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Corinne Bonnet
Introduction
What Does a Divine Name Do?

Abstract: The paper aims at exploring the many facets and uses of divine names in
contexts. It provides a typology to clarify “what does a divine name do”: spatialize,
describe, appropriate, connect, and praise/exalt. Some case studies shed light on each
function of divine names.

1 Naming, a “Sense Function”

Naming is no trivial act; it falls within those “sense functions” (Sinnfunktionen, in the
language of Ernst Cassirer') that organise the world and weave relationships. As
Claude Lévi-Strauss writes in The Savage Mind, each human being, each group, accord-
ing to their living environment, needs, language, and culture, names the human, the
non-human and the superhuman. This process engages a conceptual organisation of
the world based on methods of observation and theoretical approaches.* To name al-
ways implies to classify, be it oneself or others. Naming the gods, to echo the fundamen-
tal volume published in French in 2005, certainly responds to multiple and intertwined
logics: to observe, to distinguish, to appropriate, to classify, to connect, to give meaning.
To name is also to describe, to shape, to show, to represent, to activate knowledge, to
compare: complex operations negotiated differently according to cultural contexts.
Naming is therefore a sophisticated linguistic skill, rooted in space and time, that is de-
veloped through praxis. E. Cassirer thereby defends the idea that the function of “ex-
pression” (Ausdrucksfunktion) performed by names is achieved through practice. This
is indeed the perspective adopted by the project “Mapping Ancient Polytheisms. Cult
Epithets as an Interface between Religious Systems and Human Agency” (MAP) which is
the origin of the collective volume What’s in a Divine Name? By choosing to gather up
the divine names from the abundant Greek and West Semitic epigraphic documentation,
over the long period of time that stretches from 1000 BCE to 400 CE, the MAP project

1 Cassirer 1923-1929. See also Cassirer 1925. Cf. van Vliet 2016.

2 Lévi-Strauss 1962.

3 This book is also the result of a Workshop held in Toulouse in October 2022 to allow the authors to
present and discuss a preliminary version of their paper.

I warmly thank the members of the MAP team for their invaluable suggestions. The MAP project has re-
ceived funding from the European Research Council (ERC) under the European Union’s Horizon 2020 re-
search and innovation programme (grant agreement No 741182).

@ Open Access. © 2024 the author(s), published by De Gruyter. This work is licensed under the Creative
Commons Attribution 4.0 International License.
https://doi.org/10.1515/9783111326511-001
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aims to address the remarkable variety of social practices involving divine powers and
their designations. The MAP database, rich at this stage with more than 22,000 testimo-
nies of divine names,* is designed to record a whole series of metadata and to explore
the pragmatic logics behind the choices made when naming the gods: types of docu-
ment, places, eras, types of agency and agents (gender, number, status, activities . . . ),
occasions, associated material, arrangements of onomastic elements . . . All these data,
and the ways in which they determine the meaning(s) of a name, shed light on prag-
matic taxonomies. At the crossroads of a multitude of parameters, divine names
emerge in an unstable balance of conjunction and disjunction, composition and de-
composition of the real, understood as a “set of events”.” In this perspective, with Her-
mann Usener, we can speak of a process of “constant regeneration”, of a great
onomastic theogony, to use the terms applied by J. Scheid and J. Svenbro to Usener’s
work.® At the core of different historical and sociological dynamics, which the MAP
project studies on a large scale, divine names play a major role in the fabric of reli-
gions, between demiurgy and theurgy, in the etymological sense of these terms.

Approaching names as interfaces between “religious systems” and “human agency”,
in accordance with the roadmap of the MAP project, implies working on the obvious and
complex articulation between “expression” and “(re)presentation” (Ausdruck and Darstel-
lung, in Cassirer), between structures and micro-adjustments (“micro-péréquations” in
Lévi-Strauss’ terms). In other words, a divine name is never entirely contingent, nor
completely predictable. We could adopt a concept taken from the micro-history concep-
tual framework: the name belongs to the “exceptional ordinary”.

Today, the MAP database provides a whole series of regions in the Mediterranean
world fully covered and five query interfaces, allowing countless explorations of the
logics underlying the naming choices made by the agents. It is a very stimulating tool
to address the niggling question: What’s in a divine name? Shakespeare, in Romeo and
Juliet (Act II, scene II), adds “That which we call a rose by any other name would
smell just as sweet”. Juliet has just asked Romeo to disown his father or reject his
name, because, she begs:

’Tis but thy name that is my enemy;

Thou art thyself, though not a Montague.
What’s Montague? it is nor hand, nor foot,
Nor arm, nor face, nor any other part
Belonging to a man. O, be some other name!

4 The database (https://base-map-polytheisms.huma-num.fr/) records divine onomastic sequences
(“attestation” in French, “testimony” in English) found in sources (inscriptions on various material
supports). The sequences or testimonies are broken down into onomastic elements, the smallest unit
of meaning; we have therefore refrained from distinguishing between theonym, epithet and epiclesis
to make the data recording as fluid as possible. Cf. Lebreton/Bonnet 2019.

5 Lévi-Strauss 1962, 47.

6 Usener 1896; Scheid/Svenbro 2005.
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What’s in a name? that which we call a rose
By any other name would smell as sweet;
So Romeo would, were he not Romeo call’d,
Retain that dear perfection which he owes
Without that title. Romeo, doff thy name,
And for that name which is no part of thee
Take all myself.

To which Romeo responds by proposing “Call me but love, and I'll be new baptised”
(Act I1, scene II). And he goes on: “I know not how to tell thee who I am: My name, dear
saint, is hateful to myself, because it is an enemy to thee; Had I it written, I would tear
the word.” This passage is very fitting for our subject: it raises the question of the mate-
riality of the name, between corporeality and written form; it questions its effectiveness
in terms of sensoriality and affects; it engages the question of onomastic identity and its
genetic depth; it also evokes the dynamics of appropriation and belonging in relation to
the name; finally, it suggests the versatility of the name conceived as an attribute which
one can remove in order to adopt another, more relevant in a given social context. This
is how Romeo and Juliet spin a new web of relationships by naming each other “love”
and “dear saint”. The power of the onomastic process is central to the plot, and not just
in “the name of the rose”.

Considered both fragments of knowledge and levers of ritual action, the names
given to the gods, which the MAP database records and connects to a multitude of
contexts,” provide a cartography of the divine worlds — polytheisms and monothe-
ism —, incomplete, but far-reaching and definitely complex.® Therefore, the notion of
“system” does not refer here to a closed and fix whole, which is sometimes called
“pantheon”, from an anachronistic and etic point of view, but rather to a vast set of
existing and virtual relationships, that move without being chaotic: assemblages, con-
figurations, arrangements, semantics interplays, networks, which are innumerable
without being infinite. In this regard, it is interesting to monitor the progress of the
recording of data in the MAP database: while the number of sources and testimonies
continues to increase very steadily, the number of Greek and Semitic onomastic ele-
ments is starting to make slower progress; we have now more than 4,200 different
elements, a huge stock that is hardly growing. Creativity in terms of divine onomastics
therefore does has its limits. To compose a divine onomastic sequence made up of a
minimum of two elements® — the longest sequence currently recorded in the database
is a string of 143 elements — the agents of a given place and time obviously did not

7 The database focuses on Greek-language and West Semitic sources throughout the wider Mediterra-
nean world, from 100 BCE to 400 CE.

8 Onomastic strategies are also an excellent line of attack for observing the similarities and differen-
ces between these logics for organising the divine.

9 The MAP database contains a number of testimonies for a single element where this is an adjective
or a noun acting as a theonym, such as Hupsistos by itself or ’dn by itself.
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have at their disposal this immense stock of elements, which, and this bears repeat-
ing, is a modern artefact. Nevertheless, by adopting the overarching view offered by
the database, one is both amazed at the incredible wealth of nouns, epithets, proposi-
tions, etc. used to designate the gods and build up their portrait, and made aware of a
threshold effect, because creativity in terms of divine onomastics had certain limits. A
simple query allows to get the measure of this: in the MAP database, let us search for
the Greek elements used in dedications only, all eras and places combined; there are
over 1,500. If we order them by number of testimonies in which these elements ap-
pear, we see that around 700 of them — almost 50% — are only used once. Less than
300 elements (20%) are solicited at least 10 times, of which a significant number,
around 50, are in fact theonyms. This first overall “mapping” indicates that there is a
basic layer of relatively frequent onomastic elements. On the Greek side, one might
be tempted to search there for the nucleus of a “pan-Hellenic” religion, but that would
be a mistake because, a contrario, for most of these elements, they bear witness to
local customs that are well-established and documented by extensive epigraphic files
from a specific sanctuary, for instance. The 153 testimonies of the Greek element 1| &v/
ént T®L oTpdeLyyL, “She who is in/on the pointed hill”, echo the many inscriptions re-
lating to the Nymphaion of Kafizin, on the island of Cyprus, where the local Nymph is
almost ever designated with that element. The frequency of testimonies containing
toponymic qualifications such as ‘0OAVumLog (475), AfjALog (272) or TT0610¢ (456) refers to
forms of spatialisation that points to a local dimension, but that may also transcend it
using various social strategies.

In terms of creativity, as evidenced by the reservoir of more than 4,200 onomastic
elements applied to divine powers, it is worth highlighting two points: first, the funda-
mental role played by the typology of sources. For instance, the metric epigrams as
well as the so-called “magical” texts (defixiones in particular) are very active pro-
ducers of divine names and complex onomastic sequences. The former because they
willingly draw from Homeric sources and use the originality of the lexicon as a token
of distinction; the latter because the concern for ritual efficiency gives rise to creative
assemblages and innovations, the originality, and even alterity, of which guarantees
the power of action.'® The second observation relates to micro-variations that are re-
corded across one locality or sanctuary, dialectal, grammatical, semantic or even sty-
listic, the scope of which is sometimes difficult to grasp. For example, how can we
account for the synchronic use of the adjective Néuelog, “Nemean” to qualify Zeus,
and of the toponym Nepéat, “of Nemea”, for the same divinity? Here, we are dealing
with implicit logics that we run the risk of over-interpreting, although they certainly

10 However, the defixiones from Attica before the Christian era invoke deities competent in a targeted
field, without significant innovation. But, if we take into consideration those from Cyprus in the
Roman era, the onomastic sequences that they mobilise or produce are much more original, often in-
spired by a Greco-Egyptian background, and even associated with incomprehensible names.
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contribute to expanding the divine onomastic landscapes and the networks that make
them up.

These initial considerations allow us to affirm that, in a divine name, first and fore-
most, there is complexity and depth. A divine name conveys history and memory,
knowledge and conjecture, uses and inventiveness, constraints and freedom. Names de-
termine and distinguish, but they also express a degree of uncertainty and they shape
collective divine entities. They translate kinships, affinities, proximities, intersections,
but they also construct territories, borders, distances. They express specific functions of
the gods, their aptitudes and ways of being and acting, separately or together; they out-
line vast areas of expertise shared by many different divine powers, and they empha-
size the status of the gods, as is the case with the qualification of 8edg, which is by far
the most widely used element in Greek divine onomastic sequences, with nearly 3,700
testimonies at present, whereas b1 and ’dn in Semitic are both attested over 5,000
times."! Names are also used to locate, to root, to situate in an environment, and to ex-
press mobility, ubiquity because the gods live in a cosmic dimension, far beyond the
human horizon. Names, finally, give body, shape, they “sensorialise” the gods according
to anthropomorphic criteria, with a fundamental touch of otherness. In fact, if the ono-
mastic elements reflect the perception that men have of gods, they also contribute to
“othering”, blurring or muddying their image.

By exploring a large quantity of divine names, as we do in the MAP project, we
are convinced of the need to keep together all these onomastic strategies and not pri-
oritise any of them, so as not to risk impoverishing a material of considerable diver-
sity. Voice, portrait, narrative, hypothesis, fossil, index or trace, the name cannot be
reduced to one single category. Evoked or summoned, read, sung, praised, etymolo-
gised, euphemised, blasphemed, translated, revealed or transmitted, diverted, appro-
priated, divine names contribute to the elaboration of a human discourse on the gods,
a “theology” in the etymological sense of the term. Far from being just a label, that
fixes an identity or a function, the name by which a god is designated is a powerful
key for accessing the polytheistic and monotheistic archipelagos.* As we celebrate
the bicentenary of the birth of Alfred Russel Wallace (1823-1913), his magnificent trav-
elogue entitled The Malay Archipelago suggests that exploring onomastic “species”
can turn into a great adventure, with fascinating landscapes, lush forests, strange ani-
mals, in short, an “ecology of the divine” conceived as the vast picture of the relation-
ships that man builds with his environment, of which the gods are fully a part.

11 In this regard, the considerable weight of the inscriptions on the Tophet of Carthage should be
noted, which repeat the same formula “To the Lady to Tanit Face of Baal and to the Lord to Baal Ham-
mon” over 4,000 times, which has a major impact on the statistics and introduces a bias that must be
taken into account.

12 On the notion of archipelagos to represent the state of our knowledge, see Parker 2011, vii: “Amid a
vast archipelago of scattered islets of information, only a few are of a size to be habitable.”
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To achieve this goal, the volume What’s in a divine name? mobilises a range of
specialists from multiple fields and orientations, to offer a multidisciplinary and
cross-cultural exploration of divine names and the important issues they imply. By
way of introduction to the seven thematic sections that mark out the route, it seems
useful, in order to fully grasp the variety of onomastic strategies attested in the sour-
ces, to propose an experimental typology, based on the MAP database and other com-
plementary tools or sources. The objective is to highlight some major orientations in
the construction and use of divine names, without claiming to be exhaustive. With
relevant examples, I will show how human agents have given shape and meaning to
complex systems of gods by engaging various onomastic resources and cultural skills.
I will avoid making rigid something which is fundamentally dynamic and I will show
how divine names interweave several horizons of reference. Before coming to this,
however, let me recall a few major stages in the abundant historiography on divine
names, trying at the same time to stress how original the approach driven by the MAP
project actually is.

2 “A Great Theogony”

The Homeric question has naturally played a propellant role in the early interest of
humanists in the variety of divine names (onoma, eponumia or epiclesis). Renaud
Gagné has masterfully traced the history of modern explorations into the polyonymy
of ancient polytheisms."® Bocacce’s pioneering study entitled Genealogia deorum genti-
lium (1360-1374) opened the way to targeted works on divine onomastics, in particular
that of Julien de Havrech, De cognominibus deorum gentilium, in 1541.** Lists of divine
names then flourished, echoing catalogs produced in Antiquity, such as EmikAncelg
TV Be®Vv, an opus consisting of at least twelve books, written by Socrates of Cos and
quoted by Diogenes Laertius.”” The so-called paganorum Theologia thus raises many
questions: is it possible to go back through the many onomastic layers to a primitive
monotheism?'® The thesis written in 1889 by George Wentzel, a pupil of Wilamowitz
in Gottingen, and entitled 'EmikAnoelg 6edv, sive de deorum cognominibus per gram-
maticorum graecorum scripta dispersis, puts forward an onomastic nomenclature of
the Greek gods. In particular, it establishes a distinction between epicleses (cultic) and
epithets (literary), without however striving to understand their meaning and scope,
obsessed as his author was by a Quellenforschung perspective. As early as 1893, the

13 Gagné 2021.

14 Julien de Havrech, De cognominibus deorum gentilium, Goyni, Anvers, 1541; cf. Petri Iacobi Monte-
falco, De cognominibus deorum opusculum, 1525 (c. 1407-1500).

15 Diog. Laert. 2.47.

16 Konaris 2016, 52-101.
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collection by Karl Friedrich Heinrich Bruchmann, Epitheta deorum quae apud poetas
graecos leguntur, came to light, as a supplement to Roscher’s Ausfiihrliches Lexikon
der griechischen und romischen Mythologie, while volume 1,2 of the 4th edition of Grie-
chische Mythologie by Ludwig Preller, published in 1894 by Carl Robert, provides a
Register der Beinamen used for the gods. Two years later, in 1896, Hermann Usener
developed his theory on the history of divine onomastics in Gétternamen. Versuch
einer Lehre von der Religiosen Begriffsbildung, a work which has had a considerable
impact.”” For the first time, the importance of divine names and epithets as an access
to “religious concepts”, as well as their empirical significance, was highlighted. By
linking the representation of the divine to the system of naming, and connecting reli-
gious thought with ritual actions, Usener opened the way for studying the names of
gods and their epithets as constitutive elements of polytheisms.

At the same time, developments in comparative philology and etymological explo-
rations opened up the possibility of dealing with epithets in a diachronic perspective,
by exploring their polysemy. However, scholars retraced the chain of their transmis-
sion as a process of corruption and aimed to identify their archetypal, unique, authen-
tic meaning. The quest for origins led to essentialising the epithet or epiclesis, while
the abundance of its uses was considered as a collection of errors. Such an opinion
basically matches with the one already defended by Christian apologists. In fact, the
emergence of Christianity reduced polytheisms to the rank of false religions, charac-
terised by an uncontrolled proliferation of the divine and of divine names, and re-
duced “pagan gods” to idols or false gods.'® From the Church Fathers to the historians
of the early twentieth century, scholars gradually gave up trying to understand the
complex architecture of the polytheistic religions. As Schmidt puts it, it became “I'im-
pensable polythéisme” (“inconceivable polytheism”)."® The many lists of epithets did
not help when it came to grasping how plurality worked as a relational system, and
not as a chaos.

In 1932, Louis Gernet began challenging the essentialist approach to the divine
and approaching the gods as a “systéme de notions”.”° He noted that epithets were
used to contract or expand divine powers as well as to identify specific gods in ritual
contexts. A generation later, Vernant and Dumézil accomplished a breakthrough with
their dynamic and comparative understanding of the “society of gods”. By asserting
that gods were not people but rather powers,?' Vernant laid the foundation for a new
approach to polytheisms as complex systems with a multitude of relationships and
polarities. Epithets then began to come out as resources to shape the systems of gods

17 Cf. Scheid/Svenbro 2005.

18 See August., De civ. D. 6.9.1: “those very offices of the gods, so meanly and so minutely portioned
out, so that they say that they ought to be supplicated, each one according to his special function.”

19 Schmidt 1987.

20 Gernet/Boulanger 1932, 222. Cf. Scheid/Pirenne 2017.

21 Vernant 1965; Vernant 1974; Bonnet et al. 2017.
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and to orientate human practices. Through the analysis of “faits de structure”, Dumé-
zil penetrated to the deeper strata of religious systems, while the influence of anthro-
pology and sociology of religions encouraged scholars to pay more attention to the
emic categories concerning the divine and to the contexts of enunciation of divine
names. The MAP project combines both approaches and is inspired by the experimen-
tal and comparative exploration of polytheisms as historical, cultural products led by
Marcel Detienne.”

The focus of MAP was to understand how the ancients conceived, organised, and
managed the plurality of the divine. The collective volume published in 2005, Nommer
les Dieux. Théonymes, épithétes, épicléses dans I'Antiquité,” already tackles this huge
question. In the preface, Pierre Brulé uses the concept of “divine landscape of epicle-
sis” to express the idea that each multifaceted god constitutes a micro-network con-
structed and expressed through epithets. Previously, in 1998, Brulé had laid the
theoretical and methodological foundations of the first project for a database of Greek
divine epithets (BDEG).* He had stressed the need for an exhaustive collection of epi-
thets in order to work both on local, regional and global contexts, through an exten-
sive approach to religious systems.

In 2003, Robert Parker published a seminal paper: “The Problem of the Greek Cult
Epithet”, in which he states that the epithet “is a central but little discussed aspect of
Greek polytheism”. He added: “Perhaps the extraordinary infrequency, amid all the
huge literature that exists on Greek religion, of theoretical discussions of the cult epi-
thet as a category, is the product of a suspicion that there is indeed nothing illuminat-
ing to be said except about particular examples.”® The MAP project intends to prove
that both specific examples and the study of the entire system of epithets provide a
deeper understanding of how religions work. In 2011, Henk Versnel, in Coping with
the Gods, dealt extensively with the tensions between unity and diversity inherent to
polytheism, considering that epithets are “ingredients for chaos.”?” As traces of multi-
perspectiveness, they bear witness to the fact that “various different conceptions of
the unity or diversity of gods with one name and different epithets or different resi-
dences are stored in the mind of a person”. One may add: not only in the mind of a
single person, but in the collective imaginary of a whole social community. In fact, the
ERC project 2012-2016 “Lived Ancient Religion. Questioning ‘cults’ and ‘polis religion”,
headed by Jérg Riipke in Erfurt,”® used “appropriation”, “experience” and “agency” as

22 Detienne 1997 and 2009.

23 Belayche et al. 2005.

24 Brulé 1998. See also Brulé/Lebreton 2007.
25 Parker 2003.

26 Parker 2003, 175.

27 Versnel 2011, 60-87.

28 For a reassessment, Gasparini et al. 2020.



Introduction = 9

keywords and highlighted the importance of both social contexts and individual strat-
egies in shaping ritual situations, included the naming processes.

Since 2017, the MAP project decided to explore the Semitic and Greek epigraphic
texts comprehensively and comparatively in order to collect and map the divine
names, conceived as onomastic sequences made up of a minimum of two onomastic
elements. The previous conceptual grid, with a rigid distinction between theonym and
epithet, on the one hand, and literary epithet and cultic epiclesis on the other hand,
resulted too compelling and particularly inadequate for the Semitic languages. By
studying the variety of uses, contexts, agents, occasions, intentions, objectives, which
design and mobilise divine onomastic elements, MAP made it possible to observe and
analyse dynamic networks that organise, synchronically and diachronically, the di-
vine world. Thanks to its cross-cultural nature, the MAP database provides scholars
with an experimental space meant to explore the strategies of interaction between
human and divine, involving norms and creativity, local and global, texts and images.

3 Typology Test
3.1 Spatialise

The onomastic elements that serve to spatialise the divine powers are by far the most
numerous.?’ They consist of toponyms (more than 750 of the 4,200 elements, close to
20%), expressed in the form of a noun or noun phrase, an adjective or a clause. If we
add in the topographic elements (“space” category), we find over 1,000 elements, or
25%; with the elements that fall under the categories “mobility” and “limit/passage”,
we reach over 1,100 elements, close to 30%. For Semitic, all these categories cover
over 150 elements out of less than 400 attested elements (theonyms excluded), which
means that the Semitic elements used to spatialise the gods make up nearly 40%. But
a quantitative approach is not sufficient. Connecting a divine power with space, in-
voking it with an onomastic element which refers to a region, a city, a landscape, a
mountain, a port or the whole territory of a social group is much more than simply
geolocating it. Whether we adopt Maurice Halbwachs’ mnemotopy concept,* refer to
the trilogy of “Here, There, Anywhere” coined by Jonathan Z. Smith,*' apprehend
landscapes the way Patrick Perez does in his paper “Ce que les Hopi m’ont appris sur
le paysage”* or revisit the notion of localism in the footsteps of Hans Beck,* the rich-

29 Galoppin et al. 2022.
30 Iogna-Prat 2011.

31 Smith 2003.

32 Pérez 2013.

33 Beck 2020.
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ness and complexity of spatial language needs to be explored. To say of a god that he
is from a place, using a toponym or a topographical feature, is at the same time to
confine and expand him, or to isolate and multiply him, in space and in time, even
beyond the agents’ social background and their collective memory.

Let us examine an example. In the Diegesis of Iambus VII, a very fragmentary po-
etic piece,** Callimachus offers an etiological account concerning Hermes Perpheraios,”
an adjective which can be translated as “wanderer”, “rotating”, but also “resistant”,
with reference to the various meanings of the verb mepipépw. The onomastic element
Perpheraios, which emphasizes Hermes’ mobility comes as no surprise for a “passing”
g0d.*® The story told by Callimachus is that of a progressive integration of the god who,
after various ordeals, ends up being honoured (tiéitay) in the city of Ainos in Thrace:*

This is why Hermes Perpheraios is honoured in Ainos, city of Thrace: Epeios, before making the
wooden horse, also made a Hermes, which was swept away when the Scamander flooded. It was
then carried out to the sea that borders Ainos, where some fishermen caught it in their nets.
When they saw it, they complained about their catch and, to keep warm, began to cut the Hermes
up into pieces and set fire to it. Striking it on the shoulder, they just about managed to leave their
mark on it but were unable to split it in two. They then tried to burn it whole, but the fire simply
blazed around it. So they gave up and threw it back into the sea. When they once again found it
in their nets, they came to believe he was a god or had been touched by a divinity; they erected a
sanctuary dedicated to him on the shore and offered him their first catches, circling around him
one after the other.*® Upon the invitation of an oracle of Apollo, they welcomed him into the city
and accorded him much the same honours as the gods.

The onomastic attribute applied locally to the god is a hapax, which is not echoed in
the epigraphy. The story refers to the peregrinations of the god’s image, forged in
Troy and tossed about by the waves. Endowed with an intrinsic power,* Hermes
ended up imposing his presence, first on the shore, then in the city.*’ At first consid-

34 In this part, it is the statue that expresses itself in direct speech, as a kind of extension of the dedi-
cation of the consecrated object.

35 Callim.,, Ia. 7. Cf. Delattre 2007; Petrovic 2010, who backs the idea that “the seventh iambos is an
allegorical representation of the iambic poetry”. See also Acosta-Hughes 2002.

36 Kahn 1978.

37 Dan et al. 2019. It should also be noted that the term aivog means “narrative, story, fable, enigma”,
a meaning with which Callimachus certainly plays, as noted by Petrovic 2010, 218.

38 The restitution meplpépwv seems plausible in this story which aims to account for the epithet of
the god.

39 The god uses énwdat to defend himself.

40 A similar legend is told by Paus. (10.19.3) about a divine image collected by fishermen from Mi-
thymna, on the island of Lesbos. The oracle of Delphi ordered that he be paid homage under the name
of Dionysos. The text of the oracle, with the commentary of the philosopher Oinomaos, appears in
Euseb., Praep. evang., 5.36. In the fragmentary part of the Ia. 7, the speaking object refers to Palai-
mones, which evokes Palemon, the son of Ino-Leucothea who, accompanied by his mother, rushed
into the sea from the Molouris rock, near Megara, and whose body washed up near Corinth. The Isth-
mian competitions were set up in his honour.
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ered as a fishing waste, he is then treated as a piece of firewood, before reaching the
status of a divine effigy or at least an object belonging to a god, worthy of receiving a
place of worship and offerings; finally Hermes is welcomed at the heart of the civic
space where he is honoured “almost (mapaninociwg) like the gods”. The prefix peri- is
of remarkable importance in this story, since it refers to both the spirals that the god
makes in space before settling in the city and the ritual performance consisting in cir-
culating the offerings for him from one actor to another. The story also spatialises the
god between lived and imaginary space; Hermes Perpheraios moves from the margins
towards the centre, from sea to land, and he inspires the circle, mepipopd, drawn by
the cult officiants in the ritual, in memory of the itinerancy of the god.*! At the same
time, this movement marks the collective appropriation of the new god by each mem-
ber of the community, a bit like during the festival of Bouphonia, when a circumam-
bulation of oxen took place, or the Amphidromia, where people circle the fire . . . The
god settles in Ainos thanks to the authority of Delphi, without however adopting the
epithet of Ainios, attested only once to this day for Aphrodite.** However, the coinage
of the city, from the 5th century BCE and until the Lagid period, features the image of
a Hermes on a throne, bearded, wearing a petasos, a walking goat standing to the left
of the throne. This image is associated with the head of Hermes on the obverse. What
is this animal doing here? In the pottery iconography, it is not uncommon to see sacri-
ficial scenes associating Hermes with a goat, not to mention that he is the father of
the goat-footed god par excellence, Pan. Pierre Brulé, who dedicated an article to the
goat,® refers to two passages from Diodorus (16.26) and Pausanias (10.5.7), according
to which the manteion of Delphi was first discovered by goats, hence the custom of
sacrificing these animals when consulting the oracle. Do the coins from Ainos, while
drawing inspiration from a pattern widely spread in the region,* also allude to this
ability and to the oracle of Delphi which legitimised the implantation of Hermes in
Ainos? In any event, this case study shows that each name related to space is truly a
Pandora’s box. For instance, some traditions linked to the nostoi and known to Virgil
(Aen. 3.13-18) recall that Aeneas stopped over at Ainos, like Hermes. Besides, Ainos,
located at the mouth of the river Hebros, was an important commercial hub between
the Aegean and the Northern regions. Hermes, a god often involved in transactions
and trade, was particularly welcome there; the Perpheraios epithet made him a useful
wanderer, who came from afar and became local protector, a “peripheral” roamer
established at the centre of the city, celebrated through a circular ritual, with propiti-
atory virtues.

41 Even the fire forms circles (nepiéppel) around the statue.
42 Martinez Fernandez 1999, no. 6. Cf. SEG 49, 866.

43 Brulé 2007.

44 Psoma 2003.
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3.2 Describe

The manifold divine onomastic elements captured in the MAP database provide ac-
cess to the complex fabric of polytheisms: the variety of appellations plays a decisive
role in multiplying the divine and presenting each god as a kaleidoscopic entity. In
the famous passage by Herodotus (I1.53), which attributes the first theogonies to
Homer and Hesiod, among the constituent parameters of this contribution, the eponu-
miai stand alongside the timai and the technai, as well as the eidea. Giving “forms” to
the gods is therefore part of the theogonic process and is linked to the names. Names
and images belong to the domain of attributes that construct meaning (onunvavtec),
allowing agents to use specific divine ingredients appropriately in the ritual commu-
nication. Since the work of Jean-Pierre Vernant, the question of the figuration of the
invisible has been at the heart of the study of ancient religions.* In that perspective,
it is important to pay attention to the spaces that host the representations and the
rituals performed to activate them.*® “Presentification” and “representation” are two
key notions in this respect, which can help exploring the semantic scope of divine
names. On the cover and in the Introduction to the MAP volume entitled Noms de
dieux,*’ the composite and paradoxical portrait of Vertumnus-Rudolf of Habsburg
painted by Arcimboldo illustrates the gap and the articulation between reality and
image, a human and a divine portrait. As far as the gods are concerned, the notion of
“surcorps”, proposed by J.-P. Vernant and Ch. Malamoud, highlights the fact that the
body of the gods belongs to the field of otherness; it is an index of a “transgression of
body code”,*® even though it is anthropomorphic. The brilliance, vigour, beauty, size,
unalterable and incorruptible character (like the Hermes of Ainos!) of divine bodies
reflect a particular ontology, a distance from the human. Anthropomorphism, as dem-
onstrated recently with the gods of Homer,*® is a strategy that fuels the narrative and
fills the sanctuaries. It arouses various reactions, in particular the criticisms of Plato
and Christian authors, but, like the multitude of names, the variety of representations
contributes to generating a divine in the plural. It is remarkable that Epicurus associ-
ates the existence of the gods kat’édpBudv, “according to number”, to the “continuous
stream of similar images” (¢x Tfig uvex0TG émppHoewS TAV OUolwV eidMAWY).>® How-
ever, anthropomorphism is frequently combined with theriomorphism or aniconism,
as different options of “morphism” corresponding to strategies for constructing com-
plex, changing, unstable divine powers.

45 Vernant 1996. See, more recently, regarding several publications Huet 2014.
46 Jaccottet 2021.

47 Bonnet 2021; an English translation will be published in 2024.

48 Gagné/Herrero 2019b, 26.

49 Gagné/Herrero 2019a.

50 Apud Diog. Laert. X.139.



Introduction = 13

Countless onomastic elements fall under the category of eidos and correspond to
these various strategies of “representation”/”presentification” of the divine.” They de-
scribe the gods, their appearance, their bodies or their gait, they associate them with
colours or scents, an adornment or an attribute, they contribute hiding the gods be-
hind a metaphor or an obscure comparison; all the scenarios are widely attested in
the epigraphic corpora, both in Semitic and in Greek. These onomastic elements are
categorised as “perception” in the MAP database and they are over 400 in Greek and
barely 20 in Semitic. In Phoenician or in Hebrew, in Nabataean or in Punic, it is (so
far) impossible to find a divine onomastic sequence describing the hair or the regard
of a god, evoking his beauty or his brilliance, whereas there is a plethora of testimo-
nies involving toponyms or titles (god, lord, master . . . ). In Late Bronze Age Ugaritic
texts, Aicha Rahmouni has identified 112 epithets, lato sensu, applied to the gods,52 but
most of them, even in poetic texts, refer to kinship or constitute titles without any real
“descriptive” significance as to the appearance of the gods. A notable exception, in the
Punic sphere, is Tanit describes as “Face of Baal” over 4,500 times, mostly in the to-
phet of Carthage, a qualification that is also, and probably above all functional and
relational, not descriptive. No image of Tanit gives her a masculine visage and the
parallel with Astarte “Name of Baal”> points rather to an onomastic attribute express-
ing the power of the goddess through proximity with the god.

One is all the more struck by the Greek abundance of onomastic elements that
provide the gods with “body”: Twelve of them describe the hair alone, seventeen re-
late to radiance or brilliance, at least another ten refer to the voice, the cry, the song;
the colours are also very numerous, with so many nuances. To clear up this difference
between Greek and Semitic epithets, it is important to remember that Semitic theo-
nyms are often transparent or speaking nouns:>* Shadrapha is the “healing god”, the
Baalat Gebal is the “Lady of Byblos”, Rakibel is “the Rider of EI”, Yam is “the Sea”, etc.
Even if the significance of Greek theonyms has been the subject of many etymological
speculations striving to discover their meaning, Artemis or Zeus, Poseidon or Hephais-
tos are definitely less transparent, hence the need or the desire to resort to eponumiai
to make sense of their o(unomata.™ In the wide range of Greek onomastic elements
specifying the morphism(s) of certain deities, some are expected: the gods are beauti-
ful, desirable, resplendent, large, polymorphic, visible, manifest, thundering and light-
ning, horned, winged, seen by all or all-seeing, golden or dark. But the gods also have

51 I completely agree with Gagné/Herrero 2019b, 28, who contest the fact that the anthropomorphisa-
tion of divine personifications is seen as “homerisation” when it is a process that is widespread in
inscriptions and therefore in ritual practice as well.

52 Rahmouni 2007.

53 Bonnet 2009.

54 Porzia 2020.

55 Theories relating to their foreign origin may have contributed to making it opaque in the eyes of
the Greeks.
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mighty hands or arms of water; they are related to wolves, bulls, eagles, dogs, snakes,
lions, mice . . . Some onomastic elements fit with a strategy that consists in moving
away from anthropomorphism and emphasizing the divine otherness: a god can thus
be mute, invisible, hidden or secret, have a terrifying gaze, a bovine or “creepy” gaze,
have three faces or be incorporeal. Adjectives such as aphonos, anonumos, alalos,
aglossos, anikonos, ategktos, astatos, ageros, alogistos, atrugetos, aphanes, define the
divine by a lack: no voice, no name, no speech, no language, no image, no sensibility,
no stability, no age, no reason, no fatigue, no appearance, while pan-compounds ex-
press, on the contrary, their ability to master everything, to be superlatively powerful:
panomphaios, panderkes, panteoptes, panepiskopos, panteles, panoptes, pantheos . . .
Without revisiting a complex and debated issue, it is worth addressing the ques-
tion of the alleged divine anonymity. To call a god with a somehow tautological ex-
pression, such as “God/Lord of such a place”, or with an expression that designates
the god in a negative way (invisible, anonymous, etc.), is a strategy which does not
imply that the name is taboo, but rather puts the emphasis on what is different about
divine beings. The so-called “aniconic” images, such as rough or standing stones, may
also be considered as differently iconic, according to a choice in the representation of
the divine while signalling the limits of human knowledge of it.*® Since to name is to
categorise and classify, by calling a god “invisible” or “anonymous”, “unstable” or “in-
sensitive”, language is used to emphasise the ontological and hierarchical distance be-
tween the human and the divine. A good example of these strategies is the well-
attested and recently studied by Aleksandra Kubiak-Schneider>’ Palmyrene divine ap-
pellation “Blessed be his name for eternity”, bryk Smh llm’. Attested over 200 times,
this divine name is often associated with qualifications, such as “good”, “compassion-
ate”, “merciful”. As for the mise en abyme process in iconographic sources, called Bild
im Bild, the name of the god contains the element “Name”. The god has a blessed
name, which enables him to effectively bring blessing, mercy and compassion to peo-
ple, and what is more “forever”. It would be futile, and even erroneous, to wonder
“who is hiding” behind this name: “Blessed be his name for eternity” expresses, in its
own way, in a culturally coded language, the nature and function of the divine entity
that human agents deliberately mobilise with these words. “Blessed be his name for
eternity” is not the odd invention of an original Palmyrene Arcimboldo; it is a com-
monly used divine name, well established in the local religious landscape, which cor-
responds to a subtle strategy that exalts the power of the name without entirely
revealing the identity of the god. In the bilingual texts of Palmyra,® its Greek corre-
spondent is often Zeus Hupsistos kai Epekoos, a prestigious and caring god, welcoming

56 Porzia 2020; see also the section in this volume on “Names and Knowledge”, 585-704.

57 Kubiak-Schneider 2021.

58 PAT 340a = DB MAP S#278; 340b = DB MAP S#1725; 340c = DB MAP S#1727; 344 = DB MAP S#1140;
377 = DB MAP S#1441; 412 = DB MAP S#7359; 1559 = DB MAP S$#6423; 2755 = DB MAP S$#8834; 2764 = DB
MAP S#2558.
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and benevolent, with a precise name and identity. To sum up, the name is at the very
heart of the interaction between men and gods, and aims to “describe” the god in dif-
ferent ways.

3.3 Appropriate

Any act of human naming presupposes a form of “manipulation” of the gods. We
have seen how it works for the onomastic elements linked to space. But there are
many other ways to appropriate the gods through their names. Designating a god
using an anthroponym seems to represent the climax of appropriation. Let us now
look more closely to the “god of X” onomastic sequences, where X is a man or a
woman. We will discover a much richer and subtler relational process than at first
appears.

Giuseppina Marano and I recently studied the case of the “gods of X” in Syria.>
There are 32 inscriptions of that type between the second and the fourth century CE.
They come from rural contexts of Mount Lebanon and the Hawran, which present a
similar structure: autonomous villages grouped around their sanctuaries, with a
(high) priest at their head, and powerful notables who play a major role in the life of
the community. The different “gods of X” thus refer to a double dynamic, both per-
sonal and collective, which should not be dissociated, but rather articulated. In fact,
some inscriptions clarify the interconnected roles of the god and local benefactors in
social and religious affairs. Let us consider the case of the set of 13 inscriptions men-
tioning the “god of Aumos” in the Hawran, more precisely in some villages of the Tra-
chonitis, and 4 later inscriptions from Deir al-Leben. Most of the dedicants are
magistrates (pistoi, “curators”, pronoetai “administrators”), associations or groups,
such as koina, and even entire komai, “villages”, which point to a large social environ-
ment, and not a private, personal cult. For example, the inscription of Duweiri, west
of Suweyda, recalls the construction of a barn used by several villages in 326 CE,
under the supervision of the pistoi of the god of Aumos:*°

Under the consulate of our Lord Constantine Augustus for the seventh time and of Constantius
Most Noble Caesar for the first time, under the supervision of Amelathos, priest (?), and of Chase-
tos, son of Rufinus, of the village of Harran and of Symmachus, son of Philip, of the village of
Agraina, pistoi of the god of Aumos, were built a barn and the boundary wall.

The text suggests that in each village, a temple was dedicated to the god of Aumos,*
who is sometimes designated as matp®og, “ancestral”. All these attestations, dating
from between the II and the IV century, reveal that Aumos was initially a prominent

59 Marano/Bonnet, in press.
60 IGLS 15.254 = DB MAP S#1728.
61 IGLS 15.259 = DB MAP S#1769; IGLS 15.275-276 = DB MAP S#1770-1771.
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figure in his village and that he founded a sanctuary for the local god, who was desig-
nated as theos Aumou, a name that reminded of his cultic commitment. Similar cases
are attested for Maleichathos, Rabbos or Loaithemos. The local, ancestral cult, con-
nected to a member of the elite who financed ritual activities for the sake of the whole
village, gradually became a regional cult. It even aimed to gain an international audi-
ence by associating “global” gods, such as Zeus Aniketos Helios, the Greek counterpart
of Sol Invictus, the betyl god of Emesa, whose cult was promoted by Heliogabalus
(218-222) and experienced a revival in the Constantinian age. In fact, in Damatha, dedi-
cations are later made to the “Unconquered God of Aumos”®* by the entire koinon of
Damatha and a group of pistoi. Through his expanded name, the god of Aumos became
close to Zeus himself. In Deir al-Leben, finally, different villages and tribes built an aule
and the peribolos of “Zeus Unconquered Helios God of Aumos” (Ao Avikijtov HAlou
P00 Avpov), in an inscription dating to 320 CE.*®

In other cases, the name of the founder attached to the god refers to a particular
experience at the origin of the cult. In Apamene,** local Zeuses are well attested, often
connected with heights and designated by means of a toponym or a topographical epi-
thet, such as xopvgaiog, “Of the top”.% In the inscription IGLS 4.1410, from the village
of Frikya, a “god of Arkesilaos” is attested in a funerary context. A tomb, dating to 325
CE, richly decorated with rock carvings and inscriptions (IGLS 4.1409-1415) belongs to
Abedrapsas, son of Dionysios. He commemorates the fact that his ancestral god, “the
god of Arkesilaos” (6 matp®06g pov Be0g Apkeatidov), appeared to him twice to favour
his artistic business. The six reliefs decorating the mausoleum depict the dead and his
whole family. The inscription emphasises the very intimate relation the deceased
shared with the god, who is “his” god, who provides him with personal support, but
also protected the whole lineage. In the nearby village of Mghara, an unpublished in-
scription from another tomb, dated 256 CE, refers to the priestly career of Aurelios
Abdes Barathe, who was successively prophet, priest and high priest of the god of Arke-
silaos. A second inscription addresses the god with the name of Zeus. Again, originating
from a private foundation due to an unknown Arkesilaos, the cult of the “god of Arke-
silaos” was then fully integrated into the collective religious landscape of the area.
The god became the protector of the whole community, an epiphanic and oracular
god, like the great Zeus Belos in the prestigious urban centre of Apamea.®® In the
neighbouring village of Schnaan, an unpublished inscription mentions “the gods of
Arkesilaos” in the plural, which suggests that the original figure was declined into
many different local figures.

62 IGLS 15.298-299 = DB MAP S#1873-1889, with almost the same inscription. The datation is
uncertain.

63 IGLS 16.25-27 = DB MAP $#6247-6249-6250.

64 On this area, see Balty/Balty 2014.

65 IGLS 2.652, 3 = DB MAP S$#2632; IGLS 2.1184 = DB MAP S#2733.

66 Balty 1997.
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Appropriation is thus a complex process, which involves different levels of agency
and spatial scales. A divine name built with a human name is not simply a matter of
personal, individual perspective. It makes sense within a collective framework, where
the foundation of a cult and the financial support provided by a member of the local
elite adds both distinction and cohesion. The private initiative encompasses, since the
very beginning, social and territorial strategies, which may lead to significant evolu-
tions in the naming process over time. The diffusion of the cult and the integration of
new cross-cultural or “global” horizons contribute to reshaping the onomastic identity
of the god, who is appropriated by different agents and gains new territories.

In light of these considerations, let us pay attention to various passages in the Old
and New Testaments where the “god of Abraham, Isaac, and Jacob” is mentioned.®” In
Exodus, chapter 3, in the scene of the burning bush, which is of course a divine epiph-
any, Moses becomes acquainted with the one who presents himself as “the god of
your father, the god of Abraham, the god of Isaac and the god of Jacob” (3:6). In 3:13,
Moses accepts his mission to lead the people out of Egypt, but he adds: “I will there-
fore go to the Israelites and say to them: ‘The god of your fathers has sent me to you’.
But, if they ask me what his name is, then what shall I tell them?” In response to
which, the god replies with a very enigmatic name: “I am who I am”, which can be
translated in various other ways.®® In 3:15, he explains it that way: “You will say the
following to the Israelites: ‘The Lord, the god of your fathers, the god of Abraham, the
god of Isaac and the god of Jacob, has sent me to you. This is my name forever, the
name you shall call me from generation to generation.’ ”*° Moreover, Yahweh sug-
gests to Moses a series of miraculous acts in order to convince the people and give
authority to his name; these miracles recall what the fishermen witnessed in Ainos to
convince themselves that the divine was at work in the piece of scrap wood. Yahweh
says: “take some water from the Nile and pour it on the dry ground. The water you
take from the river will become blood on the ground.” (4:9). In another context, we
observe an inverse dynamic, which sees a god giving his name to a man and not an
anthroponym serving to designate a god; in Genesis 32:25-35, Jacob struggles with a
“man” all night, right through to dawn. Unable to assert himself, the opponent strikes
Jacob in the crook of the hip, then once the sun has risen, he gives up, while Jacob,
aware that he is dealing with a superhuman entity, asks him for a blessing.

28 The man asks: “What is your name?” He replies: “Jacob.”

29 He continues: “Your name will no longer be Jacob, but Israel (“god of combat”), because you
have fought with God and with men and have won.”

30 Jacob requests: “Please tell me your name.” But he replies: “Why do you ask my name?” Then
he blesses him.

67 See, for example, Mt 22:32.
68 Porzia 2021.
69 The expression is reinforced again in Ex 3:16 and in 4:5.
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31 Jacob named the place Peniel (which means “face of God”), for he said, “I have seen God face
to face, yet my life has been spared.”
32 The sun rose above him as he passed by Peniel. He was limping because of his hip.

In this passage, the onomastic porosity is very strong; it permeates men, places, prac-
tices and gods. On the one hand, the god who manifests himself to Moses legitimises
his power and his action by referring to the lineage who inaugurated his worship. His
identity is part of a long history, that of a family, a tribe, a people; the “children” of
Israel are called to follow “the god of the fathers”. The name under which Yahweh
presents himself is the sign of a transmission that consolidates his power, manifested
by epiphanies and miracles, and a daily accompaniment through many vicissitudes.
On the other hand, the name of Jacob, alias “Israel”, becomes the symbol of the capac-
ity of men to vanquish with the help of god, like the qualification of Aniketos, attached
to the god of Aumos. In these names, divine and human intertwined, no one perceives
the scent of the rose, but rather a whole palette of bouquets, which evoke memories,
flavours, values, and the comfort of divine protection in the harshness of daily strug-
gles. There is a world, a whole narrative (aivog), challenging enigmas, which we will
now continue to explore.

3.4 Connect

How can we account for the Mediterranean dimension of the networks of gods? How
may a typology of divine names shed light on the onomastic logics that link, connect,
sketch out families or fields of expertise? Let us start by looking at kinship links,
translated by names. The works of anthropologists and, for Antiquity, those of Jé-
rome Wilgaux’® and Maurizio Bettini,”* on the “elementary structures of kinship” high-
light their profound implications on the relational framework of the social life; that of
the gods is no exception to the rule. As Bernard Vernier writes, attention must be paid
to the “rules of naming and likeness, which constitute two modes of symbolic appro-
priation of children and intervene in various relationships with the principle of filia-
tion”, because they “contribute to defining the plural identity of people.”’* Even if the
gods are not reducible to “people”, many are the onomastic elements which express a
reticular divine kinship, able to bring closer or distance, a little like the name Monta-
gue, which, as Juliette knows well, is, and is not, consubstantial with Romeo (“After
all, thou art thyself, and not a Montague”). So, as she wonders “What is a Montague?”,
it is possible to search among the 176 Greek and Semitic elements in the MAP database
attached to the category “Kinship/domestic”; what is exactly the meaning of Kronid

70 Bresson 2006, in particular Wilgaux 2006. See also Bonnard 2004.
71 Bettini 2009; Rawson 2010.
72 Vernier 2006.



Introduction = 19

(not to be confused with Kronios and Kronion), Alceid, Melanthid, Atlantis, Letoid, Ne-
reid, Ouranid, Asclepiad . . .? In some onomastic sequences, in specific contexts, a god
or a goddess may be called “son” or “daughter of”: the Nymphs, for instance, are
daughters of the waters just as Hermes is son of Zeus and Pan, son of Hermes, or
Athena, the Dios ko(u)re par excellence and Kore, the “Daughter” of her mother by
antonomasia. The Greek onomastic sequence “Horus Son of Isis and Osiris, who de-
fended his Father Osiris” (Qpog 0 Tfig "Tolog kai ‘0oiplog viog, 6 enaudvag ToOL TaTpi
avtod ‘Ooipel), attested in Sais and Leontopolis,” contains a micro-narrative the scope
of which is easier to understand bearing in mind that it appears in the famous Decree
of Memphis emanating from King Ptolemy V Epiphanes in 197/6 BCE and engraved on
the Rosetta Stone. The king ascended the throne at the age of five or six, in 204, upon
the death of his father Ptolemy IV. His mother, Arsinoe III, the regent, was assassi-
nated soon after by would-be usurpers, but, having come of age in 197/6, the king was
crowned in Memphis, the city of Ptah. This is why, from the prologue of the decree,
Hephaistos is mentioned, in the Greek version of the text (also available in hiero-
glyphic and demotic Egyptian), within the royal titulary, as “Hephaistos the Great,
King of the Regions from top to bottom”. The pharaoh is also qualified as “Living
Image of Zeus, son of Helios”, that is of Amun son of Re.”* In the passage which com-
memorates the coronation feast celebrated by “the high priests and prophets, and
those who enter the inner shrine in order to robe the gods, and those who wear the
hawk’s wing, and the sacred scribes, and all the other priests who have assembled at
Memphis before the king”, a long series of recitals legitimises the new king:

Whereas king Ptolemy, the ever-living, the beloved of Ptah, the god Epiphanes Eucharistos, the
son of King Ptolemy and Queen Arsinoe, the Gods Philopatores, has been a benefactor both to the
temples and to those who dwell in them, as well as all those who are his subjects, being a god
sprung from a god and goddess, like Horus the son of Isis and Osiris, who avenged his father
Osiris, (and) being benevolently disposed towards the gods, has dedicated to the temples reve-
nues in money and corn and has undertaken much outlay to bring Egypt into prosperity, and to
establish the temples, and has been generous with all his own means.

The onomastic sequence relating to Horus, descendant of Isis and Osiris and defender
of his father, obviously refers to the circumstances in which Ptolemy V came to the
throne. The text emphasises his double filiation: he is the son of Ptolemy IV and Arsi-
noe, but he is also the divine son of Isis and Osiris, perfectly legitimate for exercising
sovereign power over Egypt and showing a benevolent and generous attitude towards
the gods, their temples and their powerful employees. As in the oaths or the hymns
mentioned above, a pact is formalised between the gods, the king and the inhabitants,
which includes rights and duties. The language of kinship is used here to effectively

73 DB MAP T#7232 (Rosetta Stone) and DB MAP T# 7293 (copy).
74 Note that in line 16 of the same text, the god is also designated as Phtha in Greek, without
interpretatio.



20 —— Corinne Bonnet

express this network by playing on a double register of kinship inscribed at the heart
of political and religious practices intertwined. The images of the pharaoh will be es-
tablished in each sanctuary, é&v @t émpavestdtwl ToTwL “in the most visible place”,
next to the xupwwrtatog 0eog To0 iepod, “the supreme master of the sanctuary”, called
“Ptolemy the defender of Egypt” and will be equipped with weapons provided by the
gods, in order to seal the pact and “explain” it visually.

Kinship onomastic elements are also used to construct divine families, as is the
case, in Aramaic, for Maran, Martan and Barmaryn, respectively “Our Lord”, “Our
Lady” and “The Son of our Lords”, attested sometimes separately, sometimes as a cou-
ple and sometimes as a triad, especially in Hatra and Assur. Originally, mrn is most
certainly a title conferred on the principal god of Hatra, Shamash, the sun god. Later
or at the same time, mrn, Maran, is used as a theonym specified through other ono-
mastic elements, such as Gd, “Fortune”, in the sense that he is the protector of the
place. He is also called Eagle and connected with Nabu, his scribe. Together, they are
referred to as “great gods”. Another configuration associates “Maran and Martan and
Nergal the chief of the guards”.

Other onomastic elements aim to highlight elective affinities, even within the same
family. The vast kinship of Zeus,” which includes many children, conceived with various
mothers, is a galaxy within the Greek divine world. However, if we scrutinise the ono-
mastic associations of Zeus with certain children, and the way in which they share, or do
not share, a common qualification underlining the bond of kinship, it becomes clear that
the relationship with Athena is perceived and represented in a very unique way. Sticking
to the testimonies in the MAP database containing only 2 divine powers (regardless of the
number of onomastic elements), we find 297 of them containing Zeus and Athena, a large
majority of which have a shared epithet, such as Kunthios/Kunthia, Phratrios/Phratria,
Amarios/Amaria, Boulaios/Boulaia, Horios/Horia, Apotropaios/Apotropaia, Phemios/Phe-
mia, Soter/Soteira, Polieus/Polias (feminine first only in Lindos), Pantheios/Pantheia, Hu-
pellaios/Hupellaia, Hellenios/Hellenia, etc. At this stage of the registration in the database,
only 5 testimonies connect Zeus and Apollo (alone), never with the same qualification; 6
with Aphrodite, of which only once, at Epidauros, with the common qualification of mil-
ichios, “sweet, mild”; 2 with Artemis under different qualifications; 1 with Hermes, with-
out sharing. This is a very peculiar and significant management of onomastic kinship.

Onomastic resources can also be used to trace the outlines of a functional net-
work. Let us consider the broad semantic sphere of wealth and abundance as ex-
pressed in the onomastic panoply of deities; there are indeed several dozen elements
that fall into this domain, in particular those which, in Greek, are formed with the
verbs “to give”, “to bring”. Many different things are supplied, provided or brought by
the gods:76 a bow, an arrow, a whip, a club, weapons, light, fire, a torch, gold, fruits,

75 Cf. Bonanno/Bonnet, forthcoming.
76 Some of these divine names probably (also) refer to iconographic types.
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apples, ivy, laurel, wheat, shoots, branches, pastures, water, abundance, seasons, vic-
tory, health, laws, sleep, dreams, charis, life, in short, diverse and varied goods.77 We
are dealing here with the very foundation of the interaction between men and the
divine powers. The objective is to ensure a better life and gain a little mastery over
the contingencies linked to nature, the cosmos, the human relationships. If this gen-
eral principle is undoubtedly correct, upon closer inspection, it appears that not all
the gods act in the same way on this level or are not equally responsible for supplying
humans with goods of all kinds. In his study on the karpophoroi gods and related
names,”® Sylvain Lebreton notes the absence of the “heavyweights” of Greek polythe-
ism, such as Apollo, Artemis, Athena and Aphrodite, seldomly mobilised to ensure the
harvests, although sometimes associated with plant epithets. He therefore suggests
distinguishing between “two phases of plant growth, each associated with different
divine powers: that of twigs, young shoots, flowers, prior to fruiting, during which
Apollo, Artemis, Athena and Aphrodite would notably intervene; that of the fruits, the
production, for which other deities are summoned”.” In contrast, it is Zeus, Demeter,
Ge and Dionysos who are most frequently referred to as the gods watching over the
fruits of the earth, from production to growth and harvesting, from the beauty of the
fruits to their abundance and quality.®® The variety of onomastic elements reflects the
segmentation of action, as John Scheid has shown for the Roman world,* a process
that raises the delicate question, tackled on the tragic scene, of human versus divine
action and the relative autonomy of the former.®*

If one logically expects Doter Hugieias, “Health-dispenser”, to be reserved for
Asclepios and that the Hoplophoros, “Armsbearer”, is Pallas while the Hoplophulax,
“Guardian of weapons”, is Heracles, on the other hand, it is not Aphrodite who is
Chrusophoros, “Gold-bearer” but Homonoia, while it is Pan, in Egypt, who is Chruso-
dotes, “Gold-dispenser”. In fact, like the Egyptian Min, he opens the way leading to the
desert and its fabulous resources.®* While we easily identify Artemis, Hecate, Helios

77 There is no evidence that the gods are credited with bringing death, although an Apollo Oulios
(“fatal, mortal”) is attested. On this epithet, see infra, p. 222-224.

