna was swung to and fro
on a swing three times a day. In Europe we find it in ancient Athens (the
Aiorai, incorporated as part of the spring Anthesteria), Latium (the Feriae
Latinae, April), modern Greece (around Easter), Russia and the Balkans
(Easter), and Latvia (Easter and midsummer). A South Slavonic myth
relates that as Grosdanka was swinging on Easter Day the Sun came down on
his own invisible swing and carried her away up to heaven to make her his

62 de Vries (1956), i. 101-15; Gelling—Davidson (1969), 9-14; M. Green (1991), 43, 74-83;
F. Kaul and C. Sommerfeld in Meller (2004), 58—63, 669, 82.

6 de Vries (1956), 1. 111 fig. 5d, 113.

64 QOldenberg (1917), 85 £., 443 f.; von Schroeder (1914-16), ii. 137—40; Oberlies (1998), 395,
423 n. 130. The sun is Varuna’s ‘golden swing’ in RV 7. 87. 5.
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wife.%5 Here the ritual swinging performed by mortal girls is put in direct
contact with the cosmic swinging of the Sun.

Hopping, jumping, and dancing are also characteristic of the spring and
midsummer festivals.s It is not so clear that these are meant as an imitation
of something the Sun does. Yet there was a belief that the Sun does dance
at certain times or on certain days. Lucian (De saltatione 17) says that the
Indians greeted the Sun at daybreak with a silent dance in imitation of the
god’s dancing. In Germany and England the Sun was supposed to dance
and leap on Easter morning, and people would go out early to observe the
phenomenon. In the Baltic and Slavonic countries it was associated rather
with Midsummer Day.67

Ring-dances, where the executants form a circle that rotates as they dance
and sing, have a potential reference to the sun’s movement, and it may be
significant that in parts of Latvia such dances by women and girls, accom-
panied by cries of roto! (‘turn, circle’), were customary at the beginning of
spring. An association of ring-dances with the sun is also suggested by designs
on Minoan seals.® We think further of the ‘circular dances’ («vxAiot yopol)
that provided the Athenians with a traditional show at the spring Dionysia.

Bonfires are a typical feature of all the season-marking festivals: the begin-
ning of summer, midsummer, the beginning of winter, and midwinter.*
Their analogy with the fire of the sun has often been noted. It becomes more
pointed with the (mainly midsummer) custom, observed across Europe from
Russia to Wales, of rolling a burning wheel or barrel down a hill, sometimes
all the way to a river or lake in which it is extinguished. Records of the practice
go back to the fourth century.”

Buns or cakes used in ritual may also symbolize the sun. In the Indian
Vajapeya sacrifice the animal victim was tied to a post, on top of which a
wheel-shaped cake of grain was placed. Steps were set against the post, and
the royal sacrificer climbed up, saying to his wife, ‘Come, wife, let us go up to

65 von Schroeder (1914-16), ii. 44, 129-50, 343-6, cf. 434 (a Greek version of the Grosdanka
story); Frazer (1911-36), iv. 277-85.

6 von Schroeder (1914-16), ii. 114-29.

67 Grimm (1883-8), 291, cf. 741; von Schroeder (1914-16), ii. 37, 43 f., 48 f., 104, cf. 109 f.;
de Vries (1956), i. 358.

6 von Schroeder (1914-16), ii. 124-8; Goodison (as n. 27), 138—40.

6 Grimm (1883-8), 612-28, 1466-8; von Schroeder (1914-16), ii. 201, 204 f., 211, 220-2,
225-40; Frazer (1911-36), x. 106-269; de Vries (1956), i. 461-3; Unbegaun (1948), 431 f., 440;
Gimbutas (1971), 162; Vana (1992), 118, 241-4.

70 Acta S. Vincenti 1 in Zwicker (1934-6), 302 f. (Aquitania), cf. M. Green (1991), 59, 108;
Grimm (1883-8), 619 f., 623, 627 f., 1467; Mannhardt (1905), i. 455, 463, 500 f., 507-11, 518-21,
537; von Schroeder (1914-16), ii. 155-9, 229 f., 234; Frazer (1911-36), x. 116-19, 141, 143,
161-4, 166, 173 f., 201, 334, 337 {.; Gelling—Davidson (1969), 143-5; Vana (1992), 62.
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the sun’. At the top he took hold of the cake and said “We have reached the
sun, O gods!” Among some of the western Slavs in Upper Silesia round cakes
called ‘little suns’ would be baked for Midsummer Day, offered to the Sun,
and danced round in the fields. In Anglo-Saxon times, as Bede records,
the offering of cakes to gods was the principal feature of Solmonath or ‘Sun
month’ (February).” Probably the hot cross buns that we associate especially
with Easter perpetuate the ancient solar symbol of the cross-in-circle or four-
spoked wheel.

Salutation of the rising and setting sun

Besides these seasonal activities there is a simple daily observance that can be
documented over thousands of years and over most of the Indo-European
area, as well as in other parts of the world: the salutation of the Sun at its
rising, and to a lesser extent also at its setting.” In India it has been practised
since ancient times. Brahmins have long used for this purpose the so-called
Gayatri or Savitri prayer, RV 3. 62. 10, ‘“This desirable light of the god Savitr
we apprehend: may he sharpen our thoughts’. Such morning and evening
prayers, facing east and west respectively, are mentioned occasionally in the
Mahabharata.”

Hesiod (Op. 338-40) enjoins that we should propitiate the gods with
libations and oblations ‘both when you go to bed and when the divine
light returns, so that they may have a favourable mind towards you’. The sun
appears here only as a time-marker, but Plato (Laws 887e) refers to prostra-
tions and hand-kissings at the rising and setting of the sun and moon among
Greeks and all barbarians. He also mentions that Socrates prayed to the sun at
sunrise after concluding a prolonged meditation (Symp. 220d). Orpheus was
portrayed in Aeschylus’ Bassarai as going up Mt Pangaion to greet Helios-
Apollo at sunrise. Lucian (cited above) says that whereas the Indians faced the
east and performed dance movements, the Greeks contented themselves with
a hand-kissing salutation.

Xerxes, according to Herodotus (7. 54), prayed and made libation to the
Sun at sunrise before crossing the Hellespont. There are also later references
to sunrise prayers among Persians and Parthians.”

7t Oldenberg (1917), 85; von Schroeder (1914-16), ii. 43 (104, 115, 365), cf. 378-81; Bede, De
temporum ratione 15, Solmonath potest dici mensis placentarum quas in eo diis suis offerebant.

72 yon Schroeder (1914-16), ii. 97—106; West (1978), 241.

73 QOldenberg (1917), 431 £., cf. 597; von Schroeder (1914-16), ii. 8 f.; MBh. 5. 92. 6; 7. 1268%;
12. 186. 5.

74 Procop. Bell. Pers. 1. 3. 20; Herodian, Hist. 4. 15. 1.
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There is one medieval Nordic allusion to the practice: Sélarliéd 41, 1 saw
the Sun; it seemed to me as if I saw the magnificent God. To her I bowed
for the last time in this mortal world.” Bavarian farmers in the Oberpfalz
were observed in the nineteenth century to raise their hats to the rising sun.
Greetings and prayers to the rising and setting sun are attested also from the
Baltic lands, Belarus, the Ukraine, and southern Poland.”>

Remarkable survivals of the custom, including some actual chants in Scots
Gaelic, are recorded from the Western Isles.

The people addressed invocations to the sun, moon, and stars. Men and women
saluted the morning sun and hailed the new moon. . . . The reciter, M6r MacNeill of
Barra, said: —[Gaelic version] —‘In the time of my father and of my mother there was
no man in Barra who would not take off his bonnet to the white sun of power . . . And
old persons will be doing this still, and I will be doing it myself sometimes. Children
mock at me, but if they do, what of that?’76

Old men in the Isles still uncover their heads when they first see the sun on coming
out in the morning. They hum a hymn not easily caught up and not easily got from
them. The following fragments were obtained from a man of ninety-nine years in the
south end of South Uist, and from another in Mingulay, one of the outer isles of
Barra.

Stil Dhé mhéir, The eye of the great God,
Suil Dhé na gloir, the eye of the God of glory,
Suil Righ nan slogh, the eye of the King of hosts,
Suil Righ nam beo. the eye of the King of the living,
Dortadh oirnne pouring upon us

gach oil agus ial, at each time and season,
Dortadh oirnne pouring upon us

gu foill agus gu fial. gently and generously.
Gloir dhuit théin, Glory to thee,

a ghréin an aigh. thou glorious sun.
Gloir dhuit fhéin, a ghréin, Glory to thee, thou sun,

a ghnuis Dhé nan dul. face of the God of life.””