78 Lebreton 2019.

79 Lebreton 2019, 146.

80 Interesting, in this regard, is the inscription of Didyma, dated between 284 and 305 CE (I.Didyma
504 = DB MAP S#12966), which records the consultation of the local oracle, through the prophet Dam-
ianos, regarding the erection of an altar dedicated to Kore Sotira (the “beloved sister” of Apollo, the
request states) near the altar of Demeter Karpophoros. Apollo replied, in hexameters, that he agreed
to an altar dedicated to Kore next to the altar of Demeter Karpotrophos (“Who feeds the fruit”), with
confusion over the epithet, possibly due to the lapicide, unless it was the tongue of Damianos or
Apollo himself that forked! Nevertheless, there is a small nuance between the one who brings the
fruits and the one who makes them grow.

81 Scheid 2009.

82 Mishliborsky 2019.

83 Volokhine 2011; Bonnet/Galoppin 2021.



22 — Corinne Bonnet

and Men in the epithet Phosphoros, “Light-bringer”, this element is also used with
Zeus. As with fruits, bringing light to men can reflect very different contexts and
skills.

On the Semitic side, the Aramaic inscription of Tell Fekherye, dating from around
825 BCE and engraved on a statue of the King of Guzana, commemorates an offering
made “before Hadad of Sikan, controller of the irrigation of heaven and earth” and re-
calls that “he brings abundance and provides pasture and water points for all the lands,
and gives portions (of meat) and offerings (liquids) for all the gods his brothers”; the
text continues: “controller of the irrigation of all the rivers, he makes all the lands pros-
perous, merciful god whose prayer is good, dweller in Sikan, great lord, lord of Had-
dysi”. Hadad, like Zeus, is describes through complex onomastic sequences as the
quintessential benefactor of men. To conclude this all-too-brief exploration of the field
of divine generosity, an honorary Attic inscription, dating from the end of the 2nd or
the beginning of the 3rd century CE, celebrates, on the base of a marble acephalous
Hermes, Jason son of Zethos, alias Logismos, and his devotion to the gods. In addition to
the fact that he was zakoros of Asclepios and Hygieia, Jason carries the title of priest of
“Hermes At the gate and Dispensor-of-charis, and Cultivated Land, and Desire” (Epuod
ITuARTov kal Xapidwtov kai Ifi¢ Huépov kai M60ov).®* This magnificent polytheistic
phrase associates divine powers “working” together; Hermes is, in the two Homeric
Hymns dedicated to him, “dispenser of charis”,** a god who lavishes wealth and pro-
motes exchanges. On the other hand, Hermes is also often Chthonios, “of the earth”,
the fertile humus,®® just as Ge, the Earth, is also Chthonia, while Pothos, Desire is gen-
erally attached to the sphere of Aphrodite and sexuality. A flexible but in no way ran-
dom onomastic language gives birth to sophisticated arrangements of constantly
reconfigured networks. Those who forged and used divine names of this kind con-
structed their religious landscape and expressed their vision of a world in which the
divine powers, near and far, beneficent or terrifying, were inescapable interlocutors.

3.5 Praise/Exalt

In the context of an offering, a dedicant can choice to address Eshmun without any title
or qualification, or Hermes without adding one or more additional onomastic elements.

84 IG I1? 3664 = DB MAP T#7891. Cf. Paus. (1.2.8) who mentions Hermes Propulaios at the entrance to
the Acropolis alongside the Charites, perfectly compatible with Pothos, Aphrodite Pandemos being in
fact located nearby. Also in Thasos, on the relief of the “Passage des Théores”, Hermes and the Char-
ites are associated (CGRN 17 B).

85 HH4, 574-575 (“Thus Anax Apollo loved the son of Maia with all his affection and additionally be-
stowed on him the charis”); HH18, 12 (charidota); the same verse describes him as dotor eaon, “giver
of goods”.

86 Almost 120 testimonies in the DB MAP.
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Different motives can account for this option: economic reasons related to the cost of
engraving, the generic (or non-specific) nature of the prayer addressed to the god, with-
out targeting a particular aspect, local customs . . . Conversely, just as one can buy a
bouquet of “simple” roses, or plant Rosa gallica officinalis or Chdteau du Rivau in his
garden, whose names evoke, for connoisseurs, colours, scents, and textures, a dedicant
can also address “Eshmun Prince Saint of the Ydal spring” or “Hermes Enagonios” (“Of
contests”). Creating an onomastic sequence with several elements — between 2 and 143
in the MAP database — provides the divine interlocutors with an appellation worthy of
their time, their “dignity”, as one would say in Greek. As the work of Claude Calame has
shown,?’ prayers, hymns correspond to an “act of song addressed to a divinity; the lat-
ter is praised and finally invoked in exchange for the benefits that are asked of it. The
hymn performance thus corresponds to an offering that is both ritual and musical.”
The laudatory dimension inherent in any divine denomination, even the simplest, is
amplified in the case of the Homeric hymns, that are vocative and narrative perform-
ances involving the enunciator and the god being addressed, within a poetic contract.
From this perspective, Callimachus’ Hymn to Artemis places polyonymy at the heart of
the poem, as well as questions of rivalry between the goddess and her brother Apollo:®®

Artemis we hymn—no light thing is it for singers to forget her—whose study is the bow and the
shooting of hares and the spacious dance and sport upon the mountains; beginning with the time
when sitting on her father’s knees—still a little maid—she spake these words to her sire: “Give
me to keep my maidenhood, Father, for ever: and give me to be of many names, that Phoebus may
not vie with me. And give me arrows and a bow [. . .]. And give me sixty daughters of Oceanus
for my choir—all nine years old, all maidens yet ungirdled; and give me for handmaidens twenty
nymphs of Amnisus who shall tend well my buskins, and, when I shoot no more at lynx or stag,
shall tend my swift hounds. And give to me all mountains; and for city, assign me any, even what-
soever thou wilt: for seldom is it that Artemis goes down to the town”.

Zeus, great orderer of the divine world, is invoked here by the goddess to bestow a
series of attributes on her testifying to her rank: functional attributes (bow, arrows),
onomastic attributes (polyonymy), a propriety (virginity), as well as an entourage
(Nymphs and Oceanids) and a territory (mountains and cities). It should be noted that
Zeus grants all of his daughter’s wishes and gives her the gift of thirteen cities which
will bear her name, a gesture which underlines the importance of eponymy.

Unlike Artemis, Hades apparently keeps himself at a distance from the logic of
onomastic gifts, although he received, in book 15 (187-193) of the Iliad, his share of
time. His name and his power, in various forms, are frequently honoured in epitaphs.
In his kingdom, joined by Persephone, daughter of Zeus, he watches over those who
have experienced demise. Yet, death, “alone among the gods, desires no gifts. Nothing
can be obtained from her, neither by offering sacrifices nor making libations. She has

87 Calame 2012.
88 Callim., Hymn 3.1-40 (italics are mine). On this text, see the analysis by Pisano 2021.



24 —— Corinne Bonnet

no altar and is not celebrated with songs.”® This is why Hades, who reigns over the
people of the dead, is distant from the usual logic of interaction with men. He is none-
theless Poluonumos, “With multiple names”, in the Homeric Hymn to Demeter (18), a
polyonymy showing his relevant power and fame. The many names of Hades are also
a resource for strategies of euphemism, even of avoiding for a particularly fearsome
divine being. In terms of “polyonymy”, the MAP database currently provides 10 Greek
testimonies containing the element “polyonym”, which have no counterparts in Semitic.
A defixio of Jericho mentions “Ge Of the Earth and Hermes Of the Earth and Plouton
and Persephone and Hecate Of many names and Artemis Bearer of light With Three
faces Selene Face of a Calf and Calm and Oblivion and Desire and Envy and Night and
Persuasion and Necessity and Moirai”,® while in a Hymn of Narmouthis, Egypt, refer-
ence is made to a single goddess, Isis, who is also, incidentally, the only one along with
Hecate to be Murionumos: “Immortal Saviour, Of many names, Most Great Isis, Who
protects the cities and all the citizens and their spouses and their property and their
beloved children from war”.”! We also come across a “Polyonymous Eye”, probably He-
lios, in a Hymn to Apollo from Susa,” Iran, while Artemis, Selene, Kore and Hecate are
also described as “polyonymous”. Upon closer inspection, except Artemis, they are not
necessarily the deities most endowed with varied appellations; Zeus has many more
and Kore, Selene and Hecate have relatively less. Therefore, the scope of this designation
should be assessed not only quantitatively but also qualitatively. In the case of lunar
powers like Selene or Hecate, linked to the Night, polyonymy expresses the plural and
even universal character of a divine entity that is particularly difficult to grasp, present
and absent, with different phases, as Thomas Galoppin showed in a recent article.” The
multiplication of forms and names attributed to the Moon is “ultimately, so many ways
to approach and interact with it.”**

Among the 4,200 onomastic elements recorded in the MAP database, many are in-
trinsically or contextually related to the field of praise and exaltation. Different super-
latives come to mind, like megistos, hupsistos, hupatos, epiphanestatos, aristos . . ., but
also epithets such as: respectable, irreproachable, glorious, courageous, just, manifest,
wise, powerful, holy, pure, undefeated, famous, precious, indestructible, beautiful, au-
thentic, sovereign, noble, blessed. Elements categorised as “title” in the MAP database
also play the role of amplifier of divine power, like ‘dn, mr’ or b1 (and the female coun-
terparts) in Semitic, denoting gods or goddesses as “lord/lady, master, patron”. The Greek
terms kurios and despotes, recently studied by Nicole Belayche® and overrepresented in

89 /Asch,, fr. 279 Mette (= fr. 161 N.2 Radt?).

90 CIIP 1V, 2837 (1°-2nd century CE) = DB MAP S#6467.

91 I.Egypte métriques 175 (1st century BCE-1st century CE) = DB MAP T#4327.
92 IG Iran Asie Centr. 33 = DB MAP T#9115.

93 Galoppin 2021.

94 Galoppin 2021, 80.

95 Belayche 2020.
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the Greek-speaking East, have a similar function. The gods are also praised as “king”
or “prince”, in the same area, and of course as “god”, a qualification which may seem
tautological, but which underlines the quality of the person to whom a request is ad-
dressed; the logic is that of the captatio benevolentiae. These strategies, which could
seem universal, even cognitively determined, are shaped by cultural uses. In Attica,
out of a set of 2,186 testimonies in Greek,”® we find 373 which use the element 0e6g —
in 149 inscriptions, however, theos appears in the formula xai T0ig §AAoLg Beoig “and
to the other gods”, which therefore do not imply a title. In Egypt, there are 573 inscrip-
tions with the onomastic element theos, out of a total of 1,294, and 272 in Syria, out of
a total of 664 Greek inscriptions. The percentage is of 17% in Attica, 47% in Egypt and
41% in Syria. In this last region, we also find 190 testimonies using the onomastic ele-
ments ’l or ’lh, meaning “god” in Semitic out of a total of 599, that is about 30%. It is
therefore probable that the Semitic habit of calling a god “god” influenced the recur-
rent use of theos in Greek dedications from the Near East. The study of a large set of
divine names reveals structural, permanent, general trends, and forms of constraints
or determinisms; they are also inspired by uses and traditions, they are linked to
spaces and times, languages, socio-economic organisations, as well as collective repre-
sentations. They echo and forge the relationships between men and gods with finesse
and nuance.

If the variety of names, the poly-, even the myrionymy, serves to build the power
and the complexity of the divine, another strategy deserves our attention: the con-
struction of long, sometimes very long onomastic sequences, including, moreover,
superlatives: “Big is beautiful”! Angelos Chaniotis baptised this process megatheism
seeing it as an effect of competition between cults’’ while Robert Parker, in Greek
Gods Abroad,”® turns it into a characteristic trend of the Hellenistic and Roman era,
under the influence of Eastern cults. This might be a terminology of the divine influ-
enced by practices originating in Egypt and Syria, where the Greeks learned to exalt
their deities using long, emphatic statements, which end up becoming incomprehensi-
ble, opening the door to Christian apologists and their attacks against an insane poly-
theistic system. The MAP database allows us to put this reading to the test.

The 635 testimonies in Semitic languages from Syria contain sequences ranging
from 2 to 31 elements. Only 6 of them (1%) contain 10 or more elements; with the ex-
ception of one, dating from the 2nd century CE, they all pre-date the Christian era,
and even 600 BCE. In the same region, if we look at the testimonies in the Greek lan-
guage, of which there are 664, they include between 2 and 143 elements, of which only
6, again, are made up of 10 or more elements; with the exception of one, they date
above all from the Christian era, bearing in mind that less than 10% of the Syrian cor-

96 As a reminder, the testimonies of divine onomastic sequences containing at least two elements,
therefore a targeted corpus.

97 Chaniotis 2010.

98 Parker 2017.
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pus predates the Christian era. On the Egyptian side, among the 1,294 inscriptions in
Greek, comprising between 2 and 38 elements, there are 36 that include at least 10
elements, half of which are defixiones;’® most are from the Roman period, but a few
also date from the late Hellenistic period. Does it mean that these practises, already
very rare in Egypt and the Near East, and fundamentally linked to the nature of the
inscriptions — defixiones, hymns, acclamations — had a significant impact in Greece,
notably Attica? Among the 2,186 Attic testimonies, containing between 2 and 26 ele-
ments, only 23 contain 10 or more elements, that is, 1.09%. They span between the
very end of the 5th century, or rather the 4th century BCE, until Roman times, with-
out, however, a clear trend being observed during a given period. What’s more, these
23 testimonies are very coherent from a typological point of view since they are
largely defixiones, plus a few oaths, lists, and prayers. The superlatives are not partic-
ularly numerous there. In the MAP database, the superlative element Aristos appears
6 times, including 2 inscriptions containing divine onomastic sequences with more
than 10 elements, while Epiphanestatos is attested 40 times, mostly at Stratonicea,
only once with more than 10 elements (in an honorary inscription).’®® Epiphanestatos
is combined with Megistos 26 times, including over 20 times at Stratonicea, and no
testimony is made up of more than 6 elements. However, the MAP database still
needs to be completed for Asia Minor where, in the imperial period, long emphatic
formulas are more numerous, not under the effect of an Anatolian influence, but of
the phraseology of honorary inscriptions. They use titles that are largely their own'”
but they nevertheless encourage, by imitation, dressing the gods with qualifications
as if they were pearls, as they do with the leaders or the cities.

Long divine onomastic sequences are generally very rare and do not really testify
to a tidal wave which, from Alexandria or Seleucia, would reach Cape Sounion or the
Macedonian shores. Praising, exalting the gods basically meets a need for publicity in
a context of competition that is more appropriate to read on a regional or local scale
(between Zeus and Hecate at Stratonicea, for example) than a Mediterranean scale.

4 Conclusion

The typology that I have just outlined out in no way exhausts the semantic and classi-
ficatory potential of divine names. It nevertheless shows the richness and complexity,
morphological and syntactic, which emerge from the organisation into a system at
various scales, from the plurality and fluidity of the divine powers, from the multi-

99 It should be noted that certain defixiones are on papyrus and are therefore not yet accessible in
the DB MAP.

100 Cf. Nicole Belayche’s contribution in this volume, 435-461.

101 Cf. Anna Heller’s contribution in this volume, 551-568.
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tude of pragmatic strategies engages by the human actors, and from the historical,
legal, economic, political social, moral contexts in which men and gods interact. Each
single divine name, in the simplicity or complexity of its composition, is the index of
knowledge and know-how on the part of individual and collective agents, often con-
nected with a collective memory, a “mnemonymy”, one could say, to echo Halbwachs’
“mnemotopy”. Following Herodotus (I1.53), which puts the emphasis on the work of
the poets, Homer and Hesiod, it is worth paying attention to the many gods’ eponu-
miai, that reflect functions and forms, and made the divine accessible to men. As sev-
eral narratives, including the one about Hermes Perpheraios prove, naming is the
decisive step that enables the establishment of a cult and interaction with the divine
power (almost) clearly identified, recognised, and therefore honoured.'®* Nobody, in
Greece, would have apostrophised Zeus, like Juliet does, saying to him: “Thou art thy-
self, not a Zeus. What is a Zeus? It is nor hand, nor foot, nor arm, nor face, nor any
other part belonging to a god. Oh! Be some other name! What’s in a name? That
which we call a rose, by any other name would smell as sweet; So Zeus would, were
he not Zeus call’d, retain that dear perfection which he owes. Zeus, doff thy name!”
Conversely, the name is a Pandora’s box available to men, who lift the lid and let
out a thousand and one conjectures, etymologies, narratives, myriads of onomastic ele-
ments, which contribute to defining the fragrance and flavour of the divine powers. In
Cleanthes’ Hymn to Zeus, probably from early 3rd century BCE, the Stoic philosopher
and poet asserts that men are born from Zeus “with, as their lot, a voice that reproduces
you (= Zeus)” (fjxov uiunua Aayovteg), a human capacity that allows the poet to sing the
power of the god in his hymn. He ends saying: “since there can be no greater glory for
men or gods than this, duly to praise forever the Universal Law” (kowvov vopov). Divine
names are therefore much more than mere ornaments; they are an integral part of the
divine power that resonates in the cosmos and ensures its harmony. They are, as Demo-
critus asserts,'®® aydApara gwvievta: literally “sounding images/offerings”, agalmata
gifted with speech, representations which say what the gods are, speaking “objects”
which are offered to the gods and which, ultimately, allow them to exist among men.
The seven sections in this volume offer a very open exploration of the main issues
related to naming the gods. Specialists from various disciplines and multiple back-
grounds were invited to consider configurations, knowledge, ritual practices, images,
forms of agency, etc., in dialogue with the MAP database and the MAP project research-
ers; these exchanges gave rise to a four-day meeting in Toulouse in October 2022, which
allowed for lengthy discussions on each other’s lines of analysis. This work is ultimately
a choral agalma phoneeis, which constitutes the culmination of a collective scientific

102 It is worth mentioning that, in the story of Callimachus and in so many others, the appointment
process itself is never explained, it is not specified who appoints Hermes Perpheraios and at what
precise moment. See on this issue Alaya Palamidis’ contribution, in this volume, 591-619.

103 Democr. (B 142 Diels-Kranz, apud Olympiod., in Plat. Phileb. 2, 242 Stalb). I thank Alaya Palamidis
who drew my attention to this passage.
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adventure. In this Introduction, I am only the spokesperson, just like Hermes Charidotes
who opens the door.
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Part 1: Ritual Names: Communication with the Divine
and Human Agency






Andrei Timotin and Karel van der Toorn
Introduction

According to an old biblical rule, the god of the Israelites did not care for a sumptuous
altar. “You need make for me only an altar of earth and sacrifice on it your burnt
offerings (. . .). In every place where you call out my name, I will come to you and
bless you” (Exod. 20:21 [ET 24]). A later scribal editor took offense at this and corrected
the text slightly to read “in every place where I cause my name to be remembered,”
as now translated by the NRSV [= New Revised Standard Version]. But one thing is
unmistakable. “Calling out [the] name” (hizkir *et-sémi) is the central rite, the offering
being the appropriate accompaniment to the speech act. The Hebrew phrase echoes
an expression that was common to most of the ancient Near East. In Mesopotamia,
Syria and Egypt, the central act of worship was the invocation of the name of the
deity. In Babylonia and Assyria, the customary phrase was Sima zakaru, a verb that
yielded the name zukru (“invocation”) for one of the main religious festivals at Emar."
In all of these cases, the invocation served as an invitation to the deities to come out
from their usual habitat — heaven above, a distant mountain, the inner sanctum of the
temple — and present themselves at the very place of the ritual performance.

1 Invocation as Conjuration

Through the ritual invocation of the divine name, then, the gods were believed to
cross the distance that normally separated them from humans. “I call you from afar,
hear me from nearby,” as a standard Mesopotamian prayer phrase puts it.*> Worship-
pers who invoked the name wanted to achieve something. They wanted to do things
with words and, in turn, they wanted their words to do something too. That some-
thing was, in most cases, to conjure up the presence of the deity in order to receive a
blessing of sorts. There is a rather striking correspondence between the cultic invoca-
tion of the gods and the ritual invocation of the ancestors. Both Ugaritic and Hebrew
texts say that it is a son’s duty to set up a stela for his deceased father and to “call out
his name.”® In Mesopotamia, the son who succeeds his father in the role of paterfamil-
ias is referred to as the zakir sumi, “the one who invokes the name.” The title derives
its meaning from the funerary cult in which the leader of the family group calls upon

1 For the expression stima zakaru, see Chicago Assyrian Dictionary 21, 17-18, s.v. zakaru A, 2. For the
Emar zukru ritual, see Fleming 2000, 120-124.

2 See Mayer 1976, 130.

3 See Keilschrifttexte aus Ugarit 1.17.1.26-27 and parallels; 2 Sam. 18:18.
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the family’s dead relatives to come up from the netherworld, partake of their food
offerings and bless their descendants.*

The conjuration of either the ancestors or the gods — both of them beings from a
realm beyond - is, in more ways than one, a delicate enterprise. One reason is rather
prosaic, since it concerns the issue of the correct addressee. This is why the name by
which the deity is invoked will often be followed by an epithet referring to the god’s
abode. There is no redundancy here. The god’s address is an essential ingredient of the
deity’s identity. Baal Zaphon, ie. the Baal from Mount Zaphon, is not the same as Baal
Ugarit, ie. the Baal of the city of Ugarit. In the same vein, the Israelite god Yaho (whose
name is conventionally written as Yawh) has multiple avatars, such as Yaho-of-Samaria,
Yaho-of-Teman (both names known from the inscriptions of Kuntillet Ajrud), Yaho-who-
dwells-in-Zion (Ps 9:12[11]; 99:2) and Yaho-in-Hebron (2 Sam. 15:7).5 Such instances of di-
vine multiplicity are characteristic of many Near Eastern gods: the proper name needs
the complement of an address to make sure the invocation reaches the right recipient.
The equivalent with respect to the invocation of the ancestors is an indication of their
burial place.®

Another way to identify the god other than by name alone is through onomastic
attributes. Identification using attributes borders here on enticement through praise or
flattery. It is all part of the repertoire worshippers have at their disposal to encourage the
superior powers to come to their aid. Names and attributes are very close. In fact, divine
epithets such as “Lord” or “Lady” have a tendency to evolve into proper names, as the
cases of Bel and Baal on the male side, and Belet and Baalat on the female, demonstrate.

2 The Power of Ritual Names

Conjuration by invocation is also a delicate matter for another, less prosaic, reason.
Humans depend on deities and ancestors (semi-gods in their own right). They invoke
them to obtain their blessing and that blessing is essential for human happiness. But
the pursuit of happiness through the invocation of gods could easily be perceived as a
reversal of the balance of dependence. Knowledge of the proper ritual name confers
power. The public pronunciation of the ritual name might seem to force the gods to
come out of their own world, or at least to foster their “presentification.” In fact,
human beings do not have the capacity to constrain gods; as ritual agents, individual
or collective, they rather resort to creativity in naming and invoking divine power

4 See Finkelstein 1966, 95-118.

5 For the Kuntillet Ajrud texts, see Context of Scripture 2.47. For a fruitful discussion of the distinct
local forms of Yaho and other gods, see McCarter, Jr. 1987, 139-143.

6 Note for instance the invocation of “Sin-eribam son of Ipqu-Aya, who sleeps in Mashkan-Adad” in
the funerary offering text studied by Wilcke 1983, 49-54.
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(see the chapters by Miguel Herrero de Jauregui and Theodora Jim), or they conceive
relevant settings to host the gods’ presence (see the chapters by Anne-Caroline Rendu
Loisel and Jutta Jokiranta). In other contexts, ritual names are considered relevant
and efficient because they are fixed by a long tradition, established by the authorities
(e.g. the polis or the priests of a specific sanctuary) or even subject to a strict adminis-
trative procedure, as in China. Especially in combination with the offering of a gift —
food, incense, and the like - the invocation may feel like a form of domestication or
appropriation. “You can teach your god to follow you like a dog,” as a Babylonian wis-
dom text puts it, referring to the use of sacrifice (see Anne-Caroline Rendu Loisel).”
This power over the (always more powerful) gods also embraces power over demons,
though the conjuration, in their case, is primarily designed to send them away. The con-
tribution by Anne-Caroline Rendu Loisel, on Writing Divine Names in Ritual Practices of
Ancient Mesopotamia, illustrates this principle by focusing on incantations against the
Mesopotamian baby-snatching demon Lamashtu. In a way, the fact that these incanta-
tions were written increases the human hold over the demon. Amulets do magical things
with performative names — although magic and religion are hard to disentangle.

The invocation of ritual names could conceivably be seen to border on blasphemy.
This is the reason why the biblical warning not to “invoke God’s name in vain” (Exod.
20:7) has led to the Jewish practice of refraining from pronouncing God’s name alto-
gether. Jutta Jokiranta, in her contribution on Ritual Setting and Communication with the
Divine in the Dead Sea Scrolls, studies early examples of this phenomenon. She shows
that the taboo attached to the divine name could be extended to the use of the more
generic titles El and Elohim, especially in connection with false oaths. Elsewhere, wor-
shippers were not pressed to push religious scruple to the point of avoiding the divine
name altogether. Miguel Herrero de Jauregui, in his contribution on Strategies for Nam-
ing the Gods in Greek Hymns, investigates the spectrum of nuances in the hymnic invoca-
tion of the divine names. The authors of hymns can display different strategies: self-
confidence or, on the contrary, the adoption of a humble attitude by emphasising their
inability to name the divine. While the names and appellatives may be the usual ones,
hymns can equally innovate the divine nomenclature. Through a combination of strate-
gies, the worshippers who are expected to chant the hymn, charm the divine addressee(s)
and the audience, seek to strike a balance between the recitation of time-honoured invo-
cations and the invention of new titles, all in the interest of the most effective ritual per-
formance. Henk Versnel’s expression 'embarras du choix characterises the diversity of
options faced by the composer of a Greek hymn and maybe any other agent involved in
a ritual.

7 Lambert 1960, 148-149, “Dialogue of Pessimism,” 1. 60.
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3 Divine Titles as a Token of Reciprocal
Consideration

The issue of choosing the “right” names (as Plato states in the Cratylus) is crucial in ritual
contexts. A comparative approach between the Greek sources and the exceptional
amount of divine titles attested in China from the Song to the Ming dynasties (10™ to 15™
centuries CE) sheds light on their origin and functions. Theodora Suk Fong Jim’s contribu-
tion on Divine Naming in Greek and Chinese Polytheism shows how Mazu’s many titles
conferred by the State were mainly honorific; they served more to praise the gods and
emphasise their “social” status rather than to express a relevant aspect of their power,
like the Greek onomastic attributes frequently do. This is why a Chinese god could receive
new titles, meant to increase their prestige and display his/her rank. What is striking in
the Chinese procedure is that divine names were regulated by public authorities: if a god
was particularly effective in answering prayers, the central government could award
them a title after a long and complex procedure. Ritual names were thus centralised and
controlled; each Imperial edict recorded that the honorific title granted to a god(dess) re-
quired reciprocity. Therefore, Greece and China share, from that point of view, a common
perspective: divine names express the human expectation that the power expressed in
their titles will be used by the gods to bless, support and protect people.

4 Invoking the Gods in Prose

It is, perhaps, not superfluous to observe, in the slipstream of the discussion on Greek
hymns, that highly ritualised intellectual practices like the exegetical commentary in
Late Antiquity and the Neoplatonic theological discourse (e.g., in Proclus’s Platonic
Theology) have been equally understood as hymns in prose addressed to the gods.?
This leads us to a consideration of ritual names in narrative discourse. In his contri-
bution on Naming the Divine in Livy, Jorg Ripke scrutinises the practice of invoking
the gods in the mirror of narrative discourse, in particular that of Livy. Riipke urges us
to include an examination of invocations and discourse about the divine and divinities
in prose texts to complement the study of ritual texts, even though in prose the naming
of the gods is “a second-order activity” with respect to cultic performances. However,
these echoed names certainly do reveal something about their reception history that rit-
ual texts are unlikely to convey.

The study of ritual names therefore not only merely gives us an insight into the
religious imagination of the ancient and classical worlds, but it also sheds light on the
phenomenon of human interaction with an imagined reality. Like any belief system,

8 See Timotin 2017; Hoffmann 2020.
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ancient religion was not just in the mind but also in the behavioural patterns of ritual
agents. The etiquette of ritual invocation paints a picture that is telling about ancient
self-perceptions and perception of the other. It will continue to be a significant area
of research for a long time to come.
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Anne-Caroline Rendu Loisel
Writing Divine Names in Ritual Practices
of Ancient Mesopotamia

Abstract: In this chapter, I will investigate the relationships between the names of
divine agents and their writing down as part of the ritual procedure. The corpus con-
sists mainly in prescriptive incantatory texts (first half of the 1% millennium BC), as
well as curses in kudurru and royal inscriptions (end of the 2"® — first half of the 1%
millennium BC). In order to fight against the terrifying demoness Lamastu — the one
who attacks infants and pregnant women — the Mesopotamian expert had a series of
incantations at his disposal containing a detailed description of words to be pro-
nounced and gestures to be made. He was invited to fashion several dog figurines
from various materials and place them in different locations around the house. On
their bodies, the expert inscribed their specific name, assigning a specific identity to
each of the dogs. The ritual act of writing makes these ritual artefacts active and effec-
tive; it is deeply related to the materiality of the object, representing, and making the
benevolent entities present in the ritual scene. A divine name is also understood for
its vocal feature and must be pronounced. The cuneiform signs help to make this pro-
nunciation eternal.

“When Heavens above were not named . . .” is the incipit — the very first words — of
the well-known Babylonian epic of creation, the Eniima elis." The narrative opens
with a description of a world with no life. Even for the gods, their personal name is
the condition of their own existence. This is particularly important in ritual contexts
where an interaction with one or more supra-human entities may occur. In cuneiform
sources, the procedures undertaken show us the complexity of this kind of dialogue.
As the material and physical receptacle of the offerings, the cult statue is central to
this communication between human and divine beings: it makes present and repre-
sents the divine power.2 But sometimes, the cult statue is not sufficient or is absent.
Effective words and precise gestures are required, depending on the purpose of each
procedure. The officiant manipulates materials with various sensitive properties and
convokes (from the Latin convocare “to call, summon, invite”) one god, one goddess, a
divine couple or even a more numerous group of deities by their own name. This
name - specific to each deity — can also be multiple; the officiant must then enumer-
ate all of them in litanies that can sometimes be lengthy. The scrupulous respect of

1 For an edition, commentary, bibliography, and mythological and narrative content, see Lambert
2013, 3-280; and Wisnom 2019.

2 For this topic of presenting and presencing the divine in anthropology and ancient Mesopotamian
contexts, see Gumbrecht 2004 and the introduction in Pongratz-Leisten/Sonik 2015.
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the sequence is the guarantee of not omitting any aspect of the divine power from
which the expert wishes to receive help. To complete the link materially, writing the
divine name is an essential strategic step in the ritual.

This chapter will focus on the relations between the names of divine agents and
their writing down by human agents as part of the ritual procedure. The corpus of
analysed sources will consist mainly of curses in royal inscriptions, as well as pre-
scriptive incantatory texts that are preserved on cuneiform tablets written in Akka-
dian (and Sumerian) at the end of the 2"%beginning of the 1st millennium BCE. I will
examine the ritual contexts in which some experts need to inscribe the divine name
and how they do it. Also, which divine entity is implemented in this ritual practice?
On what material support? Is there a performative connection with the incantation
itself, that is, the effective word pronounced by the officiant, the so-called speech act?

1 Acting on Divine Entities: Knowledge, Names
and the Power of Writing

Among the numerous ritual procedures described in cuneiform sources of the 1** millen-
nium BCE, those carried out to fight the demoness Lamastu seem to use the process of
writing down the divine name as a ritual act more frequently. Daughter of the great god
An, her written name® is introduced by the dingir-sign, which is a classifier for all the
divine entities. This demoness was particularly feared in ancient Mesopotamia. The priv-
ileged victims of her attacks were infants and pregnant women; it was therefore of ut-
most importance to be able to fight her and protect oneself against her attacks through
various rituals. Epigraphic attestations and archaeological findings such as amulets illus-
trate how widespread such practices were throughout the Ancient Near East.

The ritual procedures are described in prescriptive texts held by the specialists of
rituals, the officiants who complete them in favour of a specific victim. Following the
same pattern as other ritual descriptions, they combine incantations to be read out
loud by the officiant or the patient themselves — depending on the situations — and a
set of ritual gestures accompanying and amplifying the recitation. Assyriological stud-
ies have designated this combination of words, gestures and actions to be performed
by the general term “incantation”. These “incantations” are all written in the second
person singular and are addressed to the officiant who will perform the procedure.
The incantations are now well-known by our modern scientific community. They
have a long history which goes back to the 3'® millennium BCE.* Walter Farber® re-

3 As A. George showed it, the Sumerian name of the demoness should be read as KAMAD.ME (George
2018).

4 Farber 2014, 7-15.

5 Farber 2014.
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cently published a critical edition of the canonical series — that is, tablets explicitly
devoted to fighting Lamastu and bearing the title “DIM;. ME.KE, “Lamastu”. The incan-
tations against Lamastu may also be found on amulets with iconographical representa-
tions of the demoness. Lamastu has a monstrous and hybrid appearance: she is depicted
with the wide-open mouth of a lion as if she were roaring; she has the legs and feet of
an eagle. She is seen breastfeeding a puppy and a piglet. She rides on a donkey on a
boat sailing along the Hubur river which leads to the Netherworld.® These amulets were
probably hung around the neck of the patient.” The literary descriptions of Lamastu fit
her iconographical representations.

Farber was able to reconstruct up to three sets of several incantations which
share common principles of ritual actions. The procedures frequently revolve around
providing the demoness with everything she would need for her trip back home: san-
dals, food, etc. Objects, such as seals or figurines, are formed by the officiant during
the ritual and used in various ways. Depending on the procedure, they may be a re-
presentation of the demoness herself but also of other entities assisting the priest in
the ritual fight. These objects are inscribed with the name of the supra-human entity
they represent, as described in the two following ritual procedures.® By naming them,
the officiant makes them present in the ritual scene.

RITUAL 1

Spell: “Dimme, Child of An’ is her (Lamastu) first name, / the second is ‘Sister of the Gods of the
streets’ / the third is ‘Sword that Splits the Head’ / the fourth is ‘She who Lights the Fire’ / the fifth
is ‘Goddess whose Face is Wild’ / the sixth is ‘Entrusted one, Adopted Daughter of Irnina’ / the
seventh is ‘By the Spell of the Great Gods May you be bound’ / ‘You should fly away with the
birds of the sky, or else . . .I” MAGIC FORMULA / RECITATION (to use against) LamaStu / ITS RITUAL:
you write (the spell) on a cylinder seal made from clay (and) place it around the neck of the baby
(Lamastu series I, Farber 2014, 144, 1. 1-10).°

In this first ritual, the names are those of the demoness LamaS$tu. They are written
down on a clay cylinder seal that is to be placed around the neck of the patient. The

6 One of the most famous examples is the “Plaque de conjuration” held at the Louvre Museum in
Paris (AO 22205) from the Neo-Assyrian period (9th—™ century BCE), see pictures of the object https:/
collections.louvre.fr/ark:/53355/c1010120479 (last consultation, october 2023). See other representations
in Farber 2014, 2-6.

7 Wiggermann 2000; Heessel 2002; 2011; Farber 2014, 29-33.

8 Other apotropaic or exorcistic rituals include the same procedures. It is not my aim here to present
all of them, as they share the same features as the two rituals that I analyse here. See, for instance, the
ritual $ep lemutti ina bit ameli parasu “to block the entry of the enemy in someone’s house” (Wigger-
mann 1992, 6-9, 1. 20-50; 10-11, 1. 115-123; 14-15, 1. 195-205).

9 EN, Dims-me dumu AN-a sumsa isten | Sanil ahat ili sa suqati / Sal$u patru $a qaqqada ilattii / rebii
sa isata inappahu / hansu iltu $a panusa Sakstu / sesSu paqid qati leqdt Irnina / sebi nis ili rabiti la
tamati / itti issur Samé la tapparrasi-ma TUg EN, /| KA.INIM.MA 4DIM;.ME.KE, / DU;.DU,.BI ina muhhi

Farber 2014, 186-187, 1. 8-28.
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names function as a magic formula that summons the demoness, so that the officiant
can act on her. Each of these names describes one characteristic of the demoness, and
the set of all seven names provide a complete portrait of her: we have her divine ge-
nealogy (daughter of the great god An, sister of the street gods, adopted daughter of
Irnina), her favourite place of attack (the street), the destructive power of her attacks
(compared to a sword or a fire), and her monstrous appearance (a savage face); the
last name grants the key that destroys her thanks to the magical power of the incanta-
tion. Divine names are social constructions, and respond to historical, geographical,
social, political and religious purposes. This polyonymy — multiple names for one
being — is specific to supra-human entities and plays a part in distinguishing them
from human beings. Using all of her seven names, the officiant summons and designa-
tes Lamastu, who identifies and recognises herself.

In the following ritual, the names of supra-human entities are written down by the
officiant on a ritual object — here, a figurine. The procedure seeks not only to convoke
these entities in the ritual scene, but also to ask for their divine help and intervention:

RITUAL 2.1

Its Ritual: Dust from the palace gate, dust from the gate of the IStar temple / dust from the gate of
the Ninurta temple, dust from the door of an astammu-bar / dust from the door of a brew-pub,
dust from the door of a bakery / dust from a street crossing you crush together using a mortar, mix
it with clay from a canal, and form a tablet and dogs. / On the tablet, you draw a sun disc, a moon
crescent, a crook and a star. / You write the incantation ‘Fierce is the Daughter of Anu’ on it. / You
hang it up at the head of the bed. The dogs / you paint in different colours, using gypsum and char-
coal. / Hair from a black dog (you attach) to their upper foreheads, / hair from a virgin kid you
attach to their tails. / You write their names on the left side of their backs. /| Windows to the right
and left of the outer door, / of the inner door and of the door to the bedroom you open. / Lower
down, you open a hole facing the door. (The dogs) ‘Fast-is-his-attack’ / (and) ‘Watch-(all)-night, fend-
off-the Daughter-of-Anu!’/ you let sit in the windows of the outer door. / ‘Very-swift-is-his-attack’ and
‘Don’t-be-negligent-in-your-watchfulness’/ you let sit in the windows of the inner door. ‘Without-hes-
itation-use-your-muzzle! (lit. ‘without-hesitation-open-your-mouth’) (and) ‘Overthrow-the-wicked-
one’. . ./ you let sit in the windows of the bedroom door/ ‘Sin-is-the-herdsman-of-the-dogs’ you let
sit in the hole / facing the door (Lamastu Series 11, rit. 7, Farber 2014, 168-171, 1. 61-83).°

Although these ritual gestures are carried out for the same purpose - that is, to chase
LamaStu away — the writing of divine names is not exclusive to these demonic entities

10 [DU;.DU3.BI eper bab] e[ka]lli e[p]er bab bit IStar / eper bab bit Ninurta [eper bab astammi] / [eper b]
ab bit sabi eper bab bit nuh[atimmi] / [eper siiq erbetti ina’ ursi® i§teni§ tasak] / itti tid palgi tuballal-ma
tuppa u kalbt tep[pus] / [ina muhhi tuppi samsata uskaJra gamla kakkabta tessir / EN, [ezzet maJrat
Anu ina muhhi tasattar / ina r[es ersi tlallal kalbt / ina gassi upillé tubarr[am] / $arat kalb[i salmi] ina
abbuttisunu / $arat uniqi [la] petiti ina zibbatisunu tasakkan / Sumisunu ina naglab sumelisunu tasattar /
apat imni u $Sumeli sa babi kami / sa babi bitani [u’ $a bab bit ersi tepette] / ina Saplim-ma’ pita sa ana
tarsi ba[bi tepjet[te Saruh-tibusu] / Usur-musa-tu[rud-Marat-Anu] / ina libbi apati [$a baJbi k[ami tuses-
seb] / Urruh-[tibusu] Ana-massar(tika-la-teggi] / ina libbi apalti Sa bjabi bitan[i tusesseb] / e-tamtal(l)ik-
e[pus]-pika Sikip-lemna(-)[. . .. . . 1/ ina libbi ap[ati Sa] bab bit ersi [tusesseb] / Si[n]-r[e’i-ka]lbt ina li[bbi
pit]i? / [sa ana tars]i babi tu[Ses]seb.
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that can be either beneficent or malevolent (or even both) towards humans." In ritual
2.1, each dog figurine bears only one specific name. In ritual 1, the incantation con-
tains all the seven names (MU/$imu) of Lamastu. We are dealing here with a common
feature of the sumero-akkadian incantations: the officiant mentions all of the entities —
or all the names of the entity — they are fighting against, making sure not to miss out
any of them. That way, their action will be effective.

As already noticed by Farber,"* Lamastw’s names may vary slightly from one proce-
dure to another, or from one version of the same ritual to another. Although some words
are not strictly identical, their semantic and symbolic content are more or less synony-
mous; they are set by the scholarly tradition. Farber presents a variant of Ritual 2.1,
where the figurines of dogs bear the same name and are placed in the same location.”

RITUAL 2.2

Its ritual: you write (the incantation on) a tablet. A moon crescent, a sun disc, a star and a crook /
you draw on (it), hang it up at the head of the bed. / (The dogs named) ‘Fast-is-his-attack’, ‘Watch-
(all)-night-fend-off-the Daughter-of-Anu’ / are the two dogs of the outer door. / ‘Very-swift-is-his-
attack’ and ‘Don’t-be-negligent-in-your-watchfullness’ / are the two dogs of the inner door. / ‘Bite-
without-hesitation’ “(lit. ‘without-hesitation-open-your-mouth’)” (and) ‘Overthrow-the-wicked-
one’ . . ./ are the two dogs of the bedroom door. / (Sin-is-the herdsman-of-the-dogs’ is the dog of
the window. / Dust from the palace gate, dust from the gate of the IStar temple, / dust from the
door of an astammu-bar, dust from the gate of the Ninurta temple, / dust from a brew-pub, dust
from the door of a bakery, / (and) dust from a street crossing you crush together using a mortar, /
mix it with clay from a canal, and form seven dogs. / You paint (them) in different colors, using
gypsum and charcoal. / You attach hair from a black dog to their upper foreheads, / (and) hair
from a virgin kid you attach to their tails. / Their names you write on the left sides of their backs.
(Farber 2014, 170-171, L. 61*-78%).

The dogs’ names are based on a descriptive grammatical form (such as “very-swift-is-
his-attack”), as well as on the use of the imperative to give an order (“don’t be negli-
gent”, “overthrow the wicked one”). Names can be a description of the expected attack
of the dog, as well as its main abilities (like its watchfulness). The location is always a
passageway constituting a liminal place between outside and inside, between the public
and the private spaces.

11 Sonik 2013, 113-115. For the taxonomy of Zwischenwesen in ancient Mesopotamia, see the study of
Karen Sonik (Sonik 2013).

12 Farber 2014, 145.

13 DU.DU3.BI tuppa tasattar uskara Samsafta kakkabt]a gamla / ina muhhi tessir ina reés e[rsi t]alla[l] /
Sarub-tibusu Usur-musa-turud-[Marat-Anuj/ Sina kalbi $a babi [kami] / Urruh-tibusu ana-mass[artika-
la-te]ggi / Sina kalbu [$a babi bitani] / e-tamtalik-epus-p[ika Sikip-lemna . . .] / sina kalbt [sa bab bit
ersi] / Sin-re’i-kalbt kalbu $a apti / eper bab ekalli eper blab bit IJstar / epler bjab astammi eper [bab bit
Ninu]rta / eper bab bit sabi [eper bab bit] nuhatimmi / eper suq erbetti ina’ ur[,si? isteni]s tasdk / itti tid
palgi tuballal [7 kalbi teppus] / ina gassi upillé [tubarram] / Sarat kalbi salmi [ina abbutt]ifsunu’ / sarat
uniqi [la petiti ina zibbatisunju [taSakkan] / sumsunu ina nfaglab SumeliSunu] tasa[ttar].
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Regarding our inquiry about writing divine names in ritual contexts, the ritual
procedures (Ritual 1 with the names of Lamastu, and Rituals 2.1 and 2.2 with the dog
figurines) share common features. Writing (an action expressed, through the verb $a-
taru, written syllabically or with the logogram SAR) is part of the procedure and is fully
considered to be part of the ritual, whether at the beginning, in the middle or at the end
of the process. The officiant does not manipulate objects or figurines that already bear
cuneiform inscriptions; they write cuneiform signs during their cultic performance and
compose the divine name according to a certain tradition, with some flexibility.

What is written is qualified as the “name” (logogram MU, Akkadian siimu) of the
entity that is mentioned in the incantation, or represented by the figurine. Ritual 1 (La-
mastu) is slightly different as the names (Szmu/MU) are integrated in the main incanta-
tion, which is then written down on a cylinder seal (kunukku). This object has a long
history in Mesopotamia since it appears in the Uruk period (end of the 4™ millennium
BCE). At the beginning, it only bears figurative scenes; names and social/political/religious
functions of the owner are added from the middle of the 3" millennium BCE. This object
is an extension of the identity of the individual whose name is written on it.!* Printed in
clay thanks to the seal, the name then engages the individual in legal affairs beyond
time. It gives presence and represents the individual. According to the procedure in rit-
ual 1, the ritual cylinder seal is made of clay for the ritual, and should be different from
the one used in daily life. Placed around the patient’s neck, the inscribed cylinder-seal
misleads the demoness. It deceitfully gives Lamastu the impression that the baby already
belongs her, so that she will not attack him/her again. The ritual procedure suggests that
the demoness can read the cuneiform signs, whether the names are syllabically or
logographically written, and target specific victims without amulets.”

In rituals 1 and 2.1/2.2, names provide a certain specificity and individuality: the
supra-human entities do not act as a group; they are identified by their own names.

The ritual procedure establishes a close relation between the written inscription
and its support, be it the tablet bearing the incantation or the dog figurines. In rituals
2.1 and 2.2, the precise location of the inscription — the left side of the dogs’ back — is
indicated, whereas ritual 1 indicates the material out of which the cylinder seal en-
graved with the incantation should be made.

It is worth noting that these ritual designations do not correspond to contemporary
theophoric anthroponyms, which are built on a divine name with a verbal form, creat-
ing a brief sentence. For instance, one of the most famous exorcists of the Neo-Assyrian
period is NabG-zuqup-kénu, whose name can be translated as: “O Nab1, keep upright

14 For the symbolic use of the cylinder seal associated with the personality of the individual, see
Finet 1969.

15 For instance, her first name is written in Sumerian: ddimlo dumu an-na “Dimme, daughter of An,”
whereas her second name is in Akkadian, combining both syllabic signs and logograms: a-hat DINGIR.MES
say su-qa-a-ti “sister of the gods of the streets” (Farber 2014, 68).
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the true one!”."® Human names sound like wishes or omina addressed to the deities. In
the rituals examined previously, written names belong to entities of the supra-human
world. They fulfil either a wish or an order function, like one of the dogs’ names in
ritual 2, who is called “Watch-(all)-night, fend-off-the Daughter-of-Anu!”); they also refer
to a descriptive quality of the entity (again, in ritual 2, a dog is named “Very-swift-is-his-
attack”). These kinds of “transparent names” are similar to epithets describing specific
qualities or powers of an invisible entity.

Regarding the dogs’ figurines, their names match their location and functions, as
they are placed at a window, at the border between private and public places, or
open and close spaces So, they are ready to attack a potential enemy. They must
guard the entire ritual place. They are no longer figurines; they act like real demonic/
divine dogs, able to protect people and attack the demoness.

As we can see in ritual 2 (1 and 2), writing a divine name in cuneiform signs is not
the only ritual act in the procedure. The figurines are moulded into the shape of dogs
(which they are supposed to represent) to which the officiant must then add dog’s
hair. The medium which represents and gives a material, perceptible presence to the
invisible entity"” is a multi-sensory object, involving sight and touch (as well as ther-
moception depending on the sensations aroused by touching the object). Furthermore,
benevolent dogs are not the only divine entities to be summoned. Before shaping dogs
out of clay, the officiant draws (eséru) a sun disc, a moon crescent, a crook and a star
on a tablet. The ritual procedure uses two different verbs for drawing (eséru) and
writing (Sataru), distinguishing between these different actions. The elements that are
drawn are symbols of the great gods, that is, iconographical representations or attrib-
utes that can be found on stela or on kudurru:'® the sun disc stands for the sun-god
Samas, the moon crescent for the moon-god Sin, and the star for the goddess IStar. As
the drawings are made at the very beginning of the ritual procedure, the officiant pla-
ces the entire procedure under the patronage of powerful great gods who are at the
top of the divine pantheon. Here, symbols may be equivalent to their names and writ-
ing is not more powerful than drawing. All means of communication are valid when
it comes to addressing and identifying the supra-human powers. It becomes clear that
the efficacy of the procedure relies on the combination of the two media. In an in-
sightful study on cuneiform writing, Piotr Michalowski underlines this solidarity in
the context of the royal statuary, a quote that perfectly fits our inquiry:

16 Baker/Pearce 2000.

17 Belting 2004; Pongratz-Leisten/Sonik 2015.

18 See for instance the top of the kudurru of the kassite Babylonian king MeliSipak held at the Louvre
museum (SB 22, photo available on the website of the museum: https://collections.louvre.fr/ark:/53355/
cl010174452, last consultation October 2023).
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Stone stelae represent royal authority, and it is the combined effect of writing, symbolic imagery,
and the very medium itself that work together to express certain concepts (. . .) It was thus a
combination of medium, image, and writing that worked together, not a series of discrete unit.*®

Be it in ritual 1 or in rituals 2.1 and 2.2, writing grants the names a long-lasting effi-
cacy. The names are pronounced during the very moment of the ritual procedure, as
demonstrated in ritual 1 by the fact that the names constitute the content of the oral
incantation. Writing those names down makes their utterance last forever. Whoever
reads it — aloud or to themselves — will reactivate the power of the words contained
in the divine onomastic sequence again and again. Long after the ritual has been com-
pleted, whoever discovers the dog figurines cannot take them for simple “dogs”: their
names indicate their supra-human nature, their power as well as their protective and
apotropaic functions all together. This long-lasting function of the written name is
also made possible by the material from which the figurine is made. They are neither
made of ephemeral material, nor voluntarily destroyed during the ritual.

Writing out the name of an entity during a ritual procedure may also be found in
anti-witchcraft procedures dating to the 1% millennium BCE.?® As in the previous exam-
ples, writing names down participates in the representation and the presencing of an
invisible force; in the specific context of anti-witchcraft procedures, a human sorcerer
or sorceress who has attacked an individual. The ritual gestures include the shaping of
a concrete medium which is later inscribed with the name of the absentee, that is, the
malevolent human assailant. The ritual material becomes a visual and tangible support
used to make the enemy present in the ritual scene. The enemy and the object are one;
by destroying the latter, the officiant attacks the former and cancels the effects of their
malevolence.”!

The presence of the written names suggests the implicit presence of an audience,”
be it a human or a supra-human one. During ritual procedures, the officiant convokes
the malevolent or benevolent entity by writing its name on a support. The name gives
the enemy/adversary entity a presence, and participates in establishing a bridge between
the human and the divine spheres. What the officiant says may be heard or what he
writes may be read by whoever is present in the ritual setting, such as the patient/victim
for instance. We should not underestimate the psychological impacts this could have for
the audience listening or deciphering the magical names.® Furthermore, the complexity

19 Michalowski 1990, 64.

20 Abusch/Schwemer 2011; 2016.

21 For instance: [DU;.DU3.BI sallam bel dababika Sa tidi teppus Sumsu ina nagla[b sumeliSu tasattar
.. .1/ [Sipta annlita $alasisu tamannu ina asid Sep Sumelika tasé[rsu . . .] “Its ritual: you make a figu-
rine of clay representing your adversary. You write his name on his left shoulder . . . You recite this
incantation three times. You crush it with the heel of your left foot” ritual 8.23, 1. 5-6' (Abusch/
Schwemer 2016).

22 Michalowski 1990, 65.

23 Abusch/Schwemer 2011, 20-24.
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of the cuneiform writing made access to its reading limited. Not everyone was able to
decipher the signs. Only the intellectual elite, after extensive training,* had the neces-
sary skills to understand what was written. During the ritual, the officiant was the only
holder of this knowledge, both practical — writing the right cuneiform signs in the clay —
and theoretical — the proper names of the superhuman entities. Ritual writing became a
means of distinguishing the officiant, who was then able to create the bridge with the
divine world.

One inscription of the Babylonian king Nabuchodonosor II (605-562 BCE) gives a
description of a sacred place where a written artefact is placed to be seen: “The name
of Ninkarrak® who dwells in Eulla, was written (Satir) on the back of a dog. It could
be seen (innamir, from the verb amaru in N-stem) in the middle of it.”?® The use of a
dog figurine is not surprising as the dog is the animal associated with the goddess of
medicine.?” These written objects were then supposed to be at least seen, and maybe
even read, by a human audience. The goddess Ninkarrak has her name written on the
dog, and the inscription uses the Akkadian expression zikir siumi “the pronunciation of
the name,” with the substantive zikru, from the root zakaru “to talk, to speak, to name.”
A vocal feature of the written name should be highlighted as it can be found in other
ritual contexts; even when written down, a divine name has a sonorous characteristic.
This is what we will explore now.