I commented earlier on the Indo-European lexical character of the phrase
siil Dhé. One might perhaps recognize further in siil Righ nam beo a title
akin to one predicated of Indra and Varuna in the Rigveda (3. 46. 2 = 6. 36. 4;
5. 85. 3): visvasya bhiivanasya raja, ‘king of all existence’, that is, of all
creatures.

73 C.E A. Wuttke, Der deutsche Volksaberglaube (2nd edn., Berlin 1869), 12; Gimbutas (1963),
201; ead. (1971), 165.

76 Carmichael (1928-59), iii. 274, cf. 287.

77 1bid. 306 f.; further examples ibid. 309, 311.
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A taboo

und dvr feliov TeTpauuévos 6pfos duelyew.
And do not urinate upright facing the sun. (Hes. Op. 727)

The prohibition on urinating towards the sun was also a Pythagorean rule.
Pliny (HN 28. 69) attributes it to the Magi. It is paralleled in a number of
Indian texts.”® Some of them add as separate injunctions that one must not
urinate while standing up, or while walking or on the road (also prohibited by
Hesiod, 729).

DAWN (AND NIGHT)

Dawn, like the sun, has names in many languages that continue an Indo-
European prototype. It is based on a verbal root *h,us/* hzeus meaning ‘glow
(red), flame’ (also seen in Latin aurum < *ausom, Old Prussian ausis, ‘gold’),
extended by a suffix -ds- or alternatively -r6-.7? From these come Vedic usds-
and wusrd, Avestan usah-, Greek dds, adws, Nws, €ws, Latin aurora
(*ausos-a), Lithuanian ausra, Old Church Slavonic za ustra ‘in the morning’,
Welsh gwawr, and so on.

Dawn appears as a goddess in several branches of the tradition. As Usas
she is the subject of twenty-one hymns in the Rigveda, including some of the
most beautiful. As Us4 she is honoured in one passage of the Avesta (Gah 5.
5). As Eos she plays a role in Greek poetry and myth. At Rome the personified
Aurora is no more than a reflection of Greek literature, but the old Dawn
goddess perhaps retained a position in cult under the name of Mater Matuta
(see below). In Anglo-Saxon England she lived on as Eostre: her springtime
festival gave its name to a month and to the Christian feast of Easter that
displaced it.80 As the month and the festival have similar names in Old

78 AV 13. 1. 56; MBh. 12. 186. 23; 13. 107. 28, 41-3; Harivamsa 1. 13; Rm. 2. 69. 15; Laws of
Manu 4. 48-52. Hesiod’s phrase dpfds duelyew, ‘urinate upright’, has been compared with AV
7.102. 1 meksyamy ardhvds tisthdn, ‘I will urinate standing upright’, which contains the same
lexical elements and similar syntax. But the conjunction of words is too natural to be claimed as
a poetic or ritual formula.

79 Recent discussions: Mayrhofer (1986-2001), i. 236; M. E. Huld in Dexter—Polomé (1997),
178; K. T. Witczak, SIGL 2 (1999), 172; M. Nassivera, HS 113 (2000), 64 f.

8 Bede, De temporum ratione 15 Aprilis, Eosturmonath . . . Eosturmonath, qui nunc paschalis
mensis interpretatur, quondam a dea illorum quae Eostre vocabatur et cui in illo festa celebrabant
nomen habuit; a cuius nomine nunc paschale tempus cognominant, consueto antiquae obser-
vationis vocabulo gaudia novae solemnitatis vocantes.
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High German, Ostarmanoth, Ost(a)riin, it has been inferred that the goddess
too was once recognized in southern German lands.?! In sixteenth-century
Lithuania the personified Ausra was still acknowledged, for hers is the name
that must be identified in the statement, ‘Ausca dea est radiorum solis vel
occumbentis vel supra horizontem ascendentis’.8?

The mistress of the Dawn may be detected under a heavier disguise in the
British Brigantia, the goddess of the Brigantes, and the Irish saint Brigit, both
going back to a Celtic *Briganti < IE *b'rg"ntih,, ‘Great, Lofty’. The corre-
sponding Vedic form, brhati, is several times used as a title of Usas (RV 1. 113.
19, 123. 2; 5. 80. 1, 2). This does not in itself justify an equation, but it
becomes significant when we take account of St Brigit’s peculiar features.
She was born at sunrise on the threshold of the house, her mother having
one foot inside, one outside. She was the daughter of the Dagda, the ‘Good
God’, or of Dubthach (Dark) son of Dallbrénach (Dark and gloomy). She
would only drink milk of a white cow with red ears; reddish cows, as we
shall see, are a typical Vedic image of the dawns. She filled the house with a
flame that went up to heaven; the neighbours ran to put the fire out, but
found that it had vanished. All of this is singularly appropriate to the Dawn
goddess.8

Attributes; imagery

Even more than the Sun, the Dawn was a deity not so much to be propitiated
and appealed to as simply admired and celebrated in poetic images. The
imagery is very similar in Vedic and Greek, and implies a common tradition
at least from the Graeco-Aryan era.

The appearance of dawn is sometimes represented as a birth. (This really
implies that each day’s dawn is a different one, and in fact the Vedic poets
speak indifferently of Dawn or of the Dawns as an indefinite series.)

$ukra krsnad ajanista $vitici.
The shining one has been born bright-beaming from the dark. (RV 1.123.9)

dvantu mam usdso jayamanal.

Let the Dawns as they are born help me. (6. 52. 4)

81 Grimm (1883-8), 290 f., cf. 1371 f.; de Vries (1956), i. 357; D. H. Green (1998), 352 f.
A contrary view in J. Knobloch, Die Sprache 5 (1959), 27-45.

82 Tasicius in Mannhardt (1936), 356. If the report is accurate, Ausra had taken possession of
sunset as well as dawn, but more probably the Polish writer has got things a bit wrong.

83 Campanile (1990b), 130-5.
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The Asvins are asked to come with the chariot ydsya ydge duhita jayate Divih,
‘at whose harnessing the daughter of Dyaus is born’ (10. 39. 12). As noted
in the last chapter, ‘daughter of Dyaus’ (or if one prefers, ‘of Heaven’) is a
frequent and distinctive title of Usas, paralleled by Lithuanian Diévo dukryté
as a title of the Sun-goddess and in pre-Homeric Greek, quite probably, by
Diwés thugdter as a title of *Hawos. All that remains in Homer of Eos’
relationship to Zeus is her formulaic epithet §ia.3¢ All that remains of her
being ‘born’ is her epithet 7piyéveia ‘early-born’. But a welcome parallel
from the West is supplied by the story of the birth of St Brigit, related above.

Though born and reborn, Dawn never dies. She partakes of the general
divine condition of being unageing and immortal: ajdra amsta (RV 1. 113.
13); dmartiya (1. 30. 20; 3. 61. 2). The cognate du goros is used of her by
Bacchylides (17. 42) and an anonymous epic poet (Choerilus fr. °23. 12
Bernabé = SH 904. 12).

Her most obvious characteristic is that she gives light. In Od. 14. 502 ¢de
3¢ xpvodfpovos Hds (and also in Hesychius ¢ 146 ddavra: Adumovra)
we have an old root verb whose Vedic cognate bha is regularly used of Usas or
the Usasah: RV 3. 6. 7 Us6 vibhatir dnu bhasi pirvih ‘you shine in accord with
the many shining Dawns’; 3. 61. 2 vi bhahi ‘shine forth’; 6. 65. 2 bhanty
Usdsah ‘the Dawns shine’, etc. Similarly in Avestan, Vd. 19. 28 usi . . . bamya
‘shining dawn’; hence Manichaecan Middle Persian Wwsybm, Pahlavi usbam
‘daybreak, morning’.%> Various adjectives derived from this root are applied to
Dawn in Greek: ¢paew, pawdlis, paeoin fpoTos, etc.

In one of the Homeric Hymns (31. 2) an otherwise unknown Euryphaessa
appears as the mother of the Dawn, the Moon, and the Sun. As Campanile
has pointed out, the name may reflect an old poetic formula, for in RV 1. 92.9
(cf. 6. 64. 2) it is said of Usas that she urviya vi bhati, ‘shines out widely’:
here we have the same lexical elements as in €Jpd ¢a-. Campanile postulates
a pre-Homeric formula * Aws edpvpdacoa (< *bhehs-nt-ihy), from which
Euryphaassa or -phaessa became an independent name in the same way as
Erigeneia does. The Dawn could be said to be mother of the Sun, as in RV 7.
78. 3 Usdso vibhatih | djijanan Siiriyam, ‘the shining Dawns have given birth
to Strya’.36 But then, we must suppose, it was forgotten that Euryphaessa was
Dawn, and she became her mother too.