2 A Ritual Sound Writing

Our contemporary western society is particularly marked by silent reading or reading
in a low voice. This practice is even taught in elementary classes at school to children
learning to read. However, silent reading was, and still is, not a universal practice. In
his investigation of the murmur in Mesopotamia, Grayson introduces the topic by
mentioning a passage from Confessions of Augustine: Augustine witnesses with sur-
prise the silent reading of Ambrose of Milan.*® The Mesopotamian lexical lists under-
line the link between the name, its written form, and its pronunciation. In the list,
entitled Malku-Sarru, from the 1% millennium BCE, which gathers together Akkadian

24 Tinney 1998, 1999; Veldhuis 1997, 2006; Jean 2006.

25 Literally “name/command/utterance of the name of Ninkarrak” (zikir sam Sa Ninkarrak). In the
first millennium, Ninkarrak, the name of the goddess of medicine (also known as Gula, or Ninisinna).
For the history of this goddess, see Heffron 2016.

26 zi-ki-ir Suy,-um Sa dNinkarrak a-Si-ba-at es-ul-la seri kalbi Satirma i-na qes-er-bi-su in-na-mi-ir (VAB
41441i1. 18-19).

27 Charpin 2017, 31-60.

28 Grayson 2000, 301; Rendu Loisel 2016, 204-206. See also the study on reading in Medieval times:
Bouchet 2008.
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synonyms, the naril-stele, which is used as a boundary stone or may have contained
inscribed laws and regulations,” has the following equivalents:

[na-ru-u,] = 'ma’-ru-"u’, [aJ-"su’-mit-"tum’, [$]i-tir Su-mi, [$]Ju-mu zak-ru
“stele” = stele, inscribed slab, writing of the name, pronounced (zakru) name” (Malku V,
1. 196-199).

The link between the name, its written form and its pronunciation is best illustrated
with the kudurru from the Kassite period (second half of the 2nd millennium BCE in
Babylonia). These stelae most often record a royal donation of land for a high official,
or a member of the royal family. Each stele is inscribed with a cuneiform text contain-
ing the precise description of the donation, the list of witnesses, as well as a series of
divine curses launched against those who may violate the inscription or act against its
content. The kudurru also presents an iconographic component, with the symbolic re-
presentation of the deities who protect the kudurru and the donation it commemo-
rates. These stelae were exhibited in temples, but a copy in the form of a cuneiform
tablet was also produced and kept by the new owner and recipient of the donation or
the royal administration.®® The curses section of these texts is directly relevant to our
topic. In the following example, taken from a kudurru of the Kassite king Nazi-
marutta$ (1307-1282 BCE), at the end of the curses we can read a sentence that occurs
on other kudurru:

Let the great gods whose names are mentioned (sumsunu zakaru) on this stone, whose weapons
are manifested (kakkusunu kullumu), whose pedestals/residences are indicated (subatusunu
uddd), may they curse him with an evil curse! May they destroy (halaqu) his name (MU-$u)! His
seed should not be neglected (nida ahi rasii) during removal (szlil) (Louvre SB 21, iii 1. 16-29; Pau-
lus 2004: 328).%

By “weapons” (kakku) and “pedestals” (Subatu), the sentence refers to the Kassite icono-
graphic representations of the gods; kudurru depicts divinities with non-anthropomorphic
symbols (animals, objects, weapons), which are frequently drawn above a representation
of an altar. In the preceding quote, “weapon” (kakku) designates the symbols, whereas
“the pedestals” (Subdtu) may designate the altars. Names, weapons and pedestals are all
related to the divine entity they represent: they make its divine power present and
effective.

Contrary to the ritual procedures against Lamastu, the very act of writing the di-
vine names down is not part of the curse. It may have belonged to another ritual proce-
dure dealing with the installation of the kudurru. With their names and iconographical
symbols, gods are present and can already carry out threats. Writing out the name that

29 See the attestations in CAD N, vol. 1, “narti A”, 364-367.
30 Suzanne Paulus recently proposed a brand new edition of these stelae (Paulus 2014).
31 See also MDP 2 pl. 23 vii 27; see also BBSt n°5 iii 20; BBSt n°4 iv 5; VAS 1 37 v 46.
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has been spoken fixes and prolongs the effects of the curse. Writing makes possible the
repetition of the ritual utterances.

With musical instruments, weapons seem to play a particular role in the ritual
system. Assyrian and Babylonian royal inscriptions from the 1% millennium BCE show
that weapons symbolised the god when the king was in campaign. In the inscriptions
of Tiglath-Pileser III, the king commemorates the fact that he established the weapon
of the great god of the empire, ASSur, at the end of the construction of a palace or city
in a newly conquered place. This weapon represents and gives a tangible form to the
god’s presence in his new territory.*

The gods are present thanks to three different media (names, weapons, sieges),
which are drawn on the kudurru itself. The writing of the name, the symbolic drawing
of the god, his weapon or throne are effective in representing and embodying the di-
vine agency in the human world. These media respond to and complement each other
so that the supra-human power can act efficiently, in accordance with the curses that
involve them. If we look more closely at the way the Akkadian language deals with
the divine name, we find the root zakaru “to say, to name, to speak,” used to specify
the modalities of utterance of the name (simu). Names are “spoken” (zakri): the
vocal dimension is an integral part of the writing of the name, and therefore of the
divine entity itself. Speech is the fourth medium necessary for the representation and
presencing of the god (the three other medias being the written name, the weapon
and the siege). This vocal and sound dimension invites us to wonder about the voices
that are able, authorised or empowered to pronounce divine names. These agents can
be multiple: it could be the craftsman who engraves the stele, the officiant in charge
of installing the stele in the temple, who is directly involved in the transaction with
the gods, but it can also be a wider audience, those who read the inscription in a near
or remote future and are not necessarily related to the primary ritual procedure. In
this latter case, the inscribed divine names are then reactivated together with the
curses put under their control. An inscription on a rock relief in Bavian (Iraq) by the
Assyrian king Sennacherib (795-681 BCE) stresses the vocal dimension of the curse:

I made six stelai (NA;.NA.RU,) (and) fashioned the images of the great gods, my lords, on them.
and I placed before them a statue (salmu) of my royalty in humility position (labin appi) (. . .) (At
any time, whoever destroys my work) may the great gods, all those names mentioned (samu
nab®) in this stela, curse him with curse of evil (arrat marusti lirrurusuma); may they overthrow
his dynasty (BALA-Su, sakapu) (Sennacherib 223 = OIP 2 84-85, 1. 55 and 1. 59).%

The names of the great gods are written logographically or syllabically, according to
the theonym lists.** Completed by the presence of symbols on the stele, the writing of
the names leave no room for doubt and are immediately identifiable by readers. We

32 See, for instance, Tiglath-pileser III 05 (http://oracc.org/rinap/Q003418/, last consultation October 2023).
33 See new edition online: http://oracc.org/rinap/Q004028/ (last consultation October 2023).
34 Litke 1998.
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are not dealing with mysterious and secret names, which would be the privilege of
ritual experts, as is perhaps the case with the names of Lamastu or the dogs in the
ritual procedures described above. In the Sennacherib stele, the inscription does not
use the root zakaru but rather nabil, a verbal form which is generally translated as
“to call, name, decree”. The gods, who are bound to protect the king, are called by
their names, summoned to apply each of the curses detailed on the stele, according to
their individual prerogatives and skills. These curses are not limited to the present
time; they are meant to permanently protect the memory of the king’s exploits and to
punish anyone who dares to contravene or destroy the kudurru. The name (Siimu)
calls on the divinity and decrees (nabil) a mission. Divine action is not circumscribed
by the moment and space of the installation ritual; it is also linked to the possibility of
a breach of the transaction or the writing itself. This transgression “re-activates” the
divine power and requires action. Writing down the divine name not only has the
effect of attributing the mission (nabil) to the divinity but also providing long-lasting
protection thanks to the name being anchored in the materiality of the monument. As
kudurru are made of stone (diorite, basalt . . .), the inscription endures over time.
Reading the cuneiform writing grants those who have this ability a certain power,*
but the curses remind them that they still belong to the human world and that they
are submitted to the divine order whose members assist the king.

The link between written divine names and the materiality of written objects™ is
of utmost importance and guarantees the effectiveness of the curse beyond any time
limit (at least theoretically). Divine powers are present, “captured”, in all their forms:
written and spoken names, weapons, symbols and so on.*’ The divine curse will sur-
vive as long as the material support remains intact and the inscription is still visible
and legible. This subsequently gives us a better understanding of why doors and walls
of official buildings such as temples and palaces were given proper names, which, as
we saw in the first part of this analysis, are also descriptions of the expected divine
actions.®® The following example gives the names of all the gates of the new royal city
of Dur-Sarrukin: this city was built near Nineveh by King Sargon II (722-705 BCE). In
his inscriptions, the king revealed all of his plans for what was supposed to be his
new capital:

I made the length of its wall 16,280 cubits and I made its foundation secure upon (blocks of) mas-
sive mountain (stone). In front and in back, on both sides, facing the four directions, I opened

35 Finkel 2010, 9.

36 Petrovic et al. 2018.

37 Note that there are also some cases where the human is the support for the divine name; the
name is inscribed — surely through a tattoo process — on their skin and marks the property of the god,
1. 3-5: fclna—na—a—hu—us—si—in-m' | GEME, $a, kak-kab-ti rit-ta-$u, Se-en-di-ti us | a-na “Na-na-a $at-ra-tu,
“Nanaya-hussini, servant whose hand is marked by the star and is inscribed ‘for Nanaya™ (Louvre AO
19536, 1. 3-5, juridical document from the reign of Nabonidus).

38 Yamada 2020.
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eight gates (in the city wall). Then, I named the gate(s) of the gods Samas and Adad that face the
east “The God Samas Is the One Who Makes Me Triumph” (and) “The God Adad Is the One Who
Establishes My Prosperity” (respectively). I called the gate(s) of the god Enlil and the goddess Mul-
lissu that face the north “The God Enlil Is the One Who Establishes the Foundation of My City”
(85) (and) “The Goddess Mullissu Is the One Who Restores Abundance” (respectively). I made the
name(s) of the gate(s) of the god Anu and the goddess IStar that face the west “The God Anu Is
the One Who Makes My Undertakings Successful” (and) “The Goddess IStar Is the One Who Makes
Its People Flourish” (respectively). I pronounced the names of the gate(s) of the god Ea and the
goddess Bélet-ili that face the south (to be) “The God Ea Is the One Who Keeps Its Spring(s) in Good
Order” (and) “The Goddess Bélet-Il1 Is the One Who Increases Its (Animals’) Offspring” (respec-
tively). (90) Its (city) wall was (called) “The God A33ur Is the One Who Prolongs the Reign of Its
Royal Builder (and) Protects His Troops.” Its outer wall was (called) “The God Ninurta Is the One
Who Establishes the Foundation of His City for (All) Days to Come” (Sargon II 9, . 79b-92a).%°

All the names of the gates follow the same pattern: each one associates one specific
divinity to a power or competence which is supposed to reflect on the king, the city,
and/or its population. The wishes — protection, wealth of the population, long reign of the
king, etc. — are linked to the architectural function of city gates that must guarantee the
integrity of the space and the population that resides within the walls.

Written in the inscriptions that cover the material, the divine name activates the
very function of the places or building parts, and puts no time limit on their power.
Written names also preserve the power of the individual, even for human beings. In
the Esarhaddon’s Succession Treaty (SAA 2 6), the vassals are warned against disre-
specting the treaty. Should they do so, they will suffer physically, mentally and so-
cially. Their very existence will be destroyed thanks to the action of the god Nab:

May Nabf, bearer of the tablet of fates of the gods, erase your name, and destroy your seed from
the land (Esarhaddon’s Succession Treaty, SAA 2 6, 1. 660-661).%°

The god Nabi is the divine patron of writing and is sometimes represented by a single
wedge on a clay tablet.*! His name is derived from the same root as the aforemen-
tioned verb nabii “to name, to designate”. By writing the name on the Tablet of Desti-
nies, a function and a fate is attributed to someone. With the power of writing, Nabi
controls human life. Erasing (pasatu) the name will suppress one’s existence and
memory. Kings are aware of the fragility of their monuments or the damage caused
by erosion and time. Moreover, even on stone, names can be deliberately erased. The
curses also apply to those who replace the king’s name with their own or those who
delete the cuneiform inscription or its drawings.

39 Translation taken from http://oracc.museum.upenn.edu/rinap/corpus/ (last consultation, October 2023,
see with the keywords: “Sargon II 9”).

40 9PA na-si tup-pi NAM-MES DINGIR-MES / MU-ku-nu lip-§i-ti NUMUN-ku-nu ina KUR lu-hal-liq (edi-
tion of the text: http://oracc.org/saao/Q009186/, last consultation October 2023).

41 Tudeau 2013.
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Among all the descriptions of rituals at our disposal in the cuneiform sources, I
have not yet come across a case where a divine name as a ritual instruction has been
voluntarily erased. However, there is a case in the Akkadian literature where a king
maliciously creates a new deity and gives it a name. The Verse Account of Nabonidus
(BM 38299) was probably composed on a Persian initiative under Cyrus the Great.** The
entry of the Persians into Babylon in 539 was accompanied by negative propaganda tar-
geting the previous Babylonian king, Nabonidus. The Persians are presented as sav-
iours, sent by the Babylonian gods themselves, such as Marduk the god of Babylon,
whereas the Babylonian king, Nabonidus, is depicted as an impious and sacrilegious
ruler. This anti-Nabonidus propaganda document describes the last Babylonian king as
a disrespectful king, ignorant of the Mesopotamian multi-millennial traditions.

His protective spirit-sédu became hostile to him (Nabonidus). And he, the former favourite of the
gods, is now seized by misfortune. Against the will of the gods, he performed an impure act . . . he
had just fashioned wind! [He had made a god] that no one had seen in the country until now [. . .]
he made him sit on a pedestal; he gave him the name of Moon (Nannar). Of gold and lapis lazuli,
he made him wear a crown; his appearance ($ikinsu) is that of the eclipse of the moon-Sin (Verse
Account of Nabonidus, i 18'-29"; Schaudig 2001, 566-567).

Nabonidus is accused of bringing an unknown deity into the temple of Babylon -
chasing away the former divine owner, Marduk. This new divine presence is effective
as soon as a statue, symbols and a divine name are established.

3 Conclusion

To investigate the ritual uses of divine names in ancient Mesopotamia, I decided to
focus on a particular ritual practice, the act of writing the divine name. In prescrip-
tive ritual texts from the 1* millennium BCE, one may find the explicit term translated
as “name”, that is MU in Sumerian or sumu in Akkadian. This name is selected by the
officiant from various other ways to address the gods (there are for instance many
epithets, other theonyms, but they selected this one in particular: why? For what rit-
ual purpose was this specific name chosen?). Writing a name that is supposed to be
pronounced out loud invites us to consider the link between the name, the material
or object on which it is written and its vocal effectiveness in a ritual context. So, by
studying the writing of divine names as a ritual act, I wanted to focus on the intention
of the officiant, their goals and expected outcomes when they pronounce and write
what they understand to be a divine name.

One of the ritual series I studied were those devoted to the demoness Lamastu. If
we have a look at the syntactic construction of her names, they differ slightly from

42 Beaulieu 1989; Schaudig 2001, 563-578.
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the other contemporary anthroponyms. Being longer, they are also programmatic and
very close to incantatory formulas or epithets. In one of the procedures, the seven
names of LamasStu differentiate her from the human entities who only have one. They
draw a complete portrait of the demoness who must recognise herself in these names.
Benevolent agents may also be summoned with these programmatic names. These
“incantation-names” are not the common ones used to designate the agents in lists of
theonyms or in narrative compositions. They belong to the scholarly lore regarding
the divine world and imply specific knowledge.

Writing all the names of a divine entity out during a ritual procedure helps the offi-
ciant to encompass all the divine aspects and powers. We will find the same processes in
the other papers from the session, such as the contribution by Miguel Herrero de Jaure-
gui regarding the accumulation of divine onomastics and epithets. In ancient Mesopota-
mian incantations, we also have litanies — long and comprehensive lists of all the divine
names that are read so that the officiant is sure not to miss out any member of the divine
assembly. This is also the case in exorcistic rituals in which the exorcist will name all the
known demons so as not to forget one of them who could be the true enemy; for in-
stance, in the udug-hul / utukka lemniitu series, the exorcist gives the names for at least
10 demonic agents.*?

In the examples I studied in my paper, the act of writing is deeply related to the
materiality of the object; the name makes the entity present and writing it down adds a
temporal dimension to its effectiveness. But the pronunciation and oral characteristic
are not forgotten; on the contrary, even if it is written, the name is understood for its
vocal feature. To be effective, a name must be pronounced. We may wonder who was
supposed to read the inscriptions, as this implied mastering the complex cuneiform
writing system. The cuneiform signs help to create this eternal pronunciation, even if
there is no audience to give a human voice to them and the reading remains silent. A
divine name might then be “spoken” in a mental reading. The zikir siimi, the “pronunci-
ation of the name” is an essential aspect of the ritual writing of divine names. In the
ritual procedures of Ancient Mesopotamia, “writing” is considered a different act to
“drawing,” but written names and iconographical symbols are complementary to each
other. They constitute different but interrelated media, sharing the same ritual goal: to
make the invisible present to the human perception.

43 Geller 2016.
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Divine Naming in Greek and Chinese
Polytheism

Abstract: Like the Greek gods, Chinese deities could also bear names and titles signify-
ing their divine functions; they could be granted titles on the strength of their actual
deeds and manifestations of their power. How, then, did the gods in Greek and Chi-
nese polytheism acquire cult titles? What did it mean to be given cult titles in Greece
and China? Given the plurality of divine names available for a given god, how did
individuals decide which one(s) to use when addressing and communicating with the
gods? The present study is a first attempt to bring together divine naming in Greek
and Chinese polytheism. It will tackle these questions by making use of epigraphic
and literary evidence in both religious systems. Its concern is not just with the theo-
retical and institutional aspects of the phenomenon; it also hopes to shed light on the
Greek and Chinese religious worldviews and perceptions of their gods, and ultimately
to open up new questions for the study of both fields.

If divine names and cult epithets once constituted probably the most under-studied
aspect of the gods in Greek religion, over the last few decades they have attracted in-
creased attention among ancient historians. One way of further advancing this field
of study is to exploit the large amount of material for divine naming available from
other polytheistic cultures.! Thus the Mapping Ancient Polytheisms project under the
direction of Corinne Bonnet has ambitiously and fruitfully brought together divine
names in the Greek world and the western Semitic world. The present discussion is
the first attempt to bring together divine naming in Greek and Chinese polytheism.
Like the Greek gods, Chinese deities could bear names and titles signifying their di-
vine functions; they might be given titles on the strength of their actual deeds and
manifestations of their power. The Chinese phenomenon is documented in a wealth
of literary and epigraphic evidence; yet the material has remained surprisingly
under-explored by Chinese historians, so that theoretical analysis of Chinese divine
naming has been slow to emerge.?

1 The research undertaken for the present paper is funded by the Leverhulme Trust. I am grateful to
Qin Yang for assistance with the Japanese articles referred to in n. 2 and with translation of Classical
Chinese sources into English. See Parker 2017, 80: “One can also try to look more broadly at forms of
divine naming throughout the polytheisms of the ancient Near East, on the assumption that they had
all been in direct or mediated interaction since at last the second millennium B.C.”

2 The only detailed Anglophone treatment of this subject to my knowledge is Hansen 1990, ch. 4; see
also the brief discussion in Hymes 2002, 101-105, 181-186. For Japanese and Chinese scholarship on
this topic, see Matsumoto 1986; Kanai 1993; Sue 1994; Kao 2017; Sakai 2020.
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How, then, did the gods in Greek and Chinese polytheism acquire cult titles?
What did it mean to be given cult titles in Greece and China? What roles did the state
and its members play in the process? I will tackle these questions by making use of
epigraphic and literary evidence in both polytheistic systems, and I will focus on the
state and individuals as agents in the process of divine naming.®> My concern is not just
with the theoretical and institutional aspects of divine naming; I hope also to shed light
on the Greek and Chinese religious worldviews and perceptions of their gods, and ulti-
mately to open up new questions for the study of both fields. The chronological focus for
the following analysis will be the Greek world from the late Archaic period to the early
Roman imperial (5™ century BCE to 1 century CE) on the one hand, and China from the
Song to the Ming dynasties (10™ to 15™ centuries CE) on the other, when an abundance
of evidence is available on the granting of cult titles to the Chinese divinities, and when
the socio-economic conditions in Greece and China are broadly comparable. I will speak
of “cult titles” where Chinese deities are concerned, in order not to impose the Greek
word “epiclesis” or its English rendering of “epithet” on to Chinese religion.

1 Functions and Configurations

One of the earliest instances of Greek gods receiving cult epithets in historical times is
found in Herodotus’ account of the final stages of the Persian Wars. In 480 BCE, while
the Persian fleet was anchored near Cape Sepias off the coast of Thessaly, it was
struck by a strong Hellespontine wind. On the fourth day when the storm ceased and
when the Greeks received the news of Persian losses, they prayed and offered liba-
tions to Poseidon Soter (“Saviour”). According to Herodotus, this is how the god came
to be honoured under the title (¢mwvupia) of Poseidon Soter, a title still in use in his
time.* This is one of the few cases where we have knowledge of the precise date and
historical circumstances behind the adoption of a particular cult title for a god, when
such information is usually missing in the evidence. Even so, however, Herodotus’ ac-
count leaves many questions unanswered; his narrative seems to suggest a decep-
tively orderly process in which everyone in the Greek fleet offered prayers and
libations to Poseidon and recognized him as their Saviour. But how did the Greeks
agree on honouring Poseidon as Soter? Might any other gods or cult epithets have
been proposed? Earlier chapters show that the Delphians had previously received an

3 My present focus on the Chinese side is on cult titles conferred on the gods by the state; the process
is known as guofeng and sometimes rendered imperfectly in English as ‘state canonisation’. I will not
discuss ‘Taoist canonisation’ (daofeng), which is a different process internal to the Taoist tradition and
which can apply to gods and to human followers of Taoism. On the relationship between ‘state canon-
isation’ and ‘Taoist canonisation’, see Lee 1994, 201-204, and Kao 2017.

4 Hdt. 7.189-193, at 192-193.
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oracle to pray to the Anemoi (the Winds) and the oracle was communicated to all the
Greeks, whereas another oracle instructed the Athenians to appeal to Boreas (the
North Wind), their mythical son-in-law. Nevertheless the Anemoi and Boreas received
only local worship rather than Panhellenic recognition.” Might there have been any
conflicting claims between different groups as to which god was at work and deserved
to be honoured with a new title? Once decided, how was knowledge of Poseidon’s
newly acquired epithet transmitted to other Greeks, and how widely accepted or
adopted was it across the Greek world? Herodotus’ account leaves out some of the
most intriguing details; what is emphasized instead is Poseidon’s power in repelling
the barbarians in favour of the Greeks.

Poseidon’s newly earned title Soter represents one of the commonest types of cult
epithet in Greek religion in the early periods: it is an example of a ‘functional’ epithet,
used by the Greeks to identify the most relevant or desired function of a god among
other aspects of his power, here the power to save. Depending on their needs in a given
situation, the Greeks might invoke a god under different epithets. Thus Zeus Ktesios (“of
Property”) identifies his protection of household and property, and Zeus Keraunos (“of
the Thunderbolt”) emphasizes his control over thunder and lightning. Some cult epi-
thets were specific to certain gods (such as Keraunos for Zeus; Phutalmios for Poseidon),
whereas others (such as Epekoos, “Listener”; Hegemon, “Leader”; Soter, “Saviour”)
were ‘trans-divine’ epithets applicable to a range of gods in the Greek pantheon.® Greek
cult epithets usually follow a god’s name, though divine nomenclature is flexible and
other onomastic configurations are also possible.’

Much later than Herodotus, in China during the Song dynasty, an imperial envoy
returning from Korea to China was saved from a violent storm at sea by the goddess
Mazu. A 12th-century inscription once erected at her temple at Shengdun near Ninghai,
which is probably the oldest of her shrines, thus records her saving intervention:

In the following year (1123) . . . the Supervising Secretary Lu Yundi went on an embassy to
Korea. On his way through the Eastern Sea, he ran into a violent storm. Eight ships collided at
prow and stern, and seven of them capsized. It was only above the ships on which Lu Yundi was
sailing that a goddess appeared at the top of the mast and turned and moved as if she was danc-
ing. Immediately they obtained a safe crossing. Afterwards, he made enquiries of everyone. At
that time Li Zhen, a member of the embassy with the title of Gentleman who Guards Righteous-
ness, who had worshipped the Goddess of Shengdun for a long time, told him all about the bless-

5 Hdt. 7.178 (Anemoi), 189 (Boreas).

6 E.g. A, Supp. 445 (Zeus Ktesios), . Milet V1.3 1257 (Zeus Keraunios). Brulé 2007, 329, uses the phrase
“épicléses trans-divines”.

7 Greek cult epithets could also precede a god’s theonym or be used alone without a theonym. Bonnet
et al. 2018 stress that the onomastic configurations of gods are much more flexible and varied than
the simple combination of a theonym and an epithet, and propose speaking instead of an ‘onomastic
formula’ or ‘onomastic sequence’ made up of different ‘onomastic attributes’.
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ings she bestowed. When Lu had returned home he gave a report to the court, and the title
“Smooth Crossing” was granted for use on a temple tablet.®

This is the earliest extant document in which this goddess is mentioned. Originally a
human being on the island of Meizhou in Fujian province situated in the Southeastern
coast of China, Mazu was worshipped after death especially but not exclusively for
her protection of mariners and coastal communities. Since the 10™ century she had
received local worship by individuals and the local population in Fujian, but it was
not until Mazu effected the rescue of an imperial embassy and thereby rendered a
major service to the state that she was given official honours and recognition. She
provides a particularly good case study for analysing cult titles in Chinese polytheism,
as an exceptional amount of evidence is available for her cult and titles.

The 1123 miracle was the first time that Mazu was honoured by the state: ‘Smooth
Crossing’ encapsulates her function performed on this occasion and conveys a similar
sense to Aphrodite’s epithet Euploia (‘Smooth Sailing’). The end of the quoted lines states
that the title “Smooth Crossing” was written on a “temple tablet” (miao e): this appears
to be a wooden plaque carrying the name of the temple granted by the state, and might
have served as a means of displaying the manifest power of its god and state recognition
of it. Receiving a temple plaque marked the first step by which a god received cult titles.’
Subsequently Mazu was credited with a large number of other miracles, on the basis of
which she was given a series of state-conferred titles and moved up in rank and status
in the state pantheon. Her miracles performed and titles earned across the ages are too
numerous to be all listed here; what follows is a selection of the more significant for
illustrating the ‘onomastic configurations’ of Chinese divinities:°

Song dynasty
1123: temple plaque written “Smooth Crossing” (shun ji JIEi#)."

8 Jian/Zheng 2007, no. 1 (3234 4H R S AL NEFS R AL “Record of the rebuilding of the ancestral temple at
Shengdun: the temple of Smooth Crossing”, 1150), with translation and commentary in Ruitenbeek
1999, 322-325.

9 This Song system seems to create a distinction between granting titles/names (on plaques) to tem-
ples and granting titles to the gods to whom the temples belonged, a distinction which was not made
in ancient Greece. Their precise relationship in Chinese polytheism will merit further investigation;
see preliminarily Kim 2011, Lin 2020, 18-20.

10 For a fairly comprehensive list of Mazu’s state-conferred titles, see Lin 1980, 159-168; Wiethoff
1966; Cai 2006; Cai 2016. It has not been possible for historians to compile in full and reconstruct accu-
rately the details of her titles and the circumstances leading to their conferral, as the sources show
many discrepancies with regard to the date of the title grants, the Chinese characters used, and the
number of characters granted.

11 Tian fei xian sheng lu RILEIEE$% (Record of the Celestial Consort Manifesting Divinity) (Taiwan
wen xian cong kan & ¥R T, vol. 77, 1960), 27-28. This text has a German translation and com-
mentary by Wadow 1992. The character ji #§ can also mean ‘to help’, ‘to relieve’ generally, and was
used in countless cult titles in China.
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1155: Lady of Great Blessing (chong fu fu ren ?%E F N

1156: Lady of Divine Favour (ling hui fu ren @ B J \).2

1157/1160 Lady of Illustrious Response and D1v1ne Favour (ling hui zhao ying fu ren

HU )M

1166: Lady of Great Blessing, Illustrious Response and Divine Favour (ling hui zhao ying
chong fu fu ren % BHR LG KNP

1183: Lady of Kindly Benefit, Great Blessing, Illustrious Response and Divine Favour
(ling hui zhao ying chong fu shan li fu ren % B JfE 5245 38 K1) ). 1

1190: Consort of Divine Favour (ling hui fei % & ﬁﬂ) 7

Yuan dynasty

1278: Heavenly Consort of Manifest Deliverance, Benevolent Celebrations, Assisting the
Righteous, Divine Favour, Illustrious Manifestation, who Protects the State (hu
guo ming zhu ling hui xie zheng shan qing xian ji tian fei 755 W5 2% 58 B 17 11 35 B
- H LN

1281: Heavenly Consort of Illustrious Manifestation who Protects the State (hu guo ming
zhu tian fei #8825 K a0).°

Ming dynasty

1372: Sagely Consort of Sympathetic Response, Trusted Salvation, Pure Righteousness,
and Ilustrious Filial Piety (zhao xiao chun zheng fu ji gan ying sheng fei W34l
IE 6 e 2 1) 20

12 Tian fei xian sheng lu RACHHE %, 1, 28.

13 Tian fei xian sheng lu KICHE §%, 1, 28-29; Tian shang sheng mu yuan liu yin guo K _I- B REJFI K
R (Origins, Developments, and Retributions of the Divine Matriarch in the Heavens Above) (printed to-
gether with KICHIE §% in Taiwan wen xian cong kan & ¥ )ik 2% T, vol. 77, 1960), 56.

14 Tian fei xian sheng lu KIcHi5 §%, 1, 28-29.

15 Tian hou shen mu shen ji tu zhi K J& % £FR2 5l & (Pictorial Record of the Divine Deeds of the Heav-
enly Consort, Sagely Mother) 1898 reprint, in Wang Jianchuan + %)I| et al, eds., Ming Qing min jian
zong jiao jing juan wen xian xu bian W35 B H] 55 U4 45 SRR & (Scriptural Texts of Popular Religions
During Ming and Qing, Second Collection) (Taibei: Xin wenfeng chuban gongsi #7 3 ki /A,
2006), vol. 7, juan 1.37a.

16 Tian hou shen mu shen ji tu zhi X5 B BFEE S, juan 1.37; Song huiyao K% (The Collected
Important Documents from the Song) (Beijing, Zhong hua shu ju, 1957), Li 21: 32.

17 Tian fei xian sheng lu RICHEE#%, 1, 3, 29.

18 Yuan shi JG ¥ (History of Yuan) (Beijing, Zhong hua shu ju, 1967), juan 10.

19 Tian fei xian sheng lu KICHAEE$%, p. 3. Noting that large-scale transport of grain from China did
not begin until the following year (1282), Wiethoff 1966, 323-325 thought that the title in 1281 was
granted before rather than after the transport of grain, more as a way of obliging the goddess to grant
protection than to thank her for protection received.

20 Tian fei xian sheng lu K4 #A5E $%, 7-8.
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1409: Heavenly Consort of Universal Salvation, Magnanimous Benevolence, Illustri-
ous Response, Wondrous Efficacy, who Defends the People and Protects the
State (hu guo pi min miao ling zhao ying hong ren pu ji tian fei 7[5 it & 2 % 1
JE LA 5 KA.

Qing dynasty
1684: Empress of Heaven (tian hou X J&).*

This list of titles reads somewhat like an impressive curriculum vitae of a distinguished
mortal. Various onomastic characteristics of Chinese deities can be observed. A god’s
title typically combines two components: a rank (Lady, Consort, Empress; underlined
above for ease of identification), preceded by a number of descriptive characters quali-
fying it. Between the Song and Ming dynasties the vast majority of Mazu’s titles are
vague and general descriptions of her divine nature: some refer to her protective
power (“Universal Salvation”, “who Defends the People”, “who Protects the State”),
others point to her benevolent and kindly nature (“Magnanimous Benevolence”) or the
blessings she conferred (“Blessing”, “Favour/Grace”), and still others emphasize her effi-
cacy and responsiveness (“Illustrious Manifestation”, “Wondrous Efficacy”, “Illustrious
Response”). The broad and unspecific nature of these titles has the advantage of accom-
modating a wide range of her competencies. In contrast to the “functional” epithets in
early Greece, such as Poseidon’s title Soter in 480 BCE seen earlier, these state-conferred
titles of Chinese deities were mainly honorific rather than functional in nature, that is,
they served more to honour and recognize the gods than to identify a relevant aspect of
their power, though the distinction is sometimes blurred: Mazu’s titles “who Defends the
people”, “who Protects the state” can be both. In the Yuan dynasty the adjective tian
“Heavenly/Celestial” — similar in meaning to Ourania in Greek — was added to qualify
her rank “Consort” (fef) and to specify her activities in the heavenly realm. It was not
until the middle and the late Qing dynasty, when China was threatened by internal and
external instabilities, that Mazu received many titles specific to sea transport and naval
security, such as “who Quells Billows”, an lan %i; “who Benefits Transport”, li yun #|
i#; “who Calms Waves”, tian bo 1f¥%; “who Pacifies Oceans”, jing yang 357¥; “who
Guards Canals”, wei cao 77l * Many of her titles listed above can find rough equiva-
lents in Greek cult epithets: epekoos (“who listens”), epiphanes (“manifest”), galenaia
(“calmer”), meilichios (“gentle/gracious”), ouranios/ourania (“of heaven”), poliouchos

21 Tian fei xian sheng lu KiCHHE$%, 2, 8.

22 Tian fei xian sheng lu KUICHAEE§%, 2, 10-13; Tian shang sheng mu yuan liu yin guo K _I- B2 REJE T K
2, 63.

23 E.g. Tian shang sheng mu yuan liu yin guo X I RFR R, 63-64; Qin ding da Qing hui dian shi li
(Guang Xu chao) #k 5 Kiii & #1 5i4] Ot4%%]) (Imperially Authorized Cases to the Code of the Great
Qing, Guang Xu era) (Shang hai gu ji chu ban she 135 1% #& i RRAL Xu xiu si ku quan shu S5 DU 4> ),
Jjuan 445, vol. 8, 114, 115, 116. See Wiethoff 1966, 349; Wadow 1996, 84-85, 97.
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(“protecting a city”), soter/soteira (“saviour”), and so on. There is perhaps no point in
trying to assemble an inventory of which Chinese or Greek titles had equivalents in the
other culture given the vast amount of data; what is noteworthy is that similar hopes
and desires were projected onto the gods’ titles in both systems of naming.

Under the Song system, in principle any god who proved efficacious could be hon-
oured by new titles: by increasing the number of characters attached to his rank, by
changing the existing characters, by giving him a higher rank, or by a combination of
these.”* The process is set out in an imperial decree in 1083:

Grant temple plaques to all temple with no noble titles. Add titles — first “marquis” (hou), then
“lord” (kung), then “king” (wang) — to those temples that already have plaques. For those who
held ranks when alive, let them keep their original rank. For females, first give them the title
“lady” (fu ren), then “consort” (fei). These titles should first contain two characters and then four
more can be added. If one does like this, the bestowal of titles will harness (the power of) the
deities and the system of granting imperial favours will be orderly.”®

The ranks “marquis”, “lord”, and “king” were titles used for the feudal lords in the
feng jian system (which was no longer in use in Song time), whereas “lady” and “con-
sort” were ranks for women within the imperial court; here they were transposed
from the human to the divine world to create, as it were, a system of honours for the
gods and goddesses. By contrast, Greek cult epithets had no bearings on the rankings
of the gods; while hierarchies among the Greek gods might be identifiable in a given
pantheon, their positions in a pantheon was not indicated by the cult epithets which
they carried. The closest we come to Greek epithets indicating the status of a god is
the title basileus (“King”), used usually (though not exclusively) for Zeus,? and its fem-
inine forms basileia or basilissa, which are attested for various goddesses.”” Apart
from basileus/basileia, in Classical poetry and prose dedications of later periods there
are various terms such as kyrios/kyria, anax/anassa, despotes/despoina, and potnia,
which all roughly mean ‘master/mistress’ and which appear to be extensions from the
human realm.”® Nevertheless, except for the application of basileus to Zeus, who was

24 See Hansen 1990, 80-84; Hymes 2002, 181.

25 Song huiyao, Li 20:6b—7a (trans. adapted from Hansen). The phrase yu shen (5{f) is interesting:
Hansen translates it as “govern the deities”; however, more than “govern”, “manage” or “control”, the
verb yu here seems to convey the sense of bringing the gods under control and using their power,
hence my adapted translation “harness (the power of) the deities”.

26 Zeus Basileus: e.g. Hes. Th. 886 (ZeUg 8¢ 0e®v Baciievy); X. An. 6.1.22; IG VII 3073, 1. 90, 93 (Lebadeia
in Boeotia); IG VII 4136 (Akraiphia); LErythrai Klazomenai 201.a.77 = DB MAP T#472 (Erythrae).

27 Basileia/Basilissa: e.g. IG 1I/I11? 13252.9 = DB MAP S#3544 (Hera); L.Estremo Oriente 245 = DB MAP
S#7166 (Athena); ASAA 22 (1939/40), 152, 8 = DB MAP S#11262 (Aphrodite); I.Egypte métriques nos. 167.3 =
DB MAP T#4262; 169.6 = DB MAP T#4293 (Isis).

28 Eg. A. Th. 152 (Potnia Hera); E. Hipp. 44-45 (6 mévtiog &voE Tooelsv); IG II* 4347 = DB MAP S$#5055
(Despoina Pallas); IGBulg I11.2, 1772 (Despotes Theon Apollo); IG XIL.6 573 = DB MAP S#9583 (Kyria Hera);
SEG 35, 1470 = DB MAP S#42 (Kyrios Helios); I.Knidos 148.B.5-6 = DB MAP T#15473 (Despoina Demeter).
These have been studied by Parker 2017, 5-6, 135-136, 139-141. On anax/anassa, see also Hemberg 1955.
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the king of gods, the application of these terms did not indicate a particular rank or
status occupied by the god or goddess thus named in a divine hierarchy: these are
expressions showing respect rather than markers of divine status.

The 1083 decree quoted above sets the maximum number of characters attached
to the ranks at six (excluding the final character(s) denoting the rank), whereas a
later Song decree in 1129 increased this to eight.” To return to Mazu’s example, in
1183 the goddess reached a maximum of eight characters as “Lady” (fu ren), and for
the next honour conferred in 1190, she was promoted to the rank of “Consort” (fei)
with two characters attached. In subsequent periods the regulations were changed
again: in the Qing dynasty, the maximum number of characters allowed for a god’s
title was as high as forty, and even so the rule was sometimes broken.*® The accumu-
lation of titles by Chinese divinities and the honorific nature of these titles make them
remarkably similar to what Parker calls “praise epithets” in the Greek world - the
practice, common in the Roman imperial period, of amassing cult titles as a way of
acclaiming or emphasizing a god’s power.! An example of this type is ‘goddess Kore
listening invincible heavenly’ attested in Chios. Most remarkable is a thank-offering
in Rome dedicated “to Zeus Helios Great Sarapis Saviour Wealth-Giver Listener Bene-
factor Invincible Mithras”.>* Whereas the “functional” epithets of the earlier periods
served to identify a relevant divine function, these later Greek epithets served mainly
to glorify the gods and emphasize their power. Both kinds of epithet co-existed in the
later periods, sometimes appearing alongside each other.

Despite the apparent similarities between the Greek praise epithets and the Chi-
nese cult titles, however, various important differences need to be stressed. Though
the use of multiple epithets in Greek religion was also honorific, the length of a god’s
title was symbolic in significance but not a reflection of the extent of his power or a
formal level of honour. By contrast, in the Chinese system under discussion, the pre-
cise number of characters conferred on a Chinese divinity actually mattered: the
greater the number of characters attached to the name of a god, the greater is his
merit to the state and therefore the honour assigned him and the prerogatives that
came with it (see below). Another major difference is that the Greek system of cult
epithets made no attempts to rank the gods in a divine hierarchy. The position occu-
pied by a Greek god in a given pantheon was neither designated nor defined by the

29 The original 1129 edict is no longer extant, but its content is cited in other imperial edicts, e.g. in
Song edicts bestowing titles on the Patriarch of the Clear Stream, collected in Dean 1993, appendix I,
nos. 2-3.

30 In the Qing dynasty, Mazu was exceptionally given more than forty characters for her title: see Qin
ding da Qing hui dian shi li )¢ K5 € #t 4i451, juan 446, vol. 8, 123.

31 Parker 2017, ch. 5.

32 Graf 1985, 70, 461 = DB MAP S#4363 (Betit Kopn Ennkéw Avewkitw Ovpavig evyaptotiptov); RICIS
501/0126 = DB MAP T#17976 (Al HAlw ueyddw Lapamidt owtijpt TAovTodoTy ennkdw eVEPYETN AVELKATW
Mibpa xaplotrplov). It is disputed whether the second last word is a dedicator MiBpa or a divine re-
cipient Mi{Bpaq (“to Mithras”).
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epithets he carried. Even though a Greek god might move up the hierarchy of a civic
pantheon if he proved particularly useful to the state, such hierarchies were left im-
plicit but never stated in cult epithets. What is broadly similar in both systems under
study is that having many titles was an indicator of a god’s standing and prestige,
even though the significance attached to the length of titles was different.*®

2 Naming Processes and Implications

How, then, did the gods acquire cult titles? This seemingly simple question is difficult
to answer for the Greek gods: the evidence is silent on the processes of how epithets
were chosen. The extent to which the choice of epithets was publicly controlled by the
Greek poleis is likely to differ depending on the nature of the cult concerned and to
vary from one case to another. A temple or monument set up at public expense, for
instance, might involve discussion in the polis, though the finer details can only be
guessed but not reconstructed. Where initiatives came from private worshippers, it
seems clear that individual Greeks did not need to seek approval from the state for
worshipping a god under a certain epithet, whether they were using an existing epi-
thet or coining a new one. In Panticapaeum in the Bosporus, an admiral dedicated to
Poseidon Sosineos (“Ship-saving”) and Aphrodite Nauarchis (“Mistress of Ships”); the
epithets were probably fashioned by the admiral to reflect his concern with maritime
safety on the one hand and his role as nauarchos on the other.>* Also remarkable is a
woman’s dedication to Eileithyia under the double epithets Sozousa Episozousa (“Sav-
ing”, “Saving once again”): whereas Sozousa commemorates her personal safety in a
recent childbirth, the form Episozousa has no parallel and is presumably fashioned
by the woman to pray for continued protection by the goddess.® The open nature of
Greek polytheism allowed freedom in the choice of gods as much as in the use of epi-
thets. Within the organizing framework provided by the polis, there was room for in-
dividual choice and a level of creativity, a fact which the “polis religion” model often
associated with Sourvinou-Inwood does not seek to deny.*

If the Greeks did not and need not consult the polis, they might nevertheless con-
sult an oracle.’’ In a passage of his Laws, Plato emphasizes that “in respect of which
gods and shrines should be established in the polis by each group and what gods or

33 On polyonymy, see e.g. Bricault 1994, 69—70; Bonnet 2019.

34 CIRB 30. Wallensten 2008, 92 n. 48, discusses the double meaning of Nauarchis Aphrodite as mis-
tress of the fleet and as the admiral’s Aphrodite.

35 IG II/II 4, 1152 = DB MAP S#2958. The prefix énii has the force of “in addition to”: LSJ s.v. éni, LS]
Supplement, s.v. énto@lw. This dedication is discussed in Jim 2022, 107.

36 Sourvinou-Inwood 1990. For an appraisal of the critiques of the “polis religion” model, see Parker
2011, 57-61, Parker 2018.

37 See also Palamidis in this volume, 604—606.
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daimons they should be named after (GvTvwv &movopalesdat Be6v ij Satudvwv)”, one
should adhere to divine instructions from oracles and epiphanies.®® It was common
practice in ancient Greece to consult oracles about cult foundations or religious reme-
dies for particular problems; in response the oracles might advise a community to
worship a god under a particular title or titles. In the second century BCE, the Mile-
sians, apparently troubled by earthquakes, consulted Apollo at Didyma and were ad-
vised to propriate Asphale(i)os (“Securer”) Poseidon with sacrifices. Asphaleios is
among the epithets which recur in oracular-prescribed cults. Oracles might advise or
sanction cultic matters, but even here — contrary to the strict adherence emphasized
by Plato — there was room for variation from what was recommended: in the sacrifi-
ces conducted to Poseidon Asphale(i)os (“Securer”) for the Milesians after the oracle
was consulted, two more epithets, Soter (“Saviour”) and Megas (“Great”), were added
to the one prescribed by Apollo,* probably to intensify the force of Asphale(i)os and
to express the pressing concern to be “saved” by the “great” power of the god.

Much more is known about the process of granting cult titles to the gods in Song
China, and a key difference lies in the role played by the state. Caution is needed here
as the word “state” refers to very different entities in Greece and China: ancient
Greece was not a unitary state but was made up of over 1000 poleis in the Classical
period, each of which had its own form of government and organized its religious af-
fairs, whereas Song China had a central government headed by the emperor. From
the Song onwards the government developed an elaborate process for conferring ti-
tles and honours on the gods.

Under the 1075 regulation mentioned earlier, if a god was particularly effective in
answering prayers, in principle anyone could bring this to the attention of the central
government.*’ Thus the 1150 inscription at Shengdun quoted at the beginning mentions
that when the envoy Lu Yundi returned home, “he gave a report to the court” (about
the goddess).*! Numerous other documents similarly mention “reports” to the state as
regards the gods’ power. These reports need not have come from state officials such as
Lu Yundi, who witnessed and experienced first hand the deity’s power; individuals and
local communities could similarly petition the state via their local officials to award ti-
tles to a god who brought major benefits. These petitions were based on miracles per-
formed by the gods, such as in bringing rain, protecting the harvest, healing the sick,
deliverance from plagues, protection from external attacks, safety at sea, and so on.**
The socio-economic conditions of Song China are largely comparable to ancient Greece:

38 Pl Lg. 738b-c.

39 L.Didyma 132 = Fontenrose 1988, 190 no. 14 = DB MAP S#12828. On other epithets often favoured in
oracular prescriptions, see Carbon 2015, esp. 77-78 (Artemis Orthosia, Zeus Patroios in Dodona
oracles), Parker 2017, 25-26.

40 Though Kanai 1993, 264-266, emphasizes the role of fu lao 22 (‘elders’) in this process.

41 Jian/Zheng 2007, no. 1.

42 See the miracles collected in Tian fei xian sheng lu K4 #15%25%, passim.
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it was predominantly agricultural in nature while trade and commerce were taking off,
and so the blessings sought from the gods overlap to a large extent with those in ancient
Greece. In Chinese as in Greek religion, therefore, it was predominantly the case that
the gods had to earn their titles on the basis of particular benefits to mankind. What is
different is that China had an elaborate state mechanism for reporting these miracles
and verifying the gods’ deeds and power.

After a petition was submitted by worshippers or worshipping groups, there fol-
lowed an elaborate process for checking and verifying their claims. The complicated
process has been reconstructed by Hansen and Kanai: the county magistrate would
first need to approve the petition, and then the fiscal intendant would send two offi-
cials, one from the neighbouring county and another from elsewhere, to check with
the local population that the claims about the god were true. When these checks were
complete, the matter would be reported to the central government, where a series of
further checks and approvals by different government offices would follow: the
Board of Rites would check the claims once more before the Court of Imperial Sacri-
fice suggested a provisional title. If the recommendation was approved by the Board
of Rites, finally the Imperial Secretariat would draft an edict bestowing the title.** Our
knowledge of this complicated process is owed in part to the edicts which have sur-
vived: we shall look at one example concerning Mazu shortly.**

This Chinese system of state-conferred titles had various implications which cult epi-
thets did not have in ancient Greece. The first aspect is practical and financial. Any god
receiving temple plaques or titles from the state would qualify for state-sponsored sacrifi-
ces in the Spring and Autumn, and the rank and length of his title would have implica-
tions on the scale of the sacrifice, the organization of state-sponsored festivals, the scale,
splendour and upkeeping of the temples, and so on.*> In ancient Greece, by contrast,
there was no correlation between the gods’ cult epithets and the scale of their sacrifices
and other cultic honours, though what is common to Greece and China is that a major
deed performed by a god might lead to the establishment or expansion of his cult and
other honours. A second implication concerns the official status of the cult in Chinese
religion: any god who successfully went through the above process of recommendation
and verification would be included in the government’s Register of Sacrifices (sidian 1.
#it), a central record of those cults officially recognized by the state.* A title for a Chinese
deity was therefore a mark that his cult was approved by the government, whereas un-

43 Hansen 1990, esp. 90-91; Kanai 1993, 259-267. For translations of titles of Chinese officials and insti-
tutional terms, see Hucker 1985.

44 See e.g. the important dossiers of documents in Dean 1993, appendices I-II, which contain Song
edicts bestowing titles on the Patriarch of the Clear Stream and on the Reverent Lord of Broad Com-
passion; see also Sakai 2020 on the case of Lushan and Maoshan.

45 See e.g. Song huiyao, Li 20: 1-2.

46 Apart from a central register of sacrifices, there were apparently also local registers of sacrifices:
see Song huiyao, Li 20: 9b.



70 —— Theodora Suk Fong Jim

recognized cults were (in principle) prohibited and could be destroyed. Consequently in
Song China the granting of titles by the state went hand in hand with a god’s incorpo-
ration into the state pantheon, by contrast, in ancient Greece these were two independent
phenomena separate from each other:*’ the incorporation of new gods into the civic pan-
theon of Greek cities would need state approval, yet the possession of epithets or the lack
thereof had no bearing on the god’s status in the civic pantheon. The Chinese system of
cult titles therefore created a distinction between state-approved cults and other, unrec-
ognized cults, a distinction which hardly existed in Greek polytheism.*®

3 Religious Beliefs and Mentality

The discussion so far has focused on the theoretical and institutional aspects. Divine
names can additionally reveal much about worshippers’ religious beliefs and concep-
tions of the divine, which overlap and differ in various respects in Greek and Chinese
polytheism.

As in Greek polytheism, Chinese polytheism is underpinned by the expectation of
a reciprocal relation between humans and the divine. This is evident in the language
of some imperial edicts granting titles to the Chinese deities, as in the 1281 edict for
Mazu, which is quoted in part as follows:

In the eighteenth year of the Zhiyuan reign (1281) of Yuan Emperor Shizong, the edict awarding
the title “Heavenly Consort of Illustrious Manifestation who Protects the State”:

You are the deity who protects the sea routes, maritime and water transport are dependent on
you. Your power and efficacy have been splendid; your responses and miracles have been illustrious.
Ever since I (the Emperor) assumed the rule, I have not granted you honorific titles. My officials have
requested them, as is fitting according to the rites. Now I send Pu Shiwen, Grand Master for Proper
Service, Pacification Commissioner, Left Deputy Chief Military Commander, who is currently Mari-
time Trade Supervisor of Fujian Circuit, to confer you the title of “Heavenly Consort of Illustrious
Manifestation who Protects the State”. You have warded off disasters and prevented catastrophes,
and your merits are recorded in the Register of Sacrifice. Since your merit in assisting with my rule
has been especially great, the rituals to worship you should also be particularly generous. May you
commit to the new enfeoffment by protecting our people and assisting our state. Then our worship
and sacrifice for you will continue for all generations without end!*°

This 1281 edict, issued shortly after Mazu became “Heavenly Consort”, shows the Em-
peror addressing the goddess directly in the second person. After stressing the contri-
butions on account of which the goddess deserved honours and recognition, the

47 Though we cannot rule out the possibility that a god might have an epithet when first introduced
into the local pantheon.

48 An anomalous case concerns Socrates, who was prosecuted for “not acknowledging the gods the
city acknowledges, and introducing other, new powers” and for “corrupting the youth”.

49 Tian fei xian sheng lu RICHEZE $%, 3 (transl. adapted from Yang).
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Emperor announces her new titles and ends by expressing the hope that she will con-
tinue to extend her blessings to the state. Imperial edicts of this kind are usually
couched in terms of benefaction and reciprocity: their language is strikingly similar
to honorific decrees for civic benefactors in the Greek world.* Differently from the
Greek honorific decrees for benefactors, however, which could only hope but not ob-
lige their honorands to confer benefits again, the degree of obligation was much
stronger for Chinese divinities thus honoured. The emperor speaks as if he is enlisting
the goddess’s assistance and giving her a public duty: “may you commit to the new
enfeoffment (ming 7ir) by protecting our people and assisting our state”. The word
ming (“enfeoffment”, “appointment”) refers to the imperial decision to confer a new
rank or title on a god, and accompanying every new title granted seems to be a clear
expectation that the god would continue to do even more good. One strand of Chinese
thought is to see the gods as heavenly officials serving the government, who could be
dismissed or rewarded depending on their performance. The edict goes on to state that,
if the goddess performs her duties, then “our worship and sacrifices will continue for
all generations without end!”. A central feature of Greek and Chinese polytheism is the
gods’ efficacy, in return for which they are given worship. The give-and-take relation-
ship is implied in thousands of Greek prayers and dedicatory inscriptions; Greek epi-
thets often carried the hope that the gods would continue to perform the function
expressed by the epithet, but the expectation is put much more strongly and explicitly
in Chinese sources.

Both the Greeks and the Chinese imagined the gods as desiring honours, but one
strand of Chinese thought seems to suppose that the gods desired titles just like
human beings. The Song author Hong Mai, who recorded anecdotes of encounters be-
tween humans and the divine, tells of a dream epiphany in which a local god in
Ningdu appeared to a mortal and asked “how can I get a title?”:

In the early years of the Chongning reign (1102-1106), a local scholar Sun Xie, curtesy name Zhi-
kang, dreamt of being invited by a white-bearded old man to his home. The old man asked:
“What I should do to be awarded a title?” Thinking that the old man must be a god, Sun replied:
“You should perform hidden merits, and do not just afflict people.”

The old man said: “I have never harmed people. I am the Receptionist Censor at the Celestial
Gate in charge of day-to-day disasters and blessings of the locals . . .”

Sun said: “People’s utmost concerns are with floods and droughts each year. If you could do your
best to save them, the Prefect and Commander will surely report your merits to the court. You
will immediately be awarded a title.” Sun woke up and knew that the old man was Hu Taigong
(“Grandfather Hu”).*!

50 On honorific decrees for civic benefactors in the Greek world, see e.g. Gauthier 1985; Henry 1996;
Grzesik 2021.

51 Hong Mai 7ti&, Yi jian ding zhi 5352 T & (The Fourth Instalment of Record of the Listener), anno-
tated by He Zhuo i 5 (Beijing: Zhong hua shu ju, 1981), juan 10, “Tian men shou shi” K[14% = (Recep-
tionist Censor at the Celestial Gate) (transl. adapted from Yang).
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Four years later, a fire broke out in the county but was extinguished when people
prayed in the shrine. After the miracle was reported to the court, the temple was
awarded the title “Temple of Broad Salvation”, and in the following year the god was
honoured under the title of “Marquis of Remarkable Efficacy”.