Hesiod (Th. 451, cf. 755) uses the phrase ¢dos molvdepxéos Hovs, ‘the

8¢ The corresponding Vedic word is used of Night and Dawn together when they are called
yésane diviyé or divyé yosane, ‘the two heavenly maidens’ (RV 7. 2. 6; 10. 110. 6). Because of their
equal alternation they are often treated as sisters (1. 113. 3, 124. 8; 7. 71. 1, etc.), although Night
would not be called daughter of Dyaus.

85 Gershevitch (1959), 291.

8 E. Campanile, Etudes Indo-Européennes 6 (1987), 17-24.
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light of much-seeing Dawn’. The adjective may mean that Dawn herself sees
far and wide, like the Sun-god, or that she enables much seeing to be done.
In the Rigveda the root drs, the cognate of Greek Sepk-, is often used in
connection with Dawn. She herself is daréatd, a sight to behold (5. 80. 2; 6. 64.
5; 7. 75. 3). She is beheld when she appears: dréana, 1. 92. 12; prdty adarsi,
1. 113. 7, cf. 124. 3; 4. 52. 1, etc. She displays herself for seeing, drsé kdm,
1.123. 11, 124. 6, cf. 5. 80. 5.

Every reader of Homer is delighted by the formula gododdxrvios Hds,
‘rose-fingered Dawn’. It refers, of course, to her spreading rays of reddish
light. The ‘rose’ part is probably a Greek refinement. But the spread hand as
an image of the sun’s rays may be inherited from older poetic tradition. The
Vedic suanguri- ‘with good fingers’ is a complimentary epithet of goddesses,
but when it is applied to the solar god Savitr (RV 4. 54. 4) it is surely to be
understood in terms of rays. In other hymns he is called ‘golden-handed’
(hiranyapani-, hiranyahasta-) and ‘broad-handed’ (prthiipani-). In a Latvian
song the gold on the Sun’s fingers is made into rings:

Saule, ma marraine,

tendait la main au-dessus du fleuve;

les doigts de ses deux mains étaient couverts
d’anneaux d’or en spirale.

(LD 33932 = Jonval no. 159, cf. 33933—4 = 158, 157.) Large spread hands,
attached to human figures or on their own, are a recurrent motif in the rock
art of Bronze Age Scandinavia, where they have been suspected of embodying
solar symbolism.8”

A variant on ‘rose-fingered’ is ‘rose-armed’, poddmnyvs, applied to Dawn
by Sappho (58. 19 ﬁooSo’waxvv Abwv) and in a Homeric Hymn (31. 6). In
the Hesiodic corpus this compound is used more generally as an ornamental
epithet for nymphs and mortal women, but in relation to Dawn we naturally
interpret the rosiness with reference to the glow of the sky.

Likewise with Bacchylides’ ‘gold-armed Dawn’ (5. 40). Savitr too has
golden arms, hiranydya bahii (RV 6. 71. 1, 5; 7. 45. 2; bahih = myxvs); and to
his arms the light of the Dawns is compared (7. 79. 2). Usas herself is hiranya-
varnd, ‘gold-coloured’ (3. 61. 2; 7. 77. 2). Ovid calls the personified Aurora
flaua, ‘the golden-yellow one’ (Amores 1. 13. 2). The Latvian Sun-goddess
Saule or her daughter can be called a zelta jumpravina, ‘golden maid’
(LD 33971 var. 6, 33989 var. 6 = Jonval nos. 309, 176).

Other passages refer not to Dawn’s skin but to her dress. She is clothed in
light, jydtir vdsana (1. 124. 3); she wears a bright shining garment (7. 77. 2,

87 Gelling—Davidson (1969), 56-8; M. Green (1991), 50-2.
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cf. 1. 113. 7); the Dawns spread out their lovely garments to the wind (1. 134.
4). In Homer Dawn is called xpoxdmemdos, ‘saffron-robed’, and in a later
poet éavnddpos, ‘wearing fine raiment’ (Antimachus fr. 152 Matthews). In
the Latvian songs Saule and her daughter(s) are dressed in fabrics of silk,
silver, or gold.8® Saule also wears shoes of gold (LD 33951, 33992 = Jonval
nos. 226, 155), which parallels Sappho’s ypvoomédidos Aivws, ‘gold-
sandalled Dawn’ (fr. 103. 10, 123).

Usas is not shy of displaying her beauty. She comes before men like a girl
with no brothers, like one who goes on stage, and she uncovers her bosom like
a courtesan (RV 1. 124. 7, cf. 92. 4; 5. 80. 6; 6. 64. 2).

Like a girl proud of her body you go, goddess, to the god who desires (you);®

a smiling (samsmdyamanad) young woman, shining forth from the east you bare your
breasts.

Good-looking, like a young woman adorned by her mother, you bare your body for
beholding. (1.123.10f.)

The verb smayate ‘smiles’ is used of her also at 1. 92. 6, and of ‘the
two Usasd’ (i.e. Usas and her sister, = Dawn and Night) at 3. 4. 6. In the
former passage, as in 1. 123. 10, the smile is clearly erotic, enticing. It has
been suspected that this seductive smiling was once a feature of the Greek
Dawn goddess too, and that Aphrodite took over from her the epithet
dloppediis, as she may have taken over the title diwos Guydryp.®® The
Greek pedidw is from the same root as the Vedic smi.

Usas throws on embroidered garments nrtiir iva, like a dancer (RV 1. 92. 4).
Eos has yopo(, dancing-places, in the east where she has her house and where
the sun rises (Od. 12. 4). This must allude to dance performances witnessed
by mankind. Saule is described dancing in her gilded shoes on a silver hill.!

Eos’ house (oix{a, neuter plural) may be put beside the mythical eastern
mountain of the Avesta called USidam-, ‘Dawn-house’ (Yt. 1. 28, 31; 19. 2,

88 Jonval nos. 137, 157, 298, 307, 349 = LD 33783, 33934, 33866, 33948, 33891; compared with
the Homeric Hws xpordmemdos by Mannhardt (1875), 219. The counterpart of Dawn’s
bright garment is Night’s dark mantle (RV 4. 13. 4, cf. 1. 115. 4; Eur. Ion 1150), sometimes
pictured as embroidered with the stars (AV 19. 49. 8, reading ndksatrany with Whitney; [Aesch.]
Prom. 24). Cf. West (1997), 579 f.

8 This is the Sun, cf. 1. 69. 1,9,92. 11, 115. 2; 4. 5. 13; 7. 9. 1, 10. 1, 75. 5, 76. 3; 10. 3. 3.

% D. D. Boedeker, Aphrodite’s Entry into Greek Epic (Leiden 1974), 23-6, 30-42; cf. W. Sonne,
ZVS 10 (1861), 351, 361 n. 1. Perhaps the strange ‘golden Aphrodite’ (xpvo7) is to be explained
on the same lines; cf. above on Dawn’s golden colouring, and Boedeker, 22 f. In Homeric
formula Eos is ypvadfpovos, ‘gold-throned’. It is conceivable that this originally meant ‘gold-
patterned’ (from fpdva), referring to Dawn’s robe, and that after reinterpretation as ‘gold-
throned’ the epithet was then extended to other goddesses such as Hera. Saule and her daughter
wear shawls woven with gold thread (LD 33790 = Jonval no. 513).

91 LD 33992 = Jonval no. 155. These comparisons were drawn by Mannhardt (1875), 99.
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66). Saule too has a house; by its doors may be seen the horses of the Son(s) of
God, who court Saule’s daughter (LD 33801, 34000 = Jonval nos. 351, 350).
Saule is urged to hurry and open the door to the suitors (34014 =J. 138 var.
1). In other versions ‘the house of Saule’ is replaced by ‘the house of God’
(Dievs) (33799 f. =]. 139, 352). As already mentioned in the last chapter, the
verse ‘by the doors of the house of God’, pie Dievina namdurem or nama
durim, is lexically comparable with the Vedic dviarau Divdh, ‘doors of
Heaven’, which Usas opens with her light (RV 1. 48. 15, cf. 113. 4). Later
Classical poets also have Dawn opening heavenly doors or gates.?

In another hymn the Dawns are said to have opened the doors of the
cow-pen of darkness (4. 51. 2). Dawn and Night in the Rigveda are sisters
(n. 84), and the poets celebrate their alternation (1. 62. 8, 95. 1, 96. 5). Dawn
drives her sister away (1. 92. 11, cf. 123. 7; 10. 172. 4); Night in turn does
likewise (10. 127. 3).

Bright with bright calf the white one has come; the black one has vacated her seats for
her.