It is difficult to find parallels in which the Greek gods sought titles from human
beings or showed concerns for their titles or the lack thereof.** The closest we come to
gods seeking honours (but not titles specifically) are epiphanies by gods demanding
worship. Dedications often mention that they are set up xatd mpdotayya (“in accor-
dance with divine command”).> Particularly interesting is the manifestation by Pan
during the Persian Wars: Herodotus tells how, before the battle of Marathon, Pan ap-
peared to the Athenian long-distance runner Philippides in Mount Parthenion above
Tegea, and asked him to say to the Athenians: “Why do you ignore me, when I am a
friend of Athens? I have often been of service to you in the past, and will be again in
the future too.” When the Athenians heard Pan’s message, they “believed these things
to be true” (motevoavteg eival dAndéa), though they were cautious enough to wait
until they had a favourable outcome in the battle before establishing a sanctuary for
Pan on the acropolis and worshipping him with annual sacrifices and a torch race.>*
Without specifying what kinds of honours he desired, Pan was demanding recognition
of his power. While in Greek religion the emphasis is on divine honours broadly con-
ceived (with epithets being one possible form among many), in Song China a greater
emphasis was put on gods’ titles specifically.

4 Popular Ways of Addressing the Gods

The Chinese material discussed so far has concentrated on cult titles granted by the
state. To what extent, then, were these impressive strings of titles used by ordinary
worshippers when invoking the gods? How did the people address the gods in every-
day practice?

In contrast to Greek cult epithets, which constituted a way of addressing and com-
municating with the gods, the state-conferred titles for the Chinese deities constituted
primarily a form of honour and recognition and were not common in actual ad-
dresses to the gods. In the case of Mazu, only two of her many state-conferred titles

52 Cf. Call. Dian. 6-7, where Artemis demands many names (and therefore timai) from Zeus, but this
is to make her a powerful goddess with many competencies rather than to increase her fame and
standing.

53 Katd mpéotayua: e.g. IG I1* 4671, LDélos 2100-2109 = DB MAP S$#10107, 10134, 10192, 10243, 10261,
10262. On dedications set up in accordance with dream visions and divine commands, see van Straten
1976; Pleket 1981, 158-159.

54 Hdt. 6.105-106 (transl. Waterfield), with Paus. 1.28.4; Mikalson 2003, 27-28; Hornblower/Pelling
2017, 230-231.
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were frequently used by the people. After the Yuan dynasty, “Heavenly Consort” (tian
fei) became an increasingly standardized way of referring to her in official and semi-
official documents (such as hagiographical accounts and temple inscriptions), and
found its way into popular forms of address to the goddess; then in the Qing dynasty
this was used interchangeably with “Empress of Heaven” (tian hou). Apart from these
two titles, the long string of characters attached to her rank were rarely used to ad-
dress the goddess in lived religion. By contrast, in ancient Greece there were no sharp
differences in how a Greek polis and private worshippers addressed the gods, even
though individuals might — as we have seen in the grateful woman’s fashioning of
Episozousa — select from the repertoire of available epithets and adapt them accord-
ing to their own situation with a certain degree of originality. Divine naming in the
“public” and “private” spheres of Greek religion converged to a large extent, and
cross-fertilization and mutual influence must have been been common.

In Chinese popular religion, the goddess under study is most commonly known as
Mazu, which is the way I have been referring to her throughout this analysis. The
name “Mazu” (454H) literally means “maternal ancestor” and appears to be a short
form of “Mazu po” (#51H%%), the final character of which can mean “old woman” or
“grandmother”. Both are affectionate kinship terms roughly meaning “Granny”.>> The
origins of the name Mazu can no longer be traced, but it is commonly used in the
Fujian region. Even after “Heavenly Consort” (tian fei) and “Empress of Heaven” (tian
hou) became increasingly standard ways of referring to the goddess in the later peri-
ods, ‘Mazu’ continued to be the preferred form of address among certain groups of
the populace. A Qing scholar thus explains why “Mazu” might be preferrable when
invoking the goddess at sea:

Lu Guanglin, an Advanced Title holder in my local village, once remarked: “The deity’s traces of
miracles are especially many in Taiwan. Local people call the deity Maternal Ancestor (Mazu). At
times when they encounter perilous winds and waves, if they call upon Mazu, the deity will
come with her hair still hanging loose; and the efficacy (of summoning the deity) will show im-
mediately. If, however, they call upon the Heavenly Consort, then the deity would arrive surely
in headdress and gown, thus causing delay. Mazu as she is called is probably how people of Min
(present-day Fujian province) address their maternal family.”*®

Regardless of the underlying theology and the relative effectiveness of calling upon
“Mazu” and the “Heavenly Consort” (tian fei), this passage shows that in some contexts
and/or some quarters of Chinese population “Mazu” was the more commonly used
form of address than the officially-conferred “Heavenly Consort”.

55 According to Cai 2016, 7, in the vernacular of the southern Min ([ F§) “Ma” refers to “grand-
mother” and “Zu” refers to “great-grandmother”, both of whom symbolize a kindly ancestral figure.
56 Zhao Yi 113, Gai yu cong kao W%tk 7% (Various Investigations after Fulfilling Filial Piety) (Shang-
hai: Shanghai gu ji chu ban she, 2011), juan 35, 688-689 (transl. adapted from Yang).
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Another colloquial form of address to the goddess is shen gu 4 (literally “Di-
vine aunt”). The second character gu is the kinship term for the elder sister of one’s
father, and might be used as a reverential term by rural populations for illustrious
women.”” A Qing author tells how, even in his time, when the women of the Lin line-
age in Meizhou (whence Mazu came) went to work in the fields, they would leave
their children in the goddess’ temple, saying “Gu, look after my child!”, and for the
whole day the children would neither cry nor be hungry.*® Here the choice of address
is likely to have been affected by context and not just reflecting local habitual use: it
would be unseemly to entrust the Empress of Heaven with babysitting, and it would
be more appropriate to address her as gu (“auntie”), as if one’s child had some genea-
logical link with her.® The fact that Mazu came from the island of Meizhou might also
have allowed the local women to claim a special relation with the goddess. This is an
example where naming strategies mattered when approaching the gods in particular
contexts.

The use of kinship terms in addressing the gods permeated Chinese religious lan-
guage but was uncommon in Greek religion. With a few exceptions, it was outside the
norm of Greek naming to address the gods using terms in human family relations.
Zeus is attested under the epithet of matip, and may be regarded as the “Father of
men and gods” in the sense that he ruled over them;*® Earth (Ge) may be called
“Mother Earth” in her role as the source of all life.! Demeter could be referred to as 1
MrTnp (“Mother”), but this indicates her relation to Kore and not to worshippers.®*
Outside this handful of cases, it would be unusual if not unthinkable for individual
Greeks to construe their relations to the gods in kinship terms (with the possible ex-
ception of the Macedonian and Hellenistic kings, who claimed descent from the
gods).® Even for these isolated cases just mentioned the terms convey the sense that

57 Watson 1985, 295.

58 Yu Yonghe fifi7i, Pi hai ji you #1403 (Records of Travel on a Small Sea) (Taibei: Cheng wen
chu ban she, 1983), hai shang ji lue ¥ I~ 41, 109-110; Tian hou shen mu shen ji tu zhi X J& 52 B} 52 555
&, juan 1.38.

59 Though it is possible that children were offered to some Chinese deities for ritual adoption.

60 E.g. Hom. Il 4.235; Pi. P. 4.194; Pi. N. 8.35; A. Th. 512; Ar. Ach. 223-224.

61 E.g. Hes. Op. 563, Pi. 0. 7.38, Pi. P. 4.74, E. Hipp. 601.

62 Hdt. 8.65. For another example of a goddess being described as “mother” in her relation to another
god, cf. Pi. I. 5.1 (Mdtep AeAiov moAvwvupe Ogia).

63 E.g. Hatzopoulos 1996, vol. 2, 50, no. 30 = SEG 46, 829 = DB MAP $#16100: a second-century dedica-
tion in Vergina to Heracles Patroios, apparently in the form of a statue of king Perseus, set up by his
sons. Here Heracles Patroios might be regarded as the “divine ancestor” of members of the Macedo-
nian royal house, and not just “god of their fathers”. On natp@ot Beoi, see Parker 2008 (204, 210 on
this inscription). Cf. the fourth-century dedication from the Bahariya Oasis published in Bosch-Puche
2008, 37-38 = SEG 59, 1764, which reads “King Alexander to his father Ammon” (BaotAevg AAEE<a>v-
8pog Appwvi T[dI aTpd).
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Zeus and Earth were a source of sovereignty and life respectively rather than a sense
of intimacy with worshippers.

5 Conclusion

At first sight the system of granting titles to the gods in Song China was so official and
bureaucratic in nature that it seems incomparable to the phenomenon of cult epithets
in ancient Greece. On closer examination, however, the two systems of divine naming
had much in common but also important differences. In both cases the gods might be
given titles in recognition of specific deeds performed. In both Greek and Chinese
polytheism divine names carry the hope and expectation that the gods might continue
to dispense the blessings or exercise the power expressed in their titles, though this
expectation was put much more strongly and explicitly in Chinese sources. In the Chi-
nese system under discussion, the long string of titles attached to the gods was pri-
marily honorific in nature; it was a marker of their status and official recognition of
their power. Even though the significance attached to divine titles is different in
Greece and China, the underlying principle of do ut des between men and gods is
broadly the same.

Rather different was the role of the state and its level of control. In ancient
Greece, it was up to communities and individuals to decide if a certain title was ap-
propriate to a god in a given situation. In China, even though the state was not the
sole agent or body in the process of divine naming,® it is evident that it played a
much more prominent role than did the Greek states. In Song China there existed an
elaborate process of recommending a god, verifying his miracles, and awarding cult
titles by the state, so much so that it was comparable to the canonisations of saints in
Medieval Europe.®® At the same time, this official system did not eliminate individual
freedom in choosing the gods to which to turn and which forms of address to use
when invoking them. Ways of referring to and communicating with the gods re-
mained as unregulated in China as in Greece, and different ways of addressing and
representing the same gods prevailed in lived religion. Therefore there existed in Chi-
nese popular religion the same kind of flexibility, diversity, and even messiness with
which ancient historians are familiar in Greek polytheism. The phenomenon thus
raises important questions of the religious authority of the state, the varying percep-
tions and representations of the gods, and the dynamic interactions between the state
and individuals in polytheistic societies.

64 Some scholars have nevertheless questioned the centrality of the state in the process in the case of
China: e.g. Goossaert (2021).

65 The canonisation of saints in Medieval Europe placed much importance on the vita et miracula of
the saints, see e.g. Goodich 1975; Delloz 1983; Klaniczay 2004.
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Jutta Jokiranta
Divine Names in Ritual Settings in the Dead
Sea Scrolls

Abstract: Previous studies on the Dead Sea Scrolls have focused on the use of the
name Yhwh (Tetragrammaton) and its replacement with other names, especially El,
Elohim, Adonaj, personal pronouns, and occasionally, four dots. The prevalent theory
of simple avoidance of the Tetragrammaton is currently being reassessed. The sectar-
ian scrolls favour the name El over Yhwh but so does Aramaic literary material. The
name Yhwh or its shorter forms are also widely attested in Hebrew biblical and non-
biblical scrolls and in Greek evidence. Our first case study examines the ban on using
Divine names in the Qumran rule documents. I argue that the context of this ban, the
giving of oaths, should discourage any overly hasty conclusions about the overall pro-
nouncing of the Tetragrammaton. More importantly for the ritual setting, the Dead Sea
Scrolls testify to a great deal of communication with the Divine (in prayers and hymns,
worship as a community, reception of secret knowledge, visions of the heavens). The
second case study is about the efficacy of the Divine name in exorcism and protection.
Some scrolls evoke the Divine name whereas others consider praise itself an effective
way of warding off evil. The third case study explores how the Divine name is difficult to
identify in the midst of the overall manifestation of the divine power, glory and majesty
in the heavenly temple and its praise.

1 Introduction

Largely understood, ritual settings in the Dead Sea Scrolls not only include explicit
communication with the divine (prayers, hymns, laments, worship, revelation, secret
knowledge, visions, prophecy, study sessions, meditation) but also ritual practices as
commanded, expected or appreciated by the divine (such as Sabbath observance,
oaths, purification).! From this angle, the scrolls include a great deal of material for
the study of ritual practices and ritualization. Here, our focus is on the use of divine
names, with texts addressed to the Divine, invoking the Divine or instructing on the
use of the divine name being primary. However, literary texts are not ritual manuals
and should not be taken as evidence of everyday practices as such. Recent scholarship
has paid growing attention to material features of scrolls and made inferences that

1 Ritualization of action may take place in many ways; Grimes 2014, 185-230.

Note: I am greatly thankful for all the helpful comments received from the MAP project, especially Fabio
Porzia, and from Jonathan Ben-Dov.
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may be relevant for our understanding of their function, such as how easy a particu-
lar scroll was to handle or read, or which signs and practices guided the reading, and
this information should be taken into account wherever relevant and available.?

The question of the use of the divine name Yhwh (Tetragrammaton) has attracted
the most attention.’ It is not our focus here since it covers a lot of material that is not
specifically ritualistic — unless the reading (or writing) of any biblical, sacred or pre-
cious text is considered to have some ritual aspects to it. We shall, however, present
some of its research history. Scholars are now more critical about seeing any straight-
forward linear development between the use of the Tetragrammaton and its non-use;
the reasons for its non-use may also not be the same in every case. The claim that the
Tetragrammaton was not necessarily avoided as such but that some other divine
name such as El or Elohim suited the interests of the scribes better is especially signif-
icant and worth exploring.* Moreover, the previous focus on the use of the Tetragram-
maton or Tetrapuncta has largely overlooked the investigation of other creative uses
of divine names, titles and epithets, and it is my purpose to highlight some of these.

I will take up three case studies, starting with the re-evaluation of the divine
name ban in the rule texts (S referring to the Community Rule [Serek ha-Yahad], and
D for the Damascus Document). In contrast to this, the second case study shows how
the divine name was meant to be used and had efficacy. Lastly, Songs of the Sabbath
Sacrifice is an example of texts where the characterisation and naming of the Divine
are specifically and skilfully merged with the act of praise.

A brief introduction to the central sources discussed: Qumran manuscripts were
discovered in the 1940-50s from eleven caves by the Dead Sea (1Q-11Q). Each (fragmen-
tary) manuscript is given a numerical signum (e.g., 4Q0266) and/or an abbreviation of
the scholarly title given to the manuscript (such as 4QD* = Damascus Document, first
manuscript version of many). Rule documents have rules and ideals about the forma-
tion, entry and assemblies of the movement: Community Rule (S = Serekh ha-Yahad),
with Rule of the Congregation and Blessings (1QS-1QSa-1QSh, 4Q255-264, 5Q11) and Dam-
ascus Document (CD A, B, 4Q266-273, 5Q12, 6Q15). War Scroll (1QM, 4Q285, 4Q471,
4Q491-497, 11Q14) includes rules for the end-time war. Hodayot (1QH*®, 4Q427-432) is
a large collection of psalms. Songs of the Sabbath Sacrifice (4Q400-4Q407, 11Q17, Mas
1k) has (heavenly) Sabbath songs for the first quarter of a year. Berakhot (4Q286-290)
have praise-blessings to God and curses against the opponents. Pesharim are commen-
taries on prophetic texts (e.g., Pesher Habakkuk 1QpHab). Temple Scroll (11QT*®, 4Q524,
4Q365a) rewrites parts of the Pentateuch, with special focus on the temple.’

2 E.g., Pajunen 2020. Cf. Lied/Lundhaug 2017; Anderson 2020.

3 Most recently, Meyer 2022, see below.

4 E.g, Ben-Dov 2008; 2016; Kratz 2017, see below.

5 For brief introductions and a bibliography on central texts, see Brooke/Hempel 2016. For editions,
see the series Discoveries in the Judaean Desert: http://orion.mscc.huji.ac.il/resources/djd.shtml.
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First, I will take a brief look at previous studies on divine names and epithets, not
(only) restricted to the question of use in the ritual setting.

2 Some History of Scholarship

Divine names in the Dead Sea Scrolls have not attracted a great deal of attention be-
sides the writing of the name Yhwh (Tetragrammaton) with distinct signs (Tetra-
puncta = four dots, or Paleo-Hebrew letters in scrolls otherwise written in square
script) and some interest in the use of EL

The early scholarship in the 1950-80s was interested in examining the bits and
pieces of the recently discovered Qumran evidence in an aim to achieve an overall re-
construction of the use of the divine name and date and trace its sanctity. The avoidance
of the name Yhwh, the preference of the name El as well as the explicit prohibition of
pronouncing some divine names in certain Qumran scrolls (1QS 6:27-7:1; CD 15:1) were
noted early on. For example, Patrick Skehan® considered that the scribe of 1QS, 1QSa,
1QSb and 4QTest (4Q175) systematically preferred the name El over the name Yhwh,
along with the use of Adonay, Elyon or Tetrapuncta.” He noted that the scribes of the
Hodayot and the War Scroll followed the same practice, but stressed the liturgical con-
text of the Hodayot: the name El is also used in direct address to God and is sometimes
written in Paleo-Hebrew letters. Elohim is used in these texts only in the suffixed form
(e.g,, o>m2x rmox). Skehan placed this practice in a wider context of avoiding the name
Yhwh in Elohistic Psalter and other books of the Hebrew Bible. Yet Skehan acknowledged
that there are many biblical scrolls and pesharim with no avoidance of the Tetragram-
maton or use of special script. The pesharim often favour the name El in commentary
sections whereas in biblical quotations some use Yhwh in square script and others the
Tetragrammaton in Paleo-Hebrew letters. Skehan also discussed the Greek evidence and
identified a mixture of practices, from the use of the divine name, to the use of Hebrew
square script or Paleo-Hebrew in Greek texts, and finally the use of Kyrios to replace
both Yhwh and Adonay.?

Pronouns may also function in place of the Tetragrammaton. In the 1990s, Joseph
Baumgarten, among others, suggested that, in the Community Rule 1QS 8:13,° the odd

6 Skehan 1980.

7 The name Yhwh was also replaced by El in citations, e.g., 1QSb 5:25, »& nx~ (quoting Isa 11:2 nx~
).

8 Skehan 1980. Other early studies include: Lieberman 1951; Siegel 1971; Siegel 1972; Stegemann 1969;
Stegemann 1978. Stegemann (1978, 198) traced the avoidance of the divine proper name to the exilic
and diaspora setting: one reason for substituting the name was the lack of knowledge of Hebrew in
the non-Palestinian context. For a review of this research, see Meyer 2022.

9 “ .. they shall keep apart from the company of the people of injustice and go to the wilderness to
prepare there the way of xnx17”; trans. Hempel 2020, 220-221.
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reading xnxy7 is a form of pronoun x17 (sg. masc.) and a substitute for the divine name.
However, Charlotte Hempel recently considers the reading as a possible scribal mistake
for nmxi “truth” which is found in a parallel passage in 4Q259 (4QS°®) 3:4. She argues that
4Q259 is the Vorlage for the scribe of 1QS.° Baumgarten saw the reading in the Damas-
cus Document 4Q266 (4QD?) 11 9, 9197 77 1x ™ 7™, “blessed are you, 7 1x of everything,”
as evidence that the substitution of the divine name not only included the pronoun (177)
but also something before it (23%), as in a later, variant rabbinic reading (in the name of
R.Judah in mSuk 4.5) »ax v for the plea 77 xi1x, “Oh, Lord” (Ps. 118:25): “Both of these are
variants resulting from the ancient practice of disguising the divine name by blending
it with the invocative xix.”"! Thus, this practice would be closely connected to a liturgi-
cal context and formulation. In 4Q266, the blessing is, in fact, part of a ritual: the priest
over Many pronounces this blessing when a member is being expelled. The blessing
justifies the sending away of the member since it is God who “cursed their transgressors
but preserved us” (4Q266 11 14).

In the 2000s, Jonathan Ben-Dov placed new emphasis on tracing back the avoid-
ance of the Tetragrammaton in the scrolls to earlier periods and priestly circles, evi-
denced in the Elohistic Psalter. He also notes that this avoidance was an exception
rather than a rule, as great many scrolls continued to use the divine name.'? He ex-
plains the use of El and the plural elim by the suitability of the idea of the divine coun-
cil with the Qumran scribes’ ideology and worship.”* Along similar lines, Reinhard
Kratz compares the use of the plural elim in the scrolls to its use in some biblical
Psalms where it has been interpreted as a remnant of the myth of the divine council:
divine beings are part of the council where the supreme god rules as king.!* Kratz
argues that, in the Qumran Songs of the Sabbath Sacrifice (especially 4Q403 1 i 30-46),
the use of elim draws both from the ancient myth and from the more recent develop-
ments in Psalms, especially the need to distinguish between good and evil. As in the
idea of the divine council, the Songs have “godlike” beings, with no attempt to make
them look like false gods or idols (cf. Ps 29; in contrast to Ps 97). But moreover, in the
Songs of the Sabbath Sacrifice, God as well as gods have attributes and properties that
link them to biblical traditions (such as Ps 82, 89) where God is surrounded by justice
and truth and where the righteous are differentiated from the unjust. Divine beings
are transformed into manifestations of God or subordinate gods: “It is impossible to

10 Hempel 2020, 47, 231-232. Meyer 2022, 168-169, considers the possibility of nnx being a divine epi-
thet in 4Q259. In 1QS, the next line has the quotation of Isa 40:3 (“In the wilderness, prepare the way
of Yhwh . . .”), and Yhwh is written with Tetrapuncta (1QS 8:14). The Isa-quotation is unfortunately
fragmentary in 4Q259 and the name has not been preserved.

11 Baumgarten 1992, 3.

12 Ben-Dov 2008.

13 Ben-Dov 2016. Ben-Dov 2023, notes that the Qumran scribes prefer the use of EI, as a “private
name” without a definite article, instead of Elohim, since El is the traditional God-head. In this article,
Ben-Dov discusses the War Scroll, which has also been suggested to have had a ritual function.

14 Kratz 2017.
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distinguish sharply between God, gods, and angels.”™ Sometimes it is also linguistically
difficult to determine whether the Elohim/elohim refer to these godlike beings or to (su-
preme) god (e.g., 4Q403 11 30, omn >mx “Most high God” or “most high gods/godlike”).

The term 723 “glory” may denote the divine presence, even the glorious substance
of the divine body or divine appearance.’® In the scrolls, the praying and praising per-
son turns to the divine kavod/Kavod (e.g., 1QS 10:9, 12). Thomas Wagner argues that the
glory of God is like the visible aspect of God and gains a feature of an independent di-
vine entity."” Glory is a characteristic similar to wp, “holy,” to signify elements of the
divine realm.

Recently, Anthony Meyer’s dissertation, published in 2022, took on the larger task
of analysing the divine name Yhwh in all Second Temple epigraphic and literary evi-
dence in Aramaic, Hebrew and Greek, and extending the analysis back into the Per-
sian and Hellenistic periods.'® He argues that there are complex reasons behind the
avoidance of the divine name, not just the idea of the sacredness of the name, arising
from purity concerns, or out of general respect, as often suggested. Moreover, no lin-
ear development can be identified in the Second Temple period where the use of the
Tetragrammaton would have become defunct. Meyer reminds us about distinguishing
between oral and written avoidance of the name, as well as a difference between
avoiding the name at compositional level (when the text was composed) versus avoid-
ing the name in the literary transmission (what the scribe chose to write in a particu-
lar manuscript). I will summarise some results of Meyer’s work.

Clear evidence exists of the non-use of the Yhwh in the Aramaic literary material,
whereas the closely connected Hebrew material (especially in Ezra and Daniel) con-
tinued to use it. The Aramaic epigraphic material from the same period testifies to the
use of the Tetragrammaton in various short forms (17,77 ,7°, especially Elephantine
papyri)."® Furthermore, varied titles and epithets exist in Aramaic: for example, in
Qumran Enochic manuscripts of the Book of Giants, the scribes “experiment with
unique portrayals of the Jewish deity,” and use various epithets such as 7w>7p (“Holy
One”), x11 (“Great One”), and x»w 5w (“Ruler of Heaven”).”° Meyer, along with many
others, connects the use of the title “God/Lord of Heaven” to the context of Persian
diplomacy where this sort of universal conceptualisation was appealing. The Aramaic
titles were not just “substitutes” for the Tetragrammaton but were chosen for a reason
as they presented their own information on the divine. In other words, the choice of
names like the “God of Heaven” was not motivated by the sacredness of the Tetra-
grammaton but rather by linking the God of Israel with the positive realm of the Per-

15 Kratz 2017, 654.

16 For ma>in the Hebrew Bible, see McClellan 2022, 146-154; Burton 2017; de Vries 2016.
17 Wagner 2013.

18 Meyer 2022.

19 Meyer 2022, 118-129.

20 Meyer 2022, 92-94 (94).
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sians and their godhead — however, this non-use of the Tetragrammaton then paved
the way for its further avoidance.” The divine name was also conceived of as having
special efficacy, even if it was avoided (e.g., Testament of Qahat 4Q542 11).%

Meyer provides fresh statistics for the Qumran Hebrew scrolls: the Tetragramma-
ton is used over 2100 times in biblical scrolls, 254 times in non-biblical, non-sectarian
scrolls, and 46 times in the biblical quotations of the sectarian scrolls.® The division
into biblical/non-bhiblical and sectarian/non-sectarian scrolls is naturally not without
its problems and the numbers need to be understood in relation to the amount of tex-
tual material in each category, but the figures give us a rough idea.

For hiblical scrolls, Meyer presents a careful comparison with the MT and shows that
the name Yhwh was used in the scrolls — even in cases where the MT has no divine name
or epithet, or where the MT reads °n7x. From a ritual perspective, it’s important to note
that phylacteries make no exception: 4QPhyl H (4Q135) and 4QPhyl K (4Q138) read Yhwh
where the other textual witnesses do not.** Paleo-Hebrew Tetragrammaton is found in
nine biblical scrolls otherwise written in square script, the name being most probably
written after the (initial) writing of the scroll, in the empty space left by the first scribe.”

The evidence for the non-biblical, non-sectarian scrolls is mixed, showing both
free use of the Tetragrammaton and its avoidance — which may, in Meyer’s view, be
sometimes due to sectarian copying. An interesting case are the apotropaic prayers
such as 11Q11 and 8Q5 where the use of Yhwh stands in contrast to similar sectarian
prayers (e.g., 4Q510-511) that lack the divine name,* as discussed below. The use of
o°779X is extensive in the Songs of the Sabbath Sacrifice (4Q400-4Q407, 11Q17, Mas 1Kk),
Songs of the Sage (4Q511) and Words of Moses (1Q22): these scrolls represent a middle
ground between the biblical and sectarian scrolls in their use of o’77x and avoidance
of mm.*’ The use of pronouns instead of Yhwh is also attested: for example, this is
systematic in the Temple scroll (11QT?) as the third-person speech about God is re-
placed by first-person divine speech.”® The use of Paleo-Hebrew or Tetrapuncta is
non-systematic and occasional; for Tetrapuncta, Meyer sees evidence of a strong influ-
ence from the Qumran scribes, such as the scribe of 1QS.29

In the sectarian scrolls, a mixture of names and titles occur, but the preference to
other names and epithets over the Tetragrammaton is clearer. The title ox is used 492
times in sectarian scrolls (12 of them in Paleo-Hebrew script), whereas the Tetragram-

21 Meyer 2022, 124-129, 279-281.
22 Meyer 2022, 103-105.

23 Meyer 2022, 135-136, 160.

24 Meyer 2022, 142-147.

25 Meyer 2022, 151-159.

26 Meyer 2022, 188-190.

27 Meyer 2022, 196-198.

28 Meyer 2022, 181-183.

29 Meyer 2022, 200.
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maton is used 46 times (and 18 of them in Paleo-Hebrew script).30 Notable, for example,

is the frequent phrase 2x nnx, “you are EL” in the Hodayot, in comparison to m 1nx,
“you are Yhwh,” in the biblical Psalter. In the biblical quotations, the Tetragrammaton
is sometimes used, sometimes replaced and sometimes omitted.* The title 27X is simi-
larly sometimes avoided.*

Finally, in the few existing Greek Dead Sea Scrolls, titles taw, M (in square and
in Paleo-Hebrew script), 826, and possibly kUptog are used,* and Meyer offers an ex-
tensive discussion of whether the use of kUptog can be traced back to a Jewish prac-
tice (before it became prevalent in Christian manuscripts) and, if so, how early. All in
all, Meyer provides a helpful review and summary of earlier scholarship and a fresh
look at available evidence. For the purpose of this study, our task is to focus on ritual
use and take into account all divine names, titles and designations, not just Yhwh. It
appears that the use of Tetragrammaton decreased in the sectarian context, including
psalms and prayers that may be connected to ritual use. Yet other divine titles and
creative use deserve further study. Our first case study is on the divine name in the
rule scrolls.

3 Case Studies
3.1 Ban of Using the Divine Name in Oaths?

What could be the motivation behind the ban of using the divine name in the Qumran
movement and what is the scope of said ban, given that it obviously did not extend to
the writing of the divine name? Let us see the central passages in the rule texts.

CD 14:23-15:5*
O3 a1 qoxa an va[e°] 15:1 [...] 14:23 14:23 [A man must not] 15:1 swear either
0°337 MW oX *3 N2 9982 by Aleph and Lamedh (El/Elohim) or

30 Meyer 2022, 170. Pajunen 2020 discusses psalms and prayers from Qumran and notes that the lack
of the Tetragrammaton may be an indication of their function in ritual use: “If a ritual use of a text is
considered at such a time period when pronouncing the divine name was atypical, an additional fac-
tor for not using the actual name in collections of psalms and prayers may have been the avoidance
of the name in the text itself so as not to necessitate its replacement during recital” (61).

31 The Qumran scribe only uses the Tetragrammaton once, where the MT has >n7x: 4QpPs® (4Q171)
1-2 ii 12. However, the Vorlage of the scribe may have read the Tetragrammaton; Meyer 2022, 163.

32 Meyer 2022, 161-162.

33 Meyer 2022, 211-260. See also De Troyer 2008.

34 Only a few letters have been preserved of the parallel passage in 4Q271 (4QDY) 4 i. The translation
is by M. Abegg in the DSS Electronic Library (Tov 2006).
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vacat n72an noR3a 2
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vacat ] 5

1QS 6:27-7:1 (par. 4Q261 [4QS?] 4a—h)*’
151919 5¥ 72537 owa 237 1P W Ny 6:27

192 WK 127 9197 W 7780 Ny W Hop oy 7:1
177777271 272 W o TP R {e e e e e e}

by Aleph and Daleth (Adonay), but
rather® by the oath of those who enter
2 into the covenant vows.

vac He must not make mention of
the Law of Moses, because the Name
of God is written out fully in it,

3 vac and if he swears by it, and then
commits a sin, he will have defiled
the Name. vac But if he has sworn
by the covenant vow[s in front of]

4 the judges,*® vac if he has violated
them, he is guilty; he should then con-
fess his sin and make restitution and
then he will not bear the burden of
sin

5 [and d]ie. vac

27 Whoev]er invokes the name of the
Honoured One concerning any [. . .]

1 Or if someone has blasphemed ei-
ther while suddenly befallen by terror

brought on by distress or for whatever
reason he may have {. . .}*® while he is
reading in the book or praying they
shall exclude him
2 never to return again to the council
of the community.

T DY DY T 2w X9 2

In both the Damascus Document (D) and Community Rule (S), these rules are pre-
ceded by two other penal code cases: one on lying about property and the other

35 Alternatively, “except for,” see Qimron 1990; Qimron 1994. Qimron (1994, 251) translates the sentence:
“except the oath of the young men by the curses of the covenant.” He (1990, 117) states: “It is not clear
whether the name of God was actually used in this oath or whether ‘the covenant’ was considered a sub-
stitution for it.”

36 Qimron (1994) reads w-aw* owown N2 MK oxy, “if the judges adjure (someone) by the curses of
the covenant.” He takes this as referring to Num. 5:5-8 and Lev 5:20-26, where one accused of robbery
or the like has been swearing (to prove innocence) but has sworn falsely.

37 Translation by Hempel 2020, 194.

38 This deleted word impedes the understanding of the structure of the sentence. Most probably
there was at least “or” here, thus continuing the list of cases, before the mention of the sentence. The
W “or” is reconstructed in 4Q261 4a-b 2-3: 7721 1ix 9[02 XP RIT W 17 WK 727 937 W] .
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about speaking against fellow members. Subsequently, this rule about the divine
name comes in third place but it is no less severe than the preceding ones since
the punishment for the name violation in 1QS is heavier than in the preceding
cases: expulsion — versus one year for lying or disrespect. No explicit judgment for
the divine name violation is given in D, but the result, defiling the name, is severe
and may be considered a capital case in light of the following rule: the violation
against the covenant vows can be confessed and restored for, to avoid the capital
punishment, death; this option of confession presumably was not available for de-
filing the name.*

The rule in D is explicitly connected to swearing and the use of the divine name
in oaths, and various forms of the divine name are prohibited: swearing by (any?)
divine name, whether with “ox” or “7x,” or the Torah of Moses, which is said to con-
tain the explanation or fullness (73 w119) of the name in it. Clearly, the prohibition is
wide and not only targeted at the use of the proper name or the Tetragrammaton.
The issue is not using or pronouncing the name as such, either, but rather the possi-
bility of breaking the oath and thus defiling the name;*® therefore the covenant oath
is the legitimate oath (explained in the following passage, CD 15:5-19; this included
a year’s education).* The logic seems to be that when someone acts on behalf of a
person and does not do what is expected, this brings shame on that person. Oaths
are of special concern in the movement.* This ban thus has more to do with taking
care when swearing in the first place and the obligation to fulfil oaths properly, and
not only about the use of the divine name.

In S, the sense of oath-taking is also present if the idiom owa 7017, “(he) invokes the
name,” is interpreted in this way, rather than as just mentioning or pronouncing the
name.*> However, the S formulation reads awa 227 7°or, “(who) invokes (in) any matter
the name.” Willem Smelik translates 1QS 7:1: “[Th]e one who takes any oath by the name
honoured above all.”** It could be understood as invoking the name in any matter. The
following cursing or blaspheming (7%7) would be interpreted as a continuation of this
first sentence but the exact nature of the divine name usage here is not clear. Charlotte

39 Similarly, Lim 2020, 48. If, on the other hand, the use of the divine names Elohim and Adonay are
interpreted to have been used in the covenant oath (see n. 33), then breaking this covenant oath
would not have been considered unredeemable.

40 Cf. the accusation of defiling the name in 1QpHab 2:4, “they did not remain faithful in the covenant
of God, [and defiled] His [ho]ly na[me].” Lim 2018; Lim 2020, 47-48, argues that, in 1QpHab, the de-
filement could be caused by a variety of offences.

41 However, with the alternative translation (see n. 33), one could argue that the use of the divine
name is required in the covenant oath. Then the last section (CD 15:3b-5a) would allow restitution also
for offences against the covenant oath by the divine name. To me, this seems less likely, but perhaps
possible if the passage is interpreted as stressing restitution rather than oaths.

42 Schiffman 1983; 2008; Cizek 2019.

43 For the idiom owa 7217, see Smelik 1999.

44 Smelik 1999, 323. Italics mine.
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Hempel connects the mention of terror and distress to the reading and praying men-
tioned later on and sees here a reference to the nightly sessions of the yahad (1QS 6:7-8),
where the third of the nights was spent reading, studying and blessing at the time when
demonic attacks were most likely.** Thus, no fear is an excuse for improper behaviour.
The S passage does not specify to which divine names or titles it refers.

If the S passage is interpreted as referring to something more than merely pronounc-
ing the divine name (e.g., using the name in oath as in D and other misuse or improper
words), then again the passage is not evidence as such on the ban of pronouncing the
name but rather on its potentially dangerous or indecent usage. From the point of view
of the punishment (expulsion), this rule could be compared to a similar rule later in 1QS
7:16-17: T 2w X1 DR TR IOWR 9°371 57° 0°ama weNy, “As for the person who goes about
maligning the many, they shall send him away from among them never to return again.”
Improper speech against God and the Many was deemed equally severe.

Were the Qumran members simply following the common trend of their time in
this, or were they distinguishing themselves, for example, from the Jerusalem Temple
practice with this rule? Ben Sira 50:20 has sometimes been interpreted as meaning
that the pronouncing of the divine name was allowed for the high priest: Simon the
Just “raised up his hands over the entire assembly of Israel’s sons, to give a blessing of
the Lord from his lips and to boast in his name (trans. NETS).” Skehan interprets that
the pronouncing of the divine name is presented as a privilege of the high priest — but
this seems far less than certain and arises from later evidence.*®

In conclusion, these rules are not explicit bans against pronouncing the divine
(proper) name in any situation, but rather rules about oaths and honouring the name
with proper behaviour, possibly with special attention to ritual contexts.*’” From a rit-
ual studies perspective, even if the D and S bans were interpreted as a natural contin-
uation of the Decalogue’s commandment not to use the divine name in false oath (Ex
20:7; Deut 5:11) or otherwise defile the name (Lev 24:16),*® their practical observance
calls for special ritual attention, similar to other avoidance behaviour and taboos like
Sabbath observance or purity rules.

45 Hempel 2020, 208-209. The ritual context in these sessions is noteworthy, which may have in-
cluded the meal before studying and praying.

46 Skehan 1980. See further Meyer 2022, 17-19, 38-40, 271.

47 Lichtenberger 2018 interprets the scribal practices testified by the scrolls and other evidence to be
primarily about the veneration of the divine name, “independent of any reading or pronunciation
practice” (142). The avoidance of pronouncing the name was only a secondary consequence, which,
however, was never fully followed.

48 Lev 24:16 is translated in the LXX as “Whoever names the name of the Lord - by death let him be
put to death.” This could be seen as grounds for the pronunciation ban; Lichtenberger 2018, 153-154.
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3.2 The Efficacy of the Divine Name

The divine name is attested to have had efficacy, that is, (magical) power to function
on earth. Several scrolls are associated with exorcism, warding off evil spirits or gen-
eral protection from evil: Apocryphal Psalms (11Q11); Exorcism (4Q560); Hymn (8Q5);
Songs of the Sage (4Q510-511); Incantation (4Q444); Hymn (6018).49 In some of these, it
is specifically the divine name that is invoked for the exorcism.*

Apocryphal Psalms 11Q11 is thus the most noteworthy. It contains several previ-
ously unknown psalms as well as a version of Ps 91. The Tetragrammaton Yhwh ap-
pears in all extant psalms in Cols. 1-5 and is in all likelihood also to be reconstructed
in the final Ps 91 in Col. 6. Mika Pajunen sees a pattern in its function as a ritual: after
the exorcisms of evil spirits and the devil, Ps 91 is used as a final confirmation of di-
vine protection and appeal for protection in the future.”! The fragmentary Salomonic
psalm (cols. 2-3) may be understood as a celestial trial by Yhwh against the evil spi-
rits.® The better preserved Davidic psalm in 5:4-6:3 includes an exorcism against
Satan in the name of Yhwh:

5:4 Of David. Aga[inst Satan. An incanta]tion in the name of YHW[H . . .]l time 5 to Sata[n when]he
comes to you in the ni[ght. And Jyou shall [s]ay to him: 6 “Who are you, you [who were born from ]
man and the seed of the ho[ly one]s? Your face is only 7 [an illu]sion and your horns just a dre[a]m.
Darkness you are, not light, 8 [injustilce, not righteousness[. . .]hr host. Yawh [will bind lyou 9 [in
the ]Jdeepest [Sheoll [and will close the] bronze [galtes [which n]o 10 light [penetrates] and [the] sun
will not [shine for you] thalt rises] 11 [for the]righteous.. . .

It is the power of the divine name that is believed to be the basis for the incantation.
Satan is addressed directly and ridiculed as offspring product of illegitimate union,
his appearance being mere darkness and emptiness, not even frightening. Unlike the
evil spirits that may cause illnesses, Satan is also understood to cause moral deviance;
his prison will be the Sheol where the sun does not rise as it rises for the righteous.
Yhwh is written in square script as in the rest of the manuscript. A text like this dem-
onstrates that the Tetragrammaton was used, at least by some, with specific exorcistic
purpose. Similarly, 8Q5 preserves the Tetragrammaton (8Q5 2 3) and says to invoke
the name: “in Your name, [0 Mlighty One, I intimidate . . .” (8Q5 1 1). Yet the ritual in
11Q11 also includes other aspects than the power of the divine name (e.g., addressing
the evil spirit and knowing their names). We also do not know if the person in charge
of a ritual like this needed to be specially qualified.

49 See, e.g., Bohak 2008, 105-112; Brand 2013, 198-217; Eshel 2003, 395-415.

50 This can be compared to the use of the name Iaw in Greek magical papyri; Lichtenberger 2018,
140-160 (148-152). For the rise of praises, see Pajunen 2015b.

51 Pajunen 2013, 55-62; Pajunen 2015a.

52 Pajunen 2015a, 137-142.

53 Trans. Pajunen 2015a, 146.
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In a different kind of incantation or curse, the scribe of 4Q444 does not include or
invoke the divine name but instead appeals to the speaker’s fear of God (%) in the
fight against the evil spirits. Similarly, the Songs of the Sage (4Q510-511) are meant to
be used for protection, not against any specific demonic attack but during the period
of wickedness. They are presented as sung by the wise teacher (2°>w») but also per-
formed communally:**

And I, Maskil, proclaim His glorious splendor so as to frighten and to te[rrify] 5. all the spirits of the

destroying angels, spirits of the bastards, demons, Lilith, howlers and [desert dwellers] 6. and those

which fall upon men without warning to lead them astray from a spirit of understanding and to

make their heart and their [counsel] desolate during the present dominion of 7. wickedness and pre-

determined time of humiliations for the sons of ligfht], by the guilt of the ages of [those] smitten by

iniquity — not for eternal destruction, 8. [bult for an era of humiliation for transgression. [ vacat ]
Sing for joy, O righteous ones, for the God of Wonder . . . (4Q510 [4QShir®] 14-8)

The divine name as such is not invoked; rather the praise of God and his name func-
tions as a tool of protection.® The speaker blesses God’s name and engraves the stat-
utes of thanksgiving for the glory of God (4Q511 63-64 ii 2-3). The language is often
similar to the Hodayot, and the divine titles (4Q511 48-51 9-10) have affinities with the
Songs of the Sabbath Sacrifice, to which we shall turn next.*

3.3 Divine Manifestation in Praise

Several Qumran prayer and liturgical texts include heavenly scenes and descriptions
of beings or items that join in praise or are themselves elements of the divine praise
or wonder. A significant aspect for us is that the boundaries between the ones prais-
ing and one(s) being praised are often blurred. These texts also often refer to elim,
holy beings or angels, and have no difficulty with the idea of gods or god-like beings
praising the God of gods or King of kings.>” Above, we observed the preference of the
title Elohim for God in such texts.”® I will discuss Songs of the Sabbath Sacrifice as an
example; Berakhot (4Q286-290) is another composition with similar features.

54 Trans. M. Wise, M. Abegg, and E. Cook in Tov 2006, with minor changes. The manuscript 4Q510 is
likely much shorter than 4Q511, Angel 2017. See also Nitzan 1994, 236-272.

55 Cf. Nitzan 1994, 248-249: “Perhaps the Maskil is zealous, so to speak, concerning the sanctity of the
Divine Name, . . . and wishes to minimize the use of the Divine Name as a magical charm.”

56 These examples by no means exhaust the use of the divine name in the apotropaic sense. For example,
Yhwh is invoked in 4Q380 and in 4Q381, and the name is considered the salvation of the speaker (4Q381
24a+b); Pajunen 2013. Ben-Dov 2023 argues that the War Scroll invokes the name El as the leader of the
divine assembly when the name is repeatedly inscribed in the war trumpets and standards.

57 See above, Ben-Dov 2016; Kratz 2017.

58 Exceptionally, Paleo-Hebrew is used for Elohim in 4Q406 1 2 (and 3 2?).
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The Songs of the Sabbath Sacrifice is preserved in ten manuscripts, nine from
Qumran and one from Masada (4Q400-407; 11Q17; Mas 1k).*® The manuscripts present
different parts that do not always overlap so the construction of a single composition
remains uncertain. Based on the superscriptions preserved, scholars think that the
composition had a Sabbath song for each Sabbath during the first quarter of the 364-
day-year, that is, for 13 weeks. Judith Newman suggests that the composition repre-
sents preparation for the Shavuot festival: the text draws from the idea of divine
glory (122) being manifested and the inscribing of the law, as in the Sinai tradition,
which was associated with the Shavuot. The heavenly priests and angels as well as
the earthly sage (">wn) were the carriers of the law and divine revelation.®

Due to material reasons, Mika Pajunen thinks that most of these manuscripts were
not produced for ritual use since they are written in such small handwriting and are not
ideal for reading: the letters are as small as 1-2 mm and line spacing is at its smallest
only 3-4 mm (4Q403).°* But the manuscripts are not all the same; Schiicking-Jungblut
presents a recent comparison and notes that 4Q400 with its low height (12.7 cm) could
have been easily portable.” We cannot be sure which manuscripts were ritually used on
Sabbaths, if any; superscriptions “for the instructor (?>wn»%)” and mention of specific
Sabbaths and the (time of) burnt offering certainly give the impression that they invited
such usage.®® Instead of reciting these particular words, the songs may also have pro-
vided models for praising.®* I think we should also be open to the possibility that the
writing (copying) of the manuscript could itself be considered a ritual, meditative prac-
tice which demanded concentration, focused attention and set the scribe’s mindset to a
certain semantic field, defined by the most typical words used and repeated.

In our attempt to distinguish divine names in the Songs of the Sabbath Sacrifice,
we come across a feature that makes this composition so significant: the Divine is ex-
tended to the praising of divine beings and the heavenly temple. The term o’mox is
frequent in the Songs and used both for God and (subordinate) gods. The text envi-
sions a heavenly scene (divine council) where the gods and heavenly hosts are pres-
ent. Noam Mizrahi notes how several (elsewhere) existing divine epithets — such as
ow1Tp wiTp, “the Holy of the holy ones,” o7w 9, “the eternal God,” my7a %8, “God of

59 Newsom 1985; Newsom 1998; Newman 2019.

60 Newman 2008.

61 Pajunen 2020, 67. For the measurements of individual manuscripts, see also Schiicking-Jungblut
2020, 74. The manuscript 4Q403 is generally rather average in terms of manuscript height and column
width, but the script is very small, with lines that are fully packed and narrow margins.

62 Schiicking-Jungblut 2020, 76.

63 Schiicking-Jungblut 2020, 85, also notes the first person plural forms in one section of 4Q400 2 5-8
and takes it as evidence of a worshipping community.

64 Boustan 2004, 199: “The content of angelic speech is entirely absent; the praise of God himself is
never repeated. Instead, the Songs describe and detail the order and conduct of the liturgical activities
performed in the supernal realms. (...) The cycle is structured both as a summons to a list of worship-
pers and as an invitation to praise.”
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knowledge” — are modified, turned into plural and used in the Songs of the heavenly
beings: ow1p *w11p, “the holiest among the holy ones,” on?w 7%, “eternal gods,” ny7 *2x,
“gods of knowledge.” This sends a signal of these beings’ divine nature, or even more
radically, mediates the belief that the Divinity is extended into these beings. The well-
known epithet “the living God” is similarly reused in portraying the “living gods” of the
heavenly temple, who are even carved on the temple vestibules (4Q405 1415 i 5).°
Ra‘anan Boustan argues the Songs are a prime example of “the systematic collapse of the
boundary between angelic beings and architectural elements in what might best be
termed the ‘angelification’ of the celestial Temple.” Boustan also calls this feature “anima-
tion of celestial structures.”® A general thematic shift in composition from angelic and
divine beings in the beginning to the description of temple architecture and art has often
been noted; this is especially evident in the central seventh song.67 Mizrahi, with others,
remarks that when the seventh song describes the divine throne-chariot, the properties
of the one seated on the throne (God) in Ezek 1 are now associated with the cherubs and
the wheels, and not God. He writes of the Songs:*®

the godhead rather expands to an unprecedented extent and now embraces the divine chariot, as
well as the heavenly sanctuary.

The divinity conceptualized in this work needs to be seen, not as a singular entity, but
rather as a complex of powers that is characterized by an internal plurality of constituents.

The heavenly beings are thus rightly called om%x, gods; they are not angels in the
sense of transmitting messages to earth,*® but rather divine beings that exemplify the
divinity. The language of divine beings and God is also otherwise aligned and creative.
For example, in the seventh song (starting in 4Q403 1 i 30), each call to praise has a
distinct thematic key word and divine titles cannot really be separated from their
characterisations. For example, the call to “extol” (naw) reads:

(4Q4031i31-33) Trans. Mizrahi”
MR 919 32 mmawin swra O chiefs of extolments 32. of all gods,
71 mnaw[n ]JmPx2 maw  Extol the Go[d of] majestic [ex]tolments.

65 Mizrahi 2018, 161-192.

66 Boustan 2004, 196, 200.

67 Boustan 2004; Newman 2019. Boustan further argues for a difference in syntax and style between
the systematic and repetitious descriptions of angelic priesthood, and the irregular, often verb-less
lists of animated items.

68 Mizrahi 2018, 175, 182. Cf. Ben-Dov 2023, of the divine conception in the Yahad: “The One-ness of
the One will not materialize without the assembly that will sing His praise and reassert His sover-
eignty” (28).

69 Mizrahi 2018, 185.

70 Trans. Mizrahi 2015, 60. Mizrahi presents a new structure of the seventh song and understands
this call as the second call for praise.
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1M1371 T23 Mnawn 1772 %> For in the splendor of extolments is the glory
M) 213 977 oy o'mox 33 91> mmawn na - of his kingship.
In it (focus) the extolment of all 33. gods,
Together with the splendor of all [his]
king[ship] . . .

Since those who are called to praise are known as “chiefs of extolments,” the divine
characterisation is similar: God is “(lit.) the God of the extolments of splendour.” The
glory of his kingdom is in “the splendour of the extolments,” and the extolment in-
clude “extolment of all gods, together with the splendour of all his kingdom.” The
naming of the Divine is like sending verbal fireworks where one word is used as a
catchword (mmawn/naw) in all possible ways and the association between God, godly
epithets, godly beings and appearances become blurred. Thus, our first conclusion is
that the names of the heavenly beings are intentionally and creatively echoing divine
names and embracing the divinity; God is not independent or isolated from his hosts.

Furthermore, royal language is strong in the Songs in general. We find “King” as the
divine title several times, as well as ’m>x 77, “King of gods” (4Q400 2 5), and 0°]5%n 72,
“King of kings” (4Q403 11 34). In the sixth song, ™357 771, “King of glory,” 2w 771, “King
of goodness,” w17 77, “King of holiness,” appear (partly reconstructed) with the corre-
sponding titles with & or o"m?x (“God of glory,” “God of goodness,” “God of holiness;” see
Tab. 1). These designations belong to a distinct literary unit called the Cycle of Praises,”
which is a systematic and formulaic list of instructions to praise by the seven chief prin-
ces. Each item contains a noun phrase of the praise type (by whom and to whom) and a
verbal clause declaring its recitation by the prince. For example, the fourth instruction
reads (divine titles in italics):”*

Psalm of praise
by the tongue of the fou[rth (chief prince)]
to the Warrior who is above all[ gods] with its seven wondrous powers;
and he will praise the God of power
seven times with seve[n] words of [wondrous] prais[e
(4Q40311i2-3)

In other words, the object of praising is expressed twice, in two different ways, bear-
ing some resemblance to each other. We get this list of divine designations in 4Q403 1
i 1-9 and MasShirShabb ii 8-12 of the list of the seven chief princes’ praises (the first
two are not preserved):”

71 Nitzan 1994, 297-301.
72 Trans. Newsom in Tov 2006.
73 Nitzan 1994, 300.
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Tab. 1: Divine designations in the Cycle of Praises.

noun phrase: to verbal clause: to

whom whom
to the King of angels o1 ARO[ FRD to the God of lofty

angels

[2>m17% 1910 Dy 71235 to the Warrior above all MM mvRy to the God of power
gods

397 [1500]> to the King of glory H’dn YR to the £/ of glory

210[] HRY to the £/ of goodness o] prlle bl to the King of goodness

[w71ip *A[oRY] to the God of holiness wilpn TI5ale to the King of holiness

There is no clear pattern, except that similar terminology is repeated between the
noun phrase and the verbal clause. The main terms for God, with various combina-
tions, include 5x ,77n ,723 ,2°MOK.

This Cycle of Praises is followed by the Cycle of Blessings’* where the seven chief
princes are said to bless different actors “in the name of . . .” Royal associations are again
strongly represented as the names include “the glory of God” (4Q403 11 10), “His truth” (1
112), “the height of His kingdom” (1 i 14), “the majesty of the King” (11 17), “His wonderful
majesty” (11 19), “the mighty deeds of gods” (1 21), “His holiness” (1 i 24). Finally, all the
princes praise the Lord, the King of all: mnaw]m 1372 913% 72vn 9a[a % DIk g,
“Blessed be the Lord, the Ki[ng of] all, above all blessing and pr{aise” (4Q403 11 28). The
name N7, “Lord,” is somewhat striking in this final exhortation; besides this sentence, it
is found only in 4Q403 1 ii 33 (the eighth song) in the Songs, after a similarly formulaic
list of seven tongues by the angelic chiefs: *]7%k 213 7> 5om, “praise the Lord of all the
godl[s].”

Later on, starting from the shift in the seventh song, this royal language takes on
more material associations, thus confirming Boustan’s observation of the shift towards
the animation of temple structures; here exemplified by the (most likely) ninth song:

3. [ a so]und of blessing for the King of those who exalt; and their wondrous praise is for the God
of gods [ ] their many-colored [ ] And they sing joyfully 4. [ Im the vestibules of their entryways,
spirits of the most holy inner sanctum b[ Jeternal 5. [And the liken]ess of living gods is engraved
in the vestibules where the King enters (79» *X121 *»982 nmion o»n o'mx n[w7]), figures of lumi-
nous spirit[ Kling, figures of glorious li[ght,] spirits of 6. [ in] the midst of spirits of splendor is a
work of wondrous mingled colors, figures of living gods [ in the] glorious shrines, the structure
of the 7. [mo]st holy [sanctuary] in the shrines of the King (7%» >a712), figure[s of the gold-like
[beings; and from] the likeness of [ ] of holiest holiness (4Q405 [4QShirShabbf] 14-15i3-7)"°

74 Nitzan 1994, 301-307.
75 Trans. Newsom in Tov 2006; with some modifications: Newsom translates the plural *m>x / o*mox
as “god-like ones.” Here it is simply “gods.”
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Here, the King is surrounded by praising elements, which are both animate (spirits,
gods) and inanimate or animated (architectural structures, colours, lights). The King’s
entrance is engraved with the “likeness of living gods.” The holy of holiest is in the
inner-sancta of the King and associated again with godly beings. With the linguistic
formulations themselves, the text merges the King with the elements listed; there is
no actual description of logical movement of the King in the space but the emphasis is
on the praising items and their characteristics, which all constitute the glorious King.

The Divine also receives other titles. The abstract mmb>x, “divinity” is rare: it is pre-
served only in the first song (immb>x2, “and in His divinity,” 4Q400 [4QShirShabb®] 1 i
2), and in the seventh song (11123 mm>xy, “His glorious divinity,” 4Q403 [4QShirShabb®] 1
i 30—46 33).° “Divinity” (mm>x) may have been created to form a pair with o’mbx, just
as moon, “kingdom/kingliness,” pairs with 7%», “king.” As noted, the sentences in the sev-
enth song are full of wordplays and the use of the same Hebrew root for verbal actions,
objects, agents and places (see above, the call to extol). In the call to exalt, with the oc-
currence of the abstract “divinity,” half of the words relate to the root o1, “to be high,
exalted” (4Q403 1i 30-46 33-34); such formulations are not easy to translate:

4Q403 11 30-46 33-34 Trans. Newsom’’
o1 *HRn DMK o1t me waal And] exalt His exaltedness to exalted heaven, O gods
a1 1 9197 Hyn 1o mmoxt - of the most exalted gods
and (exalt) His glorious divinity above all the exalted
heights.

God’s glory and divinity are tied to the praising, which may give an indication that
God exists only through said praising. To counteract this, the seventh song also
stresses how the divine beings depend on God. Mizrahi suggests a new structure for
the seventh song, where the focal part (4Q403 1 i 30-46 35-36a) differs from the sur-
rounding exhortations to praise and basically declares three times how the divine
beings (angels/gods, spirits, creatures) are created by the divine word. Thus, while the
praising performance constitutes the divine kingship — and divinity — the praising
beings at the same time owe their existence to God.”

In conclusion, Songs of the Sabbath Sacrifice use highly creative, yet at the same
time formulaic, divine titles in praise contexts where the praising agents, the praises
and the object of praise are mingled together. Royal language is at home in the heav-
enly temple, and His majesty is made majestic by the glory of his subjects and their
praise; yet, these beings reciprocally depend on the divine word. The “divinity” is rare

76 Elsewhere also in the Berakhot (7]ommx 725 ow nx[ 137121, “[they will bless] the name of Your glori-
ous divinity,” 4Q287 [4QBer”] 2a, b 8), and in a fragmentary context in 4Q176 31 3.

77 Trans. Newsom in Tov 2006; with some modifications.

78 Mizrahi 2015.



96 — Jutta Jokiranta

but in the context of the Songs expresses superlative ideas and comprehensiveness
rather than any abstract conception of God.

4 Conclusions

Divine ritual names in the scrolls are many and various. The case studies show that the
ban of divine name usage was not restricted to the Tetragrammaton (Yhwh) but that
using the name El/Eloah/Elohim for certain purposes was also banned. The ban in the
rule documents is strongly linked to (false) oaths. Thus, the scrolls movement specified
and underlined the Divine Commandment given at Sinai; the rule has to be read to-
gether with the movement’s general attention to oaths and vows. However, the addi-
tional banning (in the Damascus Document) of the use of the Torah of Moses with the
divine name in it suggests that the name could be associated with magical power even
via mediating figures or artefacts (such as Moses or the writing of the name in a scroll).

The Tetragrammaton does occur less frequently in Qumran sectarian texts than
in non-sectarian and biblical texts; yet, it is not completely banned from writing. It is
also clearly used to ward off evil powers in some apotropaic or exorcist texts that
may have been used by the movement members. However, the sectarian use of the
name El has significance beyond the avoidance of the Tetragrammaton: it suited their
conception of the high-god over all other spirit beings and humans.

In several prayer texts, the Divine exists in the praise and extends into the praising
beings (elim, spirits, angels) and heavenly shrine elements and structures (pillars, en-
trance, footstool; lights, colours, sounds, etc.); they are the agents of praise, the imagined
community of the praise and also the reasons for the praise in their wonderful appear-
ances, representing the Divine. The creative use of the heavenly scenes both builds a
strong visual and oral sensation of the Divine and make it difficult to “distil” the divine
titles from the calls to praise, those praising and the godly items in heaven.
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Miguel Herrero de Jauregui
Strategies for Naming the Gods in Greek
Hymns

Abstract: An essential ingredient of Greek hymnic poetics is the choice of divine names
and epithets. With a general goal of achieving charis for both the gods and the mortals
who compose and sing a hymn, various strategies are deployed to address the gods:
names and epithets may underline a single dimension of the god or emphasise his
multidimensionality through poluonumia; they may be chosen to singularise the ad-
dressee or to relate a particular deity with other gods in the pantheon; they may ex-
press the self-confidence of the composer in choosing the right appellatives to please
the god, or the lack of precision with which any name approaches the divine; they may
imply benefits for the whole community or for specific people. Along these four axes,
different strategies show the complexities involved in divine naming when composing
any hymn in different contexts and genres in Greek antiquity.

1 Achieving Charis

As a conclusion to his treatise on how to compose hymns to the gods, Menander, the
3".century CE rhetor, demonstrates, by way of example, how a paradigmatic hymn
might be composed, commenting on each section of an invented prose hymn to Apollo
Smintheus, in what constitutes a unique example of an author describing his own
work. He ends with this paragraph (2.16.31 = 445-446; trans W. H. Race adapted):

When you are about to conclude your subject, employ epithets of the god (&vaxAntikoig 6vouaot
700 BeoD) in the following way. “O Sminthian and Pythian, since my speech began with you and
with you it will end, with what names shall I address you (noiaig 6¢ mpoonyopiatg npocs@déygouar)?
Some call you (o¢ Aéyovov) Lycian, others Delian, others Ascraean, others Actian. The Lacedaemo-
nians call you Amyclaean, the Athenians Patroos, the Milesians Branchiate. You rule over every
city, every land, and every nation, and you govern the whole inhabited world, as you dance across
the sky surrounded by choruses of stars. The Persians call you Mithras, the Egyptians Horus (for
you bring round the seasons), the Thebans call you Dionysos; the Delphians honor you with two
names, calling you Apollo and Dionysos (AeA@ot 8¢ SutAfj mpoonyopia Tidew, AméAAwva Kal Ato-
vuoov Aéyovteg), for around you are frenzied women, around you are Bacchants. From you the
moon derives its splendour, while the Chaldeans call (Aéyovowv) you the leader of the stars. So,
whether you delight in these appellations, or in some more favoured than these (gite 00v TavTaIg
xaipelg Talg mpoonyopiaug, eite TovTwVY Apeivooy), grant that this city may forever flourish in pros-
perity and that it may forever hold this festival in your honour. And grant grace to these words,
for both these words and the city are gifts from you (veBoov ¢ xal xdptv Tolg Adyolg mapd gol
yap Kat ot Adyot Kat 1} TOALS).”

@ Open Access. © 2024 the author(s), published by De Gruyter. This work is licensed under the Creative
Commons Attribution 4.0 International License.
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This self-exegetical hymn is a late antique rhetorical demonstration; however, it sheds
precious light on the functions of god-naming in Greek hymns. There may be other ele-
ments in earlier and contemporary Greek hymns that Menander does not mention in
his treatise, but those he comments on are easily derived from the extant evidence
about hymns from all antiquity: the charis as the main goal of the hymn; the bilateral
nature of this charis; and the essential placement of names and epithets in achieving it.

Greek charis, as is well known, is two-sided (unlike Christian one-sided divine
grace), a bilateral act of mutual gift.1 A hymn, like a work of art, is an agalma, an offer-
ing, that pleases the god or goddess (hereinafter generalised as “god” when gender is
indistinct), and thus gives him content (charis). At the same time, the god grants favour
(charis) to the poet/author (hereinafter “poet” in the sense of “composer”, since most
hymns covered here are in verse), both to compose the hymn in question and future
ones, and also to the community (city, family, initiates) that are included in the hymn
as a ritual act, either as co-singers or spectators. The hymn creates (and receives) charis
for all the agents involved, however this charis may be conceived (the poetic pleasure
that a Homeric god takes in a rhapsodic hymn may be seen differently from the incan-
tatory power of a magical hymn that charms the deity). And as Menander says (and is
well-known by modern scholars of hymnic poetry), naming the god appropriately is
fundamental in this creation of charis (tavtaig yaipetg taig mpoonyopiacg). In the fol-
lowing pages, the strategies deployed in Greek hymns for naming the gods will be sys-
tematised as different ways of achieving such a goal.

Taking, therefore, hymns as acts of communication between men and gods in
which both are involved as givers and receivers of charis, we must consider that nei-
ther the god nor the author of the hymn are in isolation. In ancient Greece, the god is
praised and invoked within a polytheistic system, in which different cults to different
gods naturally coexist. This polytheistic context of classical Greek religion may be-
come even more complex in later centuries, with cases like the hymns in the magical
papyri in which divine names from different religions (e.g. Greek, Egyptian, Jewish)
overlap with absolute fluidity. Even when the addressee of a hymn is invoked as “the”
single god, we must always bear in mind that this monist mood is deployed within a
polytheistic religious context that shapes the hymnic genre.

On the human side, the hymn is usually a collective act: even if the author is indi-
viduated, the favour of the gods will be extended to the cultic community to which he
belongs (or to the collective customer who has hired a foreign poet), which is usually
the polis, and possibly, when inscribed in stone, to future members of the community
that will follow in later generations. However, there are also cases in which the commu-
nity of singers is restricted to a chosen few, initiates of a mystery cult inaccessible to
the profane, and only they will receive the charis of the god. The most extreme restric-

1 On Greek hymns and their striving for charis, cf. Race 1981, Furley/Bremer 2001, Calame 2011, Pet-
rovic 2015.
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tion of the charis appears in the magical papyri, in which the hymn becomes an individ-
ual private prayer and the favour of the god is limited to the singer of the hymn.?

All these different possibilities on both sides, human and divine, of the communi-
cation act that aims to achieve charis through a hymn, are reflected in the selection
and ordering of the names and epithets of the god. This is not only an elevate poetic
device, but also a very practical resource for attaining the god’s favour: interest in
adequate naming is common to literary, cultic and magical hymns. The topic of the
following pages is how this adequacy is attained in each context.

We can therefore distinguish four different axes along which hymnic strategies
for achieving such bilateral charis through god-naming may be deployed: A) Concern-
ing the god individually, names may be focused on one dimension or on many dimen-
sions of the god’s identity. B) Concerning the god within a polytheistic system, names
may tend to individuate some specific god in his singular particular identity, or to es-
tablish relations with other gods. C) Concerning the author as individual, he may re-
flect and justify his choices for achieving charis through names, and even express his
doubts or self-confidence. D) Concerning the author within the human community, he
may name the god in a restrictive way that particularises the appeal to divine charis
for a specific community (or even for himself alone), or in a generalising way that
may appeal to all potential singers of the hymn or even to all mankind. For the sake
of clarity, let us dwell on each of these four polarities separately, though it is obvious
that there will be overlaps and connexions between them.

Some preliminary clarifications are due. When we speak of strategies, the term
does not refer to conventions that must be followed due to the rules of the hymnic
genre, but to the different options from which the poet may choose his way to achieve
charis. Granted, paeans, narrative hymns, or magical hymns have their own specific
conventions within the broader genre of hymns, but at the same time, within the
framework of the given sets of formal rules that poets follow, they have a set of
choices allowing them to apply different possibilities. The tension between remaining
faithful to generic conventions, which makes a composition recognisable to a human
and divine audience, and a certain originality which makes it enjoyable for these
same audiences, is resolved in each case by a specific strategy. This is true for most of
Greek literature, and it can also be applied to names in hymns.® In this paper, I will
treat names and epithets alike, since the strategies in the use of names and epithets
do not normally differ (should this be the case in a specific context, it should be dealt
with separately). I will take them generally as ways to address the god, appellatives or

2 Cf. Petrovic 2015 for the distinction between public hymns and private ones in magical papyri.
3 On names and epithets in specific hymnic corpora, after the fundamental Ausfeld 1903, 516-525: Jail-
lard 2021 on epithets in the Homeric Hymns. Hopman 2001, Morand 2015, Herrero 2015a, Gordon 2020,
Macedo/Kolligan/Barbieri 2021 on the collection of Orphic Hymns. Petrovic 2015, Bortolani 2016, Blanco
2017, 2020 for magical hymns. For cultic hymns, Furley/Bremer 2001. In general, on god-naming, Be-
layche et al. 2005. Bonnet 2019 and the results of the MAP project also provide multiple examples.
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proségoriai, to use Menander’s term, whose etymology reflects (agora) the public di-
mension that is presupposed for hymns (at least in the rhetoric of the genre itself). I
will leave out, however, those strategies that refer purely to formal aspects, such as
alliterations, metrical or rhythmic plays, or enjambments, since they are indeed effec-
tive ways to achieve the charis of the divine addressees, but are not specific for
names, on the one hand, and, on the other hand, are particular to each composition
and hardly susceptible of generalisation for all Greek hymns.*

Scholarship has consecrated some distinctions that will not be primordial in this
study: er-Stil, du-Stil, and ich-Stil hymns can be analysed within the four proposed po-
larities, just as narrative and non-narrative hymns. These formal distinctions are very
helpful in understanding how the god is addressed, but they do not determine per se
the strategies that are followed in choosing names. Likewise, contextual distinctions
like cultic or literary, private or public, rhapsodic or ritual hymns, may obviously
have an enormous influence on the poet’s choices for god-naming, but the strategies
may be different within each of these contexts (and the same could be said of the
mythical parts in narrative hymns).

Finally, one cannot ignore that the most common dichotomy is “tradition and in-
novation” (or similar formulations), which aims to reflect the diachronic dimension
that is inherent to any analysis of century-long phenomena, as is the case with Greek
hymns. However, the centrality of god-naming to achieving divine charis is a constant
feature in hymns from classical times to late antiquity, so there is a clear continuity in
the strategies that are open to the poet. The panorama changed radically with Christi-
anisation, for the monotheistic frame, the dense Jewish theology of divine names and
the unilateral divine charis of the Biblical God profoundly modified the hymnic con-
ventions. Therefore, Jewish and Christian hymns are excluded from this study since
their conceptual framework is very different. Instead, Greek hymns, from archaic
paeans to late antique syncretistic magic hymns, show a relatively homogeneous for-
mal and conceptual background which allows an overall analysis which bridges all-
too-comfortable gaps like literary vs. ritual, or public vs. private, with the help of the
homogeneity brought by the hymnic form. In spite of such homogeneity, generic con-
ventions evolve and religious contexts change in ways that obviously influence the
choices of poets. This diachronic dimension must be carefully considered within each
of the four proposed polarities, since literary, religious and historical contexts are a
key factor in understanding which strategy is employed in each case.

4 Cf. Thomas 2021, a recent insightful study on the formal ordering techniques in the lists of epithets
in attributive hymns, both literary and cultic.
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2 Underlining Aspects of the God: Focusing vs.
Breadth of Scope

When naming the god, the poet may focus on a single name, deploy many different
names, or choose some middle ground. Each name and epithet carries a different set
of connotations or sheds light on a particular aspect of the god. The comparison of the
hymn with a dedicated piece of art is again illustrative. Sculptors or painters choose
one particular representation of the god that aims to cause him pleasure (notwith-
standing other factors that influence this decision, like audiences and customers), but
it by no means claims to be the only possible form of the god. In hymns, the continu-
ous nature of human language makes it possible to display more than one aspect of
the god, but nevertheless singing a hymn entails an act of choosing and therefore re-
nouncing. Even if a poet wanted to sing about all the aspects of the god, the ordination
of events, where to begin and where to end, entails choosing aspects which will be
given more importance. “Where to begin and where to end” is a typical question
which a hymnic poet addresses himself. Just as in narrative parts, when it comes to
choosing the order of names and epithets the same options appear. The different pos-
sibilities of the hymnic poet can be evaluated along this axis of describing one vs.
many dimensions of the god.

On one side, we have those hymns which stick to just one dimension of the god. A
precise name may be followed by a narrative, perhaps complemented by other names
with equal value and epithets traditionally attached to this god.” The focus remains
fixed as if through these appellatives only one dimension of the god is highlighted:
e.g. Apollo, Phoibos, hekebolos, which appears in the Homeric Hymn to Apollo. The
poet may insist on a specific name and repeat it several times, like in the diverse var-
iants of Orphic hymns to Zeus, or Cleanthes’ hymn, where Zeus is invoked several
times by his name. However, anaphoric emphasis is not strictly necessary in order to
attain focus: it is rather the concentration in a single dimension, through the choice of
a few distinctive appellatives. In fact, extreme focusing may shun the usual name of
the addressee in favour of other, more specific ones: the Cretan hymn inscribed in
Palaikastro is clearly addressed to Zeus, but calls him Kouros repeatedly and Kroneios
only once, since it aims to recall the youth of the god who leaps energetically over
those protected by him. While the name Zeus would bring to mind the mature king of
Olympus, this hymn focuses on episodes and appellatives more suited to a younger
god.® Such focusing may also result in a change of direct addressee: a magical hymn is
addressed to “laurel/Daphne”, as a ritual plant belonging to Apollo’s sphere, which fo-

5 Some examples from literature and epigraphy in Bonnet 2019, 606-609.
6 Furley/Bremer 2001 (Hymn 1.1).
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cuses the attention on the key role of this plant in the divinatory ritual and its mediat-
ing agency for granting Apollonian divinatory powers to the magician.’

On the other extreme, there are those hymns which attempt to underline the di-
versity of dimensions of the god. In the narrative parts, this would be reflected in sev-
eral episodes, from birth to love affairs and battles. In the usage of names and
epithets, this tendency is usually reflected in numerous and variegated names (poluo-
numia is a typical characteristic of important gods), and emphasis in the diversity of
attributes and fields of action where the god exercises his power.® Picking up the case
of Apollo again, in the Orphic Hymns and the magical hymns preserved in papyri
(some of them are quoted below), he receives many names that evoke his links to po-
etic tradition, cultic places, solar aspects, mantic qualities, among his main timai.

Just as the ordination of mythical episodes has its relevance, the collocation of
names also matters. The first and the last seem to point to those aspects that have
more importance, and the flow of associations may suggest a certain logical order
(e.g. Orphic Hymn 32, the epithets in which are skilfully ordered like building-blocks
to reveal Athena’s militarism, motherlessness and intellectualism in mutual connec-
tion).? In other cases, however, there is no apparent logical ordination, and this may
be precisely the goal of the poet, in order to avoid the sensation that some dimensions
of the god are more important than others. One way to delight in poluonumia may be
precisely to avoid any hierarchy that might reduce the plurality of aspects, which con-
stitutes precisely the feature that the hymn strives to highlight. Rather than covering
all aspects of the deity exhaustively, an impossible task, this emphasis on poluonumia
aims to show that a representative selection is just the tip of the iceberg and that
many other hymns could — and will - be possible.

Any god can be honoured in a hymn through a unidimensional or multidimen-
sional strategy. The traditional characterisation of the god, literary conventions, and
other factors may influence the choice of the poet to tend towards one pole or the
other. For instance, in several Orphic Hymns Dionysos is described using many names
and epithets in a clearly multidimensional way: Hymn 52 begins “I pray to you, oh
blessed, many-named, maddened, Bacchos, / bull-horned, Lenaios, born from fire, Ny-
sios, Liberator”, and the rest of the hymn accumulates disparate appellatives (including
Paean and shining-fire) in an apparently chaotic way that precisely creates the impres-

7 PGM VI, 1. 6-21 = Hymn. 13 [Preisendanz] (= 2 Blanco = 8 Bortolani). Curiously, this oblique focus is
similar to some Callimachean hymns, which instead of addressing the god decide to narrow the focus
on the formal addressee: to Delos (where Apollo is born) or to Pallas’ Bath (a moment that evokes
ritual action and Teiresias’ and Actaeon’s myths).

8 Cf. Bonnet 2019, on poluonumia, who gives the example of a quasi-hymnic passage in pseudo-
Aristotelean De mundo in which the list of Zeus’ appellatives aims exceptionally to be all-encompassing,
ending with “to say it all” (wg 8¢ t0 ndv einely) for the last names. Classical praises of poluonumia are
Aristophanes’ Pluto 1164 and Callimachus’ Hymn to Artemis 7.

9 Thomas 2021, 158-262.
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sion of multidimensionality.’® Instead, the poet of each of the three Homeric Hymns to
Dionysos is much more self-contained: Hymn 1 insists on calling the god Eiraphiotes, to
underline his filiation from Zeus;'* Hymn 7 only says “son of Semele” at the start and
twice at the end, avoiding dwelling on names until the god reveals himself as “I am
Dionysos”; and Hymn 26, instead, is much shorter in its narrative, but presents a greater
variety of epithets mostly regarding several sensorial aspects of the god: ivy-crowned,
roarer, many-vined, much-hymned. They are complementary hymns in both form and
naming strategies.””

As it may seem intuitively natural, in general terms, narrative hymns tend to focus
on one or a few dimensions (which are often expressed by some names resulting from
the narrative), while attributive hymns have more of a tendency to accumulate names
and epithets which cover a greater variety of aspects. However, in narrative hymns
there is also wide space for different strategies. For instance, in the collection of Ho-
meric Hymns, the Homeric Hymn to Demeter alternates two names, Demeter and Deo,
and several epithets regarding her divine dignity (1: oepvrv; 211: moAvndtvia; 374: ai-
8oin; 439: ayvic), her beauty (1, 297, 315: jikopov; 302: Eavon; 453: kKaAALGEVPOV), her
ornaments (224, 307, 384, 470: eboTé@avog; 295: kaAAlotéPavog), her power over fertility
(54, 492: wpneope dyraodwpe) and her mourning for her daughter (319, 374, 442: kvavo-
nenAov). Instead, in the Homeric Hymn to Apollo the theonyms are Phoibos and Apollo,
and the epithets concentrate on a few spheres only in clear relation to the events nar-
rated: Apollo as an archer (¢knpdAog), his shining appearance when he is born (123:
Xpuodopog), his patronage over paean-song (500: Inmaujwv); and two local cults, indi-
cated by AeApiviog (495) and TeApovotog (387). All of them are closely related to the
myths told in the hymn. In contrast, in the Hymn to Hermes there is a greater variety of
names and epithets, some of which derive from the story about the theft of Apollo’s
flock and the reconciliation; however, there are others with no relation to this tale at
all, like dyyelog aBavat@v or Apyelpovtng. The poet uses multiple epithets to reflect
the variety of Hermes’ timai, and takes advantage of the contrast between the innocent
infant and the slayer of Argos or the grown-up messenger.”® Conversely, again, in the
Homeric Hymn to Aphrodite the only epithet, used profusely, is ¢tAoueldiig and the only
two mentions of Kypris and Kytherea appear at the beginning and the end, for the sake
of Ringkomposition.

What this swift review of the longer Homeric Hymns shows is that we should not
automatically equate focusing on a single dimension of the god with the narrative
hymns that recount one mythical episode. Hymnic poets may do so, but there are sev-

10 Cf. Herrero 2010, 92-93. The other hymns to Dionysos in the collection follow this trend: Hymns 29,
44, 45, 46, 53.

11 Bernabé 2013 on this epithet as expressing Dionysos’ legitimacy; the only other epithet, yuvatpavig
at the end of the hymn, is justified in relation to the trieteric cult established in honour of the god.

12 Herrero 2013.

13 Greene 2005.
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eral degrees of focus, and they may choose to highlight the poikilia of the attributes
and names of the gods. In his hymns, Callimachus characteristically strikes both
chords, and has some hymns showing multifariousness of appellations (e.g. Artemis),
while others concentrate on one single dimension (e.g. Demeter).

In the attributive hymns which consist mainly of chains of names, epithets and
short relative orations, the general tendency certainly leans towards praising the most
variegated aspects of the god, as we see in the Orphic Hymns.** Hymn 34 to Apollo accu-
mulates the most diverse names and epithets (lines 1-7: 'EAB¢, paxap, Iatdv, Titvok-
Tove, DoiPe, AukwpeD, /| Mepoit, dyAadTiye, ijte, OABLOSMTA, / XPLGOAVPN, OTEPUETLE,
apatpte, IUBLE, Titdwy, / Tpovele, ZuwvOel, ITuBoKTOVE, ACAPIKE, UAVTL, [ GypLE, PLWOPOPE
Satpov, épdapte, kKOSLE KoTpE, | LovoayEta, XopoToLE, EknPBoAe, ToCoBéleuve, | Bpdyyle
Kal AlSuped, exdepye, Aotia, ayve, / AAL &vag . . .): from Paean to Loxias, Tityos-killer,
Python-killer, mantis, muse-leader, two-horned, among others, and several local de-
nominations, aiming to cover as much of Apollo’s erga and timai as possible. Curiously,
Apollo appears only in the title, not in the hymn itself, as an example of purposefully
avoiding any focus on a particular dimension of the god even through his name.

However, this delight in multifariousness is not always the case in attributive
hymns: in several hymns addressed to Apollo in magical papyri, the epithets and
names focus clearly on two dimensions, his prophetic / musical power, and his solar
aspect, which are, for the composer, the keys to him acting according to the will of the
practitioner.” This focus may even be attained through unusual appellatives, as we
see in a 3"%/4M-century CE hymn to Apollo,'® the (fragmentary) beginning of which is:
UEATID) Of, paxap, @ Kolo@ovie xpnouwdng te / mdvooge AfALe . . . TTuBoAETOKTLTE /
Awdwved. The epithet AwSwvelg recalls a sanctuary alien to Apollo’s cult, and should
strictly belong to Zeus, but, since Dodona is a divination sanctuary, it redirects the
attention to Apollo’s mantic dimension, already laid by more usual Apollinean epi-
thets like KoAlopwviog and ypnopwéng in the first line of the same hymn, which is re-
peated several times in the whole hymn along with others referring to his oracular
qualities, like pavtig, AeA@kog or ITuBLog. The final lines of this hymn bring in three
epithets, oUpodpodpe, pwoEwp, depodSpope, which clearly refer to the god’s solar di-
mension, bringing light and running through the air, but in combination with the pre-
vious oracular epithets and the urging verbs (¢A0¢, omevaoelg), have a more specific
sense, bringing divine illumination quickly from above.

On the other hand, the strategy of focusing on a single aspect through epithets may
be oriented towards a definite goal, such as achieving a contrast with another epithet
or name that belongs to a markedly different sphere. Philodamos’ paean, inscribed in

14 An interesting middle ground is the Homeric Hymn to Zeus, with only three lines of balanced invo-
cation through epithets focusing on Zeus’ all-encompassing power: cf. Bonnet 2019, 603—-604.

15 Magical hymns are cited by their original edition in Preisendanz and their commented recent edi-
tions in Bortolani 2016 and Blanco 2017. Cf. also comments in Petrovic 2015, Blanco 2020.

16 Hymn. Mag. XII P. (= 10 Blanco, not edited by Bortolani).
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Delphi in the 4™ century BCE, is a clear example: it starts with a succession of typically
Bacchic names, AlBUpay e, Bdxy’, E[Ule, Tadpe k]iggoyaita, Bpoute. Then, immediately
afterwards, the god is invoked with a cultic epithet: evol & 0 [Baky, & i& Mawd]v.
Throughout the hymn, the god is invoked with Dionysiac names, and also with a name,
Paean, that traditionally belongs to the Apolline sphere. As the hymn itself says, Apollo
led the Muses in singing a hymn in honour of his brother Dionysos, as a way of welcom-
ing him to Delphi and inserting him into Delphic cult. Therefore, in Philodamos’ hymn,
being addressed first as Dithyramb and then as Paean puts the focus on this dual di-
mension of Delphic Dionysos.”” This leads us to the second aspect to be examined: the
relations of the god who receives the hymn with other gods.

3 Place of the God Within the Pantheons:
Singularity vs. Integration

A hymn is always dedicated to a specific god as the individual addressee. However,
other gods may be named, because in the ancient world the polytheistic language is
the natural way of thinking about the gods and singing to them. Relating the god with
other gods is a constant feature in narrative hymns through the participation of di-
verse deities in mythical episodes, and the choice of names and epithets is also rele-
vant for celebrating this aspect of a god’s personality.

On one pole, we can put those names that aim to single out the god as completely
different from the other gods. A name that distinguishes him from other gods who
cannot (a priori) share it obviously accomplishes such a goal effectively, and the more
such names that are accumulated, the more this singularisation is achieved. Insisting
on proper names such as Dionysos / Bacchos, Apollo / Phoibos, Athene / Pallas / Trito-
geneia tends to reinforce the impression that the addressee of the hymn is unique
among the gods and cannot be confused with any other. The same effect is achieved
with epithets that are uniquely associated with the god that is being invoked (e.g.
Apollon argurotoxos). But we should not forget that these names and epithets may
occasionally be transferred: as we have seen, Philodamos’ paean depicts Dionysos
and Apollo with distinct personalities, but in Delphic context Dionysos receives (ex-
ceptionally) the Apollinean appellative of Paean.

Distinguishing a god from others does not mean isolating him from others: a
god’s relations to other gods is part of his personality and his ability to associate him-
self with other deities (in mythical episodes and as addressees of a hymn) is a princi-
pal dimension that can be praised in the search of mutual charis. Any hymnic poet
may form pantheons ad hoc: e.g. Anacreon in his short but extremely refined hymn to

17 Furley/Bremer 2001 (2.5).
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Dionysos (PMG 357 = 4.5 Furley / Bremer) omits the god’s name from the outset, start-
ing with an impersonal @vag, and names instead three other gods with epithets suited
to the festive occasion: conqueror (Sauding) Eros, blue-eyed (kvavomideg) Nymphs
and purple (mopgupij) Aphrodite, who “play with him” (cuunai{ovow). They conform
a pantheon very suitable for the symposiastic and erotic purposes of this hymn,
which Anacreon rounds off (we may imagine, raising his cup for a toast) with a peti-
tion to attain Cleobulos’ love and unveils the name of the addressee, Dionysos. The
gods are kept distinct (unlike in the later magical hymns which we shall examine
below) but are associated in a temporary group that suits the poet’s needs.

Even more so than poetic appellatives, cultic epithets are a very helpful way of
both singling out particular gods and associating them in pantheons, be they local, ad
hoc, or pan-Hellenic.18 Alcaeus’ hymn to Hera, initially addressed to her, is extended
to Zeus and Dionysos, and the three of them together receive the final prayer: each of
the three gods is invoked with their name and a specific epithet granted by the Les-
bians (fr. 129 Voigt = 4.4 Furley / Bremer):

0 motvia "Hpa, it T08e AéaBlot
6pog xat] eB8eAOV TEUEVOG PEYT
Eovov kd[telooav év 8¢ Bwpolg
abavdtwy pakapwv bnkav

Kanwvvpaosoav avtioov Ala

o¢ & AloAnav [k]uSaAipnav Béov
TAvTwY yevédAav, Tov 8¢ TépToV
T0v8e KepnAlov wvopacolalv

Z6vvuaoov opiotav. [yl ebvoov
B0uov okébovteg appetépalg] dpag
akovoat, ék 8¢ TOV[8le poxbwv
apyaréag te puyag p[vecbe:

O Mistress Hera, to whom the people of Lesbos,
on a conspicuous mountain, once set up

a large precinct, to be shared by all,

and placed therein altars for the immortal gods,

giving Zeus the title: “suppliants’ god”
and you: “famous goddess of the Aeolians,
mother of all”; as for the third one here,
they called him: god of the deer,

18 Versnel 2011 has dealt with the problem of whether cult epithets address different deities or a sin-
gle one under different avocations. However, this issue concerns inscriptions. In hymns, the addres-
sees are unified through the hymn itself as an act of cult addressed to a specific deity. As an example,
Versnel offers (p. 82) the case of Callimachus’ Hymn to Apollo, 69-71: “O Apollo, many call you Boedro-
mios, many call you Clarios, you have many names everywhere, but I call you Carneios, since this is
an ancestral custom”.
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Dionysos, who devours them raw. We call upon you,
listen benevolently to our prayers,

save us from present hardship

and from the sadness of the exile.

The cultic titles of each of the three gods (as the poet states explicitly) reinforce their
personality as specific local deities who should be prayed to for safety, and at the
same time associate the three of them in a Lesbian pantheon, which is invoked and
ordained by Alcaeus for the purposes of this hymn.*

In more common epithets that have no cultic association with a specific god, the
distinction of one god in regard to the others may spring not from qualitative difference
but rather from degree. The superlative (Onéptatog, U{rotoc) also creates this impres-
sion that the god being invoked is superior to others. Chaniotis labelled the theological
feeling (rather than a consistent doctrine) implied in this hymnic proclamation of the
greatest deity as “megatheism”. Parker has recently coined the term “superlativism”
from a more formal perspective: these epithets single out the addressee as radically dif-
ferent in degree, rather than in quality, from other deities.”’ In the previously quoted
hymns from Anacreon and Alcaeus, a certain hierarchy emerged from ordination
within the hymn, while in these cases it comes from the superlatives themselves.

On the other pole we should put the appellations that, instead of singling out a god
from the others, tend to conflate him with part of the pantheon or even the totality of
it. Firstly, let us name those epithets that underline the general divine features that all
gods share with the hymned deity: e.g. “immortal”, “mighty”, makar, etc. These have
been baptised as trans-divine epithets.” Even without a superlative to single him out
within the hymn at least, no god would be adverse to receiving some of these epithets
that abound in his divinity. But a long string of these epithets doubtlessly creates a sen-
sation of homogeneity with any other god. They are, therefore, particularly suited to
those gods whose divinity is not so evident: e.g. deified men.?* A Hellenistic ruler un-
doubtedly takes special pleasure in being called athanatos, soter, or just or “divine” or
“son of X” (X being any god), which might be banal for traditional gods.

Regarding proper names, the juxtaposition of several names and epithets charac-
teristic of different deities may bring about precisely the opposite result to singularisa-
tion, i.e. the assimilation of distinct gods so that they seem fused in the same deity.
Though this is a very complex phenomenon, we may restrict its hymnic expression to a
simple label like “integration” for the sake of avoiding the confusions caused by “syn-
cretism” and kindred terms.”® Both the first and the most prominent instances are

19 Pirenne-Delforge/Pironti 2022, 194-201.

20 Chaniotis 2010, Parker 2016, 83. Bonnet 2019, 605.

21 Brulé 1998.

22 Greene 2021, 75-76, on these hymns, of which only epigraphic fragments survive apart from Theo-
critus’ Encomium of Ptolemy.

23 Motte/Pirenne-Delforge 1994, Bonnet 2022.
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found in the Orphic poetic tradition of conflating deities in hymnic invocations which
juxtaposed different names. The line preserved in the Derveni Papyrus from an ancient
lost collection of Orphic Hymns shows a conflating purpose: “Demeter Rhea Ge Meter
and Hestia Deo” (Anurtnp Péa I'fy Mitnp Eotia [te] Anuey).>* This line equates, through
juxtaposition and coordination, four different goddesses, who seem to be covered by
the epiclesis Deo under one single title and thus made one and the same. In the 2"
century (preserved) collection of Orphic Hymns, the abundance of Dionysiac epithets
for many other gods contributes to the sensation that Dionysos is a god that conflates
with many others (Phanes, Protogonos, etc.), and vice versa.”” The variegated versions
of an Orphic “hymn to the Sun” also equate different gods through the anaphoric repeti-
tion of the typically hymnic exclamation heis + divine name: “one is Zeus, one is Hades,
one is Helios, one is Dionysos (gig Zevg, £l Aidng, i "HAL0G, €i¢ Atdvuoog). Either through
influence from Orphic poetry, or because Orphic poems inserted themselves into a
wider “integrative” strand, similar lines were composed by the Emperor-philosopher Ju-
lian and appear in several Apollinean oracles from Claros.”®

Hymnic integration of different deities through juxtaposition of names and epithets
was not restricted to the speculative strand. Several hymns to Apollo preserved in magi-
cal papyri present traditional names and epithets of the god juxtaposed with others that
are clearly alien, in order to expand Apollo’s personality towards a solar omnipotent
deity. In one of them, Chryses’ invocation in Iliad 1, 37-41 is reused, but with three lines
inserted in the middle that invoke him as “Iaoth, Sabaoth, Meliouchos, tyrant / Peuchre,
night-wanderer, Sesengen Barpharages / Arbeth, multiform, friend of magi, Arbathiao”.?’
These exotic non-Greek names expand the traditional Homeric Apollo to much further
divine realms. Conversely, in another hymn, the first part is directed towards Helios,
with solar, fiery and cosmological imagery mainly expressed through epithets (mupog
Tapia, TnAeokdme, TapPagg, Lpavopoita, etc.), and the second part introduces Apollinean
appellations (Movadwv oknmtolye, Trte kiooeoyaita, ®oife): as Miriam Blanco argues, it
is most probably a conflation of two different hymns into one in order to invoke the
Apollinean-Heliac deity that the author of the magical text wants to invoke to grant him
divinatory powers.”®

24 Orph. Fragm. 398 B, which extracts the line from col. XXII of the Derveni Papyrus, in which the
commentator wants to prove that different goddesses are the same and quotes this line from “the
Hymns” (€ott 8¢ xal €v T01¢ "Ypvolg eip[nluévov) as proof.

25 Herrero 2010; Herrero 2015.

26 Orph. Fragm. 543, quoted by several sources; Macrobius, Saturnalia, 1.18, quoting the Orphic line
and several Apollinean oracles; Julian, Or. 11.136. Cf. Herrero 2010, 93-95. Parker 2016, 81-87 for Aelius
Aristides’ henotheism in his prose hymns to Zeus and Sarapis.

27 Hymn. Mag. XIII = 8 Bortolani = 2 Blanco.

28 Hymn. Mag. XI = 7 Bortolani = 8 Blanco. Cf. Blanco 2017, 218-250: her hymns 7 and 8 are unified in
Preisendanz’s edition (and Bortolani’s), but the papyrus shows a line of ritual instructions which sepa-
rates the previous hymn addressed to Apollinean laurel (7) from this one (8).
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Of course, we might distinguish degrees of integration hetween two or more deities,
between akin gods or gods with different origins, and many other types of conflation
from the religious point of view. However, in all these cases the hymnic strategies of god-
naming are similar and straightforward: juxtaposition of names fosters identification.

As a particular case that escapes the polarity of singularisation vs. integration, we
may mention the hymns to “all the gods”: they may be hierarchised through an ordina-
tion of a long list, like in the initial invocation in the collection of Orphic Hymns; in Epi-
dauros, a shorter list (Asclepios, Dioscuri, Graces, Muses, Moirai, Helios, Selene, “and all
the heavenly bodies”) is completed by the safeguard formulation “all the gods and all the
goddesses who live for ever, rejoice and come over this temple of Epidauros” (6.7 Furley /
Bremer). Instead of lists, the gods may simply be addressed all together, as in the first of
Proclus’ Hymns “to all the gods”, which does not name any of them. This is an instance of
absolute integration of all gods within the whole divine pantheon, precisely through ano-
nymity of every single god. And it takes us to the next aspect, that is, the conscious self-
reflection of the poet on the appropriateness of the god’s name.

4 The Importance of Naming: Hesitant vs.
Self-Confident Epithets

We now turn to the other side of the charis, i.e. from the god’s delight to the poet’s
inspiration. Part of the charis from the god is reflected in the inspiration of the song
itself. However, in order to obtain such grace, the god must first be pleased. The poet
hopes to inaugurate this virtuous circle of mutual grace with the right choice of
names. However, this is not an easy task, and the poet, conscious of this difficulty,
may choose either to acknowledge this explicitly and declare his insufficiency in find-
ing the right names, or to try to suppress it by justifying his decisions about naming.
The pinnacle of perfection would be a hymn which would aim to cover all the
aspects of the god with its names. But to exhaust all the possibilities of names seems
beyond the scope of any poet, no matter how inspired he might be, and choices and
renunciations are inevitable. Sometimes this conscience is expressed through wide-
ranging formulations that apologise for the shortcomings of human naming abilities.
Ever since the chorus’ famous words in Aeschylus’ Agamemnon (160-162: “Zeus, who-
ever he may be—if by this name it pleases him to be invoked, by this name I call to
him”), the conscience of the limits of any divine name became a constant possible ele-
ment in Greek hymnic literature. Plato says in the Cratylus 400e: “of the gods we
know nothing, neither of them nor of their names, whatever they may be, by which
they call themselves, for it is clear that they use the true names. But there is a second
kind of correctness, that we call them, as is customary in prayers, by whatever names
and patronymics are pleasing to them (6m66gv yaipovav dvoualouevol), since we
know no other.” In Euripides’ Trojans, Hecabe’s prayer seems to be influenced by
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these ideas (884-886): “O you that do support the earth and rest thereupon, whoever
you are, a riddle past our knowledge! Zeus, whether you are natural necessity, or
man’s intellect, to you I pray”. And upon hearing her, Menelaos exclaims: “What is
this? How innovative is the prayer you offer to the gods! (e0ya¢ wg ékaivioag Be®dv)”.

Perhaps due to the impact of this prestigious literary tradition, it became conven-
tional to express doubts about the appropriateness of the chosen names, either
through conditionals, or through clauses like “whatever name pleases you and how-
ever you want to be named” in Julian’s Hymn to Zeus, or as Menander puts it in his
exemplary hymn, “whether you delight in these appellations, or in some more fav-
oured than these”. However, the fact that this is not a purely literary convention is
witnessed by inscriptions which attest the presence in cult of such expressions of
doubt.”® The fear of missing the right name is a powerful reason for such cautions, no
matter how conventional they may have become. Besides, as Versnel pointed out,
there is also good rhetorical ground for poets to abound on human inability to reach
the correct divine name, since it allows them to accumulate lists of names and epi-
thets that aim to compensate for their insufficiency by lengthening the praise.*® In-
deed, the use of such expressions as a conclusion to a long string of names is
common, so that all possible ways of reaching charis are covered. The epithet poluo-
numos not only fulfils the function of expressing multidimensionality; it also reflects
a self-consciousness by the poet of the plurality of divine names that, in this context,
may also indicate the inadequacy of any of them to grasp the essence of the god.

To this pole that doubts the sufficiency of any specific name also belongs a
completely different strategy that seems opposite to poluonumia: stressing the ano-
nymity of the god. Some hymns purposefully avoid naming their divine addressee
with any proper name other than theos or daimon. A hymn in a magical papyrus con-
trasts with the usual proliferation of names, addressing the god as “founder of all, god
of gods, Lord” (mavtog ktiota, Be®v Beg, koipave). Though the next verse utters the
vocative “Pan”, it is dubious that this is thought to be the name of the shepherd god,
but rather as the abstract for “all”.*! The comparison with an Epidaurian hymn to
Pan, full of epithets resounding with music and dance, shows that the shepherd Pan
has very little to do with the abstract “All”.*

Another example is an Orphic hymn, quoted by Clement of Alexandria as an intu-
ition of the Biblical god, which praises an anonymous deity as the mightiest god with
similar vocatives: tOpavve, deOite, untpomdtwp, Aebitov, dddvatov, pntov povov
abavdrolowy, péylate Bedv mavtwy, PPKToC, attntog. All these epithets may qualify

29 Versnel 2011, 50-62.

30 Versnel 2011, 54, 59.

31 Hymn. Mag. 11 Pr = 2 Blanco = 4 Bortolani. Cf. Blanco 2017, 353-38; 2020, 276—278.

32 Furley/Bremer 2001 (hymn 6.5). Only the last sentence of the hymn, “you are the foundation of
everything (mdvtwv), ie, Pan, Pan”, shows a hint of the possibilities that the name of the shepherd god
opens for cosmic speculations.
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any supreme deity: the expression “utterable only to the immortals” may reflect the
idea that only the gods know the deity’s name.* This lack of personal name is excep-
tional but not completely unheard of** It also finds correspondence in civic cult, as
the famous Areopagus altar to the Unknown God (dyvwotog 0g6g) shows (Act. 17:23).
Furthermore, the Jewish tradition of making the name of the god a taboo undoubtedly
fostered this trend. A clear case is another magical hymn which starts with five lines
of rhetorical questions about “who made . . .? Who created . . .?” and ends up answer-
ing them all with this line: “one is the immortal god, creator of all, you have generated
everything” (elg 0g0¢ 40Avatog MAvVTWV yevéTwp ob mépukag). The following lines
name his powers, and address him only as “king of the Aeons and Lord” (Aiwvwv Ba-
otAel xal kbpte), and “Lord almighty, saint and ruler of all” (kUpLe TavTokpATwWp, GyLle
kal 6éonota mévtwv). The clearest parallels of this sort of praise of God as an answer
to questions are found in the Old Testament (Job, Psalms), and also the anonymity of
the god points to a Jewish influence in this strategy. Jewish pseudoepigraphic hymnic
compositions like the so-called Testament of Orpheus (or hymnic passages in the Sybil-
line Oracles) also proclaim an anonymous theos.®> However, parallels in the Corpus
Hermeticum show that anonymity was not restricted to hymns with Jewish roots, but
was also seen as a useful tool for apophatic theology in other spheres.*

In the exact opposite pole to acknowledging the inability to name the god correctly,
several other strategies may be deployed by the poet in order to justify and reinforce
his confidence in the choice of names and epithets made. These justifications can be of
very different kinds: one of the commonest is an explanation of the name through sto-
ries or through (usually false) etymologies: e.g. in Menander’s hymn, “Egyptians call
you Horus (for you bring round the seasons, horai)”. This sort of imaginative etymolo-
gies abounds in Orphic hymns (in the 2" century collection and out of it), since this
familiarity with the gods which provides knowledge of their true divine names is a
characteristic trait of the Orphic tradition.*’” Likewise, the explicit grounding in local or
general traditions of naming the god is also frequent, as we saw in Menander’s paradig-
matic hymn. Such resource is shared by cultic and literary hymns: much before
Menander’s pedantic example, Alcaeus grounded his epithets in the local sanctuary;
Callimachus, as an erudite poet, is particularly fond of this strategy that allows him to

33 Orph. Fragm. 690 B. Clement (Strom. 5.14.125.1) does not necessarily quote the hymn fully, so we
cannot rule out that he omits the lines in which some proper divine name was included.

34 Cf. Versnel 2011, 54, refuting previous statements that consider it impossible to pray to an anony-
mous god.

35 Herrero 2010, 85-90.

36 Blanco 2020, 274-279. For examples of Hermetic anonymous hymns, see Corp.Herm. I 31, starting
with ¢@ylog 6 8eog kal matnp TV dAwv, repeated anaphorically three times. Corp.Herm. V, 10: this is
god superior to any name (6 8e6¢ 6vouatog kpeittwv), etc. Corp.Herm. XIII, 16-20. On agnostoi theoi,
cf. Norden 1913, 115-124.

37 Cf. Bernabé 1992.
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dig out obscure local names and epithets; and in Isiac hymns equivalences to other
names that equate her to other Mediterranean female deities are ubiquitous.®®

Odder ways of justifying a divine name may be attached to the sound or letters
of the name itself in magical hymns, where we also find some numerological allu-
sions to the syllables of the name, which is thus supposed to have enchanting propri-
eties: a mysterious theriomorphic god with solar attributes is invoked as §toUAAafog
after which the exclamation AH seems to be that mystifying dysillabic name;** and a
hymn to Helios claims his name is equal in number to the Moirai (kKAfj{w 8 oGvopa
60V Moipaig avtaig iodptduov).*® Again, Jewish influence may be traceable in such
proto-Kabbalistic arithmetic speculation attached to divine names.*' But alphabetical
grounding is not restricted to Jewish-influenced hymns: the alphabetic ordination of
epithets in two hymns of the Palatine Anthology (AP 9.524-525) justifies their choice
in a formal criterion which offers a neat guidance to the selection and ordering of
epithets.*

To this pole we must also ascribe two other different possibilities in which the
author’s confidence in his name choice is particularly emphasised. One is the hymn in
the so-called ich-Stil in which the god himself says his name, which therefore has the
incontestable authority of divine revelation. The author is a mere medium of such
revelation: e.g. Isis’ aretalogy in Cyme claims to be transcribed by Demetrius from a
stele in Memphis (I.Kyme 41). Isis’ self-presentation in Apuleius’ Metamorphosis (9.5)
also employs ich-Stil with a series of names from diverse lands (for Phrygians, Mother
of the Gods; for Cypriots, Aphrodite, etc.) ending by saying that Egyptians call her by
her true name, Isis. This is her answer to Lucius’ previous oration, which had invoked
her as regina coeli, who might be Demeter, Aphrodite, Artemis or Persephone, or “by
whatever name, and by whatever rite, and in whatever form, it is permitted to invoke
you”. A direct revelation from the goddess is clearly the surest way to find out her
truest name.

38 E.g. Isidoros’ Hymn to Isis (SEG 8, 548/51): “All mortals who live on the boundless earth, Thracians,
Greeks and barbarians, express your fair name, a Name greatly honoured among all, but each speaks
in his own language, in his own land. The Syrians call You: Astarte, Artemis, Nanaia;”, etc.; cf. the
invocation to Isis preserved in P. Oxy. 1380.

39 Hymn. Mag. I1I Pr. = 5 Bortolani = 15 Blanco. Cf. Calvo 2004, 276-277. As Blanco 2017, 396-398 says,
the only theonym discernible is KavBapog (beetle), a Greek rendering of the Egyptian Khephri, a
name of the solar god Ra.

40 Hymn. Mag. IV Pr. = 1.30, 2.20A, 2.23B Bortolani = 14 Blanco. The hymn insists that the god should
“not be angry over my sacred invocations” (un&€ cb pnvicnc €’ éuaic iepaic énaoldaic), which shows
both the dangers of naming wrongly and self-confidence over this particular prayer.

41 It also appears in the Sibylline Oracles: évvéa ypaupat €yw, TeTpacOAAafog iyl voel pe (Orac.
Sib. 1, 137-146 Geffcken = Theos. Tub. 111.112 Beatrice).

42 Thomas 2021, 155 insists that these hymns must not be seen as a frivolous linguistic game, but as
the expression of a serious religious principle, i.e. the involvement of the audience in the construction
of the god.
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In a more attenuated form, invocations to the Muses asking for inspiration to sing
to a specific god appropriately may also be applied to the choice of names: in an Epi-
daurian hymn to the Mother of the Gods (6.2 Furley/Bremer), a vocative repeated at
strategic places begins with an invocation to some goddesses to “come here and sing
together with me” (Beai, 8ep” €ABete kal pot cuvaeiocarte): the following accusative is
precisely the right name (tav Matépa t®@v Be®v), repeated insistently by the poet
throughout the poem.

A different connotation is derived from another authorial device to mark the confi-
dence in the appropriateness of a divine name, which is (with or without divine help)
to “invent” or “discover” a new divine entity as the addressee of the hymn. They tend to
be philosophical and speculative exercises, like Aristotle’s “Hymn to Arete” or the Or-
phic-Pythagorean “Hymn to Number”. The merit of such poems is precisely to deify,
even allegorically, an abstract idea by way of a hymn, thus praising not only this “new”
god but also the author’s inventiveness. This intellectual strategy was popular among
some Gnostic and Hermetic composers of hymns, who addressed the deity with proudly
original names, the merit of which resides precisely in their novelty as ways of solving
the problem of god-naming through self-reflection: e.g. the culminating prayer (for
which the original Greek is lost) in the Hermetic treatise Asclepius is indeed a “hymn to
Name” in which the addressee is the divine 6vopa (41: nomen sanctum et honorandum,
nomen unum, quo solus deus est benedicendus religione paterna).

To sum up: attachment to tradition is the most common strategy for justifying
confidence in choosing an appropriate name for the god, but in some circles, this con-
fidence may spring precisely from an explicit detachment from a tradition which is
considered inadequate for naming the god appropriately.

5 Participants of the Divine Charis: Generalising vs.
Particular Names

The fourth and final polarity also pays attention to the pole of human beings as givers
and receivers of charis. As a magical hymn to Selene says, “be gracious / be delighted,
goddess, and hearken to your names” (xaipe, 0ed, xal oaiow énwvopialg éndkou-
60v).* The names will result in the god’s delight and in divine favour, both aspects
implied in the charis provided by the hymn. We will now focus on the effects that the
favour of the gods will have on those who give and receive the charis, be they larger
or smaller collectives, or even individuals. This favouring charis of the gods towards
men is reflected in divine names and epithets in several ways.

43 PGM 1V 2786-2870 (4th cent) = 15 Bortolani. Cf. Thomas 2021, 155-158.
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Let us form one first pole with the most general appellatives, names and epithets
that do not generally singularise the action of the god in any particular community:
names like Zeus, Apollo, or epithets like pater, anax, etc. can be shared by all Greek-
speaking men. Those that show a kind disposition towards human beings are particu-
larly frequent in final petitions for the beneficiaries of divine favour: soter, for instance,
can be assigned to practically any god who is asked to protect in any circumstance
against an imminent or potential danger.** Though generally restricted to the Apolli-
nean sphere, Paean is also quite generalising in its potential application to any situation
requiring divine protection. Other epithets seem more limited to specific situations: e.g.
euploios for protection of sailing, or composites with -technas for patronage of practical
skills (OpLtéyvng for Asclepios in an Epidaurian hymn makes him patron of medicine,
aplototéyvng for Zeus in a Pindaric hymn makes him the supreme artist).” These are
epithets that emphasise the argument da quia dare tuum est.*® Though restrictive in re-
gard to the mode of action, these epithets do not delimit the beneficiaries of the god’s
protection, which can be universal. They may be restricted through a dative (for this
city, for the initiates) or a genitive (saviour/protector of this city): however, even in
these cases, a hymn with such kinds of names and epithets can be easily transplanted
into other contexts in the absence of particularising names.

In the other pole of this dichotomy are the names and epithets that restrict the
sphere of the divine actuation towards a limited group of people: local appellations
are related to the place of origin or the cult sanctuaries of the god, and may imply
that the favour is solely directed at the local community. In some cases, invocations to
the god using particular names which only have a full meaning for the local commu-
nity have this restrictive sense. They may be names of local deities (e.g. Hipta in the
Orphic Hymns, a minor deity from Asia Minor) or local epikleseis of deities (e.g. Apollo
Smintheus). Local epithets in Homer are restricted to those occasions in which the
prayer comes from someone who emphasises his local affinity as a means to obtain
favour, and this Homeric tendency undoubtedly reflects a usual hymnic strategy.*’
Such restriction of charis need not always be local, but may also be aimed at a trans-
local group. Mystery cults typically fostered distinctions between the sacred and the
profane that transcend local boundaries. Correspondingly, in hymns there may be
names and epithets which only make sense for the group of initiates who understand
their full meaning: e.g. the god Protogonos, or the epithet Tpiyovog for Dionysos in the
Orphic Hymns are only comprehensible for those who know the complicated episodes

44 Jim 2022.

45 Furley/Bremer 2001, 6.7. Pind. Fr. 57 S-M (on this epithet, cf. Herrero 2015b).

46 Hopman 2001, 43 referring to the Orphic Hymns with some examples.

47 Cf. Herrero 2021. However, sometimes this local restriction is ambiguous: for instance, mdvtwv yev-
€0Aav in the aforementioned Alcaeus’ hymn may refer to all men, all things, or all Aeolians (Furley/
Bremer 2001, 173, hymn 4.4).
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of the Orphic theogonies.*® Even beyond the mysteries, names with a liturgical or cul-
tic connotation will be particularly meaningful for those who participate in the cult.