Cognate, immortal, consecutive, Day and Night, alternating colour, move on.

The same road is the sisters’, endless: in turn they travel it by divine ordinance.

They collide not, stay not, well-regulated, Night and Dawn, of one mind but divergent
hue. (1.113.2;cf. 124.8)

Hesiod has a strikingly similar passage about the house of Night,

where Night and Day approaching
greet one another as they cross the great threshold
of bronze: the one goes in, the other comes out,
and never the house holds both of them within,
but always one of them outside the house
is ranging over the earth, while the other inside the house
waits until the time comes for her to go,
the one carrying far-seeing light (¢dos moAvSepkés) for men on earth,
the other with Sleep in her arms, the brother of Death—
Night the baleful, shrouded in clouds of mist. (Th. 748-57)

Parmenides claims personally to have journeyed out from the house of Night,
riding in a chariot driven by the Daughters of the Sun (HXuddes xodpar, B
1. 9). As they left the house of Night they pushed the veils back from their
faces, like Usas uncovering her bosom. ‘There stand the gates of the paths of
Night and Day, kept apart by a lintel and a stone threshold . . . Dike of the
many atonements holds their keys of exchange.” As a further parallel for this
imagery we may recall again the Irish story of St Brigit, born as her mother

%2 Qv. Met. 2. 112-14; Quint. Smyrn. 2. 666. Some earlier Greek source may lie behind these.
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stood in the doorway of the house at sunrise with one foot on either side of
the threshold. As for the two sisters who never meet, they reappear in similar
guise in a Latvian riddle: “Two sisters who are at odds; one appears, the other
runs away; one is white, the other black’.%

The idea of the Sun’s horses and chariot was easily transferred to Dawn, his
harbinger who goes before him. Her steeds and chariot(s) are referred to
several times in the Rigveda (1.48.7,113.14,123.7;4.14.3;7.75.6).In 7. 77.
3 she commands a fine-looking white horse. In the one Avestan passage where
she is personified, Gah 5. 5, she has the epithets ranjat.aspa-, ravat.aspa-, both
explained by Bartholomae as ‘making her horses run nimbly’; at any rate
they mean something to do with horses. In the Odyssey (23. 246) Eos appears
once as a charioteer, with two swift horses named Lampos and Phaethon.
Bacchylides (fr. 20c. 22) calls her Aedwimmos Adss, ‘white-horsed Dawn’,
and tragedians use the similar phrase Aevkdmwlos Huépa, ‘white-colt Day’
(Aesch. Pers. 386, Soph. Aj. 673). Night, by contrast, has dark horses and a
dark chariot (Aesch. fr. 69, Cho. 660 f.). In Norse myth we hear of two horses
called Skinfaxi (Shine-mane) and Hrimfaxi (Soot-mane), who draw the cars
of Day and Night respectively (Vafpriidnismdl 11-14; Gylf. 10, Skdldsk. 58).

The Dawns ‘awaken the sleeper, two-legged and four-legged living things to
go forth’ (RV 4. 51. 5; cf. 1. 48. 5, 49. 3,92.9, 113. 4-6, 124. 12). Dawn comes
‘rousing the people, making the roads easy to travel’ (5. 80. 2, cf. 6. 64. 1; 7. 75.
1, 79. 1). Zarathushtra sings of ‘morning, noon, and night, which prompt the
prudent man to his endeavour’ (Y. 44. 5). The obscure compounds
framon.nar-, framon.naré.vira- applied to Usd in Gah 5. 5 probably meant
something of the same sort. Again we find something curiously similar in
Hesiod, this time in the Works and Days (579-81):

Dawn forwards the journey, forwards the task;
Dawn, whose appearing puts many a man on the road,
and sets the yoke on many an ox.

Mannhardt adduced a Russian riddle about Night and Day: ‘“The black cow
has laid everyone low; the white cow has brought them back to life’.9

Usas too yokes oxen or cows (RV 1.92. 2, 124. 11), but these are specified as
red ones, and are certainly not our farm animals but pictorial metaphors for
the red clouds or rays seen at morning light. Elsewhere the Dawns themselves
are likened to cows (4. 51. 8, 52. 5; cf. also 1. 92. 4, 12). The sense may well be

9 A.]J. G. Bielenstein, 1000 lettische Riitsel (Mitau 1881), no. 138.

9% Mannhardt (1875), 308 n. 1 (with others from Ukraine and Slovakia); cf. Miiller (1897),
98, 761—4; Aarne (1918-20), i. 147. The Vedic and Hesiodic passages are compared by Boedeker
(as n. 90), 75.
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the same when it is said that ‘Strya with his rays has driven forth the cattle’
(7.36. 1, cf. 81. 2), though it could be read either way.

This bovine imagery is clearly very ancient. The Hittite Storm-god drives a
chariot drawn by bulls named Day and Night.”> In the Gathas we find the
poetic expression uxsand asngm ‘bulls of days’, which apparently means ‘new
dawns’.? The immortal cattle of the Sun in the Odyssey, 350 cows and 350
sheep, herded by two daughters of Helios, Phaethousa and Lampetie, must
originally have represented the days and nights of the year.®” Day and Night
are symbolized by black and white cows in the Russian riddle quoted above.

I have cited a Vedic passage in which Usas arrays herself like a dancer (RV
1. 92. 4). The verse then takes a turn that we might not consider tasteful: ‘she
uncovers her breast as a cow her udder’. In other hymns we read that ‘Dawn
and Night are as a cow good for milking: in the course of one day I measure
out my song, in different-coloured milk at that (one) udder’, that is, in light
and darkness (1. 186. 4); ‘where mother and daughter, the two milch cows,
together feed (their calf)’ (3. 55. 12);% ‘may the Dawns ever shine for us . . .
being milked of ghee’ (7. 41. 7). The archaic phrase vuk7os duodya: ‘at the
milking(-time) of night’, which in Homer seems to mean no more than ‘in
the dark of night’ (Il 11. 173, 15. 324, al.), must once have conveyed some
more definite notion based on the idea of Night and Day as cows.

Dawn’s lovers

In Greek myth Eos is a predatory goddess, falling in love with the handsomest
young men such as Tithonos, Kleitos, Kephalos, and carrying them off. The
Rigveda, as we have seen, portrays Usas as a beautiful and uninhibited young
woman who smiles alluringly and is happy to display her bodily charms. The
Sun, who is always tagging along after her, is sometimes represented as her
lover (above, n. 89).

The lover has woken from the Dawns’ lap . . .
He is giving the signal to both races. (7.9.1)

% Gurney (1977), 25 f.

% Y. 46. 3, cf. 4; 50. 10. Cf. Campanile (1977), 20, 25; id. (1990b), 138; R. Lazzeroni, La cultura
indoeuropea (Rome—Bari 1998), 102 f. Campanile (1990b) argues that ‘bulls’ reflects the notion
of an ox-cart carrying the sun. This would have preceded the image of the horse-drawn chariot.

97 Od. 12. 127-36; E. Campanile, Incontri Linguistici 11 (1986), 25-30; (1990b), 136-9; below,
pp. 370-2.

% The calf is Agni the morning altar-fire (cf. 1. 95. 1, 96. 5, 146. 3), and the mother and
daughter Night and Day (despite their being called sisters in the preceding verse). For Night as
mother of Dawn cf. Aesch. Ag. 265 with Fraenkel’s note.
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‘Both races’ means gods and men. We can hardly fail to be reminded of the
Homeric lines:

Dawn from her bed, from beside glorious Tithonos,
sallied forth to bring light to immortals and mortals.®®

Usas is not associated with a specific mortal lover. But there seems to be a
suggestion that she might be tarrying with one in 1. 30. 20:

Who is there for you, O whose-friend Dawn,
to enjoy, (which) mortal, immortal one?
Whom are you visiting, radiant one?

If there is no Indian Tithonos, growing ever older in the house of his perpetu-
ally young consort, there is at least an awareness of the tragic contrast
between her and us. ‘Bringing old age, thou hast come, O unageing Dawn . . .
Unageing, thou dost make to age all else’ (TS 4. 3. 11. 5; cf. RV 1. 124. 2).

The Dawn goddess and the spring festival

Dawn is not a goddess of cult. She was hymned at the Vedic morning sacrifice
because it was that time of day, but she was not the object of the ceremony.
The Agnistoma, the springtime festival that began the year, opened with songs
to her, and this led Alfred Hillebrandt to argue that Usas was especially a
goddess of New Year.!® The Vedic texts themselves make it abundantly clear
that she appeared every day in the same way; they contain nothing that points
to a special association with a particular time of year.

It seems nevertheless that the Dawn goddess did have such an association
in some branches of the tradition. It is not too hard to understand how this
could come about. Many Indo-European peoples had festivities to celebrate
the beginning of spring or summer, the time when the sun began to shine
more warmly after the winter months. The sun was the focus of interest on
these occasions, and the custom of getting up at dawn or before dawn to greet
the rising sun is widely attested. In these circumstances it was natural that the
Dawn herself, appearing in the east in advance of the sun, should attract more
attention than on other days of the year.

9 JI. 11. 1-2 = Od. 5. 1-2; compared by Kretschmer (1896), 83 n. 1. Helios too shines for
immortals and mortals (Od. 3. 2 f., 12. 385 f.); cf. RV 1. 50. 5.

100 Hillebrandt (1927-9), i. 28-32; von Schroeder (1914-16), ii. 204-6. Hillebrandt’s theory
was rejected by many scholars, but defended with learning by E. B. J. Kuiper, II] 4 (1960), 22342,
who concludes, ‘the hymns to Usas are unaccountable as documents of religious thought, unless
we take Usas to be in the first place the Dawn of New Year’. He puts this at the winter solstice.
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We have seen that the practice of swinging was characteristic of these solar
festivals, and that it was a feature of the Greek springtime festival known as
the Aiorai, ‘Swings’. According to the aetiological myth, girls swung from
trees because one Erigone had hanged herself from a tree. We have testimony
from Aristotle (fr. 515) that women sang a traditional song about her at the
Aiorai. Her hanging became attached to the story of Ikarios, the man who
brought viticulture to Attica, and she was made his daughter. But her name
is simply a variant of Erigeneia ‘Early-born’, the familiar title of the Dawn
goddess.!?! Her hanging was probably invented as the mythical counterpart
of a custom of hanging images in trees, and it was then used to explain the
swinging as well.12

Alcman’s first Partheneion (PMGF 1) is a song composed for a Spartan
ceremony in which girls apparently carried a plough in procession. The time
of year is uncertain, but there are indications that the activities began before
sunrise. On one interpretation of lines 39-43 Agido, a girl who is located
apart from the singers and whose ‘light’ they acclaim, ‘is bearing witness to us
that the sun is shining’: this could mean that she is standing on an eminence,
watching for the first appearance of the sun’s disc above the horizon and
signalling it by raising a torch. In lines 87-9 the chorus sings, ‘my chief desire
is to be pleasing to Aotis, for she has become our healer of toils’. Aotis is
evidently a divinity, and her name can only be an extended form of Aos,
Dawn. Here then is a dawn goddess celebrated on the occasion of what is
presumably an annual festival. Perhaps her appearance on this day brings to
an end the toils of winter.10

The Ttalic goddess Mater Matuta, ‘Mother Morning’, was considered, at
least by some (Lucr. 5. 656; Prisc. Inst. 2. 53), to be none other than Aurora,
though she evidently had other associations too. Her festival at Rome, the
Matralia, fell on 11 June. It began at dawn with an offering of cakes that were
flaua, the same colour as Aurora (Ovid, Fasti 6. 4736, cf. Amores 1. 13. 2).
Like the cakes previously mentioned, these may originally have been solar
symbols.104

101 yon Schroeder (1914-16), ii. 144.

102 For hanging images on the May-tree or Maypole in various parts of Europe see
Mannhardt (1905), i. 156 (a doll in the form of a woman dressed in white), 173 (man and wife),
210, 408 f., 430 f. (young man and girl).

103 Procopius, Bell. Goth. 2. 15. 13, reports that in ‘Thule’ (somewhere in Scandinavia?) the
sun did not appear in midwinter for forty days. When thirty-five had elapsed, scouts were sent
up to mountain peaks to watch for its first appearance, and they then announced to those below
that it would shine for them in five days’ time.

104 Dumézil (1968-73), iii. 305-30, made an ingenious attempt to explain other features of
the ritual in terms of the mythology of Dawn. He took the date, 11 June, to mark the approach
of the solstice. It is certainly noteworthy that it falls exactly six months before the festival that
Johannes Lydus (De mensibus 4. 155) associates with the Sun.
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The plainest example of the Dawn goddess’s becoming attached to a single
festival, and that in the spring, is that of the Anglo-Saxon Eostre and her
postulated German counterpart Ostara, who have given us Easter and the
Ostertage. Our source does not connect Eostre with dawn, but that is
undoubtedly the meaning of her name.

THE DAUGHTER OF THE SUN

The Vedic evidence

Besides the Sun and the Dawn, the Rigveda makes frequent reference to a
figure called Siiryasya (or Siire, Siiro) duhitf, ‘the daughter of the Sun’, or
Siiryd, which is a feminine form corresponding to masculine Siiryd- (only
with a shift of accent).!%> In most cases she appears in connection with the
Asvins, that youthful equestrian pair whom we met in the last chapter and
found to be a close parallel to the Greek Dioskouroi. It is often mentioned
that Strya joined them in their car. She chose it, or them (1. 117. 13; 4. 43. 2;
7.69. 3 f.), and her beauty added to their lustre; all the gods approved (1. 116.
17;6.63.5 f.). It was a bridal car: the A§vins mounted it for her sake, and their
swift riding made them her husbands (7. 69. 3; 8. 22. 1; 4. 43. 6; cf. 1. 184. 3).

In the wedding hymns RV 10. 85 and AV 14. 1-2 she has a special role as the
divine model for the mortal bride. In RV 10. 85 (largely repeated in AV 14. 1)
she has the Asvins as groomsmen or suitors, but her marriage is to Soma, to
whom Savitr gave her with her consent. Soma in this hymn (1-5) is identified
with the moon. Strya appears in some of the Soma hymns of book 9 as
somehow connected with the Soma ritual.

According to the Aitareya Brahmana (4. 7-9; cf. Kausitaki Brahmana 18. 1)
Sarya’s father had intended to give her in marriage to Soma. But all the gods
desired her, and to decide who should have her a race was arranged, from
Agni (the house-fire) to the Sun. The Agvins were the winners. Some of the
Rigvedic allusions make sense in terms of this story, though we cannot be sure
that it is not in part a later construction.

105 Sﬂryé 1.167.5,184.3;4.43.6,44.1;5.73.5;6.58.4,63.6;7.68. 3;8.22.1; 10. 85.6-17, 20,
34-8; Suryasya (or Sire, Siiro) duhiti 1.34.5,116.17,117.13,118.5; 3. 53.15; 4. 43.2; 6. 63.5; 7.
69.4;9.1.6,72.3,113. 3. She is alluded to also in 8. 8. 10 (as ydsand, ‘the young woman’) and 8.
29. 8.
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The Baltic and Slavonic evidence

The Daughter of the Sun, Lithuanian Sdulés dukryté, Latvian Saules meita
(‘Sun’s girl’, presumably for older *Saules dukte), is a figure who appears in
many of the Baltic songs. In some cases she is just a variant of the personified
(female) Sun herself. Sometimes there are two, three, or more Saules meitas.
But there are never any sons of Saule.

Saules meita wears fine clothes and ornaments. She herds cows (LD 33971
= Jonval no. 309 var. 2), which may make us think of the motif of solar cattle,
but this is only one of many homely activities which she is pictured as per-
forming after the fashion of a domesticated young woman on earth. She is in
fact a paragon, as illustrated by a Lithuanian saying recorded in the eighteenth
century, applicable to someone who finds fault with everything: ‘he wouldn’t
even be satisfied with the daughter of the Sun’.106

She is in constant relationship with the Sons of God (Jonval nos. 369—417)
in a way that strikingly parallels Strya’s relationship with the Asvins, the Divd
ndpata. On occasion they are at odds (370—4, 416), but more often they are on
friendly terms (375 ff.). They greet her on Midsummer Day (404). She rides
on a sleigh behind the Son of God’s horse (417). She heats the bath for the
two Sons of God, who arrive on sweating horses (381).

They are her suitors (405, 410-13; cf. 120, where her place is taken by the
Virgin Mary). The Son of God is seen saddling his horse and riding to find a
wife (128). The suit is associated with sunrise:

Les coqs d’argent chantent

au bord de la riviere d’or.

IIs faisaient lever les Fils de Dieu,

prétendants de la Fille de Saule. (LD 34008 = Jonval no. 405)

Dieu a deux fils,

prétendants de la Fille de Saule.