The most extreme restriction of charis comes from those names that only one per-
son, the author of the hymn, can understand, and hence can solely profit from the
benefits of divine charis. This is the function of many mysterious names in the magi-
cal hymns, as the aforementioned hymn to an Egyptian solar theriomorphic deity
states explicitly: “come for me, I beseech you, because I pronounce your secret sym-
bols (vedoov époti, Aitopat, Tt oOuPora pvotikd epalw)”. This line is self-explanatory
in terms of the obscure names in the previous lines, which address a deity with solar
attributes and animal forms: only the poet-magician knows exactly what he means,
for he is the only true initiate.** Another hymn insistently conjures several gods (with
initial anaphora of 6pxifw) with several names of Biblical and Greek origin, ending
with these lines: “I conjure these sacred and divine names (6pkifw T& Gyla kal Bela
ovopata tadta), for they send me the divine spirit (6mwg av néppwaot ot to Belov
nvedpa) and what I have in my mind and soul may be accomplished (kal teAéon 1 &
&xw T katd ppéva kal katd Bupév)”.>® In these hymns, invocations aim to generate a
completely privatised charis, and the abundance of incomprehensible names is due to
that restriction imposed by the magical practitioner. However, let us not forget that
this privileged understanding of the magician is also a rhetorical device typical of
magical literature: the fact that it was written down in papyri may suggest that these
meanings were explained to other magicians orally, but it also seems likely that these
“sacred names” were often repeated mechanically without full comprehension of
their supposedly intended meaning.

6 Conclusions

After this necessarily selective overview, we can draw some conclusions. Firstly, the
composer of a hymn had some rhetorical choices at his disposal when deciding how
to name the god in order to achieve charis. He might choose to focus or to generalise,
to mention one god or several, to show inspired self-confidence or humble inability,
and to use transparent or mysterious appellatives. He could also opt for intermediate
possibilities and combinations between all these poles. Although contexts and generic
traditions may push in one direction or other, the variety of hymns in each of these
possibilities shows that there was no mechanical obligation to follow conventions and
that any composer of a hymn is forced to take stands when it comes to god-naming.

48 Cf. Herrero 2015a.
49 Cf. notes 39-40 above.
50 Hymn. Mag. 1.18-19 Bortolani = 1c Blanco. Cf. Petrovic 2015, Blanco 2017, 65-90.
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L’embarras du choix, to use Versnel’s expression, is particularly vivid in the selection
and combinations of god-naming and it cannot be avoided.

Secondly, the panorama that has been depicted is common to all sorts of hymns,
from the most literary, abstract and philosophical hymns to the most obscure, practi-
cal and magical ones, and including all the possibilities of cultic hymns, be they narra-
tive or descriptive. Granted, there may be many relevant differences between them
due to the many types of hymns, the diversity of regions and religious traditions, or
the diachronic variations among them, which have not been taken into account here;
but the previous pages demonstrate that, as Menander said, the choice of a strategy
for god-naming is one of the essential features of the hymnic genre throughout Greek
antiquity.
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Jorg Ripke
Divine Names and Naming the Divine in Livy

Abstract: Analyses of the practices of addressing and naming the divine based only on
inscriptions run the risk of only partially grasping religious communication. The same
holds true for analyses of literary texts as proposed here. This chapter will analyse a
large corpus of text, Livy’s History Ab urbe condita. Although the text is the product of
just one author, it includes a variety of direct and indirect speech and refers to a vast
range of historical situations and agents. The focus will be on two questions: How are
deities invoked by the authors and their protagonists in open discourse, either in the
form of invocations or by speaking about the divine and divinities? And how is such dis-
course reported in these genres which (unlike in the epic genre, for instance) generally
do not grant agency to the divine? Methodically, Livy’s narratives are read as a reflection
on those of other people and as instances of the author’s practices of naming the divine.

1 Introduction

Gods do not have names, but gods are created by being addressed in a specific type
of communication that we call “religious”. It is characterized by involving addres-
sees beyond those who are unquestionably plausible within a given situation like
human agents.! On such a conceptual basis, divine names can be analysed as signs
in social strategies rather than indications of some essence of referents that have
some continuing existence beyond the acts of referring to them. Here, the “Lived
ancient religion” approach and the conceptual tools of “Mapping ancient polytheism”
overlap.? Both are concerned with a more precise description and understanding of
the use of divine names. How do ancient religious agents employ and continue a
strategy that suggests a plurality of divine addressees to the practitioners and their
audiences? The question, then, is not, “What is ancient (or rather, Mediterranean®)

1 Thus Riipke 2015. — I am grateful to Maria Pétzold, Erfurt, for her careful reading of the first draft
of this text. I enjoyed working on this text in the framework of the Graduate School “Resonant self-
world relationships” (DFG, IRT 2283).

2 See Riipke 2012b; Bonnet et al. 2019; Bonnet 2019; Galoppin et al. (eds.) 2022; Rupke 2021, 66-83; for the
constructionist approach at the basis, see Belayche/Pirenne-Delforge (eds.) 2015; Bonnet et al. (eds.) 2017.
3 Given the multiple renaissances and ongoing practices (see, e.g., Barbera/Contessa/Barbera 2021 for
an account of and invitation to contemporary Roman polytheism; and Gladigow 1998; Gladigow 2002),
the purely temporal definition, implying a claim about the irrevocable end of the practices analysed,
seems rather out of place.

@ Open Access. © 2024 the author(s), published by De Gruyter. This work is licensed under the Creative
Commons Attribution 4.0 International License.
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polytheism?”* Instead, we need to ask how polytheism is done and for which
purposes.

Against this wider background, the task envisaged in this chapter becomes much
smaller, focusing on polytheistic strategies in Latin texts and on the Italian peninsula.
Latin, admittedly, is rather on the margins of the MAP project and its database. The
textual remnants of the ancient Mediterranean and circum-Mediterranean world con-
sist mainly of Greek and cuneiform texts rather than Latin letters. Yet, in a compara-
tive perspective on naming practices in religious communication, the Latin material
is interesting as it not only shares the geographical space but also many cultural tradi-
tions, and it developed in a world pre-formatted by near-Eastern and Greek and Helle-
nistic practices and ideas.

Texts are bound to situations and their generic traditions, even if we allow for flexi-
bility and a critical and innovative engagement of speakers with predecessors and tradi-
tions. Thus, analyses of the practices of addressing and naming the divine based only on
inscriptions run the risk of grasping only one segment of religious communication, albeit
the one that has been particularly overlooked in systemic reconstructions that were
built on a few canonical texts like Homer or Varro. Of course, the same critique holds
true for analyses of literary texts as proposed here. Thus, I do not claim to offer a better
view but simply complementary evidence. To avoid such an addition being based on too
small a foundation, my analysis is rooted in a multi-volume text, Livy’s History Ab urbe
condita. The text, although it is the product of just one author, includes a variety of direct
and indirect speeches and refers to a vast range of historical situations and agents.

The focus will be on a twofold question: How are deities invoked by the authors
and their protagonists in open discourse, either in the form of invocations or by
speaking about the divine and divinities? And, how is such discourse reported in a
genre, historiography, which (unlike in epic, for instance) generally does not grant
agency to the divine? Methodically, I take Livy’s narrative to be as much a reflection
on other people’s narratives as well as instances of the author’s practices of naming
the divine. It is in a close reading and contextualising interpretation of relevant pas-
sages against the overall practices statistically graspable in the extant books that
these aspects have to be disentangled. The analysis is carried out using the tools of
TUSTEP, allowing a search for complex and varying strings and displaying contexts of
a defined size.’ It is embedded in a sketch of the text’s origin and communicative situ-
ation. To summarise the relationship of such data with epigraphic sources: Whereas
the latter are typically consciously designed and extremely abbreviated and selective
reports on, or continuations of, rituals, with Livy, we are in the realm of invented or
reported rituals within the non-religious speech acts of historiography.

4 Brelich 1960; Detienne 1986; Scheid 1987; Ahn 1993; Riipke 2012a; Van Andringa 2014; Miano 2019; cf.
Riipke 2013.
5 For further information, see http://www.tustep.uni-tuebingen.de (accessed 20th February, 2023).
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2 Livy

Little is known about the life of Titus Livius.’ There is no ancient biography of Livy.
He was presumably born in 59 BCE, or at least Jerome gives Livy’s birth under
this year - together with Valerius Messalla whom, however, we know for sure was
born in 64 BCE. According to Jerome’s Chronicle, Livy died in 17 CE, so he would have
lived for seventy-five years. As an Italian, he consciously experienced the civil war
between Caesar and Pompey when he was young and gathered his formative impres-
sions in the subsequent conflict between Octavian and Marcus Antonius.

Livy was born in Patavium, today’s Padua, which at the time of his birth was not
yet part of Italia but Gallia Transpadana. Patavium only became a municipality in 41
BCE but was a large town by ancient standards. There are ancient, albeit disputed,
reports that he wrote philosophical texts, but they may have veered heavily into the
historical sphere. None of these texts have survived. However, Livy had educational
deficits in many areas that are noticeable in his historical work. Above all, he did not
belong to the Roman elite and had no political experience whatsoever, not even mili-
tary experience.

It is this Livy who, after the conclusion of the civil wars, began his account of
Roman history in about the year 29 or 28 BCE. Since he was dedicated to his work
throughout his life, he must have written about three to four history books per year. He
composed a work that has become canonical for Roman history” and that in this respect
is comparable to Vergil’'s Aeneid, also an outsider, originating from Mantua. Literary
texts and the relationship of such texts with the places that they thematised were much
more mobile than inscriptions. However, Livy wrote most of his history in Rome,
where he had the necessary sources at his direct disposal. He died at Padua, which
means that he must have moved back to Padua some, perhaps even several, years be-
fore his death, leaving the court where he had become acquainted with Augustus, who
described him as a Pompeian, a friend of the Republic, and where he seems to have
had an influence on the later emperor Claudius, awakening historical interests in him.
Livy was writing for a society that had just survived a civil war and seemed to be mov-
ing on to another epoch.

Livy’s main achievement is not that he thoroughly examined the sources avail-
able to him and thus made them available to us, but rather that he made history read-
able, sometimes telling it quickly, covering long stretches of time in a few sentences.
Yet, time and again he also vividly shaped individual episodes and thus in many ways
provided the material for stories — now clearly in the plural — that shaped the image
of Rome for two millennia to come.

6 The following introduction is based on Riipke 2014.
7 Cf. Grandazzi 1997; Liou-Gille 2003; 2004.
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Livy was not concerned with pragmatic historiography, i.e., he was not writing
for politicians who were supposed to see how the Roman Republic works and how to
deal with the Senate and the People’s Assembly in a successful way. In his urban his-
tory, Livy was more interested in what we can perhaps call “human interest”. He was
concerned with individual fates, moral probation in history, and at times also with
the victims of history and what people went through and experienced. He wanted to
make history tangible, and his way of presenting it was geared towards this end. That
is why he wrote speeches and dialogues covering all phases of Roman history and eas-
ily crossing the borderlines of history and myth.® Enargeia, meaning vividness in re-
presentation, or evidentia, vividness,® were Livy’s central representational goal.

We cannot turn to Livy’s treatment of naming the divine without acknowledging
that Livy, despite his geographical and social distance to most of the Roman actors he
portrayed, had astonishing insights; insights that one might refer to the fields of psy-
chology, social science and economics, but which can always be traced back to in-
sights into basic psychological mechanisms, that is, into how human beings function.
One example is how he observed and reflected on price increases in crisis situations:
Whenever international relations worsened, prices went up, he noticed, even though
antiquity and Livy, too, had no knowledge of market theories where prices are under-
stood to be the result of supply and demand; prices were rather assumed to be a
given. In such situations, too, the number of observations regarding signs, prodigies,
omina, went up. This, again, is an observation that is not made by a critic of religion,
but by a Livy who concluded his preface with the invocation of gods and who also
repeatedly made it clear that he felt quite at home in traditional religion, in tradi-
tional cults. Nevertheless, Livy analysed religion. From a psychological perspective,
he repeatedly showed how religion is subject to manipulation attempts and can also
be successfully used to manipulate soldiers and civilians.

3 Naming the Divine

Subsequently, how are practices of naming addressees in communication with the di-
vine represented in such a text and in such perspectives? Clearly, Livy did not offer a
theology or a philosophy of history that attributes substantial agency to divine powers.°
Nevertheless, religious practices and the divinities that are addressed and attributed
agency in said practices make up important elements of Roman traditions, institutions
and political procedures. Accordingly, they loom large in narratives of Roman history, in

8 Mineo 2010; Khariouzov 2013; cf. Ortoleva 2019 for less dramatized daily myth as a widespread com-
municative tool.

9 See ibid.

10 Cf. Stiibler 1941; Walsh 1961; Liou-Gille 1998.
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Republican and later accounts as much as in Livy himself. Livy is a reflective observer
of the technicalities but above all of the political importance and emotional implications
of what we would summarise as “religion”." In such a role, religious rituals and gods
have a substantial presence in his narrative.

Methodologically, I will start with the use of divine names and analyse their forms
and modes of employment. Against the background of a general attempt to better un-
derstand ancient polytheism, I am particularly interested in the strategies for individu-
alising the divine and will contrast that with collectivising practices of naming.

3.1 Individual Deities

I will start with a simple case, Mercurius.'? This name is used six times in the extant
books 1-10 and 22-45. The dedication of a temple (aedes) to him in Rome is mentioned
in 2.21.7; this action is again referred to in 2.27.5, depicting a competition between the
two ruling consuls as to who should perform the dedication. The Senate delegates the
decision about the issue to the people, connecting the role of dedication with the ad-
ministration of the grain distribution (annona) and the foundation of a guild of mer-
chants (mercatorum collegium) and organisation of the whole ritual, instead of to a
pontifex, typically employed as master of such ceremonies. Later, a “hump which they
call ‘that of Mercury” (tumulum quem Mercuri uocant) is mentioned as the aim of a
movement by Scipio during the assault on Carthage (26.44.6), evidently thus referring
to a Punic deity. Apart from that, the name is only used to refer to an individualised
divine figure twice more. In both cases, it is in the description of a lectisternium, a
banquet for several, in the second instance, twelve gods represented in the form of
busts (this information is given by Livy only in 40.59.7), narrated in 5.13.6 (399 BCE) as
well as 22.10.9 (217 BCE). Both passages are prominent due to the names of the gods all
listed in each instance as recipients of cult. This is the first one:

Duumuiri sacris faciundis, lectisternio tunc primum in urbe Romana facto, per dies octo Apollinem
Latonamque et Dianam, Herculem, Mercurium atque Neptunum tribus quam amplissime tum ap-
parari poterat stratis lectis placauere (5.13.6).

In the form of the first ‘Lectisternium’ ever at Rome, the Two-men for rituals appeased Apollo
and Latona and Diana, Hercules, Mercury and Neptune on three couches as luxurious as could
be provided for in those days, for eight days in a row.

It is the specialists on foreign cults that are prominent in this instance. They react after
the Senate has ordered them to inspect the verses of the “Sibylline books” to find a rit-

11 See Scheid 2015; for the concept of religion employed here, see Riipke 2021; Riipke 2007.
12 On the contemporary images associated with that name in Italy, Combet-Farnoux 1980; Combet
Farnoux 1981; Miller 1991; MacRae 2019.
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ual solution to an ongoing epidemic connected to a heat wave (5.13.4-5) that Livy de-
scribes as being caused by an imbalanced, “excessive” climate or “some other reason” —
the historiographer offers a rationalist explanation on the same footing as less transpar-
ent ones. The ritual is described in a summarily manner but leaving space for historical
imagination without supplying anachronistic details: The busts (these details must be
provided by the readers, relying on their own knowledge) are placed “on three couches
as luxurious as possible in those days”. The six gods placed in pairs clearly indicated by
a -que, an asyndeton after et and a pair connected by atque are all addressed by name
tags of one element each without any indication of the provenance of the busts or con-
nection to temples. The opening triad, headed by Apollo who had already been introduced
as a deity related to pestilences (4.25.3), clearly referred to genealogical connections
known to contemporary readers (but hardly any fourth-century Roman ones) from Greek
mythology as reflected in late Republican and Augustan cult.”® In contrast to the version
given in the slightly later text by Dionysios of Halikarnassos but representing the earlier
version of L. Calpurnius Piso Frugi’s annals from the last third of the second century BCE,
where the second couch is occupied by Herakles and Artemis, Livy inverts the sequence
and creates two triads rather than three pairs.

The reader is left to speculate on the relations of the remaining gods. Hercules
had been presented as an important figure in early Roman history (the killer of the
cattle thief, Geryon) and a figure of Greek-style ritual at the beginning of book 1
(1.7.3-7). Mercurius had been introduced before, as indicated above, as referring to
divine power related to merchants (2.27.5) but is now somehow drawn into a Greek
context, perhaps suggesting a Hermes. In the same vein, Neptunus might also be in-
tended to be read as Poseidon rather than as an abbreviation of the Neptunus Equest-
ris given that the festival of Consualia already existed in the time of Romulus (1.9.2).
Livy shortens the account of Piso when reporting on the private forms of the same
celebration but adds a theological reason for the loosening of chains, namely that
there was a scruple (religioni deinde fuisse) surrounding keeping that person in chains
to whom the gods brought help (quibus eam opem di tulissent, 5.13.7-8). Here, Livy
switches to the generic terms of religio and di. Subsequently, this extended and far-
reaching ritual was repeated several times. Counting the cases, Livy names the third
to fifth occasions (7.2.2 for 364, 7.27.1 for 349, and 8.25.1 for 326), implying on the last
occasion that the divine name and probably also the ritual procedures used remained
the same (iisdem quibus ante placandis).

When the ritual is named again after the lacuna of books 11-20, the number of
names and bust employed had been extended, the period shortened:

Tum lectisternium per triduum habitum decemuiris sacrorum curantibus: sex puluinaria in con-
spectu fuerunt, Ioui ac Iunoni unum, alterum Neptuno ac Mineruae, tertium Marti ac Veneri, quar-
tum Apollini ac Dianae, quintum Volcano ac Vestae, sextum Mercurio et Cereri (22.10.9).

13 Latte 1960, 242--3, referring to Plin. Nat. 36.34 and CIL 6.32.
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Then a Lectisternium for three days was held, organised by the Ten-men for rituals: six cush-
ioned couches were in full sight, for Iuppiter and Iuno one, another for Neptune and Minerva, a
third for Mars and Venus, a fourth for Apollo and Diana, a fifth for Volcanus and Vesta, a sixth
for Mercury and Ceres.

As in Livy’s earlier source, Piso, the couches are numbered. Thus, six pairs of a male
and a female name are generated. Again, all the names are tags of a single element
each and contain no further topographical indication. Diana, for instance, is included
again. Cult to a deity including that theonym had been mentioned before only once, in
1.45.2-7, an aetiology of the sanctuary of the federal deity of the Latins being placed at
Rome and hence acknowledging the hegemonic position of that city:**

iam tum erat inclitum Dianae Ephesiae fanum; id communiter a ciuitatibus Asiae factum fama
ferebat. eum consensum deosque consociatos laudare mire Seruius inter proceres Latinorum, cum
quibus publice priuatimque hospitia amicitiasque de industria iunxerat. saepe iterando eadem per-
pulit tandem, ut Romae fanum Dianae populi Latini cum populo Romano facerent.

(3) ea erat confessio caput rerum Romam esse, de quo totiens armis certatum fuerat. id quam-
quam omissum iam ex omnium cura Latinorum ob rem totiens infeliciter temptatam armis uideba-
tur, uni se ex Sabinis fors dare uisa est priuato consilio imperii reciperandi. (4) bos in Sabinis nata
cuidam patri familiae dicitur miranda magnitudine ac specie; fixa per multas aetates cornua in
uestibulo templi Dianae monumentum ei fuere miraculo. (5) habita, ut erat, res prodigii loco est, et
cecinere uates cuius ciuitatis eam ciuis Dianae immolasset, ibi fore imperium; (6) idque carmen
peruenerat ad antistitem fani Dianae Sabinusque ut prima apta dies sacrificio uisa est, bouem
Romam actam deducit ad fanum Dianae et ante aram statuit. ibi antistes Romanus, cum eum mag-
nitudo uictimae celebrata fama mouisset, memor responsi Sabinum ita adloquitur: “quidnam tu,
hospes, paras?” inquit, “inceste sacrificium Dianae facere? quin tu ante uiuo perfunderis flumine?
infima ualle praefluit Tiberis.” (7) religione tactus hospes, qui omnia, ut prodigio responderet euen-
tus, cuperet rite facta, extemplo descendit ad Tiberim; interea Romanus immolat Dianae bouem. id
mire gratum regi atque ciuitati fuit.

Already in those days the sanctuary for the Ephesian Diana was famous; it was thought to be
jointly constructed by the polities of Asia. This unanimity and the combining of the gods was in a
remarkable manner commended by Servius in front of the leading heads of the Latins, with
whom he had assiduously formed an alliance in public and private forms of mutual hospitality
and friendship. By frequent repetition of this discourse he finally reached that at Rome a sanctu-
ary of Diana was realized by the Latin tribes together with the Roman people.

(3) It was generally admitted that Rome was the hegemon, a role about which so many times
had been fought with arms. This seemed to have been stopped already by the zeal of all Latins as
the issue has been so often vainly tried by arms; yet an individual from the Sabines was of the
opinion that good fortune was offering herself to him in a private plan to recover domination. (4)
A cow was born to some head of family in Sabine territory, it is said, of amazing size and shape
(for long years the horns of that animal were fixed in the forecourt of the temple of Diana and
served as a monument to that miracle). (5) The matter was taken, what in fact it was, as a prodigy
and the soothsayers sang that with that polity of whom a citizen would ritually slaughter her to
Diana domination would rest. (6) And the text of this prophecy had also reached the person re-
sponsible for the sanctuary of Diana. And the (abovementioned) Sabine when the first day suit-

14 On Diana and Diana Nemorensis, see Pairault 1969; Grazia/Cecere 2001; Green 2007.
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able for a sacrifice appeared led the cow, which he had driven to Rome, to the sanctuary of
Diana and presented it in front of the altar. There, the responsible, a Roman, as the size of the
victim, praised by the rumour, had affected him, now remembering the prophetic saying, ad-
dressed the Sabine as follows: “What, tell me, are you preparing for, visitor? To perform a sacri-
fice to Diana in unclean state? Why not bath in the living water before? At the bottom of the
valley the Tiber flows by.” (7) Impelled by the religious scruple, the visitor, who wanted to do
everything in the correct way, so that the outcome corresponded to the prodigy, immediately de-
scended to the Tiber; meanwhile the Roman ritually slaughtered the cow to Diana. That was in a
remarkable manner welcome to the king and the polity.

The naming, marked in the quotations, brings together toponyms, theonyms and sanc-
tuaries. Only within such a clearly defined context could rituals addressed to the deity
be described by the isolated tag Diana. A further temple is mentioned in 39.2.8: aedem
Dianae uouit (“he vowed a temple to Diana”); all other references (13) refer to the
aedes Dianae as a spatial reference; twice, a festival (diem festum, sacrum anniversa-
rium) is mentioned, once for Rome (25.13.14) and once for Eretria (35.38.3). A passage
in 10.27.9 is best understood in a metonymic sense (hunting).

Volcanus figures only in one of the Lectisternia (22.10.9); thrice he is mentioned as
a recipient of a vow (1.37.5; 8.10.13; 23.46.5 in 215 BCE), apart from that his name is part
of a toponym.” The short notices about the vows are worth looking at in some detail. In
the first instance, Livy reports the burning of arms after a victory and comments in
parenthesis: id uotum Volcano erat, “this was a promised gift for Volcanus” (as I have
shown elsewhere, the use of the concept of “vow” is anachronistic for the early and
middle republican period and even more so for the regal period narrated here'®). In the
next instance, the famous se deuouere (“devote himself”) of the M. Decius Mus, it is
again arms on the topographically underdefined battlefield that are considered objects
of a vow: Volcano arma siue cui alii diuo uovere volet ius est (“has the right to dedicate
his arms to Vulcan, or to any other god he likes”,"” 8.10.13). This is bordering on a meto-
nymic use similar to the previous one: It is fine to either burn the weapons or display
them as war trophies in whatever sanctuary. Marcellus makes the choice in 23.46.5 (spo-
lia hostium Marcellus Volcano uotum creamuit — “Marcellus burnt the spoils taken from
the enemies as a promised gift to Volcanus”) and by Scipio in 30.6.9 (. . . magna uis ar-
morum capta; ea omnia imperator Volcano sacrata incendit — “. . . a large amount of
weapons was seized; the general alighted them all as consecrated to Volcanus”). At the
temple on the Campus Martius, a statue is mentioned as the place of prodigies (24.10.9;
32.29.1; 34.45.6) without any further elaboration.

15 E.g., 9.46.6 area Volcani, 24.10.9: the temple on the Campus Martius. On the figure and the volcanal
in the Roman forum, Capdeville 1995; Carafa 2005.

16 Riipke 2018b.

17 Transl. B.O. Foster (LCL).
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Such a pattern is repeated on a slightly larger scale for Venus.'® Usually, she is
mentioned as part of the name tag of a temple (e.g. 10.31.9, prope Circum, “near the
Circus”), the Sicilian Venus Erycina being most prominent (six times); three times she
figures as a metaphor for sex as an ethnic characterisation. Such metaphorical promi-
nence is shared with Mars, appearing thirteen times standing for “luck in war” or
“fight between both parties”.’ In the genitive, he nearly always refers to a statue or
temple, providing precise locations in eleven of twelve instances. As a recipient of rit-
ual or cultic institutions in the dative, he is mentioned for receiving a priest of his
own (1.20.2), twelve Salian priests (dancers, 1.20.4: for Mars Gradivus),?’ a vow (22.9.9),
a complex sacrifice (suovetaurilium, 8.10.14) or — again — a lectisternium (as part of the
list of twelve). Against this background, it is worth noting that name tags including
Mars are used as addressees in prayers three times and always in a name made up of
two elements, namely, twice for Mars Pater, once for Mars Gradivus (3.61.5 in indirect
speech; 5.52.7 and 8.9.6 in direct). In the last instance, Mars Pater figures in one of the
few long lists of deities opening a speech, or more precisely a prayer in direct speech,
behind Ianus and Iuppiter and before Quirinus, Bellona, Lares, Divi Novensiles, Di In-
digetes, and the even more vague Diui quorum est potestas nostrorum hostiumque
(“gods in whose power are both we and the enemies”*) and Di Manes, a list uttered
by the consul Decius immediately before his famous military self-sacrifice, imploring
the gods to help him to “vow himself down” to the Deified dead (dis manibus) and
Tellur (8.9.4-10), an incidence dated by Livy to 340 BCE, but an antiquarian invention
in all its details:*

In hac trepidatione Decius consul M. Valerium magna uoce inclamat. “deorum” inquit, “ope,
M. Valeri, opus est; agedum, pontifex publicus populi Romani, praei uerba quibus me pro legioni-
bus deuoueam.” (5) pontifex eum togam praetextam sumere iussit et uelato capite, manu subter
togam ad mentum exserta, super telum subiectum pedibus stantem sic dicere: (6) “Iane, Iuppiter,
Mars Pater, Quirine, Bellona, Lares, Diui Nouensiles, Di Indigetes, Diui, quorum est potestas nos-
trorum hostiumque, (7) Dique Manes, uos precor ueneror, ueniam peto feroque, uti populo Romano
Quiritium uim uictoriam prosperetis hostesque populi Romani Quiritium terrore formidine morte-
que adficiatis. (8) sicut uerbis nuncupaui, ita pro re publica Quiritium, exercitu, legionibus, auxiliis
populi Romani Quiritium, legiones auxiliaque hostium mecum Deis Manibus Tellurique deuoueo.”
haec ita precatus lictores ire ad T. Manlium iubet matureque collegae se deuotum pro exercitu nun-
tiare; (9) ipse incinctus cinctu Gabino, armatus in equum insiluit ac se in medios hostes immisit,
(10) conspectus ab utraque acie, aliquanto augustior humano uisu, sicut caelo missus piaculum
omnis deorum irae qui pestem ab suis auersam in hostes ferret.

18 On the Roman deity, Schilling 1954; Castelli 1988; EIm von der Osten 2007.

19 In general, Arnold 1950; PetruSevski 1967; Scholz 1970; Croon 1981; Hobbold 1995.

20 For further details, see Guittard 2008.

21 Transl. O.B. Foster (LCL), modified.

22 See Guittard 1988; Riipke 2019, 157-162. Cf. on the formation of the tradition also Jocelyn 2000.
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Amid this perturbation the consul Decius called upon Marcus Valerius in a loud voice: “We need
the help of the gods, Marcus Valerius. Come, public pontiff of the Roman people, recite the for-
mula with which I can dedicate myself instead of the legions!” (5) The pontiff ordered him to put
on his purple-broidered toga and to speak thus, with the head veiled and the hand extended to
the chin below the toga and standing on a spear with his feet: “(6) “Ianus, Iuppiter, Mars Pater,
Quirinus, Bellona, Lares, Divi Novensiles, Di Indigetes, Gods who you are commanding ourselves
and our enemies, (7) ancestral gods, all of you I implore, solicit, and ask for the favour and bring
the entitlement for that favour that you further the power and victory of the Roman people of
Quirites and affect the enemies of the Roman people of Quirites by fear, horror and death. (8) As
I put it literally, so for the commonweal of the Quirites, the army, legions, and the auxiliaries of
the Roman people of Quirites, I devote the legions and auxiliaries of the enemies together with
me to the ancestral gods and the Goddess Earth.” Thus spoken, he ordered the lictors to go to
Titus Manlius in order to quickly inform his colleague that he has dedicated himself for the sake
of the army. (9) He himself girded himself in Gabine fashion [that is, gathering his garment],
jumped in full armour onto his horse and threw himself into the centre of the enemies: (10) in
full sight of both battle lines, somewhat more majestic than a human figure, like an atonement
sent from heaven of all the wrath of the gods that carried the destruction averted from his own
fellows onto the enemies.

This is the longest list of gods presented by Livy as part of a prayer. Praying people,
politicians and generals in particular — Livy is fully realising the impact of religious
performances by military leaders on their audiences and subsequently their career®
—, are all part of Livy’s narrative but their reported prayers rarely include long lists of
the deities implored. Such addresses are introduced by precor eleven times, a few of
them turning to (situationally) superior humans. Among the divinities addressed, we
find: Tiberinus Pater (2.10.11); Pythian Apollo and Iuno Regina (5.21.3; see also 23.11.3;
29.10.6); Ceres Mater and Proserpina and the other local “celestial and infernal dei-
ties”, ceteri superi infernique di at Sicilian Henna, recalling the pair from Eleusis
(24.38.8). Scipio calls upon “gods and goddesses who care for the seas and lands”, divi
divaeque qui maria terrasque colitis (29.27.2), clearly thinking of a Roman empire that
now, in 204 BCE, includes vast parts of the Mediterranean Sea in addition to the
coastal countries around it. The same Scipio addressed just deos (“gods”) earlier
(28.36.6.), similar to Spurius Postumius calling upon di immortales (“immortal gods”,
9.8.8) in 320 BCE. Attention must be directed to such collectives, too. Admittedly, I
have left out several important deities, among them Iuppiter and Apollo, in the vari-
ous tags including them that feature around 75 and 25 times.* In both cases, around
half of all instances refer to these deities’ temples (and occasionally statues); festivals
as temporal determinations even accrue, in particular for the “games of Apollo”. It is
telling that the two instances in which Apollo figures in a triadic list with other like-
wise named deities in one-element tags, refer to rituals situated either in Greece

23 A detailed analysis in Albrecht 2020. On Roman prayer in general Chapot/Laurot 2001; Cottier
2006; Scheid 2007; Scheid 2008; Patzelt 2018.
24 Cf. for the importance of Apollo, Mineo 2013.
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(Achaia in 32.25.5: Iuppiter, Apollo, Hercules) or derived from the Sibylline Books con-
sisting of Greek verses and “foreign” rituals (40.37.2: Apollo, Aesculapius, Salus).

These data do not change the image obtained so far. In direct speech, the divine
addressees typically carry a tag made up of two elements. Such two-element tags are
even more frequently used as toponyms, now typically combing a theonym and a ge-
neric term of a sacralised place, mostly aedes or fanum. Occasionally, when speaking
about a place outside of Rome, a three-element toponym might also include the name
of a city, the sanctuary of Diana at Ephesus or of Diana at Rome being examples. Oth-
erwise, simple theonyms are frequently used in the sense of general and geographi-
cally unspecified forces, ubiquitously at work: War, Erotic, Fire.

3.2 Collectives

The collective “gods” — typically dei respectively di, only rarely divi, and occasionally
gendered as di deaeque (“gods and goddesses”, e.g., 3.17.3; 6.16.2) or divi divaeque (“di-
vine ones of both sexes”, 23.11.1; 29.27.1)* — figure prominently, about 300 times in the
extant books. If we set aside the mentioning of specific temples, Livy has the narrator,
and even more so his protagonists, speaking in direct or indirect speech referring to
and directly hailing the divine in the plural collective form. The very few instances of
Di Manes (e.g., 10.29.4) or Di Penates (e.g., 1.1.9; 1.47.4; 5.30.6) — special types of divine
powers addressed in plural form - do not challenge the general findings.

Against the background of the use of individual names sketched above, it is note-
worthy that there are only very few instances in which the plural d(e)i is used as an
obvious shorthand for a longer list of individual names or an attempt to deal with
identification issues. Such is clearly the case when the creation of individual rituals
and priesthoods by Numa is reported, who acted on the advice of Egeria: eius se mon-
itu quae acceptissima dis essent sacra instituere, sacerdotes suos cuique deorum praefi-
cere (“on her advice he would establish those rituals that are the most welcome to the
divinities and install individual priests to every single god”, 1.19.5). In further instan-
ces, the use of a partitive genitive deorum suggests that one out of a group of individu-
alised agents is envisaged (1.55.4; 3.25.8; 5.11.14; 8.30.9; 10.13.6; 23.9.3). Rituals like the
lectisternia and their literary representation in the form of a list support such im-
ages.?® The rarely used gendered pairing of “gods and goddesses” (references are
given above) could have worked on comparable lines. Likewise, multa deorum mentio

25 On the phenomenon of gender uncertainty, see Galoppin/Grand-Clément/Bonnet 2021.

26 Cf. also the earthquake during such an event, 40.59.7: terra mouit; in fanis publicis, ubi lectister-
nium erat, deorum capita, quae in lectis erant, auerterunt se, lanxque cum integumentis, quae Ioui appo-
sita fuit, decidit de mensa (“the earth trembled; in the public shrines where the lectisternia was held,
the busts of the gods, that were positioned on couches, turned around, and the covered bowl that was
put in front of Iuppiter fell down from the table”). For lectisternia, Berg 2008; Estienne 2011.
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(“frequent mentioning of the gods”, 5.30.7) might suggest a similar imagination, yet as
a shorthand for cult in general it might also just point to multiple occasions of ad-
dressing the collective divine. Without a doubt, investing in religion requires practices
of individualisation, as exemplified in 41.20.8-9 by Seleucid Antiochus (addressing
such individualised gods in his own speech with two-element names respectively
speaking about three-element toponyms):

Magnificentiae uero in deos uel Iouis Olympii templum Athenis, unum in terris incohatum pro
magnitudine dei, potest <testis> esse; (9) sed et Delum aris insignibus statuarumque copia exor-
nauit, et Antiochiae Iouis Capitolini magnificum templum, non laqueatum auro tantum, sed parie-
tibus totis lammina inauratum, et alia multa in aliis locis pollicitus, quia perbreue tempus regni
eius fuit, non perfecit?’

Of his generosity towards the gods the temple of Iuppiter Olympius at Athens, if you like, might
give testimony, the only one on earth started to be built in proportion to the size of the god. (9)
But [to turn to projects completed] he ornated Delos with noteworthy altars and a lot of statues
and at Antiochia a wonderful temple for Iuppiter Capitolinus, of which not only the ceiling but
also all walls were covered with sheets of gold; and much else in other places he promised but
could not finish because the duration of his reign was very short.

Evidently, the synecdochical use of “gods” for statues invokes a similar set of individ-
ual elements (e.g. 6.41.9; 26.39.9; 34.4.4; 38.43.5; 45.27.11; perhaps also in 5.11.16: deos
ipsos admouere . . . manus, “the gods themselves . . . brought their arms closer”). The
same is clearly not the case when groups of gods conceptualised along local, political
or ethnic lines are spoken about (in fact, they are never addressed as such). This is
mostly concentrated in the narrative about the Romans’ idea to transfer their whole
urban society and their gods to neighbouring Veii after the Gallic sack in book 5: Can
one say farewell to the “Roman” or “the public and private” gods (5.52.3, 4)?*® But
speakers might also address human audiences and refer to “your” gods (29.18.2;
45.22.1) or to deos patrios (“the paternal gods”, 1.25.1) in other contexts, thus marking
differences of We and the Other in situations of conflict (cf. also 1.31.3).

In the overwhelming majority of cases, the use of the plural works very differently.
The gods are seen as a coherent agent, hardly ever stressing that this is about “all” the
gods (thus as indirect speech in 27.45.8). This is rarely as explicitly conceptualised as in
the phrase of the magnum deorum numen (“the mighty will of the gods”, 1.23.4; see 7.26.3;
8.32.7; 10.36.12; 39.16.7). Typically, it is simply the undifferentiated “care”, “concern”,
“providence”, “benevolence”, “might”, or even “eyes” of the gods or their performing of
these abstract services, helping, occasionally also with the negative connotation of wrath
or wavering support (e.g. 7.3.2).% Thus, Camillus encourages his people: Iam uerterat for-

27 Cf. the preceding summary expression . . . in urbium donis et deorum cultu (“. . . by gifts for cities
and the veneration of gods”, 41.20.5).

28 For the background rivalry, Hubaux 1958; Massa-Pairault 1986; Guittard 1989; Cancik 1995.

29 It should be noted that ira and pax are very rare.
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tuna, iam deorum opes humanaque consilia rem Romanam adiuuabant (“Luck had al-
ready changed, the support of the gods and human plans are already supporting the
Roman cause”, 5.49.5). Dis iuvantibus (“while the gods were supportive”, e.g. 35.32.10) is a
phrase Livy uses throughout his narrative into the second century BCE.

Formulations such as these account for nearly a third of all instances. Corre-
spondingly, it is this undifferentiated plural that is employed for activities on the
human side, addressing the divine in the form of prayer, asking for advice or pleas
(consulere, precare, rogare, vovere, vota solvere, placare, vereri) and the abstracts
based on that (cultus, preces, templa, but also negative actions and emotions like ne-
glegentia, metus, allere, spernere, timere). Sometimes, the expression “to stretch out
the hands” (manus tendere, e.g. 6.20.10; 25.1.7; 35.31.13) gives graphic content to the
rather abstract wording. Together with the ritual action of invoking gods as witnesses,
these phrases also account for nearly a third of all instances.

The indifferent summing up of divine power(s) is naturalised in a surprising way.
In about 45 instances, it is not gods acting upon humans or humans acting upon gods,
but the parallel pairing of both, “gods and humans” (deorum hominumque, etc.), which
figures in the text. Typically, it is misconduct judged to be directed at both groups and
thus ostracising individuals or groups that are in the background of such phrases.

4 Conclusion

The polytheism displayed and performed in Livy’s text is presupposing and reinforc-
ing, never problematising or questioning a plurality of divinities. Yet, it is not a “sys-
tem”, a pantheon organised along the lines of a division of labour, that is narrated
here.*® Rarely, if ever, does misidentification or a faulty selection of the addressee
loom around the corner. It is at the very margins of the system, in the case of interna-
tional treaties, twice bringing together groups of partial divinities, that problems are
acknowledged by Livy’s protagonists. It is Hasdrubal who, upon the defeat of Carth-
age, deplores that fact in indirect speech, turning into direct speech immediately af-
terwards (30.42.19-20):

Urbem quoque ipsam ac penates ita habituros si non in ea quoque, quo nihil ulterius sit, saeuire
populus Romanus uelit. (20) cum flecti misericordia patres appareret, senatorum unum infestum
perfidiae Carthaginiensium succlamasse ferunt per quos deos foedus icturi essent cum eos per
quos ante ictum esset fefellissent.

Even the city itself and the household deities will they keep with the reservation that the Roman
people does not wish to rage against that beyond which they do not have anything. (20) When
pity seemed to move the first row of the senate, one of the senators is reported to have shouted

30 On the notion of pantheon, see Riipke 2003; Riipke 2018a. For a different view, see Prescendi 2022.
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in reaction to the falsehood of the Carthaginians, by appeal to which deities would they conclude
a treaty when they had cheated on those by appeal to which they had previously agreed.

It is not metaphysics, but rather human action in space and time that engages the di-
vine with said space and time. Temples, altars, groves, occasionally priesthoods and
holidays, are given to individual gods, or even more precisely: individualise the di-
vine. Their spatial (but also temporal) “fix”*! constitutes the gods themselves and
maps them within cities and across the Mediterranean world; topographical adjec-
tives figure prominently here as they do in the Greek and Semitic inscriptions ana-
lysed by “Mapping Ancient Polytheisms”.** Such spatial individualisation finds its
linguistic expression in two-element tags on the model of aedes Apollinis. It is also
normally two-element tags that are used to address individualised gods in direct (and
often also in reported) speech: Apollo Pythicus. Only when the probability of misiden-
tification is high are the two strategies combined to form three-element tags serving
as toponyms: aedes Iunonis Reginae. I suggest that it is this spatial and material ontol-
ogy of individualised deities that limits the use of one-element tags when naming
gods in ritual language as reported or imitated by Livy. I feel confident in claiming
that his is a linguistic reality beyond that specific author, who is in the privileged posi-
tion of being an educated, sympathetic but also external observer of Roman religious
affairs and its Latin language components.

This, however, has consequences. The relationship between Iuno and Iuno Regina
or Mars and Mars Gradivus is neither that of short and full name nor of genus and
species. It is — in Livy perhaps with the single exception of Iuppiter, the supreme polit-
ical and monopolistic philosophical god, anyway — the relationship between some
loosely specified form of super-human agency that is barely distinguishable in its reli-
gious and metaphorical usage (hence, we had better do away with the very distinc-
tion, a production of subsequent systematisations and a persistent false interpretation
of ancient worldviews) on the one hand and a situationally, historically and topo-
graphically materialised deity on the other hand. The rhetorical figure of congeries,
the “heaping” of one-element theonyms, is present in ritual practice, yet, it is marked
out as “foreign” or “Greek”. This includes both the notion of prestigious as well as that
of conceptually difficult. As a result, neither Livy, nor us for that matter, can be sure
to what extent it was meant to be a very graphic construction of specific (and hence
especially powerful) divine compounds or rather an ordered system following some
in-transparent logic. The very use of busts, that is, parts of fragmented bodies, might
have pointed to the first interpretation.

Unlike the authors of this volume, Livy was not interested in analysing such con-
ceptual connections, even though he did sketch out some of the underlying material

31 On this notion, see Urciuoli 2022, in general Herod 2019.
32 See Galoppin/Bonnet 2021 and Galoppin et al. (eds.) 2022, 1-723 (= vol. 1), in particular Bonnet 2022,
100-101.
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history. Yet, these concepts provided a substantial part of the map onto which his narra-
tive was projected. Surprisingly, however, the localised and materialised gods are only
very loosely — by rare rituals and even more occasionally, self-afflicted prodigies® — con-
nected to the divine sphere invoked, operated, and hence constituted by Livy’s protago-
nists. As political actors and, above all, as speakers, they perform “gods” and appropriate
“cult” in a summarised form that provides a background and justification for all the reli-
gious investment reported for the republican history and witnessed by Livy’s Augustan-
period audience (and later generations, too). “Religion” (in our sense) is about the collec-
tive divine, the “gods”. Naming is a second-order activity, left to religious specialists and
people demonstrating religious competence in their textual and visual choices when
bringing the divine into human business, when “doing religion”.

Let me stress again, Livy is only a case study. My initial impression is that things
are similar in Cicero. However, it would be difficult to argue for a wide generalisation,
even on that basis. But this is not my aim here anyway. In the comparative enterprise
of this volume, it is more important to register the range of cultural possibilities and
transform it into questions for other corpora.
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Part 2: One and Many: Onomastic Bricolage






Sylvain Lebreton and Christophe Nihan
Introduction

When dealing with divine onomastics, the problem of the relationship between mono-
myny and polyonymy as well as its implications on the broader issue of the unity and
diversity of the divine — labelled here as the “One and Many” issue — appears to be a
passage obligé, since names are, along with images, one of the most direct ways to
address this question. Given that polyonymy is a usual feature of ancient deities, an
obvious dialectic emerges: does a god have unicity despite his polyonymy on the one
hand, and is there divine diversity despite onomastic similarity or equivalence on the
other? And subsequently: how did ancient people cope with these issues?

Coping with the gods is precisely the title of Henk Versnel’s 2011 monograph — an
important, albeit provocative, milestone in the One and Many controversy. In this
book, in the continuity of his previous works, Versnel advocates the inconsistency of
ancient Greek religion by emphasising the contradictions between different figures of
the same deity. Among other examples, he evokes the paradigmatic case of the three
Zeuses in Xenophon’s Anabasis, in which the Athenian author and protagonist is pro-
tected by Zeus Basileus (King) and by Zeus Soter (Saviour), but has Zeus Meilichios
(The-mild-one) against him. It is thus striking that Jean-Pierre Vernant, in the mid-
1960s, used precisely the same case study to introduce his concept of puissance divine
which Versnel explicitly intends to counteract." This is perhaps the reason why the
One and Many debate remains so tenaciously controversial: being a very theoretical
issue, it is highly sensitive to the ideological anchorage of scholars, be it conscious or
not. If we move from theory to actual historical contexts, things start to look a bit dif-
ferent. Coping with the gods in ancient societies often implies the use of bricolage.
This concept has of course been horrowed from La Pensée sauvage, in which Claude
Lévi-Strauss defines this bricolage as the combination of real as well as virtual ele-
ments taken from a limited and heteroclite repertoire.2 Following Lévi-Strauss, we un-
derstand, albeit in a broader sense, this bricolage as an invitation to see onomastic
configurations as complex objects which cannot be understood without their contexts
of use. This implies paying careful attention to their function in these contexts, with-
out excluding the possibility of other levels of reference (history, literature, poetry,
erudition . . .) or a certain diachronic complexity.

Among the many examples available, an inscription from 3'® century CE Bithynia
shows how the articulation between unity and plurality could be expressed and how

1 Versnel 2011, 62-63. Vernant [1965] 1990, 363, note 23 and 1974, 110. See also Brulé 1998, 19; Parker
2003, 182; Pailler 2011. In fact, the articulation of Xenophon’s three Zeuses is consistent if we take a
closer look at the cultic as well as narrative framework in which they take place (Lebreton,
forthcoming).

2 Lévi-Strauss 1962, esp. 26-32 for bricolage.
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the One and Many dialectic was obviously not a problem in day-to-day cultural prac-
tice. This dedication from the region of Nikaia is addressed to Zeus Bronton (Thunder-
ing) and Zeus Karpodotes (Giver-of-fruit) and Zeus Eucharistos (Gracious) by a family
group who go on to state that they erected the altar and a (single) bust for the god (ho
theos).® Here, therefore, three functionally adjacent Zeuses are effortlessly merged
into a single deity without any problem, obviously. Yet, in other documents, the artic-
ulation between the one and the many is not so fluid, as in the case of this 1*-century
CE Athenian altar of Apollo with many epithets, namely Aguieus Prostaterios Patroos
Puthios Klarios Panionios.* Some of these onomastic attributes are functionally adja-
cent, thus understandable as a precise declination of the same function: Aguieus, “Of-
the-streets”, that is to say at the doors, is the topic counterpart of the Prostaterios,
“Who-stands-before”, thus “Protector”; but others pertain to different “great” sanctu-
aries (Delphi and Klaros), and thus point to different Apollos. Yet all of them are asso-
ciated with only one image, depicting the god standing and leaning his left hand on a
cithara. Thus, one or many? That is a thousand-drachmae question.

Similar questions regarding the relations between the divine names associated
with one deity have been asked from the perspective of Western Asian and Egyptian
materials, most recently by scholars like Mark Smith, Spencer Allen, and others.’> We
should note, however, that both the nature of the Western Asian sources and the
methodological and epistemological coordinates of this discussion are clearly distinct.
In particular, these studies should caution us against the notion that concepts of “poly-
theism” developed in the study of ancient Greek religion can be transposed straight-
forwardly to the Western Asian world. In many instances, we see tendencies at work
that escape any simplistic division between “polytheism” and “monotheism”, as Hor-
nung, for instance, had already remarked in the case of ancient Egyptian religion.
Nonetheless, taking this caveat into account, the phenomenon of divine polyonymy
and the relation between one deity and its many names in the Western Asian world
presents several features which encourage comparison with Greek and other Mediter-
ranean evidence.

Thus, the One and Many issue can still be a relevant tool in order to investigate
ancient conceptions of the divine. Several sub-issues are at stake: the question of
shared and exclusive elements in onomastic sequences and the networks they create;
the application of different elements to the same theonym; the combination of several
theonyms in complex onomastic sequences; the use of the same onomastic element to
identify gods distant in space or time; the articulation between “individualised” divine
names and divine communities. And finally, the question of how to combine the emic

3 IL.Mus. Iznik 1085 (Yumakly, 3" c. CE) = DB MAP S#17187: Aul BpovTdTt kal Al Kap |o80Tn kat Al Ev |
xapiotw (1. 2-4); Tov | Bwuodv oLV i Tpo | Topii evXiig xapv 1@ | Oed aveotnoayev (1. 10-13).

4 IG I 4, 1764 = DB MAP S$#5059: ayadijL [toynt | AméAkwvog Ayviéwg Mipostatnpilov] | Matpoov
ITubiov KAapiov Maviwviov. On the iconography, see Marcadé 1977, 403-406 and fig. 12-14.

5 Smith 2012; Smith 2016, 71-98; Allen 2015. For Egypt, see Hornung [1971] 2005% Assmann 1993.



Introduction = 143

and pragmatic local scale of actors practicing a specific cult, and our etic and over-
arching vision.

These and other related questions have been addressed in the four contributions
within this section, by Spencer Allen, Herbert Niehr, Vinciane Pirenne-Delforge and
Clarisse Prétre. All four papers present case studies on the relationship between unic-
ity and multiplicity in the representation of a given deity (set): the goddess Ishtar in
Assyria (Spencer Allen); the god Hadad in Syria (Herbert Niehr); the goddess Demeter,
especially under her name “Thesmophoros” (Vinciane Pirenne-Delforge), and the
healing deities in Greece (Clarisse Prétre). It becomes immediately obvious that there
are important differences not only in the cultural contexts addressed, but also in the
sources used and the types of deities discussed. Nonetheless, several converging
trends do seem to emerge from these papers. We would like to point out four aspects
in particular, although the list is certainly not exhaustive.

Firstly, all four papers highlight, albeit in different manners, the way in which the
discussion on the relation between unicity and multiplicity in the use of divine names is
inevitably framed by the evidence we possess. Niehr concludes his paper by emphasis-
ing that all the sources we have regarding the cult of Hadad in first-millennium Syria
point either to the royal cult or the cult of local elites, whereas we know nothing about
the worship of this god in other segments of the population. Somewhat similarly, Allen
begins his paper by noting the importance of privileging what he calls “non-speculative”
documents when attempting to understand the distinctive character of localised forms
of the goddess Ishtar. Pirenne-Delforge, for her part, reflects on the methodological prob-
lems raised by using hexametric poetry when trying to reconstruct the names of the god-
dess in ancient Greek contexts. Finally, Prétre’s paper highlights the tension between the
categorisation of onomastic attributes (cult epithets vs. bare explanatory qualifications)
and the diversity of sources (epigraphy vs. literature, and within the latter, prose vs. po-
etry). The point made here, that sources inevitably frame our understanding of the func-
tioning of key issues in the study of ancient religions, such as polyonomymy, is certainly
not new and its importance should perhaps not be overrated. Nonetheless, the question
of the limits imposed by our sources remains an important one, even more so when we
are engaged in a comparative enterprise: all four papers use sources that belong to dif-
ferent genres and different contexts of usage which, in turn, questions the extent to
which a phenomenon like polyonynmy in the cult of Ishtar, Demeter, Greek healing dei-
ties and Hadad can effectively be compared.

Secondly, all four papers point to broader social logics underlying the relation-
ship between a deity and the names it receives. In Assyria, the gradual identification
of local goddesses to a localised form of the goddess Ishtar, as in the case of Ishtar of
Nineveh and Ishtar of Arbela, corresponds in part to the development of the Assyrian
empire. It corresponds, therefore, to a form of centralisation, in which local deities
are subsumed into a supra-regional classification while at the same time retaining
their local identity. As Niehr expressly notes at the onset of his paper, a similar pro-
cess of centralisation is not seen in the case of Syria and Anatolia, where we instead
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find a complex mosaic of small kingdoms with cultic centres usually located in the
capitals, but sometimes elsewhere as well. Consequently, as Niehr observes, “we must
reckon with a diversity of local cults of the storm-god Hadad in Aramean Syria and
Anatolia”. Nonetheless, these local cults appear to have been influenced by major cen-
tral cults, one in Aleppo, the other in Guzana. In this regard, the cult of Hadad also
appears to be a multi-layered phenomenon with local, regional and supra-regional
components, although the coordinates are clearly different from Assyria. Similar
questions can be raised regarding the cult of Demeter and the way in which the epi-
thets of Demeter in the Homeric hymn attest to a mixture of highly localised and
more broadly shared names for the goddess. Healing deities, and especially Asklepios,
are also subject to similar multi-scale rationales: several cases of combined toponymic
and functional attributes can be seen as an onomastic transcription of attributes re-
ferring to the widespread healing power of the god, within the framework of the
spread of his cults throughout the Greek world in the 4™ century BCE (and beyond).
In short: the relationship between unicity and multiplicity in the names of a given
deity is intrinsically related to the way in which local, regional and supra-regional
levels were articulated in a given society and can only be understood against that
background.

Thirdly, the four papers also raise an interesting set of questions regarding the
way in which the relationship between unicity and multiplicity was effectively articu-
lated by local practitioners. This point is expressly raised by Niehr in his paper when,
in his final comments, he observes that, from the perspective of the historian, most of
the cults of Hadad in Anatolia and Syria can be traced to one of two “prototypes” at-
tested at Aleppo and Guzana, but that there is very little evidence that this genealogy
was apparent to the local worshippers; they were much more concerned with the
worship of the local form of Hadad. This point is somewhat consistent with the argu-
ment made by Allen in his paper where he shows that, despite the attempts made to
interpret local goddesses as forms of the goddess “Ishtar”, in several contexts the lo-
calised designation of the goddess was nonetheless preserved and appeared to have
been an important aspect of local worship. As Allen aptly comments, it seems that in
such cases “the toponymic element is more important than the name IStar”. In Greece,
the situation is somewhat different because the “panhellenic” cultic and poetic tradi-
tion gradually provided a shared repertoire of names for a given deity, which could
then be used in various local contexts. Even so, there are several instances in which
divine names in epigraphic sources point to local forms of the cult of a deity which
have no equivalent in poetic or other sources. In short, these observations remind us
that there is sometimes a distance between local cults, on the one hand, and theologi-
cal systems reflecting on the many names associated with a specific deity, on the
other. For local cults, the existence (or non-existence) of such systems was not neces-
sarily relevant, as the example of Hadad in Syria and Anatolia clarifies.

Fourthly, and lastly, all four papers also provide materials that force us to complex-
ify the significance of the phenomenon of divine polyonymy in Antiquity. On the one
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hand, the paper by Pirenne-Delforge provides a clear example of a multiplicity of divine
names associated to a goddess, Demeter, which however appear to circle around a rela-
tively limited number of domains and functions related to that same goddess: agrarian
production, the underworld and women, to mention the most prominent ones. One
could say, in this regard, that a number of the epithets given to Demeter are variations
of sorts built around some key domains and functions of the goddess. This case is made
even more clear by Prétre in her chapter, where she argues that the various onomastic
elements associated with Asklepios point nonetheless to a fairly mono-functional profile
of the god, who is virtually always associated with healing. A similar point could be
made with regard to Egyptian evidence, since in hymns and other documents we find
endless lists of divine names which do not all correspond to a specific function but
rather are elaborate variations on a number of basic themes associated with that
deity.® On the other hand, the paper by Niehr provides an equally clear example of the
opposite phenomenon, namely, references to localised forms of the cult of Hadad in
various sources which, however, are not associated with a consistent epithet system. In
several instances, the god is simply referred to as “Hadad”, without any further epithet,
or “this Hadad”, as in the Panamuwa inscription (line 16), a designation which obvi-
ously refers to the local god Hadad. Furthermore, even in those instances where the
name of the god is accompanied by some sort of predicate, there is hardly any consis-
tency in the various constructions that we encounter. It is here, perhaps, that the con-
cept of bricolage introduced by Lévi-Strauss could be most helpful: there is really no
fixed system for epithets and, actually, the fact that we should speak of multiple divine
names is even dubious itself. Rather, what we see are various ways to express some
kind of local and personal relation to the deity, which can take very different forms
depending on the dedicant. To put it somewhat provocatively, one could say that poly-
onymy is not always a marker of the inherent multiplicity associated with the gods in
ancient polytheistic societies, and that conversely such multiplicity in a given god was
not always expressed through polyonymy.
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Spencer L. Allen

Incomplete IStar Assimilation: Reconsidering
the Goddess’s Divine History in Light

of a Madonnine Analogy

Abstract: The Semitic goddess IStar is the most famous Mesopotamian goddess, and
scholarly consensus favors viewing localized divine names as part of a larger IStar con-
stellation, including IStar-of-Nineveh, IStar-of-Arbela, and the Assyrian IStar. This chap-
ter explores the multiplicities surrounding the theonym Istar, focusing primarily on the
Neo-Assyrian period of the first millennium BCE. By privileging non-theologically specu-
lative texts (e.g., letters, royal inscriptions, and treaties) over esoteric compositions (e.g.,
syncretic hymns and god lists), the distinctiveness of localized I3tar goddesses and other
Mesopotamian goddesses will be demonstrated. Moreover, instead of examining multi-
plicity primarily from a singularity-to-fragmentary (or derivative) perspective as I did
in The Splintered Divine, this chapter considers an incomplete-assimilation model, devel-
oped by analogy on the incomplete assimilation of the Catholic Our-Lady-of-Guadalupe
and the pre-Colombian goddess Tonantzin.

The Akkadian goddess Istar' is the most famous of the Mesopotamian goddesses, and
with her fame came a myriad of identifications with non-Akkadian goddesses. These
goddesses include those from other cultures: the Sumerian Inanna, the Hurrian-
Hittite §au§ga, the Levantine Astarte, and the Greek Aphrodite, along with the Roman
Venus.? Given the planetary and passion connections common among many of these
goddesses, both ancient and modern identifications of all these goddesses seem rea-
sonable. Within the Akkadian-language world, some scholars have argued for IStar’s
identification with other Mesopotamian goddesses, based on ancient syncretic hymns
and god lists. These include Mullissu, Irnina, Damkianna, Gula, IShara, Zarpanitu, and
many others.® A third category of IStar identifications that has maintained scholarly

1 A special thanks to Joshua Jacobs II and Fabio Porzia for their help and suggestions on this essay.

2 See, for example, Barton 1893a, 131-165; and Barton 1893b—1894, 1-74; See also, Wegner 1981; Beck-
man 1998, 1-10; and Meinhold 2009.

3 See, for example, George 1992, 411. Similarly, Paul-Alain Beaulieu notes that the goddess’s identifica-
tion with Nanaya “was a basic tenet of Babylonian theology from very early times. There are very few
hymns to Nanaya from the late periods which do not contain at least some trace of” (this identifica-
tion) (Beaulieu 2003, 186-187). Beaulieu also mentions a possible identification of Nanaya with Urkittu
in the Nanaya Hymn of Assurbanipal (SAA 3, 5), which “seems to equate her with Urkittu (i.e., Ur-
kayitu)” (Beaulieu 2003, 187 and n. 56). See also, Erica Reiner’s discussion of the first-millennium poem
Hymn of Nand, wherein the goddess proclaims for herself epithets associated with IStar but then pro-
claims herself Nanaya (Reiner 1974, 221-236).

@ Open Access. © 2024 the author(s), published by De Gruyter. This work is licensed under the Creative
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attention since the 1890s focuses on localized IStars whose onomastic sequences in-
clude toponymic or adjectival epithets. Of interest for us are IStar-of-Nineveh, IStar-of-
Arbela, along with a theonym derived from a toponym: Arbilitu (“She of Arbela”), and
Assyrian-IStar, although in this final onomastic sequence “Assyrian” is an adjective
instead of a toponym.*

From a broad mythic perspective, these identifications seem reasonable. After all,
our popular take on IStar’s character comprises an amalgam of Mesopotamian god-
desses, but her personality remains relatively constant.’ Thus, consensus has long fa-
vored viewing the individualized divine names as part of a larger I$tar constellation.®
Various texts may depict an IStar goddess with distinctive parents, consorts, or sib-
lings, but her personality and her roles as goddess of love/lust and war remain stable.’
Moving beyond the composite, mythical stereotype, scholars are now less likely to
identify IStar with other non-IStar-named Mesopotamian goddesses (e.g., Nanaya and
Zarpanitu) than before, but they still identify IStar with non-IStar-named counterparts
outside of Mesopotamia (e.g., Sausga and Astarte).® Likewise, scholars often identify
localized goddesses whose identities include the theonym IStar (e.g., IStar-of-Nineveh,
IStar-of-Arbela, and the Assyrian-IStar) as manifestations or representations of the sin-
gular mythic (henceforth: “unspecified”) Istar.’

This essay explores the multiplicities surrounding the theonym IStar, focusing pri-
marily on the Neo-Assyrian period of the first millennium BCE. By privileging non-

4 Dashes between theonymic and toponymic elements (and “of”) indicate the elements serve as a sin-
gular divine name: e.g., IStar-of-Nineveh = the goddess IStar from Nineveh. Two parallel lines (//) are
used to indicate that a theonymic element and a geographic epithet are acting together with the force
of a singular divine name (e.g., IStar//Lady-of-Nineveh = I$tar, the Lady from Nineveh). With reference
to the cuneiform evidence, these parallel lines indicate that the first name is preceded by a divine
determinative (%), indicating divinity, but the epithet is not. When an epithet is preceded by a divine
determinative, that epithet, typically “Lady” (bélet) or “Queen” (Sarrat), will instead be written out
separately from any specific first name without the parallel lines. These epithet-toponym pairings fol-
low the same rules of hyphenation as the theonymic-toponymic patterns. For example, “IStar, Lady-of-
Nineveh” represents two goddesses. The first is the mythic or unspecified IStar, whereas the second is
the esteemed goddesses of Nineveh. In contrast, “IStar//Lady-of-Nineveh” represents one goddess.

5 Abusch 1999, 453.

6 For a discussion on IStar, specifically, the cult objects, and localized manifestations that comprise
the goddess’s divine constellation, see Hundley 2013, 88-107.

7 At Uruk, the unspecified IStar is presented as the daughter of the high-god Anu (“Heaven”; Sume-
rian AN). Famously, in tablet VI of the Epic of Gilgamesh, IStar demands that her father Anu release
the Bull of Heaven against King Gilgamesh of Uruk because the king had rejected her marriage pro-
posal (1. 96-100). In contrast, IStar is the daughter of the moon-god Sin (Sumerian NANNA) in the De-
scent of Istar, wherein she challenges her sister Ereshkigal for control of the netherworld (1. 16-20).
In both the Epic of Gilgamesh VI and the Descent of Istar, the goddess IStar issues the same threat if
she does not get what she wants: raise up the dead to eat the living.

8 See, for example, Wegner 1981; Beckman 1998, 1-10; and Meinhold 2009.

9 See, for example, Parpola 1997, XXIX; Lambert 2004, 35; Zsolnay 2009, 209; Sommer 2009, 14-15; cf.
Allen 2015, 18-31.
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theologically speculative texts (e.g., letters, royal inscriptions, and treaties) over specula-
tive and esoteric compositions (e.g., god lists and syncretic hymns), the distinctiveness of
three localized IStar goddesses (i.e., IStar-of-Nineveh, IStar-of-Arbela, and Assyrian-IStar) is
demonstrated. In The Splintered Divine: A Study of IStar, Baal, and Yahweh Divine Names
and Divine Multiplicity in the Ancient Near East, I suggested that each of these goddesses
could be thought of as derived from a singular, unspecified IStar in a sort of fragmentary
process, which is why I chose the title The Splintered Divine. Here, I argue that each god-
dess’s history began independently of the unspecified IStar while (eventually) sharing the
common theonym IStar. Throughout Assyrian history, goddesses were brought into the
Assyrian imperial sphere, took on the name IStar, but retained their independence. We
might think of this process as an incomplete assimilation that never finalized during the
course of Assyrian history.’® The goddesses at Nineveh, Arbela, and Assur maintained
their individuality, despite the presence of the unspecified IStar throughout Mesopotamia
because their distinctiveness better served the Neo-Assyrian imperial needs.

This incomplete-assimilation model for the Neo-Assyrian goddesses is likened
then to the incomplete assimilation of the Aztec goddess Tonantzin with the Catholic
Virgin of Guadalupe in the sixteenth century of the common era. Ultimately, Tonant-
zin and the Virgin of Guadalupe fully assimilate, under the pressure of the colonial
acculturation and Catholic orthodoxy, but the process was far from complete in the
century following Cortés’ conquest of Tepeyac Hill in modern Mexico City.

1 Neo-Assyrian IStars

In her discussion on the roles and actions of Mesopotamian goddesses, JoAnn Scurlock
defines an “IStar” in the Assyrian and Babylonian worlds as the goddess of a particu-
lar city, who is usually the daughter of the city’s patron god." This effectively renders
the theonym IStar equivalent to the English “goddess,” and Scurlock reinforces this
generic aspect of IStar by listing several examples of IStar-named goddesses and their
corresponding mythological relationships: in Uruk, IStar was the daughter of Anu; in
Harran, IStar was the daughter of Sin; and in Nippur, IStar was the daughter of Enlil.
Scurlock then refines this definition by adding that these goddesses were “spoiled
brats and extremely dangerous.”’? Using this relationship-based identification meth-
odology, a helpful proof-text comes from the lips of a very specific and famous Itar,

10 Allen 2015, 141-199. Meinhold discusses localized assimilation, from which incomplete assimilation
is partially derived (Meinhold 2009, 204-207).

11 Scurlock 2009, 68.

12 Ibid.
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IStar-of-Uruk. In the hymn, the Self-Praise of Istar, the goddess identifies herself as the
daughter of Anu (r. 41 indicating that this IStar is best understood as IStar-of-Uruk.

1.1 The Goddess at Nineveh

Like IStar-of-Uruk, whose father was Anu, the Ninevite IStar was Anu’s daughter, so
let us first consider the history of this Ninevite goddess. Gary Beckman notes that our
earliest potential references to this deity may be from Sulgi’s reign near the end of
the third millennium BCE.* Sumerian inscriptions from the Ur-III period identify a
local goddess as “Shausha-of-Nineveh” (%$A.U;g(C®GAL).SA 'NLNU.A.KAM, Schneider
79, 11. 6-7), which could either represent the divine name Sausga or mean “the great/
magnificent one” in the Hurrian language.” Regardless of the meaning, we can rea-
sonably suspect that Shausha-of-Nineveh was the same goddess who would be re-
vered by the Hittites in the second millennium, Sauga-of-Nineveh. We should keep in
mind, however, that we must be careful identifying deities across centuries, given the
paucity of our information. Even though a localized goddess in Nineveh is called a
name that we associate with a similar goddess centuries later does not mean this text
referred to her, be it §au§ga or IStar.

Our next reference to a localized Ninevite goddess dates to Samsi-Adad Is reign
in the Old Babylonian period (ca. 1800 BCE), in which the king dedicates the rebuilt
Emenue-temple to “Istar in Nineveh” (“INANNA i-na ni-nu-wa-a*’, RIMA 1, 0.39.2 ii
10-11), a temple that he claims was built during the reign of Manistasu (ca. 2250).
About the same time, the prologue to Hammurapi’s law collection (ca. 1750) refers to
an IStar in Nineveh, but this time the goddess is placed at the EmaSmas-temple (Laws
of Hammurapi iv 59-63)."° We cannot know that these references to Istar represent a
continuity of reverence with the earlier Shausha that Sulgi mentioned, or even if Sul-
gi’s Shausha had been previously identified with the goddess worshipped by Mani-
$tiSu. However, we can argue with confidence that the deity mentioned in each
inscription should be regarded as the local goddess associated with the city.

We can imagine three scenarios by which to connect Shausha-of-Nineveh from
Sulgi’s reign with the IStar in Nineveh during the eighteenth century. First, perhaps
Shausha was recognized as IStar by some or all the Ninevite ethnicities (e.g., Sume-
rian, Hurrian, Akkadian, Assyrian, or another group) in the Ur-III period; however,
this group preferred to refer to her by her “magnificent” epithet, as reflected in our
inscription. Second, perhaps no one recognized the deity as IStar in Sulgi’s day, but by
the Old Babylonian period, she had been identified with or assimilated into the Akka-

13 Frank 1939, 37.
14 Beckman 1998, 1.
15 Wegner 1995, 117.
16 Roth 1997, 80.



Incomplete Istar Assimilation =—— 151

dian goddess’s cult. Finally, we should consider the possibility that these two god-
desses were never identified with each other. That is, perhaps the cult of one goddess
died out without ever attaching itself to the other.

Tentative as it may be, the second option is the most attractive. It seems a reason-
able conclusion that the non-Assyrian Shausha-of-Nineveh was eventually assimilated
into the larger IStar orthodoxy of the Assyrian world. Her personality and function
were intentionally left distinct from other Assyrian and Babylonian goddesses be-
cause these empires benefitted from her independence, highlighting the regional im-
portance of the city."” This Sausga- or I$tar-of-Nineveh was never fully identified with
the unspecified IStar, whom scholars typically consider the IStar from Uruk. More-
over, there seems to have been some special aspect about the original goddess in
Nineveh that the local Ninevites were not prepared to lose and that the scholar-
scribes were content preserving. Scurlock and Beckman both suggest this special as-
pect might have been the Ninevite goddess’s reputation as a healer or patroness of
magic, which may further reflect a Hurrian or Hittite background rather than a Sume-
rian or Akkadian background for this goddess.’®

Whatever the relationship, or lack of the relationship, between the IStar(s) revered
by Sulgi, Samsi-Adad, and Hammurapi, the divine name I$tar-of-Nineveh appears in a
Hurrian god list from Ugarit (“INANNA ni-na,-a“, Ugaritica V, 220-221, no. 149a). This
attestation further stresses the importance of this localized goddess in Hurrian theology
in the second half of the second millennium. Her importance is also highlighted in the
fourteenth-century letter that TuSratta, the king of Mitanni, sent to Egypt, along with a
cult statue of the Ninevite goddess: “Thus Sausga-of-Nineveh//Mistress-of-all-Lands:
‘T wish to go to Egypt . . " Now I herewith send her, and she is on her way” (EA 23:13-18,
William Moran’s translation, modified slightly)."® Tusratta not only sent blessings to
Egypt on behalf of Sauiga-of-Nineveh, he sent the goddess herself, even ending his mes-
sage by encouraging the pharaoh to worship Sausga-of-Nineveh while she was physi-
cally there (l. 31). Sausga-of-Nineveh was an important goddess in official Mitanni
tradition, but her geographic ties to Nineveh remained vital to her identity, even as she
momentarily resided in Egypt.

We may not know the ethnicity of the people who first worshipped her in Nine-
veh or when they began worshipping her, but her intermediate history as a Hurrian
and Hittite goddess is reflected in an eighth-century inscription, wherein Assyrian
king Sargon II referred to her as Sausga//Who-Resides-(in)-Nineveh (%sa-us-ka a'-si-bat
ni-nu-wa, Lyon 1883, 9:54). Another remnant of the Ninevite goddess’s Hurrian/Hittite
legacy is her mid- or low-level position in the pantheon. In Hittite tradition, IStar-of-
Nineveh was a subordinate of the chief deity’s consort; in Neo-Assyrian times, her rel-

17 Cf. Allen 2015, 107-108.

18 Beckman 1998, 6-7; Scurlock 2009, 68.

19 Moran 1992, 61-62. See also EA 21 and 24 §8 for other occurrences of the divine name §au§ga in the
Amarna Letters.
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atively low status in the Neo-Assyrian pantheon is demonstrated in numerous texts
wherein the goddess’s name appears near the end of the listed gods and after the As-
syrian chief deity’s consort Mullissu.”’ Consider, for example, a royal inscription from
the reign of the seventh-century Assyrian King Esarhaddon (RINAP 4, Esar. 1 ii 45-46).
This text mentions six theonyms in sequence: Assur, Samas, Bél, Nabd, IStar-of-
Nineveh, and IStar-of-Arbela. Of these six names, the first four represent male gods,
and the final two represent goddesses. The first name, Assur, is the empire’s chief
deity, Samas is the sun-god/god of justice, Bél is a title for Marduk, the chief deity of
Babylon, and Nabi is Marduk’s son. This sequence is relatively stable throughout
Neo-Assyrian lists of theonyms, be it in royal inscriptions, witness lists, personal and
royal correspondence, or cultic texts.” Only after these male deities are listed do the
names IStar-of-Nineveh and IStar-of-Arbela appear. This late inclusion in the list of
theonyms is not unusual for these two goddesses. Indeed, the theonyms IStar-of-
Nineveh and IStar-of-Arbela (or some variation on the two toponyms) can be found in
several texts, including in letters 9, 10, 12, 15, 56, 57, 58, 60, 61, 62, 64, 65, 66, 67, 68, 140,
and 156 collected in the State Archives of Assyria (SAA) 13; in letters 1, 33, 49, 59, 60, 61,
and 128 collected in SAA 16; in letters 82, 83, 130, 174, 227, 228, 245, 249, 252, 286, 293,
and 294 collected in SAA 10; in Assyrian treaties SAA 2, 2 and SAA 2, 6; in the cultic
text BM 121206 ix; and in Esarhaddon’s royal inscriptions 1, 2, 3, 5, 6, 8, 33, 48, 70, 71,
77,78, 79, 93 in the collection RINAP 4.% To sum up, when Istar-of-Nineveh (or Istar-of
-Nineveh and IStar-of-Arbela together) appears in a Neo-Assyrian list of theonyms, she
typically appears near the end of the list, after the major deities and their consorts.®
Indeed, this goddess’s name appears distinct from the unspecified IStar in esoteric
and mystical texts, such as “Marduk Ordeal (Assur Version),” which mentions IStar
(“ IS.TAR) separately from Istar-of-Nineveh and Istar-of-Arbela (“15 sa NINA™ %15
$a "“arba-ils; SAA 3, 34, 1. 72-73; cf. SAA 2, 6:453-460). All of this suggests that the
goddess at Nineveh was less important than the fact that she was the goddess from
Nineveh, a city that served as the Assyrian capital for a century.

The pre-Neo-Assyrian history of IStar-of-Nineveh might be sparsely documented,
but we can still trace the history of a Ninevite goddess, whom conquering kings
would identify specifically as IStar-of-Nineveh. Potential antecedents of the goddess
appeared sometime in the mid-third millennium and probably continued through the
0ld Akkadian, the Ur III, the Old Babylonian and Assyrian, the Hurrian Age of the Mi-
tanni Empire, the Middle Hittite Kingdom, and Middle Babylonian periods, and we
can connect these to her Neo-Assyrian history, where her divine name frequently ap-
pears. Although she was not originally identified as IStar, this mid- to low-level god-

20 Cf. Allen 2015, 100-110, for a full methodological explanation of why late serial position in god lists
indicates low status.

21 Cf. Allen 2015, 372-383, where lists of theonyms are shown from multiple Neo-Assyrian texts.

22 For further data, see Tables 3.3, 3.4, 3.6, 3.10, 3.11, 3.14, 3.15, and 3.16 in Allen 2015, 370-383.

23 Barré 1983, 19 and 25-26; Allen 2015, 104.
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dess was regularly contrasted with other goddesses named IStar, as well as the un-
specified high goddess IStar.

1.2 The Goddess at Arbela

Before we begin our survey of the divine name IStar as it relates to the city of Arbela,
we should reconsider the preceding paragraph wherein the Arbelite goddess is fre-
quently paired with the Ninevite goddess near the end of lists of divine names. Specif-
ically, it is worth noting that the Arbelite goddess consistently appears after the
Ninevite goddess, indicating her lesser status compared to the former.

The history of the Arbelite goddess is less well known than the one in Nineveh.
According to Brigitte Menzel, among the earliest attestations we have recovered of a
local goddess in Arbela, the epithet Lady-of-Arbela (GASAN arba-il;) has been uncov-
ered at Nuzi in a fourteenth-century Babylonian ritual text. Working on the assump-
tion that Hurrian theological influences affected Assyrian theology, Menzel considers
it reasonable to conclude that “Lady of Arbela” was a localized Istar/Sausga goddess
who later became known as I$tar-of-Arbela.?* A century later at Nuzi, a Salmaneser I
text boasted that he rebuilt the EgaSan-kalam-ma of IStar//Lady-of-Arbela (RIMA 1,
A.0.77.16 iii 11’-12’), and he boasted building a cult center for IStar//Lady-of-TalmusSu
(L. 9). Although we cannot know with certainty if the Lady-of-Arbela at Nuzi and Sal-
maneser I's IStar//Lady-of-Arbela were identified with each other in the fourteenth
century, Menzel thinks a reasonable conclusion is that these two inscriptions refer to
the same deity: IStar-of-Arbela.

Because of Arbela’s strategic position at the western edge of the Zagros Moun-
tains, the Arbelite goddess became increasingly important as the Assyrian Empire ex-
panded.” The Milgia shrine that was built just outside of Arbela for the occasional
Akitu-festival reflects this goddess’s growing importance. After describing his success-
ful mid-ninth-century campaign against Urartu, Salmaneser III mentioned that he per-
formed the Akitu-festival for the Arbelite goddess in the Milgia shrine (SAA 3, 17
r. 27-30), referring to her first as Lady-of-Arbela (r. 28) and IStar (r. 30). Elsewhere,
when Salmaneser III invokes the name IStar in his royal inscriptions, he does not
qualify her name with a toponymic epithet (see RIMA 3, A.0.102.2, 6, 10, and 14), which
makes it difficult to determine whether the Arbelite goddess had been identified with
or considered distinct from the unspecified IStar, especially because we lack an inten-
tional contrast between IStar and the Arbelite goddess in this text.?®

24 Menzel 1981, 6 and n. 20.

25 Pongratz-Leisten 1994, 79.

26 Lady-of-Nineveh appears in line 2 of this text, but the nature of the relationship between the Arbe-
lite and Ninevite goddesses and the unspecified IStar is unclear.
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By the eighth century, the Arbelite goddess was clearly contrasted with IStar-of-
Nineveh (see above). Her name appears after the Ninevite goddess in the divine wit-
ness list within the treaty between Assur-nérari V and Mati-ilu of Arpad (SAA 2, 2 vi
15-16). Moreover, she was identified in writing in the inscriptions associated with the
famous eighth-century Tel-Barsip relief in northern Syria.?’ Not only is this relief ex-
plicitly connected to this geographically specific goddess, but aspects of her divine
personality are very present, even if they all fit the traditional personality of unspeci-
fied IStar. This Arbelite goddess appears warlike in the relief: she stands on a lion,
holds its leash, and is armed with a sword, globe-tipped bow-cases, and a shield.

In the seventh century, the Arbelite goddess was well known as IStar-of-Arbela,
an imperial warrior goddess. Throughout this century, this goddess was distinguished
from the Ninevite goddess and several other goddesses. If there was something special
about the Ninevite goddess that made her distinctiveness worth preserving (i.e., her
healing powers or merely her geography), then we might expect that the Arbelite god-
dess also had special qualities worth distinguishing her from the Ninevite goddess
and other IStars. If so, then the Arbelite goddess’s reputation as a warrior goddess
was matched by her importance as a conduit for prophecy (see SAA 9, 1.4, 1.6, 2.4, 5, 6,
7and 9).

Another aspect of the Arbelite goddess that catches our attention and may hint at
the goddess’s origins is the preservation of her alterative name Urbilitu/Arbilitu (“the
Arbelitess”), a feminine noun derived from the city name Arbela. Both the Ninevite
and Arbelite goddesses have reputations as healers; however, in an examination of
diagnostic medical texts, Scurlock notes that this goddess is specifically not referred
to as IStar-of-Arbela. Instead, she is identified simply as “the Arbelitess” (ur,-bi-li-ti,
DPS III A 15-16), completely lacking an obvious theonymic element. Every other refer-
ence to any IStar (or generic iStar) in these medical texts uses the name IStar, but
when a deity is blamed for Strachan’s Syndrome, a vitamin B deficiency, the theonym
IStar is avoided for Arbilitu.”® This unique treatment may indicate that this goddess
established herself as her own distinct personality, as least as far as the compiler of
the Diagnostic and Prognostic Series was concerned. Possibly, this non-IStar name
was a holdover from before the local Arbelite goddess was identified with IStar.
Maybe her name was originally Arbilitu; after all, naming a deity after its associated
city has an Assyrian precedent with the god Assur in the city/hill Assur. Indeed, the
topographic element Arbela is consistently the most important element in this god-
dess’s name when we consider her relatively brief second-millennium history and her
robust first-millennium Neo-Assyrian history uncovered from administrative docu-
ments and esoteric texts.

27 Dalley 2007, 51.
28 Scurlock/Andersen 2005, 159 and 708 n. 19.
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Moreover, this toponymic element plays a role in Neo-Assyrian onomastics. In the
Prosopography of the Neo-Assyrian Empire,”® no less than seven personal names in-
voke the Arbelite goddess by focusing on the city. A name like Arbail-lamur (“May I
see [IStar-of-]Arbela!” VAT 20341 A 6") could refer to the city itself,** but other personal
names make more sense when the theophoric element is interpreted as a reference to
the goddess rather than to the city: Arbailitu-béltani (“The [divine] one from Arbela is
our Lady,” Iraq 41, 56, iii 24), Arbail-hammat (“[IStar-of-]Arbela is the mistress,” VS 1,
96:2, r. 3, and 5), Arbail-Ilani (“[IStar-of-]Arbela is my god,” SAAB 9, 74, iii 12), Arbail-
Sarrat (“[IStar-of-]Arbela is Queen,” ADD 207:4 and Le. 1), and Arbail-Sumu-iddina
(“[I8tar-of-]Arbela has given a name,” ND 3466b r. 2). In each of these Neo-Assyrian
personal names, the toponymic element is more important than the name IStar. Of
course, we cannot know if any of the myriad of the Neo-Assyrian personal names
with an IStar element refer to the Arbelite goddess as opposed to any other localized
IStar, but the point is that we should focus on the irregular or less-common identifier
Arbilitu as a clue to a unique origin for the goddess later known as IStar-of-Arbela.
Perhaps the name Arbilitu is evidence of an incomplete assimilation in ancient Meso-
potamia between a local goddess from Arbela and the unspecified IStar. Yes, the Arbe-
lite goddess was identified with IStar already in the fourteenth century, and she is
commonly known as IStar-of-Arbela throughout the eighth and seventh centuries.
Rather than assuming the Arbelite goddess separated, or splintered, away from the
unspecified IStar over the course of seven centuries, we might consider that this god-
dess was an independent and distinct goddess who was later identified with the name
IStar (or the generic form iStar), but remained semi-autonomous and independent
from the unspecified namesake. Were this the case, her incomplete assimilation was
likely a result of her city’s importance on the eastern frontier.

1.3 The Goddess Who was Assyrian

IStar-of-Nineveh was occasionally identified with the Assyrian chief deity Assur’s con-
sort Mullissu by some in the final century of the Assyrian Empire, and IStar-of-Arbela
was rarely identified with Mullissu (if at all), but nothing indicates that Assyrian-IStar
(Y15 as-$u-ri-tu) was ever identified with Mullissu. This is despite the fact that she re-
sided near the god Assur in his capital for hundreds of years.*! Notably, the theonym
Assyrian-IStar is grammatically different from IStar-of-Nineveh and IStar-of-Arbela be-
cause the word asSuritu, which follows the theonym, is a feminine adjective rather
than a toponym.

29 PNA1,1-3,1.
30 Fales/Jakob-Rost 1991, 70.
31 Meinhold 2009, 206-207 and 190-191. For a fuller discussion of Assyrian-IStar, see ibid., 51-64.
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The Assyrian goddess’s name first appears on two votive offerings from the reign
of Sargon I of Assur (ca. 1920-1881) and later in a treaty between the king of Apum
Till-Abnii and the city of Assur.* The treaty (ca. 1750) contains an oath by which the
two parties swore by Assyrian-Istar ([%e$,]-"tar,’ a-sSu-ri-tam, Eidem Fs. Garelli 195 i 11),
Lady-of-Apu, Lady-of-Nineveh ([Y]be-[1]a-at ni-nu-wa, 1. 13), Ninkarrak, and I8hara.
This indicates that Assyrian-IStar was treated as a goddess distinct from the Ninevite
IStar already in the early second millennium.* This distinction between Assyrian-
IStar and other IStar goddesses continues into the Middle Assyrian period, as evi-
denced by offering lists from Kar-Tukultl-Ninurta. In MARV 4 95, this king made an
offering to her as Assyrian-Istar (“isy-tar, as,-Su'-re-ti, i 9°), contrasted her with Istar-
of-Heaven (*isg-tar, sa AN-e", 1. 10°), and then summarized the offerings “to the gods”
(a-na DINGIR™®-ni, 1. 11°) “and the goddesses/Istars” (us “INANNA™®, 1. 127,34

In the first millennium, Assyrian-Itar’s role diminished compared to the god-
desses of Nineveh and Arbela, as indicated by their priority before her in god lists
(e.g., SAA 2, 3:7-10’ and r. 2’-5’), but Assyrian-IStar did regularly appear as a witness
in land grants and other lower-level administration documents.* This demotion is
partially the result of the movement of the imperial capital away from Assur and,
eventually, to Nineveh. Despite this shift away from the city of Assur and Assyrian-
IStar’s correspondingly reduced importance, the goddess continued to play a role in
the cult at Assur. This continued role is demonstrated by the ritual text BM 121206
from Sennacherib’s reign. According to this text, Mullissu’s statue was placed next to
the Assur statue (ix 27), whereas Assyrian-IStar’s statue was placed alongside the god-
desses of Nineveh and Arbela (xi 30™-31).

Throughout her history, the Assyrian-IStar was considered distinct from the Nine-
vite and Arbelite goddesses, as well as other goddesses identified by the theonym
IStar (e.g., IStar-of-Heaven). Despite her long history at the Assyrian capital, this god-
dess was never identified as the chief deity’s consort, and significantly her role within
the Assyrian pantheon diminished as the capital moved from Assur to Nineveh.

32 Ibid., 52 and n. 205-206.

33 Ibid., 53; and Eidem 1991, 195. The earliest invocation of the goddess Assyrian-IStar as such in a
royal inscription does not appear until Puzur-Assur III’s reign in the early fifteenth century, in which
the theonym is linked with Ilu-$umma’s temple (°E, “INANNA as-su-ri-tim $§a DINGIR-Sum-ma "ru-ba
-Uy e-pu-su, “temple of Assyrian-IStar, which Ilu-Summa the prince built,” RIMA 1 A.0.61.2:5-7).

34 For a fuller discussion of second-millennium offerings received by the Assyrian-IStar, see Allen
2015, 189 n. 134.

35 Meinhold 2009, 58-59.
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2 Madonna: Our Lady of Guadalupe

Having considered the history and development of the three Assyrian goddesses at
Nineveh, Arbela, and Assur, we may now move across the world and look more than
two thousand years ahead. These may seem like vast distances in space and time, but
commonalities exist. Localized goddesses with obscure origins and histories continue
to receive veneration in the face of assimilation when it benefits imperial power. In
Nineveh, Arbela, and Assur, the importance of these cities provided sufficient reason
to maintain the goddesses’ independence, so only an incomplete assimilation between
the goddesses and the unspecified IStar occurred. In Mexico City, the initial incom-
plete assimilation between the goddess Tonantzin and the Virgin of Guadalupe pro-
vided the needed religious and cultural ambiguity for the indigenous people to hold
on to their own language and beliefs as they accultured to Spanish Catholicism. Unlike
our Assyrian examples, however, maintaining an incomplete assimilation did not
serve Spain’s long-term purpose, so the assimilation was finalized: Tonantzin became
Our Lady of Guadalupe. To reiterate, the current comparison between the three As-
syrian goddesses and Tonantzin who is Our Lady of Guadalupe is done for the sake of
the entity’s incorporation into a larger geopolitical purpose, not a discussion of Our
Lady’s multiplicity or unity.*®

According to tradition, 57-year-old Juan Diego encountered an apparition of the
Virgin Mary of Guadalupe four times from December 9 through 12 in 1531 on Tepeyac
Hill, just north of Mexico City, a decade after the Aztec capital Tenochtitla fell to
Cortés.*” She identified herself in the newly Christianized Juan Diego’s native lan-
guage Nahuatl.®® The official, Roman Catholic interpretation of these apparitions is
that the singular Virgin Mary, Mother of Jesus, appeared to Juan Diego. She asked him
to find Archbishop Juan de Zumérraga of Mexico so that a church could be built in
her honor at Tepeyac Hill, whence she could oversee and protect the native people.*
Juan Diego twice failed to get the archbishop to act, so the apparition gave him a
cloak and told him to pick roses where they should not be expected to grow. The
cloak, which suddenly bore the Virgin’s image, and the roses finally inspired the arch-
bishop to act on December 12, and the Marian shrine was commissioned.® As a result

36 For a fuller discussion on the perceived multiplicity of madonnine statutes in lay and orthodox
Catholic thought, see Allen 2015, 59-70. This madonnine analogy has been incorporated into the IStar-
goddesses discussion because of anecdotal arguments previously advanced by Otto Eif3feldt 1963, 176,
and H. S. Versnel 2011, 66 (cf. Banfield 1958, 131; and Porter 2004, 44 n. 16). As I argue elsewhere, the
madonnine anecdote offered by Versnel, like Banfield and Porter before him, is worth considering,
whereas Eiffeldt’s quick reference to madonnine and Yahwistic multiplicity is less convincing (cf.
Allen 2015, 300-301).

37 Peterson 2005, 571; and Taylor 1987, 9.

38 Peterson 1992, 39.

39 Wolf 1958, 34 n. 8; and Stoichita 1994, 40.

40 Wolf 1958, 35.
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of the Church’s official response to the apparitions, especially the work of Miguel San-
chez in 1648, Tepeyac Hill is now the site of the Basilica of Our Lady of Guadalupe
(with a capacity for 50,000 visitors) and the World Peace Rose Garden.*' However, de-
spite the now canonical status of the madonnine tradition in Mexico City, Tepeyac
Hill once hosted a preconquest cult site, purportedly in honor of the goddess Tonant-
zin, which was slowly assimilated into the colonial and Catholic Church. This period
of slow assimilation parallels the incomplete assimilation of the various IStars from
the Neo-Assyrian Empire.

Unfortunately, a full history of the transition of Tepeyac Hill from Aztec polytheis-
tic cult site to Spanish Catholic basilica is impossible to recount, in part, because our
first textual witness to the purported event is from 1648, more than 100 years after
the alleged apparitions.** In addition to time, several other factors complicate our un-
derstanding of the process, including that over ninety percent of Aztec religious sites
were left in ruin in the wake of Cortés’s arrival and that the Spanish made a point to
place Marian statues on Aztec altars, intentionally obscuring indigenous devotion.*?
This is all compounded by the fact that most relevant Nahuatl documents were de-
stroyed and what information that has been preserved comes to us through the biases
of colonial and Christian writers.** According to Jeanette Peterson, while there is evi-
dence of preconquest cult activity in the general area of Tepeyac Hill, historians can
be hesitant to attribute indigenous religious influences on the Catholic shrine.** As
William Taylor notes, more research must be done on Tepeyac’s cult origins as we sift
the relationship between the Aztec cult and the Catholic basilica.*® There are simply
too many holes in our knowledge base to rebuild the transition with confidence, but it
is this transition that enlightens our understanding of the incomplete assimilation of
IStars.

Although we lack specifics about the cult in the region surrounding Tepeyac Hill
during the preconquest era, we know that worship there could include rain-dancing
ceremonies and effigies representing the divine.*” Moreover, Peterson notes that the

41 International World Peace Rose Gardens, “Basilica of Our Lady of Guadalupe World Peace Rose
Garden,” accessed December 8, 2021, https://www.worldpeacerosegardens.org/the-basilica-of-our-lady-
of-guadalupe/; and Wood 2020, 210.

42 Stoichita 1994, 42. Stoichita notes that already in 1600, commercialized prints of the Virgin were in
circulation.

43 Wood 2020, 210; Taylor 1987, 10; and Peterson 1992, 39.

44 Lara 2008, 102. Regarding Nican Mophua (“Here is Recounted”), the supposed 16™-century Nahuatl
text attributed to Antonio Valeriano, a native scribe, scholars are divided over its authenticity (cf. Pe-
terson 1992, 47 n. 3; contra Léon-Portilla 2017, 76).

45 Peterson 2014, 71.

46 Taylor 1987, 25.

47 Peterson 2014, 79. Peterson also notes that the site has pre-Aztec influences in both political and
sacred traditions (72).


https://www.worldpeacerosegardens.org/the-basilica-of-our-lady-of-guadalupe/
https://www.worldpeacerosegardens.org/the-basilica-of-our-lady-of-guadalupe/

Incomplete I3tar Assimilation =—— 159

Tepeyac area served as an ancient pilgrimage site devoted to chthonic deities.*® In-
deed, pencil-and-ink sketches, including the Cédice de Teotenantzin, and archaeolog-
ical surveys direct us to two petroglyphs portraying a preconquest goddess.** The
connection between a preconquest goddess and the shrine at Tepeyac Hill is rein-
forced by accounts of the works of Nezahualcoytl, ruler of Texcoco, whose building
projects included a statue with the shield of Tonantzin Cihuacoatl, “Our Honorable
Mother, the Snake Woman.”*°

The name Tonantzin Cihuacoatl is of particular interest when considering the ori-
gins of Our Lady of Guadalupe. Admittedly, we have no evidence of a specific goddess
known as Tonantzin from the preconquest era. Rather, tonan (“our Mother”) is a title
that could be applied to various birth goddesses, and tzin is an honorific suffix.>" As
an epithet, the motherhood language underlying Tonantzin conveniently fits the Cath-
olic epithet for Our Lady of Guadalupe, Mary, the mother of God. From an Aztec per-
spective, Tonantzin is too generic to invoke a singular goddess, but this non-specificity
is probably what made the transition of Tepeyac Hill from Aztec shrine to Catholic
basilica possible.’ Following the Christian witnesses from the 16™ century, the indige-
nous people could view it as a continuation of their native tradition, a tradition in
which the gods often lacked an “absolute individuality” as they “changed attributes
and names.” Yes, Mary, Mother of God, is a specific entity in Catholic tradition, but
according to various contemporary Spanish critics (see below), the indigenous people
avoided Catholic specificity and continued to revere the entity at Tepeyac Hill as To-
nantzin, Our Honored Mother instead. As the native people acculturated into Spanish
Catholicism, generic epithets may have aided religious syncretism, allowing for a com-
plete assimilation between the two at a later date. Forced to rely on the Spanish inter-
pretation rather than the indigenous experience, we must remember that honorific
titles and common names obscure our understanding of the entity’s nature (from the
worshipper’s perspective), complicating any conclusions we might draw.

The second element of Nezahualcoytl’s goddess’s epithet, Cihuacoat], is interesting
and coincidental in its own right, especially as it relates to snakes. To fully appreciate
this epithet, we must first address the Spanish word Guadalupe. Notably, the pho-
nemes “g” and “d” are not native to the Nahuatl language.>* This means the apparition
would not have identified herself to Juan Diego in his native Nahuatl langue as Gua-
dalupe; instead, Guadalupe (famously known as the hometown of the Black Madonna

48 Peterson 1992, 39.

49 Lujdun/Noguez 2011, 94; and Peterson 2014, 73.

50 Barcas 2017, 80 and 82.

51 Peterson 2014, 87.

52 Ibid., 101. Peterson describes the preconquest religious traditions at Tepeyac Hill as “fluid” and
“polymorphic,” so this generic appellation is all the more appropriate.

53 Ibid., 82.

54 Soormally 2015, 177 n. 4.



160 —— Spencer L. Allen

in Extremadura since 1340) must have been added to the narrative later. The best ef-
forts to attribute the word Guadalupe to Juan Diego’s apparition match it up with Ne-
zahualcoytl’s Cihuacoatl, “the Snake Woman.” For example, Francis Parkinson Keyes
argued that the Nahuatl word for snake/serpent was coatl; the word for goddess was
tlaloc; and the word for watching over was tlalpia.>® Together these became Caotaloc-
pia (allowing for the drop of one of the two clusters tla), which resembles the Spanish
Guadalupe. Because the Virgin is often depicted as standing on a snake in Catholic im-
agery,>® Keyes concluded that the Aztec snake goddess — although not specifically Ne-
zahualcoytl’s Tonantzin Cihuacoatl — lent herself to identification with Our Lady of
Guadalupe. Historically, then, we may posit that a Spanish priest heard the Nahuatl
word Caotalocpia, considered it a linguistic approximation for Guadalupe, and built
the identification between the Aztec goddess and the Catholic apparition.

Again, the preconquest history of Tepeyac Hill and local reverence to a Tonantzin
goddess is difficult to reconstruct, and we are unable to isolate a specific goddess with
which to identify Tonantzin. However, we need not reconstruct any formal history or
theological reality to argue for an incomplete assimilation between a goddess and the
Virgin. Nor need we accept the historical reality of a Juan Diego, much less his visions
and miracles behind the founding of the Catholic shrine itself in his day.>” Rather, our
best evidence regarding the pre-history of a cult at this site is found in contemporary
Spanish criticisms of indigenous worship practices. In these criticisms we find evidence
of continuity between a native religious tradition and canonical Catholic reverence of
Our Lady of Guadalupe. For example, in 1555, the first Mexican Church council had
problems with “paganism” and the “Indian response to domination” regarding “the per-
sistence of traditional religious beliefs.”*® The Church stepped up its evangelical efforts
and relied, in part, upon syncretism between Catholicism and indigenous religion and
upon associations with healing disease, fertility, and natural disasters common to the
popular view of the Virgin and perceptions of native goddesses.

The establishment of a Catholic shrine in 1556 at Tepeyac Hill was part of these in-
creased efforts to attract the native population to Catholicism.”® These efforts must have
been effective because already in 1556, Franciscan friar Francisco de Bustamante la-
mented “the people of the city” and their improper devotion at Tepeyac Hill; however,
by 1557, Archbishop Montufor resided as patron of the shrine, highlighting the evangeli-

55 Viz. Wood 2020, 211.

56 Cf. Genesis 3:15 and Revelation 12:17 for biblical interest in the conflict between woman/virgin and
serpents/dragons. For connections between Our Lady of Guadalupe and the book of Revelation, see
Stoichita 1994, 43; and Peterson 2014, 120.

57 Peterson suggests that there was no Catholic shrine at Tepeyac Hill prior to 1555 (Peterson 1992,
40); The Juan Diego narrative was already challenged as fable in 1779 by Juan Baustista Mufioz (Stoi-
chita 1994, 42).

58 Peterson 1992, 40.

59 Ibid.
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cal efforts undertaken while catholicizing New Spain.®® Viewing these evangelical ef-
forts and laments as two sides of the same coin, we can imagine how the Spanish
wanted to create coreligionists while remaining distinct from the non-European popula-
tions. Indeed, regardless of the expression and practice of the native population, the
Spanish might not have trusted their Catholicism precisely because it was forced upon
them.®! Franciscan friar Bernardino de Sahagun’s words should be evaluated in this
vein. He bore witness to native people’s pilgrimages to Tepeyac Hill approximately half
a century after Cortés’ conquest, noting that they were still worshiping the ancient
goddess:

The Spaniards call it Tepeaquilla; now it is called Nuestra Sefiora de Guadalupe. At this place
they had a temple dedicated to the mother of the gods whom they called Tonantzin, which
means Our Mother. There they performed many sacrifices in honor of this goddess. (Bernardino
de Sahagtn, Florentine Codex).®*

Sahagun further commented that pilgrims came from all over Mexico, bringing offer-
ings with them. These native pilgrims and their performance of inappropriate rites at
the Catholic shrine were not the end of Sahagun’s concerns; he was further troubled
by the goddess’s name and the confusion it supposedly inspired. The similarities be-
tween the meaning of Tonantzin, “Our Honored Mother,” and the Virgin’s epithet,
“Mother of God,” created an intolerable ambiguity for Sahagiin.%® Not only did he
blame the indigenous population for this syncretism that kept their native tradition
alive within Catholic practice, he blamed priests for highlighting similarities between
the goddess and the Virgin: “And now that a church of Our Lady of Guadalupe is built
there, they also call her Tonantzin, being motivated by the preachers who called Our
Lady, the Mother of God, Tonantzin.”®* Although religious ambiguity and the Spanish
usurpation of sacred spaces enabled the missionaries to spread Catholicism through-
out the region, Sahagtn dismissed this religious syncretism as a Satanic invention.%®
Moving into the seventeenth century, the relationship between Tonantzin and the
Virgin blurs to the point that Tonantzin’s indigenous legacy is being lost. Yes, Jacinto
de la Serna echoed Bustamante’s and Sahagun’s complaint that “it is the purpose of
the wicked to [worship] the goddess and not the Most Holy Virgin, or both together,”
but in 1648 Miguel Sanchez led the campaign to legitimate Tepeyac Hill in Catholic

60 Taylor 1987, 11.

61 See, for example, Henry Kamen’s comment regarding the Spanish Inquisition, “Given the forced
nature of the mass conversions of 1391, it was obvious that many could not have been genuine Chris-
tians” (Kamen 2014, 16).

62 Viz. Peterson 2014, 69.

63 Peterson 2014, 81.

64 Ibid., 101.

65 Ibid., 70.
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eyes.®® His Imagen de la Virgen Maria Madre de Dios de Guadalupe milagrosamenta
Aparecida en México, celebrada en su hisoria con la profecia del capitulo doze del Apoc-
alipsis was the first text to establish Tepeyac Hill as the location of Juan Diego’s vi-
sions; maintain Juan Diego was himself a Christian convert who spoke Nahuatl; and
indicate that the apparition identified herself as Guadalupe. Although he wrote more
than a century after the supposed events, Sdnchez’s efforts greatly assisted the transi-
tion of Tepeyac Hill from a Catholic shrine into a canonical, Mexican church (and
later basilica). Through his record of the 1531 events, Sdnchez provided a native hero
that the indigenous population could embrace, and he allowed them to reimagine the
Spanish conquest beyond political or imperial terms. Sdnchez confirmed that the Vir-
gin wanted to establish a presence and care for her people in this land, and over time
his narrative won out. Because he wrote nearly 130 years after Cortés, his audience
had been Christianized for several generations. Aspects of their preconquest cultures
surely remained, and local practices would continue to remain distinct from Spanish
culture, but Spanish acculturation had plenty of time to redefine the people so that
the shrine need be only Christian.

Sanchez built upon the syncretistic reality that Sahagun and other Spanish writ-
ers condemned. Because of their bias against the native paganism, Europeans neces-
sarily dismissed native traditions as they sought to convert them to Catholicism, and
at the same time, they did not trust those conversions.®” Even into the late-eighteenth
century, the European elite wanted to remain distinct from the native peoples despite
the inescapable fact that they were now coreligionists. Thus, Martin de Ledn’s claim
that the native population revered Our Lady of Guadalupe at Tepeyac Hill, but really
“many of them understand this in the old way (i.e., their Tonantzin) and not in the
modern way (i.e., our Virgin).”®® De Leén may have parroted Sahagin and others
from the previous centuries, but in the wake of Sdnchez, the Imagen de la Virgen, and
three centuries of colonization, the identities of Tonantzin and the Virgin had fused in
the popular, that is, Catholic mind. Specific aspects of preconquest culture survived to
color religious practice, like the nondescript Nahuatl name/epithet Tonantzin, but the
population at Tepeyac Hill, throughout Mexico, and all over the Americas fully recog-
nize “our Mother” as the canonical Our Lady of Guadalupe and not as a preconquest
goddess. Whatever incomplete assimilation may have existed in the 16™ century, San-
chez and others’ retelling of the Juan Diego narrative helped complete the assimila-
tion that we bear witness to today in Mexico City.

Although the Church’s official position is to downplay Marian or madonnine ap-
paritions, there is no denying that establishing a local madonnine shrine benefits the
local economy and the relative political power of the clergy within the Church hierar-

66 Wolf 1958, 35 and 39 n. 11; and Peterson 1992, 40.
67 Burkhart 1998, 365.
68 Viz. Wolf 1958, 35 and 39 n. 11.
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chy.% As Michael P. Carroll notes, madonnine shrines can only survive with official
Church encouragement and support.”® In this regard, the publication of Juan Diego’s
vision ultimately allowed for the incorporation of a forbidden religious community
(i.e., the pilgrimage cult to the mother goddess Tonantzin) into the larger, official cult
that is the Our Lady of Guadalupe cult at Tepeyac Hill and further elevated the impor-
tance of this same site. In addition to winning over the native population to Christian-
ity, this Catholic basilica has brought untold prestige and wealth to the church in
Mexico City, benefitting both the local community and the larger Church, as it has be-
come a symbol of Latin American and Catholic pride across the globe.

3 Conclusion

My argument for distinctiveness of the Ninevite goddess, IStar-of-Nineveh, the Arbelite
goddess, IStar-of-Arbela, and the Assyrian goddess, Assyrian-IStar, from each other and
other IStar-named goddesses, including the unspecified IStar has not changed; they
should still be considered distinct. I want to reconsider the nature of their relationship
to the unspecified IStar as one of incomplete assimilation, not divine splintering. I offer
the madonnine analogy from Our Lady of Guadalupe at Tepeyac Hill because many As-
syriologists and Classicists have turned to the Virgin Mary as an example of orthodox
singularity despite her numerous localized manifestations. The example from Tepeyac
Hill does not provide insight into modern madonnine multiplicity, but it does provide
access to a window of assimilation, one that was once incomplete for a time. We can, I
suggest, reconsider our data for the goddesses at Nineveh, Arbela, and Assur through
an incomplete assimilative model in light of these processes at Tepeyac Hill. Instead of
assuming that those three goddesses originated as IStar and then splintered away to be-
come their own goddesses with their own onomastic sequences, we should reexamine
their independent localized histories and stake a claim on their original (and continued)
independence and distinctiveness.

Reconsidering these data would not only privilege the literal meaning of these an-
cient documents, especially those that appear to differentiate between localized IStars,
but it would provide another layer of religious understanding to those local popula-
tions and their goddesses. The perspective offered by an incomplete assimilation
model could also offer further insight into the relationship between local cults and
their populations and the imperial Assyrian system, or the relationship across various
populations. For example, Meinhold explores the possibility of an incomplete assimi-

69 Cf. Carroll 1985, 56-74; and Allen 2015, 59-70.

70 Carroll 1992, 164. Consider also the madonnine shrines at Lourdes and LaSalette, whose existence
has depended upon official church recognition and support, which, in turn, booster the local economy
and parish politics.
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lation between two localized goddesses and the imperial god’s Assur’s consort, Mul-
lissu in her larger examination of Neo-Assyrian IStars. Specifically, she argues that
IStar-of-Nineveh was increasingly recognized as Mullissu in seventh-century Nineveh,
then capital of the empire, but these two divine names were not necessarily equated
elsewhere throughout the empire.” At the same time, Meinhold entertains the possi-
bility that IStar-of-Arbela might have been recognized as Mullissu in the areas sur-
rounding Arbela. Because both of these identifications with Mullissu would have been
local and not global, Meinhold argues, the goddess of Nineveh and the goddess of Ar-
bela could still be conceived of as distinct in the Neo-Assyrian period even if they are
both equated with the same third divine name elsewhere in the empire.

Meinhold’s and other previous studies on IStar and localized goddesses in the Neo-
Assyrian period, including those by Wegner, Beckman, and even Barton’s 19™-century
scholarship, provide the mythical foundation and textual (and occasionally icono-
graphic) databases from which to explore the relationships between these goddesses
across Assyrian history and other cultures. Because these studies and others tackled the
difficult theological speculations and abstract phenomena surrounding the unspecified
IStar on a global level, we are now in a place to focus on the local. That is, instead of
imagining there was IStar in Nineveh, in Arbela, and in Assur, we should imagine that
the local goddess in each city eventually took on the name IStar and yet maintained
their independence and distinctiveness.
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Herbert Niehr

The Many Faces of Hadad in Aramaean
Syria and Anatolia (1°* Mill. BCE). Three Case
Studies on Hadad at Sikani, Sam’al,

and Damascus

Abstract: A variety of local storm-gods was worshipped in Syria in the 2nd millennium
BCE. In the wake of the Aramaization of Syria from the 12th century BCE onwards,
which implied the construction of an Aramaean identity and the spread of the Aramaic
language, these storm-gods either came to be identified with the dominant storm-god,
Hadad, or were replaced by the victorious storm-god of the Aramaean conquerors.