Saule elle-méme, mere des filles a marier,

pare la chambre de ses filles,

chaque matin en se levant,

éparpillant les fleurs. (LD 33766 = Jonval no. 413)

Saule’s daughter is indeed much sought after in marriage. Her suitors or
bridegrooms in different songs include God, Ménesis (the Moon), Ménesis’
son, Pérkons (the thunder-god), Pérkons’ son, Auseklis (the Morning Star),

106 Jakob Brodowski’s manuscript Lithuanian—German dictionary (early eighteenth century)
in Mannhardt (1936), 614, nei Sdules dukte negdl jam intikti.
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and Auseklis’ son. The Sons of God appear in particular rivalry with Ménesis
or with Auseklis. In one song (346) Auseklis, or in a variant Ménesis, has risen
early, before Saule, wanting her daughter, and Saule is urged to get up herself
and deny her to him. In another song (415) we read that the Sons of God
and the Daughters of Saule were celebrating their wedding-feast in mid-air,
when Meénesis (or Auseklis) ran up and switched the rings. In another, Saule
promised her daughter to the Son of God, but then gave her to Ménesis
instead.107
The wedding apparently takes place at the beginning of summer:

Aujourd’hui Saule court chaudement

plus que tous les autres jours.

Aujourd’hui on emmene la Fille de Saule

de la Daugava en Allemagne. (LD 33996 = Jonval no. 356)

It is attended by Pérkons, whose thunder shatters the golden oak-tree (J. 128,
359, cf. 349, 361; Schleicher (1857), 216 no. 4).

As in India, songs about the Sun’s daughter were sung at weddings.198 The
celestial nuptials were evidently seen as a cosmic paradigm of terrestrial ones.
Similarly, songs about the wedding of the Sun and the Morning Star were
sung at weddings among the southern Slavs.!® The Daughter of the Sun does
not seem to have maintained her distinct identity in the Slavonic area, though
I have found one reference to a Russian story about a daughter of the Sun
and Moon who asks to be ferried over the water.!10 Her place appears to be
partly taken by ‘the sister of the Sun’, who was sometimes identified with the
Morning Star or the Dawn. Her limbs were golden-yellow, and she was
referred to as a paradigm of beauty: ‘as beautiful as the Sun’s sister’.!1

The Greek evidence

More than one individual in Greek mythology is said to be a daughter of
Helios. There is Minos’ wife Pasiphae ‘Shining for all’, whose name at least

107 Mannhardt (1875), 82 no. 72, cf. no. 73. Note that although the Sons of God may appear
as plural suitors of Saules meita, when a marriage is spoken of there is either only one Son of
God or plural Daughters of the Sun. No ménage a trois is countenanced as in the Aévins’ joint
possession of Strya.

108 Mannhardt (1905), ii. xx n.

109 F S, Krauss, Sitte und Brauch der Siidslaven (Vienna 1885), 351.

110 Mannhardt (1875), 305.

- Gregor Krek, Die Wichtigkeit der slavischen traditionellen Literatur (Vienna 1869), 83; von
Schroeder (1914-16), ii. 398.
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suggests a bright celestial, though this has no obvious relevance to the story
that she mated with a bull and gave birth to the Minotaur. In the Odyssey
there is Circe, who lives close by the house and dancing-place of Dawn and
the risings of the sun (12. 3 f.), and also the two nymphs who herd Helios’
calendrical cattle, Phaethousa and Lampetie—lucent names again, and
although they live on earth, they are able to go and visit their father (12. 132,
374 f.). Then there are those Heliad maidens mentioned earlier, who actually
ride out in a chariot from the gates of the sunrise in company with a kouros—
Parmenides—if not with a Dioskouros.'? Another group of Heliades
appeared as the chorus in Aeschylus’ tragedy of that name: its subject was
Phaethon, and they were his sisters who lamented his fiery death. Hyginus
(Fab. 154. 4) serves up a list of their names, and it is interesting that one of
them is Helie, which stands in the same relationship to Helios as Strya to
Sarya.

But if we ask who is the divine paragon of female beauty most intimately
connected with the Dioskouroi, those Greek counterparts of the Asvins and
the Baltic Sons of God, there can only be one answer: Helen. She is not called
the daughter of the Sun, except in one late and supremely disreputable source
(Ptolemy Hephaestion ap. Phot. Bibl. 149a31): she is the daughter of Zeus
(4ids Buydrmp, Od. 4. 227), as the Vedic Usas is of Dyaus (Divé duhita), the
Lithuanian Sun-goddess of Dievas, and St Brigit of the Dagda. She is thus the
sister of the Dioskouroi, and it follows that they cannot appear as her suitors.
But she is much sought after in marriage, and although her suitors gather at
the house of her mortal ‘father’ Tyndareos to bid for her, it is the Dioskouroi,
not Tyndareos, who organize the event (‘Hes.” frs. 196-9).

In the epic tradition Helen appears as a mortal queen at Sparta who by
eloping with Paris caused a huge and disastrous war. But in Laconia she was
worshipped as a goddess, and so she was on Rhodes, where Helios too was a
major deity.!’* The cults can hardly have grown out of the epic myth; rather
Helen was a goddess from the start. By blaming her for the Trojan War the
poet Stesichorus, according to legend, offended her and she struck him blind,
later restoring his sight after he had composed a palinode. In a variant of the
story (Horace, Epod. 17. 42) it was the Dioskouroi who blinded and then
healed him. In either case it is noteworthy that restoring sight to the blind is a
typical accomplishment of the A§vins.!4

112 Parmenides B 1. 24 & kodp’ dBavdroiot suvdopos fvidyotav.

113 The Rhodian Helios had a daughter Alektrona, who died unmarried and was venerated as
a heroine (SIG 338; Diod. 5. 56. 5).

14 RV 1. 112. 8; 116. 14, 16; 117. 17 £,; 8. 5. 23; 10. 39. 3; MBh. 3. 121-5. The parallel was
noted by Pisani (1969), 346.
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In two early Laconian dedications to Helen her name is spelled with a
digamma, Feléva.!’> This rules out attempts to connect it with ¢élas
‘brightness’, oeldjvy ‘moon’, or the Indian Saranyi, the Agvins’ mare-
mother mentioned at the end of the last chapter. The older form of the name
must have been *Sweléna. We can recognize here the *-no-/-na suffix that
is so characteristic of Indo-European divine names (Chapter 3). As for *swel-,
it is hard not to see it as somehow related to the words for ‘sun’. It resembles
the Vedic and Avestan forms sivar/svar, hvare, ‘sun, solar glare’, the verb
svarati ‘shine, gleam’, Albanian diell ‘sun’,’'¢ Old English swelan ‘burn’,
German schwelen, Lithuanian svilti ‘grill’; in Greek itself we have é\y, eiAy
(< *é-hféla), meaning ‘sunshine, sun’s heat’. These connections have long
been noted.!” They set Helen in etymological contact with Sarya, and make
her by origin something like the Mistress of Sunlight.

She can manifest herself as a luminous body. The Dioskouroi, who can
appear to storm-tossed sailors bringing light and salvation, were identified
in the electrical discharges that can play about ships’ masts and are known as
corposants or St Elmo’s fire. Occasionally Helen too is associated with this
phenomenon.1#

Her birth from a goose-egg (Cypria fr. 11 W., cf. Sappho fr. 166) may
perhaps reflect her solar affinities. Baltic myth furnishes a striking parallel.
The Indo-European mythology of the Daughter of the Sun spread from
Latvia to neighbouring Estonia and across the gulf to Finland.""? Saules meita
became in Estonia ‘Salme’, a maiden of outstanding beauty who was wooed
by the Sun, the Moon, and the eldest son of the Stars (whom she chose). And
she was born from a goose-egg.120

The Dioskouroi cannot be Helen’s suitors, but they do pursue two other
girls who seem to represent another version of the Daughter of the Sun. These

15 SEG 457 (¢.675-650), 458 (sixth century). The digamma is also attested by grammarians:
Dion. Hal. Ant. 1. 20. 3; Marius Victorinus, Gramm. Lat. vi. 15. 6; Astyages ap. Prisc. Inst. 1. 20,
who quoted a verse dyduevos Fedévav élwkwmda (PMG 1011a, perhaps Alcman). It is
mostly neglected in Homer except in the formula (8ios) ANééavdpos, ENévys mdais
Nikdpoto.

16 From *swel-: E. Hamp in Per Aspera ad Asteriscos (as Chapter 4, n. 5), 207.

117 At least since Mannhardt (1875), 310.

18 Cf. Eur. Or. 1637, 1690. Later a double corposant was considered a good sign, a single
one (= Helen) a bad one: Sosibius FGrHist 595 F 20; Pliny, HN 2. 101; Stat. Theb. 7.792, Silv. 3. 2.
8-12; O. Skutsch, JHS 107 (1987), 191 f. One of the Latvian songs (LD 33776, Jonval no. 403)
goes: ‘Deux chandelles bralaient sur la mer, | dans les flambeaux d’argent. | Elles sont allumées
par les Fils de Dieu | attendant la Fille de Saule.’

119 Mannhardt (1875), 314 f.; K. Krohn, Finnisch-ugrische Forschungen 3 (1903), 15-44; von
Schroeder (1914-16), ii. 425-33.

120 H. Neus, Ehstnische Volkslieder (Reval [Tallinn] 1850-2), i. 9-23; Kalevipoeg 1. 126—-863.
For the sun as an egg see F. Lukas, ‘Das Fi als kosmologische Vorstellung’, Zeitschrift des Vereins
fiir Volkskunde 4 (1894), 227-43.
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are the Leukippides, daughters of Apollo or of Leukippos ‘Whitehorse’.
They were called Phoibe ‘Shining’ and Hilaeira ‘Genial’ (a word applied by
Empedocles to fire and the Moon). All these names look distinctly solar. If
‘Whitehorse’ stands for the Sun-god, the girls are daughters of the Sun; two
rather than one, because it was felt (as in the Baltic tradition) that two males
could not jointly possess one female. They were betrothed to Idas and
Lynkeus, but the Dioskouroi carried them off from the wedding feast in their
chariot. They were venerated at Sparta in conjunction with the Dioskouroi,
and the egg from which Helen was born was to be seen (miraculously
repaired) hanging from the roof of their shrine.!?!

Abduction of the Sun-maiden figure is a recurrent motif in this complex
of legend. Helen as a young girl was abducted by Theseus and Peirithoos;
the Dioskouroi pursued them to Aphidna in Attica and recovered her. Her
more famous abduction, however, came about when she was already married.
Her marriage, we have noted, was arranged by the Dioskouroi, her brothers.
Since they cannot be suitors, they are replaced in that role by another pair
of brothers, the two Atreidai, Agamemnon and Menelaus. The monogamy
principle means that the Atreidai cannot both have her, but ‘Hesiod” (fr. 197.
1-5) related that they made their suit jointly: Agamemnon was able to offer a
bigger bride-price than anyone else in Greece, and the Dioskouroi would have
awarded Helen to him, but he (being already married to her sister Clytae-
mestra) was bidding on behalf of his brother. She therefore became the wife
of Menelaus. But when she was abducted by Paris, it was the Atreidai as a pair
who led the expedition to retrieve her.!22

This is the story of the Trojan War. Here we are in the realm of semi- or
quasi-historical saga. Helen has become a mortal woman, if an exceptional
one, and her celestial connections are forgotten. But the pattern of the old
Indo-European myth has left its imprint.123

Daughters of the Sun in other traditions

Sporadic and somewhat heterogeneous references to a daughter of the Sun
occur in several other branches of the Indo-European tradition. Some of

121 Cypria fr. 15 W., Theoc. 22. 137-211, Ov. Fast. 5. 699-720, Hyg. Fab. 80, etc.; Carl Robert,
Die griechische Heldensage (Berlin 1920-3), 314-19. The Dioskouroi’s temple was in the
temenos of Phoibe at Therapne: Paus. 3. 14. 9, 20. 2, cf. Hdt. 6. 61. 3.

122 Late sources say that the Dioskouroi pursued Paris as far as Lesbos but there vanished
from the earth (Dares 11), or that they seized Helen from him in Africa (St. Byz. p. 233.20 s. v.
A LOO'KOI;P(UV KLLI)IU,'Y])

123 For a new attempt to disentangle myth from history in the story of Troy see my lecture
‘Geschichte und Vorgeschichte: die Sage von Troia’, printed in Studia Troica 14 (2004), xiii—xx.
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them have no apparent relevance to the present context, as when in a Hittite
narrative the Earth, ‘daughter of the Sun-god’, asks to be fed in the morning
and is given groats(?) by the Sun; or when we hear in the Edda that the Sun
will give birth to a daughter as fair as herself to take her place after Ragnarek;
or when Albanian legend tells of a daughter of the Sun and Moon who is the
dew and who helps a hero in his fight against a female dragon of rain and
drought.12¢

We find matter of greater interest among the Ossetic Nart legends. In one
story the hero Soslan pursues a shining golden hart whom he sees at sunrise
in a reed-bed. She is in fact Aziruxs (‘this light’), the daughter of the Sun. He
tracks her down, and after performing some difficult tasks he wins her in
marriage. In another episode, while he is out hunting, she is abducted by
the prince of the stronghold Xisa. When he finds out what has happened,
he assembles the Nart army and goes and lays siege to the stronghold. They
are unable to take it and return home downcast, but a second expedition is
successful and Aziruxs is recaptured.!?s

Astronomical interpretations

Common threads in the traditions about the Daughter of the Sun are (a) her
association with the Twin Horsemen, and (b) rivalry for her hand, which
sometimes leads to vicissitudes: she is given to someone other than she was
originally promised to, or the wedding feast is interrupted, or she is abducted
afterwards. In the Indian and Baltic traditions the Moon is implicated in these
contretemps, in the latter also the Morning Star. We have the sense that the
stories are romantic interpretations of astronomical phenomena. At times
when Venus or the moon is visible at dawn, their positions change from day
to day, and an intrigue might easily be read into their movements.

The Baltic and Slavonic songsters are particularly given to putting the
heavenly luminaries in personal and domestic relationships. The Morning
and Evening Stars are the Moon’s horses (Jonval nos. 280 f.). In Slovak fancy
the Zori, or morning and evening twilights, daughters of God, with the
Morning Star, serve the Sun and harness his white horses.!?6 In Lithuanian
songs the Morning Star lights the fire for the Sun, daughter of God, and the

124 KBo iii. 38 recto 3’; H. Otten, Eine althethitische Erzihlung um die Stadt Zalpa (Studien zu
den Bogazkoy-Texten 17; Wiesbaden 1973), 37; Vafpriionismdl 47, Gylf. 53; M. Lambertz, Albane-
sische Mirchen (Sitz.-Ber. Wien. Ak., Linguistische Abteilung 12, 1922), 77; id. (1973), 471 {,,
486 f.

125 Sikojev (1985), 110-28, 187-9; cf. 184, 202-5, 286 f.

126 Mannhardt (1875), 305.
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Evening Star prepares her bed. The Moon married the Sun in the first spring-
time, but wandered off and fell in love with the Morning Star; Perkunas was
angry, and clove him with his sword.1?7

But what does the Daughter of the Sun represent? In some of the Baltic
songs she alternates in different versions with Saule herself, though in other
songs they are separate individuals. In one Lithuanian song the Morning Star
(Ausriné, fem.) is called daughter of the Sun.'?8 But this is clearly not a fixed
equation. It is impossible in Latvian, where the Morning Star is masculine.

One Vedic passage suggests Strya’s identification with the Dawn,'?® but
otherwise there is no overlap between what is said about the one, the
daughter of Sarya, and the other, the daughter of Dyaus. She seems never-
theless to have a connection with the solar glow or glare. A post-Vedic sys-
tematizer says of Surya’s wife, ‘they call her Usas before sunrise, Stirya when
midday reigns, but Vrsakapayi at the setting of the sun’ (Brhaddevata 2. 9-10,
cf. 7. 120 f.). Such a formula is inapplicable to the Vedic material, but it
implies a sense that Stirya signified something like the sun’s effulgence.

As a creature of surpassing beauty the Sun’s daughter naturally aroused
desire among the celestials. But we cannot attach any exact astronomical
meaning to her liaisons, any more than we can to the journeyings of the
Asvins, whose chariot she joins, or of the Dioskouroi. The twin brothers
have sometimes been identified with the Morning and Evening Stars.'3® But
these can never appear at the same time, or on the same day, or even in the
same month.

Ritual aspects

We have noted that the solar festivals are characterized by imitation on earth
of what happens in heaven. The sun is held aloft, transported by horse or
ship, rolled down from hilltop to water. Certain features of the mythology
surrounding the Daughter of the Sun also have their counterpart in seasonal
festive custom. But here, perhaps, it is not a matter of imitating phenomena
observed in the sky, but rather of projecting earthly sports into the sky, with
myth reflecting ritual.

27 Rhesa (1825), 92, 282; Schleicher (1857), 215 nos. 1-2, cf. no. 3. Cf. Jonval no. 301: Saule
(var.: Pérkons) clove the Moon with his sword because he had abducted Auseklis’ fiancée.

128 Rhesa (1825), 220-2; Schleicher (1857), 216 no. 4.

129 RV 7. 75. 5, where Siiriyasya yésa ‘Strya’s young woman’ and Usas stand in parallel.

130 Advins: von Schroeder (1914-16), ii. 445-7; Oldenberg (1917), 209-13; contra, Hille-
brandt (1927-9), i. 39 f. Dioskouroi: Stat. Silv. 4. 6. 15 f.; Serv. Aen. 6. 121; F. G. Welcker,
Griechische Gotterlehre (Elberfeld 1857—63), i. 606; Mannhardt (1875), 309; von Schroeder
(1914-16), ii. 451-3; Ward (1968), 15-18.
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Several of the Latvian songs describe how, when the wedding of the Sun’s
Daughter is celebrated, the Sun or the Sons of God decorate the trees with
green cloth, gold rings, and other ornaments.!3! This reflects the practice,
widely attested across northern and eastern Europe,!32 of decorating the May-
tree with coloured ribbons, garlands, eggshells, and trinkets at the beginning
of summer—just when, as we have seen, the wedding of the Daughter of the
Sun was supposed to take place. Another stanza runs: “The Sun’s children (or
in variants the Sun’s maidens, or maid, or Saule herself) have made a ring-
dance at the edge of the forest: put a golden girdle on me, mother, so I can run
and join the throng.’ It is plausibly argued by von Schroeder that these Sun
maidens are not mythical creatures but the mortal girls who take part in the
sun-dances.'?> Other songs describe the Sons of God and the Daughters of
Saule dancing hand in hand, or the Sons and Daughters of God (var.: the
Sun’s Daughters) dancing in the moonlight by a spring; again, perhaps,
projections of, and sung at the time of, terrestrial dances.!3* The story of the
birth and marriage of Salme, the Estonian version of Saules meita, was told in
songs for swinging, an activity, as we saw earlier, associated with spring and
midsummer and symbolic of the sun’s cyclical changes of declination.!3s Here
too myth is linked to ritual.

Helen’s wedding was a recurring event at Sparta, celebrated by a company
of girls who sang and danced before dawn, hung garlands on the goddess’s
holy plane-tree, and poured olive oil on the ground at its foot. This is securely
inferred from Theocritus’ eighteenth Idyll, which after a narrative introduc-
tion presents an epithalamium supposedly sung and danced by the original
girl chorus. Helen will be Menelaos’ bride ‘from year to year’ (15). Her beauty
is compared with Dawn and spring (26 f.). The girls are going to the meadows
before first light to gather flowers (39 f.); they will return at dawn, when the
bridal pair are due to awake (55-7). The girls who celebrated the festival in
historical times identified themselves with Helen’s friends and coevals, much
as the girl votaries of the Leukippides were themselves called Leukippides
(Paus. 3. 16. 1), and the Latvian celebrants of the Sun maiden’s wedding
became Sun maidens themselves.

In Rhodes the story was told that Helen was seized there by a group of
women dressed as Erinyes and hanged from a tree, in memory of which there

131 Mannhardt (1875), 77 nos. 13-15, 85 no. 83; LD 33802 var. 1, 33804 = Jonval nos. 359, 358.

132 Mannhardt (1905), i. 156—82; Frazer (1911-36), ii. 59-70.

133 yon Schroeder (1914-16), ii. 122—-4. My rendering of the song is based on his German
translations of versions communicated to him by ‘Frau Direktor A. Feldt in Libau’; they are
variants of LD 32865 = Jonval no. 165.

134 D 33758 = Jonval no. 375; Schleicher (1857), 221 no. 12.

135 yon Schroeder (1914-16), ii. 432 f.



236 5. Sun and Daughter

was a shrine of Helena Dendritis, Helen of the Tree. We recall that Erigone,
‘the Early-born’, hanged herself from a tree, and we divined that this corre-
sponded to the practice of hanging images from trees. The Rhodian myth is to
be understood in the same way.

Another common decoration of the May-tree, May-branch, or Maypole
consists of eggs or painted eggshells.1¢ This is not the only part that eggs
play in the springtime festivities. Often they are collected from householders
by a begging procession.!’” We still associate Easter with eggs. They make an
obvious symbol of rebirth or of the reborn sun. The births of Helen and of
Salme from eggs make sense in the light of the seasonal customs.

The wedding of the Daughter of the Sun has its counterpart in the wide-
spread custom of choosing a May Queen or May Bride and a young man to
be her royal consort, the two being then celebrated as a newly-wedded pair.!3
In the story of Helen’s wedding suitors come from all over Greece and offer
what they can by way of a bride-price. She goes to the highest bidder—in fact
to a pair of brothers, who, as we have seen, take the place of the ineligible
Dioskouroi. This auctioning of the bride does not correspond to normal
procedure for arranging a marriage. But in various rural parts of Germany it
used to be the custom on May Day or Easter Monday to auction the girls,
starting with the prettiest: each one in turn became the ‘May-wife’ of the
young man who bid most for her, and she remained his dancing-partner
throughout the summer.1%

The Agvins got Strya as their wife not in an auction but by winning a
chariot-race, with the sun as its goal. This too makes sense as a reflection
of seasonal custom. In Germany at Whitsun there were races on foot or on
horseback to the Maypole, which was adorned with flowers, ribbons, a crown,
etc., and the winner became King of the May. In some places he could then
choose his queen, or was provided with one already selected.* The Maypole,
about which circular dances take place, has often been seen as a representa-
tion of the world tree or world axis, and as connected with the sun. Mention
was made earlier of an Indian ritual in which a wheel-shaped cake was fixed
to the top of a sacrificial pole, and the sacrificer ‘reached the sun’ by climbing
up and touching it.

136 Mannhardt (1905), i. 156 f., 160, 165, 169, 177, 181, 241, 245, 271; A. Dieterich, Kleine
Schriften (Berlin 1911), 324; Frazer (1911-36), ii. 63, 65, 69.

137 Mannhardt (1905), i. 181, 256, 260, 263 f., 281, 353, 427, 429; Dieterich (as n. 136), 327 f.;
Frazer (1911-36), ii. 81, 84 £., 92, 96.

133 Mannhardt (1905), i. 422-5, 431-40; Dieterich (as n. 136), 331 f.; Frazer (1911-36), ii.
87-96; iv. 257 f.

139 Mannhardt (1905), i. 449-54.

140 Mannhardt (1905), i. 382-9; Frazer (1911-36), ii. 69, 84, 89, iv. 208.
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Finally, there is some Celtic evidence for the ritual abduction of the May
Queen. In the Isle of Man there used to be a mock battle between the Queen
of the May, with her maids of honour and male supporters, and the Queen of
Winter with her followers. If the May Queen was captured, her men had to
ransom her. Arthurian legend tells of an ambush and abduction of Guinevere
on the morning of 1 May, when according to custom she went into the woods
to gather birch branches and bring the Summer in, attended by ten knights
‘all rayed in grene for maiynge’. She was carried off by Mellyagaunce or
Melwas to his castle, and rescued by her lover Lancelot. A. H. Krappe has
plausibly argued that a parallel ritual lies behind the mythical abduction of
Helen.'*!

CONCLUSION

There was a time when the very existence of solar and celestial mythology was denied,
and when, as usual in the absence of knowledge and argument, it was ridiculed as
drawn from that bank with unlimited liability, the inner consciousness of German
professors.142

Miiller’s critics were right to castigate his excesses and those of the nature-
myth school generally. But the reaction against that approach sometimes
went too far. We have seen in this chapter that there was such a thing as solar
mythology in Indo-European tradition, and a body of festive ritual associated
with it. The poetic stories and imagery attaching to the Sun and to Dawn are
for the most part directly intelligible in terms of diurnal experience. With
figures such as the Daughter of the Sun and the Sons of Heaven, it is less
clear how much has a meteorological or astronomical basis and how much
is fanciful invention or the mythic reflection of seasonal rituals on earth.
What is apparent in this context is that ancient Indic myth and more recent
European folklore and custom are not to be studied exclusively as regional
specialisms, but to be seen as patches remaining from one great historical
tapestry for which ‘Indo-European’ is a singularly apt label.

41 ] Train, A Historical and Statistical Account of the Isle of Man (Douglas 1845), ii. 118-20,
retold by Frazer (1911-36), iv. 258; Sir Thomas Malory, Le Morte Darthur, book xix; G. O. Jones
and William Owen (edd.), Barddoniaeth Dafydd ab Gwilym (Llundain 1789), 540; A. H. Krappe,
Rh. Mus. 80 (1931), 126 f.

142 Miiller (1897), 165.
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Storm and Stream

Sky and Earth, Sun, Dawn, Night: these make up the outer frame of the world
we live in. We now come to the more energetic and unpredictable elemental
powers that shape our environment, deities of rain and thunder, wind and
fire, river and flood.

THE GOD OF THUNDER

Apart from earthquakes, tsunamis, and volcanic eruptions, which are liable to
occur only in cert