1 Introduction

At the head of the Aramaean panthea’ of Syria and Anatolia in the 1% mill. BCE stood
the storm-god Hadad.? As rain-dependent crops predominated in these regions, a deci-
sive role in the provision of rain was appropriate to him. This does not, however,
mean that Hadad was the same throughout Syria and Anatolia; rather, different man-
ifestations of Hadad influenced by different cultic traditions, mythologies, and local
traits can be distinguished. Beyond Hadad’s position as supreme god of the pantheon,
he also enjoyed an important role in the royal ideology of the Aramaean kingdoms, as
becomes especially clear at Sikani (Tall Fahariya), Sam’al (Zincirli), and Damascus.
Hadad was regarded as the father of the reigning king, who was his son. Furthermore,
Hadad acted as a warrior god, who protected the kingdom and the king during his
lifetime. After his demise, the king was divinized and worshipped together with
Hadad.?

1 I am obliged to the participants of the meeting in Toulouse for their helpful comments and to Alex-
ander Johannes Edmonds for correcting the English style of this article.

2 For the origin of the names Hadda / Haddu / Hadad / Adad / Addu, see Schwemer 2001, 34-58;
Schwemer 2007, 135-137; Schwemer 2016-2018, 72. On Hadad in the religion of the Aramaeans, see
Sourdel 1952, 39-44; Hoftijzer 1968, 9-12; Freyberger 1989; Freyberger 2006; Greenfield 1993; Green-
field 1999% Miiller-Kessler/Kessler 1995; Haider 1996; Schwemer 2001, 610-618; Schwemer 2007,
160-162; Schwemer 2016-2018, 78-79; Bunnens 2004, 58—65; Bunnens 2006, 33-108; Niehr 2014a,
128-132, 136-140, 154-155, 160-161, 165-166, 171-172, 184-186, 193-198, 200-202; Niehr 2015a; Niehr
2021b.

3 On Hadad’s role in the royal ideology, see the overviews in Niehr 2020a, Niehr 2020b, Niehr 2021a.
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Hadad’s relationship to other gods remain rather vague, although it is evident
that he always stood at the head of the panthea. It is unclear whether Hadad had a
paredros at his side in all these panthea. Furthermore, the gods and goddesses of the
Aramaean panthea in Syria and Anatolia were not simply the children of Hadad (and
his paredros) as is known, for example, from the Ugaritic texts of the Late Bronze
Age.

It must be recalled that there was no central Aramaean state uniting the entirety
of Syria and Anatolia, but rather several small kingdoms with their cult centers
mainly in the capitals, but sometimes in other cities of the kingdom. Consequently,
there was no imperial Aramaean pantheon akin to those from the Hittite kingdom of
Late Bronze Age Anatolia or Assyria and Babylonia in Mesopotamia during the 1°
mill. BCE. Hence, we must to reckon with a diversity of local cults of the storm-god
Hadad in Aramaean Syria and Anatolia.

2 Faces of Hadad in Aramaean Syria

In order to examine the many faces of Hadad in Aramaean Syria, this contribution
will examine three case studies of manifestations of Hadad as attested in different Ar-
amaean cultic sites of Syria and Anatolia: Sikani in the kingdom of Gtzana (north-
eastern Syria), Sam’al in the kingdom of Yadiya (north-western Syria), and Damascus
in the kingdom of Aram (southern Syria).

As for the written sources on Hadad, the transition from clay tablet to papyrus in
the 1% mill. BCE means that no mythical or epical traditions on the panthea in Ara-
maean Syria and Anatolia have been preserved.* Rather, the written evidence on
Hadad is restricted to some inscriptions on stone and on ivory. This meagre evidence
cannot be supplemented by the Ba‘al traditions of Late Bronze Age Ugarit® because
they do not reflect the mythology of the Aramaeans in Syria and Anatolia. The icono-
graphic sources for the worship of the storm-god in Aramaean Syria and Anatolia
need only be mentioned in passing here. They have been recently treated, and it is
unnecessary to repeat these insights here.®

4 The only exceptions are the Aramaic Ahiqar (see Niehr 2007) and Papyrus Amherst 63 (see van der
Toorn 2018).

5 Contra Greenfield 1999% 378, 380.

6 See Bunnens 2006, 109-171, Dietz/Otto 2016—-2018 and Herbordt 2016-2018.



The Many Faces of Hadad in Aramaean Syria and Anatolia (1% Mill. BCE) =—— 169

2.1 Sikani

The textual basis for the worship of the god Hadad in Sikani, a royal residence in the
kingdom of Guzana, is supplied by an Assyrian-Aramaic bilingual inscription (KAI
309) found in 1979 on top of Tall Faharlya, ancient Sikani. Although the Assyrian por-
tion served as the vorlage for the translation into the Aramaic language, the Aramaic
part is nevertheless to be judged as a text in its own right.” The first part of the Ara-
maic version states the following about the god Hadad (KAI 309, 1-12a):

1) The statue of Hadda-yith1, which he has set up before Hadadsikani,

2) regulator of the waters of heaven and earth, who brings abundance, who gives pasture

3) and watering-places to all lands, who gives offering and libation

4) to all the gods, his brothers, regulator of all rivers, who enriches

5) all lands, the merciful god, to whom it is good to pray, who dwells

6) in Sikani, the great god, his lord, Hadda-yith7, king of Glizana, son of

7) Sesnary, king of Guzana, for the life of his spirit, and for the length of his days,

8) and for the longevity of his years, and for the welfare of his house, and for the welfare of
his progeny, and for the welfare

9) of his people, and for removing illness from him, and for making his prayer heard and
for ac-

10) cepting the words of his mouth he erected and gave (it) to him. And whoever later

11) transports (this statue), may he erect it anew, and may he place my name on it. And
whoever removes my name from it

12a) and places his own name, may Hadad, the strong one, be against him.

Several insights into the local manifestation of the god Hadad in Sikani can be elicited
from this first part of the Tall Faharlya inscription. Hadad is characterized as the “reg-
ulator of the waters of heaven and earth” (l. 1). This epithet is clearly influenced by
the Assyrian vorlage as this epithet is never used in any other Aramaic attestations of
Hadad in Syria. Its use in the Tall Faharlya inscription is understandable, because riv-
ers (primarily the Euphrates, Habir, and Tigris) and water canals irrigated the soil in
Mesopotamia. Hadad’s titles as “regulator of all rivers” (. 4) and also as “Lord of the
Habur” (1. 16), i.e. the lord of the river in the immediate vicinity of Sikani, stand in
agreement with this.

The storm-god’s name ‘Hadadsikani’ is an example of a geographical name ap-
pended to that of a deity in order to discern the Hadad from Sikani from other
Hadad-manifestations worshipped by the Aramaeans. Furthermore, this geographical
last name is a hint to the god’s cult center in Sikani.® The central position as regulator
of the waters of heaven and earth enables Hadad to deliver abundance, pasturage,

7 For the Aramaic text, and its translation, and commentary, see Abou-Assaf/Bordreuil/Millard 1982,
23-37; Lipinski 1994, 48-81; Millard 2000; Dusek/Mynéarova 2016, 10-19; Fales/Grassi 2016, 69-81; Niehr
2021a. For a comparison of the Akkadian and the Aramaic versions, see esp. Crouch/Hutton 2019,
41-227 and the literature quoted in Niehr 2021a, 164 n. 10.

8 For this, see Allen 2015, 232-237.
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and watering-places to all the lands (l. 2-3), and to enrich all lands (1. 4-5). Hadad is
praised as the god who makes the land, vegetation, animals, and humankind live. Fur-
thermore, in his capacity as chief of the pantheon, Hadad “gives offering and libation
to all the gods, his brothers” (1 3-4). Hadad is also responsible for the well-being of the
members of the pantheon. Behind this stands the cult of the temple of Hadad, in
which the other gods of Sikani were worshipped as theoi sunnaoi with Hadad su-
preme. Nevertheless, the other gods are characterized as Hadad’s brothers, thus indi-
cating their high rank. No names are given; Hadad’s brothers remain anonymous
divine beings.

Another important epithet of Hadad is “the merciful god, to whom it is good to
pray” (I. 5). At this juncture, the relationship between Hadad and human beings, and
above all with the king, enters the inscription’s focus. In order to worship Hadad, the
god needs an abode on earth, as indicated by the sentence “who dwells in Sikani” (l. 6;
cf. 1. 15-16) or in the more abbreviated epithet “Hadadsikani” (L. 1). This epithet relates
to the god’s temple at Sikani, which still eludes archaeological identification on Tall
Fahariya.” The person whose prayer to Hadad is meant, is, of course, the king. First of
all, the king’s name, Hadda-yith1, must be considered, as this theophorous name
“Hadad is my salvation” displays an intimate relation between the head of the pan-
theon of Sikani and the king. It is open to debate whether the king’s name, Hadda-
yithT, is a throne-name bestowed upon him when he became crown-prince or during
the accession ritual, or not. The practice of bestowing throne-names on crown-princes
is known from both Neo-Assyrian'® and Aramaean courts during the 1°* mill. BCE."*

Regardless, Hadad is the king’s “lord” (L. 6; cf. 1. 17) and the kings prays “for the
life of his spirit, and for the length of his days and for the longevity of his years, and
for the welfare of his house, and for the welfare of his progeny, and for the welfare of
his people, and for removing illness from him, and for making his prayer heard, and
for accepting the words of his mouth” (1. 6-10). This demonstrates that King Hadda-
yithT, who had erected the statue for Hadad, expects a great deal from the divine
overlord of the Habur region. The statue is the interface between divine and human
contact, and this is why the statue may not be removed or Hadda-yithT’s name erased
from it (1. 10-12a). Otherwise Hadad, who is called the “strong one”, will be the “adver-
sary”, “prosecutor”, or “accuser” of the perpetrator, who is certainly a hostile king. In
this passage, a legal terminus technicus, gbl, is conferred on Hadad,'* a term also
known from the epithets of the Mesopotamian storm-god Adad."

The second part of the inscription states (KAI 309, 12b-23):

9 For the archaeology of Tall Fahariya, see Bonatz 2013.

10 See Radner 2005, 33-35.

11 See Niehr 2020a, 286-289 and Niehr 2021a, 166. See also below for the bestowal of throne-names in
Damascus; for Sam’al cf. the royal name Bar-Rakkab.

12 Thus Abou-Assaf/Bordreuil/Millard 1982, 24, 33; Lipinski 1994, 49.62; Fales/Grassi 2016, 71, 76-77.

13 See Greenfield/Shaffer 1983, 115.
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12b) Statue of Hadda-yith1,

13) king of Guizana, of Sikani and of Azran. For the stability of his throne,

14) that his life may be long, for the utterance of his mouth towards gods and towards men
15) is pleasing he has made this statue, better than the old one he has made it. Before Hadad
16) dwelling in Sikani, lord of the Habur, he has erected his statue. Whoever removes my
name from the vessels

17) of the house of Hadad, my lord: My lord Hadad shall not accept his bread and his water from
18) his hand. Suwala, my lady, shall not accept his bread and his water from his hand. And
may he

19) sow, but let him not harvest. And thousand barley (measures) may he sow and a half
measure may he take from it.

20) And may one hundred ewes suckle a lamb, but let it not be satisfied. And may one hun-
dred cows suckle

21) a calf, but let it not be satisfied. And may one hundred women suckle a child, but let it
not be satisfied.

22) And may one hundred women bake bread in an oven, but let them not fill it. And from a
cesspit may his men glean barley, may they eat it.

23) And the plague, the rod of Nergal, shall not be cut off from his land.

The second part of the inscription continues with the purpose of erecting a statue for
the god Hadad. King Hadda-yith1 stresses that the statue had been bequeathed by him
(1. 12b-13), and as the reason for this votive act he adduces “that his life may be long,
for the utterance of his mouth towards gods and towards men is pleasing” (1. 13-15).
That the king’s name is engraved on the vessels of the temple of Hadad (1. 16-17)
means that his name is always mentioned when these holy vessels are in cultic use.
Hence, the king’s name is closely linked to the cult of Hadad. Should a hostile king
remove the king’s name from the cultic vessels, the storm-god would cause the end of
his dynasty and bring about serious trouble for his population. These futility curses
are well-known in the Ancient Near East; in the case of the Tall Faharlya inscription,
the realization of the curses is ascribed to Hadadsikani, the protector of the king.** A
clear contradiction is hereby established: One the one hand, the storm-god Hadad is
the god who brings about well-being and fertility for gods and men; on the other, he
can deny all this to the adversaries of his protégé, King Hadda-yith1.

The only divine names which occur besides Hadad are those of the goddess Suwala
and the god Nergal. Contrary to what has often been claimed, the Aramaic text does not
mention the goddess Sala as the paredros of the god Hadad, thus displaying a divine
couple at the head of Sikani’s pantheon. The correct reading of the female divine name
is Suwala, a goddess of the netherworld."” King Hadda-yith1 says about Hadad and Su-
wala that they shall not accept bread and his water from the hand of the king who re-
moves Hadda-yithi’s name from the vessels of the temple of Hadad. As water and
bread are the basic elements of mortuary offerings, this part of the inscription deals

14 See esp. Greenfield/Shaffer 1983; Morrow 2017; Quick 2018, 68—158; Niehr 2021a, 169-170.
15 See Lipinski 1994, 31-33; Lipinski 2009a; Lipinski 2009b, 134.246-247; Niehr 2014b, 348-349.
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with the cult of the dead kings. By not accepting their offerings, the cult of the dynastic
ancestors is abolished, and they cannot act on behalf of the living offspring.'®

The god Nergal, also, has netherworld connotations,"” and the combination of Su-
wala and Nergal is already attested in a Late Bronze Age ritual from Emar."®

All in all, there is a clear contrast between Hadad with his positive connotations
of saviour, donor of life, guarantor of stability and well-being, and merciful royal per-
sonal god, who listens the prayer of the king worshipping him, on the one hand, and
the gods Suwala and Nergal with their negative connotation of netherworld and pesti-
lence, on the other. Hadad represents life, whereas Suwala and Nergal bring death.
Hence, they do not carry positive epithets; nonetheless, Suwala is called the lady of
King Hadda-yith1 (I. 18), whereas Nergal is solely referred to negatively (l. 23).

2.2 Sam’al

Here, the god Hadad is first mentioned in the royal inscriptions from the reign of King
Panamuwa I (ca. 790-750 BCE) onward. In the earlier inscription from Ordek Burnu (9™
cent. BCE)" and in the inscription of King Kulamuwa (ca. 840-810 BCE), Hadad is not
mentioned (KAI 24).%° This does not, however, indicate Hadad’s absence from Sam’al’s
pantheon in its early stages, as the inscription from Ordek Burnu hails from a necropo-
lis and mentions only two dynastic gods. In turn, the inscription of King Kulamuwa is
focused on royal achievements, only mentioning local and dynastic gods.

Should we include the Luwian inscriptions from the vicinity of Sam’al, then we
come to the inscription from Pancarl Héyiik (10™ century BCE) mentioning the storm-
god Tarhunzas as a patron deity of a Luwian dynasty. This dynasty was replaced shortly
afterwards by the dynasty of the Aramaean kings of Yadiya.”! This fact clearly demon-
strates continuity in the worship of the storm-god in Yadiya from the Luwian to the
Aramaean period.”* The main inscription mentioning the role of Hadad is King Pana-
muwa I’s memorial inscription. This inscription (KAI 214) is incised on the monumental
statue of the god Hadad found at Gercin, the royal necropolis situated ca. 8 km to the
north of the capital Sam’al. The text states the following about Hadad (KAI 214, 1-9):

16 See Niehr 2021a, 168-169.

17 For Nergal, see Livingstone 19992

18 See Lipinski 2009b, 134.

19 For the inscription, see Lemaire/Sass 2012 and Lemaire/Sass 2013.

20 For the inscription, see Tropper 1993, 27-46, 153-154.

21 See Herrmann/van den Hout/Beyazlar 2016, 61.

22 See Herrmann/van den Hout/Beyazlar 2016, 69.

23 For the Sam’alian text and its modern translations, see Donner/Réllig 2002°, 49-50; Donner/Rollig
19733, 214-223; Tropper 1993, 54-97, 154-159; Younger 2000; Green 2010, 175-193; Fales/Grassi 2016, 166-191.



The Many Faces of Hadad in Aramaean Syria and Anatolia (1% Mill. BCE) =—— 173

1) I am Panamuwa, son of Qarli, king of Yadiya. I raised this statue for Hadad at my
necropolis.

2) The gods Hadad, Fl, ReSep, Rakkab-el and Sama$ stood with me and into my hands did
Hadad and E1

3) and Rakkab-el and Sama$ and ReSep give the sceptre of authority. So whatever I took
hold of

4) with my hand [. . .] and whatever I requested from the gods, they gave to me. And they
brought the wasteland to life

5)[....Jaland of barley[. . .]

6) [. . .] aland of wheat and a land of garlic

7) and a land of fruit. [. . .] They cultivated the soil and the vineyard.

8) They lived there [. . .].

9) And in my days, indeed, Yadiya ate and drank.

In these lines, the five most influential deities of the pantheon at Sam’al are listed.
The supreme position is always held by Hadad, while the position of ReSep and Arq-
Redep, in particular, can change:**

Hadad and El and Re$ep and Rakkab-el and Samas (L. 2)

Hadad and El and Rakkab-el and Samas and Resep (1. 2-3)

Hadad [and] El and Rakkab-el and Sama$ and Arq-Resep (1. 11)

Hadad and El and Rakkab-el and Samas$ [and ReSep] (1. 18-19)

The task of these five divinities is closely linked to royal authority; by placing the
sceptre in the hand of the king, he is legitimized. This is reminiscent of the famous
letter of the Aleppine tradition from the first quarter of the 2" mill. BCE describing
an installation ceremony, during which the king was given the weapons, with which
the storm-god had fought the sea.”” Furthermore, good royal governance guaranties
the welfare of the whole country. Then, the inscription continues with the king’s care
for his afterlife and the continuity of his dynasty (KAI 214, 13-18):

13) Hadad indeed gave [. . .] he chose me to build. And because of my dominion

14) Hadad indeed gave [. . .] to build. So I indeed built and I [erec]ted this statue of Hadad
and the necropolis of Panamuwa, son of Qarli, king

15) of Yadiya, next to the statue (in) the cham[ber]. Whosoever from my sons should grasp
the [scep]tre and sit on my throne and maintain power and do sacrifice

16) to this Hadad [. . .]

17) let him say: “[May] the spirit of Panamuwa [eat] with thee, and may the spirit of Pana-
muwa dri[nk] with thee.” Let him keep remembering the spirit of Panamuwa with

18) [Had]ad.

According to this passage, the god Hadad has two important roles concerning the af-
terlife of the king and the continuity of the dynasty. The deceased king was divinized

24 Cf. also Tropper 1993, 20-21.
25 For this motif, see Durand 1993; Téyraanvuori 2018, 125-222; Ayali-Darshan 2020, 204-211.
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after his death, being entitled to receive offerings together with Hadad. Whosoever of
the deceased king’s sons seized the scepter was obliged to present offerings before the
spirit of his father and Hadad and several other high-ranking gods of Sam’al at the
royal necropolis of Ger¢in in order that Hadad’s benevolence would descend upon the
successor to Sam’al’s throne. If he denied these offerings, then Hadad would cause
him and his family harm.?

Several conclusions elucidating the local manifestation of Hadad in Sam’al can be
drawn from the inscription on the statue: Hadad was the utmost god in the pantheon
(KAI 214, 1-2, 11, 18; cf. also KAI 215, 22) and the god of the kingdom (KAI 214, 8-9;
cf. 215, 2). Hadad ordered the king to build a necropolis for the deceased members of the
dynasty (KAI 214, 1, 13-14). The royal heir was obliged to celebrate the royal cult of the
dead in front of the statue of Hadad (KAI 214, 15-18, 21-22). Should this cult be neglected,
then Hadad would severely punish the royal heir (KAI 214, 20-24). These insights into the
position and role of Hadad in the religion and politics of the kingdom of Yadiya were
deepened by the discovery of the inscription on the Katumuwa stele found in 2008 in the
lower town of Sam’al.?’ In its first part, the inscription in Samvalian language says:

1) I am Katumuwa, servant of Panamuwa, who commissioned for myself (this) stele during
2) my lifetime. I placed it in my mortuary chamber and I consecrated

3) this chamber: A bull for Hadad Qarpatalli, a ram for Nikaru-

4) was, a ram for Samas, a ram for Hadad of the vineyards,

5) a ram for Kubaba, and a ram for my spirit in this stele.

The most interesting feature of this inscription is the mention of two manifestations
of the god Hadad, unknown until the stele’s discovery: Hadad Qarpatalli (1. 3) and
Hadad of the vineyards (l. 4), which has provoked intense discussion. As for Hadad
Qarpatalli, it remains unclear, whether this Luwian epithet grpt! refers to a presently
otherwise unattested place name (“Hadad of Qarpatalli”),”® or if it means “companion”.®
The Luwian background of Hadad Qarpatalli is also underlined by the gods Nikaruwas™
and Kubaba (L. 3 and 5).*! It is very likely that Hadad Qarpatalli was worshipped in the
neighborhood temple to the west of Katumuwa’s mortuary chapel, which was erected as

an annex building to the Hadad sanctuary.**

26 For the royal cult of the dead at Gergin, see Niehr 2014a, 185-187 with further literature.

27 For the stele and its inscription, see esp., Pardee 2014, Fales/Grassi 2016, 204-213, Herrmann 2019,
Younger 2020, 7-16 and the contributions in Herrmann/Schloen (eds.) 2014.

28 Thus Younger 2020, 10.

29 Thus, e.g., Yakubovitch 2010, 396 with n. 7 and Fales/Grassi 2016, 205, 207. Consider, however, the
critique from Younger 2020, 20-21.

30 For Nikaruwas in the Katumuwa inscription, see Masson 2010, 53 and for the god Nikaruwas in
general, see Hutter-Braunsar 2020.

31 For Kubaba in the Katumuwa inscription, see Masson 2010, 53.

32 See Herrmann 2014, 53.
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Hadad of the vineyards is much easier to understand; the presently unattested
Aramaic form hdd krmn is a calque of Luwian tuwarsis Tarhunzas (“Tarhunzas of the
vineyard”).*® This manifestation of Hadad is not only explained by several earlier and
contemporaneous Hittite and Luwian texts, but also by iconographic representations
of Anatolian storm-gods holding grapes in their hands.>* Both texts and iconography
depict Tarhunzas as the god of fertility.

That two manifestations of Hadad, Hadad Qarpatalli and Hadad of the vineyards,
are mentioned by Katumuwa does not simply display his personal piety; rather, this
must be understood within the royal context of the Katumuwa stele. Katumuwa was a
high-ranking official or vassal in the kingdom of Yadiya during the reign of King Pan-
amuwa II (ca. 743-733 BCE), and Hadad was the supreme god both of the kingdom
and the dynasty. Hence, the piety towards Hadad displayed by Katumuwa demon-
strates his loyalty to the king and also emulates the royal cult of the dead.®

2.3 Damascus

Only very scattered Aramaic epigraphic evidence can be adduced from Damascus,
capital of the kingdom of Aram, none of which has been found in Damascus itself.
These inscriptions, which must be ascribed to the royal chancellery of Damascus,
comprise the Tel Dan inscription (KAI 309), one inscription from Nimrud and another
from Arslan-Tash, and two more from Eretria and Samos respectively (KAI 311). All
these hail from the era of King Hazael (ca. 843-803 BCE).*® The main insights into the
storm-god Hadad and his role for the king and the kingdom are contained in the Ara-
maic inscription found at Tel Dan (Tall al-Qadi), which is ascribed to King Hazael of
Damascus (KAI 310). This only fragmentarily preserved inscription says:

DEL............]andcut[.. ]

2) [. . .] my father went up [against him when] he fought in [his] l[and].

3) And my father lay down, he went to his [fathers]. And the king of I[s-]

4) rael entered previously in my father’s land. [And] Hadad made me, myself, king.

5) And Hadad went in front of me, [and] I departed from [the] sev[en . . .]

6) of my kingdom. And I killed [seven]ty kin[gs], who harnessed thou[sands of chari-]

7) ots and thousands of horses. [I killed Jeho]Jram, son of [Ahab],

8) king of Israel. And [I] killed [Ahaz]iahu, son of [Jehoram], [kin-]

9) g of the House of David. And I set [their towns into ruins and turned]

10) their land into [desolation . . .. . ... ..o v i )

33 See Masson 2010, 53.

34 For recent overviews, see Bunnens 2006, 58-59, 163 with fig. 84-88 and Weeden 2018.

35 See Niehr 2014c.

36 For a bibliography of these inscriptions, see Niehr 2020a, 283-284, n. 4; for the royal chancellery of
Damascus, see Gzella 2015, 78-93.
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WOother[...........c it i i e iiiii oo ... and Jehuru]
12)ledoverIsfrael.......... ...ttt iiiiiiii e ee.....andIlaid]
13) siege upon [. . .1.¥7

This inscription permits the drawing of several conclusions shedding light upon the
local manifestation of Hadad at Damascus:

As it was Hadad who had made Hazael king, Hadad can be understood as the pro-
tective god of the dynasty ruling over Damascus. This hardly surprises considering that
three kings of Damascus, Hadad-‘ezer I (3¢ quarter 10™ cent. BCE), Bar-Hadad I (ca.
900-880 BCE), and Hadad-‘ezer II (ca. 880-843 BCE) already display Hadad as theophoric
element in their (throne-)names. Furthermore, the name of King Tab-Ramman (end of
the 10™ cent. BCE), sports the most important epithet of Hadad of Damascus. That Hadad
went before Hazael, demonstrates him to be a warrior god carried on a standard before
the king and his army when they left for a campaign, much like the god Assur. The
king’s victory over his enemies and his conquests were ascribed to Hadad.

Akin to the bilingual from Tall Faharlya, the Tel Dan inscription also demon-
strates the close relationship between the king and the god Hadad in political and mil-
itary affairs. Neither a pardedros of Hadad, nor a pantheon or any other deities are
mentioned in this inscription. The theme of the king’s conquests and victory over his
enemies being granted by his god Hadad also furnishes the background to the two
booty-inscriptions with an identical text found at Eretria and in Samos respectively.*
The inscription reads (KAI 311):

(This is) What Hadad has given from Unqi to our lord Hazael in the year when our lord had
crossed the river.

As for the historical context of these inscriptions, it is clear that they mention a cam-
paign of King Hazael, which led from Damascus via the Orontes to the kingdom of
Unqi (Pattina) in the lower Orontes valley. The spoils which Hazael here took be-
longed first and foremost to the god Hadad, who then gave some of them to King Ha-
zael. Later on, this plunder was given as ex voto to the temple of Hadad in Damascus,
from whence it was robbed and brought to Eretria and Samos.*

These three inscriptions of King Hazael evidence a close connection between
Hadad and the king. This connection is also transparent in the names of kings
from Damascus who lived before and after King Hazael, namely Hadad-‘ezer and

37 Adapted from the text and translation by Biran/Naveh 1995, 12-13. For the epigraphy, reconstruc-
tion, and different translations of the Tel Dan inscription, see esp. Biran/Naveh 1993; Biran/Naveh
1995; Lipinski 1994, 83-101; Fales/Grassi 2016, 136-143; Younger 2016, 593-597.

38 For the text, translation, and a commentary of these inscriptions, see Fales/Grassi 2016, 132-135
and Younger 2016, 627-630; for the two booty objects and their findspots at Eretria and Samos, see the
information by Niehr 2011, 349-350.

39 See Lipinski 2000, 214, 389; Niehr 2011, 349-350; Fales/Grassi 2016, 132-133.
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Bar-Hadad. As for this last-mentioned name, F.M. Cross submitted a plausible ex-
planation for the royal name borne by the kings Bar-Hadad I (ca. 900-880 BCE)
and Bar-Hadad II (ca. 803-775 BCE):*® “We are inclined to believe that Bir-hadad is
a title received as the adopted son of the god when designated crown-prince or
king. The ideology of the adoption of the royal son by the patron god is well
known from Canaanite (and biblical) material.”*! Unfortunately, in this case, we
do not know the mythology behind this tradition, which could explain the concept
of the king’s divine sonship. Contrary to what F.M. Cross presumed, Bar-Hadad
was not a title, but a royal throne-name in Damascus, which demonstrates the
close connection between these kings and the god Hadad. That throne-names were
bestowed in Damascus is plausible as King Bar-Hadad II was known by the name
Mari’ prior to his accession.**

As already mentioned in the introduction, the cult of Hadad in Damascus was
influenced by the cult of the storm-god of Aleppo. According to the royal ideology
from Aleppo in the 2" mill. BCE, “the Addu of Aleppo was seen as the adoptive father
of the king.”** This ideology survived the political upheavals of 1200 BCE and traces of
it can perhaps be detected in a Hieroglyphic-Luwian inscription of ca. 900 BCE accord-
ing to which the king mentions “my fathers the gods” who had seated him on his fa-
ther’s throne (MARAS 1 § 2).*

Closely connected with the theme of kings as divine offspring is the topic of royal
divinization after the king’s demise. At Sam’al, both King Panamuwa and the royal
vassal Katumuwa displayed a very close proximity to Hadad after their death (see
above 2.2). In contrast to these contemporaneous sources from the 8™ cent. BCE, the
sources from Damascus on the relationship of the dead kings to Hadad are rather late
in date. It is Flavius Josephus to whom we must turn for pertinent material in his
Antiquitates Judaicae in the 1% cent. CE. He reports on the common cult of Adados and
Azaelos in Damascus (4/. 9.93-94):

Then he (Azaelos) took over the royal power himself, being a man of action and in great favour
with the Syrians and the people of Damascus, by whom Adados and Azaelos who ruled after him
are to this day honoured as gods because of their benefactions and the building of temples with
which they adorned the city of Damascus. And they have processions every day in honour of
these kings and glory in their antiquity, not knowing that these kings are rather recent and lived
less than eleven hundred years ago.*®

40 Along with King Bar-Hadad from Bit Agusi (ca. 800 BCE); cf. his inscription KAI 201.

41 Cross 1972, 42 n. 22.

42 For the discussion of throne-names at Damascus, see Younger 2016, 583-590 and Niehr 2020a,
286-289.

43 Toyraanvuori 2017, 252.

44 For the discussion, see Hawkins 2000, 263 and Niehr 2020a, 288.

45 For the text and its translation, see Marcus 1966, 48-51.
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In this passage, Josephus tries to explain the genesis of the gods of Damascus and
their cults in an euhemeristic manner. The god Hadad is easily recognized in the
name Adados, while Azaelos is none other than King Hazael. This mention of a com-
mon cult of the pantheon’s chief deity, Hadad, and a deceased king is reminiscent of
the royal funerary cult of Sam’al in the second half of the 8" century BCE.*® In Dam-
ascus, it is very likely that Bar-Hadad II, the son and successor of Hazael, was respon-
sible for the divinization of his deceased ancestor. Josephus’ source is the historian
Nicholas of Damascus who was well-versed in the religious traditions of his home-
town.”’” Thus, there is evidence of rituals from the 1% century BCE. This means that
the cult of the deified King Hazael was practised in Damascus together with the cult
of the god Hadad. It is very likely that this cult took place in the city’s temple of
Hadad.*® Hadad of Damascus is known by his epithet rammon or rimmon (“thun-
derer”), an epithet also known in the Old Testament (2 Kgs 5:18; cf. Zach 12:11). Ram-
manu had previously been a divinity in his own right, but was later identified with
Hadad of Damascus and thus reduced to a divine epithet excellently matching.*’

The attribution of Greek votive inscriptions from Damascus to either Ba‘alSa-
mayin or Hadad is still disputed. An altar of the 2" or 3" century BCE found close to
the House of Ananias is devoted to Oe@® oVpaviw matpyw 1@ Kupiw (“God of Heaven
Paternal the Lord”). This votive’s divine addressee is unclear.”®

A tomb inscription from Deir Kanoun near Damascus mentions a iepev[g] Alog
Kepavvi[ov] (“priest of Thundering Zeus”). The attribution of this epithet to either
Ba‘alsamayin or Hadad is equally possible.”

Further epithets of Hadad in Greek and in Latin from the Hellenistic-Roman pe-
riod are attested outside Damascus. In an inscription from Bosra in the Hauran,
Hadad of Damascus is called Zeus Damascenos.>* This is further attested in an inscrip-
tion from Heit in the Bashan.> In Rome and Puteoli, two inscriptions mention Jupiter
Damascenus.”* These epithets, Damascenos and Damascenus, demonstrate precisely
which manifestation of Hadad is meant. This is especially important for cults outside
the temple of Damascus. Nevertheless, there are several dedications to Zeus in the

46 See above ch. 2.2.

47 On Nicholas of Damascus, see Parmentier/Barone 2011.

48 See Niehr 2020a, 299-300.

49 For Rammanu, see Greenfield 1976, Mulder 1990-1993, Lipiniski 2000, 627-630 and Schwemer
2006-2008. For Hadadrimmon in the Old Testament, see Niehr 2015b.

50 For the inscription and its discussion, see Niehr 2003, 101-102 and Freyberger 2006, 168-169.

51 For the inscription and its discussion, see Niehr 2003, 102.

52 IGLSXIII 1, 9013 = DB MAP S#2249; see Sourdel 1952, 44.

53 See Sartre-Fauriat 2015, 300 with n. 28 and fig. 22, 4.

54 See Freyberger 2006, 168.
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Hauran, where an attribution to either Ba‘alsamayin or to Hadad cannot be proven.”
There is, nevertheless, one explicit dedication in Greek of an altar to Hadad.>®

As for the temple of Hadad in Damascus, the early structures of the Iron Age are
completely unknown. The temple and its temenos are better known from later times.
The sanctuary remained in use until the Christianization of Damascus, when it was re-
placed by the cathedral of St. John the Baptist.”” Unfortunately, there are no Aramaic
inscriptions affording insight into the cult and the theology of Hadad in Damascus pre-
served from this temple. However, some Greek inscriptions from the Hellenistic-Roman
period provide information, according to which Hadad is called Kyrios Zeus.*®

The iconography of Hadad is preserved on coins from Damascus. Tetradrachms
from the period of Antiochus XII (87-84 BCE) depict a standing god accompanied by
two bulls. Under his coat the god is wearing a long garment with a solar emblem on
his breast, he sports a polos on his head, and holds a bundle of ears in his left hand.
These coins are replicas of the cult image in the Hadad temple in Damascus.> Fur-
thermore, the temple of Baalbek with its statue of the god Jupiter Heliopolitanus is
also of interest for the iconography of Hadad of Damascus. At Baalbek, Zeus Heliopoli-
tanus is represented as a storm-god holding ears in his right hand and accompanied
by two bulls. Thus, Zeus Heliopolitanus is a god bestowing life and fertility and a cos-
mic deity.®® This is also the case for Hadad in Damascus.

The pantheon of Damascus comprised further deities, but only Atargatis, Adonis,
Barada, and Theandrios are known by name, although the cults of further deities can
be presumed. The goddess Atargatis was Hadad’s paredros. Her cult image in the tem-
ple of Zeus Damascenos is also known from coins bearing replicas of it. Atargatis also
wears a long garment, a veil or a crown on her head, and a lunar symbol on her
breast. In her left hand, she carries a fruit or a blossom, and ears of corn stand on
both sides of her.*®! Hadad and Atargatis are together mentioned in inscriptions from
the Hauran.®* The cult of the Byblian god Adonis in Damascus is attested by a votive
relief from 213/214 CE, which represents the type of the dying and rising god.*® The
river god Barada is only represented on coins from Damascus.®* The same applies for

55 See Mazzilli 2018, 64-67 and the sources and their discussion in Sartre-Fauriat/Sartre 2020a and
Sartre-Fauriat/Sartre 2020b and the recension by Kubiak-Schneider 2022, 124-125.

56 See Sourdel 1952, 41, 51 and Mazzilli 2018, 171-172.

57 See Watzinger/Wulzinger 1921; Freyberger 1989; Freyberger 2006.

58 Jalabert 1912, 150-151.

59 See Haider 1996, 189-190 and Freyberger 2006, 167 with fig. 12 and 13.

60 For the iconography of Zeus Heliopolitanus, see Hajjar 1977; for his quality as fertility god, see
Kreutz 2006, 174-177; for the Sursock statue, see Bel 2012; for the lead figurines from Baalbek, see
Hitzl/Kurzmann/Niehr/Petersen 2015.

61 See Haider 1996, 190 and Freyberger 2006, 168 with fig. 14 and 15.

62 See Sourdel 1952, 39-42 and Sartre-Fauriat 2015, 297-298 with n. 9.

63 See Seyrig 1950.

64 See Haider 1996, 193.
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Tyche in Damascus, who is also only found on coins.®® Only once attested in Damascus
is Theandrios, whose altar was found in the precinct of the Hadad temple.®® The cult
of Theandrios is better known from the Hauran.®’

3 Conclusion

A superficial examination of the religion of the Aramaeans in Syria and Anatolia gar-
ners the impression that each of the Aramaean kingdoms had its own storm-god,
Hadad, at the head of its pantheon, implying the cult of about a dozen different Ha-
dads all over Syria and Anatolia. In order to understand this fact, two approaches can
be adduced.

The first approach departs from the manifold manifestations of Hadad. A compa-
rable phenomenon is given with the cult of the god Ba‘alSamem in Phoenicia and in
Syria. O. Eissfeldt explained the spread of his cult in the following manner: “Offenbar
wurde der eine Ba'alSamém an seinen verschiedenen Kultstédtten doch als jeweilig be-
sondere Grofie empfunden, nicht anders als Jahwe, der auch mehrere Jahwes, etwa
den in Hebron, umfafit, so daf} das Deuteronomium mit dem Satz ,Jahwe unser Gott,
ist ein Jahwe* seine Einheit einschérfen mufi, oder wie die Maria der katholischen
Kirche, die fiir den Glauben des Volkes in Lourdes eine andere ist als in Loreto und
sonstwo.”®® Applied to the cultic situation in Syria and Anatolia, there was one storm-
god Hadad at the outset, who later on underwent a differentiation for reasons no lon-
ger known to us.

More convincing, however, is a second approach. According to this, a variety of
local storm-gods was worshipped in Syria in the 2" mill. BCE. In the wake of the Ara-
maization of Syria from the 12 cent. BCE onward, which implied the construction of
an Aramaean identity®® and the spread of the Aramaic language,” these local storm-
gods were identified with the dominant storm-god Hadad, or they were replaced by
the victorious storm-god of the Aramaean conquerors. The common denominator of
this procedure is the “thundering” of the storm-god, which supported the Aramaiza-
tion of the different local storm-gods. We must, nevertheless, remember that in spite
of this Aramaization, all these manifestations of Hadad had still preserved their own
specific cult places and also statues displaying their various visual differences.

65 See Balty 1986.

66 See Saad 2018.

67 See Sourdel 1952, 78-81 and Mazzilli 2018, 165.
68 Eissfeldt 1963, 176; see also Allen 2015, 59-70.
69 See Bunnens 2016 and Bunnens 2019.

70 See Gzella 2015.
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Vinciane Pirenne-Delforge
Demeter as Thesmophoros: What Does
She Bring Forth?

Abstract: The onomastic attribute Thesmophoros given to Demeter, and generally
shared by her daughter, is set here against the background of her “onomastic land-
scape” in archaic and classical evidence. A chronological focus is applied in order to
understand, without any risk of anachronism or unclear contexts, what the onomastic
attributes of Demeter tell us about her competences in the archaic and classical peri-
ods and the relative weight of the title Thesmophoros in this group. This is the subject
of the first part of the present paper, with a short evocation of Demeter’s archaic pro-
file. The second part, rooted in the same chronological context, attempts to grasp the
scope of the thesmos-compound in the name. For more than a century, a large num-
ber of authors have addressed the meaning of thesmophoros and Thesmophoria, as a
brief overview of the scholarship shows. Without claiming to renew the understand-
ing of the term from top to bottom, this paper tries to refine it by taking into account,
more than others have done previously, the archaic anchoring of the term thesmos, in
particular in comparison with nomos, another word for “law”.

Introduction

As Nilsson stated more than a century ago,' the Thesmophoria was “by far the most
widespread of all Greek festivals”.? In his time, he was able to provide a list of just over
twenty places where the festival itself (sometimes hidden behind the corresponding
month name?®), the cult-title Thesmophoros or a Thesmophorion was evidenced. In 2005,
a list of sanctuaries considered as Thesmophoria included over 70 places, identified with
more or less certainty, in the whole Greek world.* Even if the list was probably too gen-
erous, it showed that archaeological excavations had considerably expanded the inven-
tory of the sanctuaries of Demeter and her daughter. Unfortunately, our understanding
of the worship itself has not expanded as far as the number of sacred places on the map.
The textual material has hardly increased since Nilsson’s seminal work, but new meth-
ods of approaching Greek religion, in particular socio-political and anthropological

1 I warmly thank Corinne Bonnet and her team for their invitation and the fruitful discussions at
each step of the present analysis. My gratitude goes also to Jan-Mathieu Carbon for polishing my En-
glish with patience, as always: I am of course responsible for the final version.

2 Nilsson 1906, 313: “Die Thesmophorien sind das bei weitem verbreiteste aller griechischen Feste.”

3 Oeopoopiwv / Oecuopoplog: Trimpy 1997, index s.v.

4 Kozlowski 2005, Annexe 1.

@ Open Access. © 2024 the author(s), published by De Gruyter. This work is licensed under the Creative
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analysis, as well as gender studies, have made it possible to multiply the points of view
on a cult that was long confined to the primitivist and global vision of “fertility”.>

Here, this complex cult will be addressed to a limited extent and from a specific
angle commanded by the MAP project: the onomastic attribute Thesmophoros given to
Demeter, and generally shared by her daughter, set against the background of her “ono-
mastic landscape” in archaic and classical evidence. Attestations that appear in texts
after the end of the fourth century BCE have been deliberately excluded: this implies
leaving aside the most important resources for onomastic attributes, namely Pausanias’
Periegesis and the Roman and Byzantine lexicons, as well as going without, e.g. Callima-
chus’ Hymn to Demeter, or the fragments of Philochorus. The over-representation of po-
etry in the literary corpus of this time is not a problem in the present perspective. The
chronological focus is applied in order to understand, without any risk of anachronism
or unclear contexts, first, what the onomastic attributes of Demeter tell us about her
competences in the archaic and classical periods and, secondly, the relative weight of
the title “Thesmophoros” in this group. This will be the subject of the first part of the
present paper, with a short evocation of Demeter’s archaic profile. The second part,
rooted in the same chronological context, tries to grasp the scope of the thesmos-
compound in the name. For more than a century, a large number of authors have ad-
dressed the meaning of thesmophoros and Thesmophoria, as a brief overview of the
scholarship will show. Without claiming to renew the understanding of the term from
top to bottom, the following considerations try to refine it by taking into account, more
than others have, the archaic anchoring of the term thesmos, in particular in compari-

son with nomos, another word for “law”.%

1 Onomastic Attributes: Thesmophoros Among
the Others

Demeter does not belong to the top four of Greek deities with onomastic attributes,
which are Zeus, Apollo, Artemis and Athena. She finds her place in the following

5 In a huge bibliography, I pinpoint the still useful inventory of Farnell 1907, 311-376, and his cautious
remarks on nineteenth-century interpretations of Demeter’s cults; the seminal work of Brumfield 1981
(about Athens); the short synthesis of Burkert 1985, 242-246 (with a bibliographical update in the
French translation: Burkert 2011). Some papers have deepened and broadened our perception of the
festival, such as Detienne 1979, Versnel 1993, and Lowe 1998. See also the interesting insights of Nixon
1995, Foxhall 1995, and Chlup 2007. Parker 2005, 270-283, remains one of the best and most useful
analyses of the Athenian dossier — as often, Athens has yielded the best evidenced version of the
festival.

6 This paper is part of a broader reflection on the notion of ‘norm’ in archaic Greece, held in courses
given at the College de France from 2020 to 2022 (URL: https://www.college-de-france.fr/site/vinciane-
pirenne-delforge/_course.htm).
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group, with Aphrodite, Dionysos, Hera, Herakles, Hermes and Poseidon,” but not nec-
essarily in the upper part of the list. As far as their semantic content is concerned
(apart from honorific and anthropomorphic designations®), Demeter’s onomastic at-
tributes, whether they come from literary texts or inscriptions, are overwhelmingly
tied to agricultural labour and its products.’

1.1 A Hexametric Profile Beyond the Epithets

Indeed, her most ancient profile in hexametric poetry’® makes Demeter the goddess
whose main power is to cover the earth with “long ears of corn” and make “its rich
furrows loaded with grain upon the ground”." Food provided by agriculture is at the
core of her divine competence in the epics, as attested by the poetic formula the
“grain of Demeter”' defining the human diet."® Since she is not one of the divine pro-
tagonists of the Trojan War, the Iliad does not provide other elements to build a com-
prehensive picture of the goddess. Stereotypical epic formulas or comparisons do
little to refine the understanding of a deity.* The only narrative allusion provided by
the poem is the presence of Demeter in the catalogue of Zeus’ sexual escapades,
which he recites to Hera in Book 14 in order to express his intense desire for her —
higher than for all his previous partners, including . . . herself.®

In the Odyssey, we meet Demeter only once, when Calypso complains to Hermes
that male gods cannot stand goddesses mating with mortal men.'® One of her two ex-
amples is the union of Demeter and the hero Iasion “in the thrice-ploughed fallow
land”. As soon as Zeus learns of it, he strikes the goddess’ partner down. Unfortu-

7 Lebreton 2019, 143 n. 8.

8 See below.

9 The Attic dossier of the MAP database, the achievements of the BDEG (https://epiclesesgrecques.univ-
rennesl.fr/ consulted in May 2022), the inventory of Bruchmann in Epitheta deorum (1893), and the list
in Farnell 1907, form the basis for a global approach to Demeter’s epithets. The list provided by Nilsson
in his book Griechische Feste (1906, 311-312) mixes (without references) all types of texts and all periods,
as in Cole 2000, 136.

10 I do not address the question of an Ur-Demeter before our first textual evidence, i.e. the epic
poems (Linear B tablets are mute in this respect: Rougemont 2005, 330 and n. 18). Much ink has al-
ready been spilled on the question of “origins” and the goddess is no exception.

11 h.Cer. 455-456 (trans. H.G. Evelyn-White, Loeb Classical Library).

12 Anuntepog axtnv: Hom. Il 13.322, 21.76; Hes. Op. 466, 597, 805.

13 In I 13.321-323, the definition of a human involves mortality, fragility against attacks by bronze
and by stones, and the fact of eating the “grain of Demeter”.

14 A comparison between the Achaean army on the battlefield and the winnowing of the corn on the
sacred threshing floor, “when blond Demeter amid the driving blasts of wind separates the grain
from the chaff” (Hom. Il. 5.499-502).

15 Hom. Od. 14.326.

16 Hom. Od. 5.125-128.
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nately, the details of the story escape us, except the fact that Iasion is probably the
brother of Dardanos, the founder of Troy."” At the end of the Theogony, Hesiod, sing-
ing the goddesses “who lay with mortal men and bore children like gods”, places the
union of Demeter and Iasion first in his catalogue. The “thrice-ploughed fallow”
comes back and, this time, is situated in the rich land of Crete. The goddess gives birth
to Ploutos, a benevolent (but rather elusive) divine figure providing wealth and riches
to whomever meets him, both over land and sea.’® In the Hesiodic Works and Days, as
expected in such a poem, the farmer must pray to Demeter and Zeus Chthonios at the
appropriate times in order to avoid hunger and famine."

The other child of Demeter is more consistent in our evidence: the goddess Per-
sephone abducted by Hades with the blessing of Zeus, the girl’s father. The Theogony
is the first testimony (for us) of the link between Demeter and Persephone;?° this oc-
curs in the catalogue of Zeus’ divine partners, after his victory over Typhon. In the
genealogical perspective drawn by Hesiod, divine children and their competences are
essential in the ordering of the cosmos over which Zeus now presides. Among them,
the daughter of Demeter becomes the wife of Hades and the queen of the dead. This is
also the role attributed to Persephone in the Homeric epic, without any link made
with her mother in this context.” Closely and solely associated to Hades, once called
“Zeus Katachthonios”,* Persephone here is the powerful and terrible mistress of the
Underworld. In the Dios Apate episode in Book 14, to which I referred above, when
Zeus provides a list of his previous partners to his wife Hera, Demeter appears along-
side Leto (and Hera herself is mentioned at the end), but in neither case are the chil-
dren of these unions mentioned, whereas the offspring of the five mortal women who
open the list were.”® Nevertheless, we can suspect that Persephone, along with Apollo
and Artemis, are implied behind these verses. An interesting parallel can be drawn
between the divine part of this Homeric catalogue and the succession of Zeus’ unions
with goddesses of his own generation in the Theogony: in both passages Demeter,

17 Gantz 1993, 64, 215, and 560. A scholion on Apollonius Rhodius (4D 1.916) refers to the death by
lightning of Eetion, “who they name Iasion”. The report claims that he was struck (by Zeus?) because
he had “violated” an agalma of Demeter (¢pact kepavvwdijvat adtov VBpifovta dyaApa Tiig AjunTpog).
The scholion is generally considered as a fragment of Hellanikos (fr. 23 Fowler, with his commentary
on the other traditions: Fowler 2013, 522-523).

18 Hes. Th. 969-974. According to Hesychius (g 7077, s.v. ebmAovtov kavodv), the word designated
“abundance that comes from barley and wheat”.

19 Hes. Op. 465-466: €Uxeabal 8¢ Al xBoviw Anuntepl 0 ayvi | éxteréa Bpibetv Anuntepog iepov
axTAVv.

20 Hes. Th. 912-914.

21 Hom. Il. 9.457, 569 (curses of Meleager’s mother); Od. 10.491-494, 509, 534, 564; 11.47, 217, 226, 386,
635 (Odysseus’ katabasis).

22 Hom. IL. 9.457: Ze\g T katayxBoviog kai émawvr lepoepovela.

23 Hom. I1. 14.317-328.
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Leto, and finally Hera, the god’s “ultimate spouse”, are listed in this same order.?* The
presence of Demeter in both accounts attests to the importance of Zeus’ union with
his other sister, probably as the precondition of the birth of Hades’ future wife, even
though, as already mentioned, there is no explicit reference to Demeter’s motherhood
in the Iliad.

Nevertheless, Demeter’s proper name makes her the divine mother par excel-
lence. However, as Walter Burkert rightly said, “exactly what kind of mother remains
a mystery”, since the first two letters, &n/6q, are still puzzling despite all of the efforts
to solve the riddle.” Whatever the original meaning of the goddess’ full name, narra-
tives and cults recurrently place her in close relationship with her daughter, sanction-
ing her status as “mother” of Persephone, who is the divine kore par excellence in the
context of her cults.?® In Homer and Hesiod, Hades’ wife receives her proper name, as
well as in the first preserved evidence telling the whole story, the famous Homeric
hymn to Demeter. Dated to the seventh or sixth century BCE,”’ the poem has been ex-
tensively analysed and interpreted as the “charter-myth” of the Eleusinian mysteries
or, less often, the Thesmophoria.?® It can also be seen as an important piece of evi-
dence regarding the establishment of the present order of the divine world, a kind of
narrow focus against the background of broader theogonic processes.

The hymn tells of the rape and recovery of Kore-Persephone, of how her mother
wandered the earth in search for her, and of how she settled in Eleusis, where, hired as
a nurse, she failed to immortalise Demophon, the son of the local king and queen. Then,
she commanded the construction of a temple where she retired and began a strike that
threatened humanity with extinction and risked depriving the gods of their honours.
Finally, a reconciliation with Zeus occurs and Kore-Persephone is ordered to “go down
for the third part of the circling year to darkness and gloom, but for the two parts
should live with her mother and the other immortal gods” (v. 445-447). In the same
movement, the revelation of Demeter’s mysteries takes place at Eleusis. Under the au-

24 On these lists, see Pironti (forthcoming) and Pirenne-Delforge/Pironti 2022, 33 n. 92, and 241-242.

25 Burkert 1985, 159 (and the update in Burkert 2011). See e.g. Farnell 1907, 29-30; Nilsson 1955
461-462; Simon 2021 [1969], 95; Petersmann 1987, 175-181.

26 Cf. the invocation of Lasos of Hermione (6th c. BCE), in close connection with the cult of divine
mother and daughter in his city: “I sing Demeter, and Kore, the spouse of Klymenos”, below, note 111.
Compare in Attica, the close relationship between Demeter and her daughter, which is marked by the
well-known use of the dual: e.g. CGRN 8, line 5 (early 5th c. BCE): @¢olv, “to the Two goddesses”.

27 Parker 1991, 6: “. . . probably somewhere between 650 and 550”. Cf. Richardson 1974, 5-12.

28 See the opposite positions of Clinton and Parker, both excellent connoisseurs of Eleusis and
Athens: Clinton 1986 connects the hymn with the Thesmophoria; Parker 1991 argues for a connection
with the Mysteries. See the reply of Clinton 1992, 28-37. Cf. Suter 2002 (with the review of André Motte
in L’Antiquité Classique 74, 2005, 404-408) and Stallsmith 2008, 119, about Thesmophoria, and
Bremmer 2014, 10, about Mysteries. As stated by Parker 2005, 274, n. 19: “The same myth provides the
aetiological background to both Thesmophoria and Eleusinian mysteries, though the telling of it in
Hymn. Hom. Dem. is much more closely directed to Mysteries than to Thesmophoria.”
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thority of Zeus, the prerogatives of the goddess and her daughter are defined for the
latter (Queen of the Underworld), reiterated and extended for the former. The growth of
cereals is a central element of Demeter’s divine intervention in the world. However, if
we extend the analysis in three directions, we can broaden the scope of its competences.

The notion of trophos, “nourishment”, commands the first perspective. Demeter is
the nurturer of humans par excellence: after humanity is supposed to have left the
golden age or the remote times characterized by a form of animality or savagery, ac-
cording to various conceptions, cereals form the basis of human food - cultivated and
not spontaneously offered by nature.”® Gods “do not eat grain”, as Homer sings,” and
Demeter’s action is directly centred on mortals. This is why she fails to immortalise De-
mophon and rescue him from his condition.*® However, Demeter’s action on grain
growth is essential to the gods too, since the latter need men’s offerings to be fully gods.
Introducing herself as a goddess in the hymn, she declares: “I am Demeter, holder of
honour (timaochos), who provides the greatest help and delight to the undying gods
and mortal men.”** Both categories — gods and humans — are concerned by her gifts.

The second direction to be explored is the relationship “mother/daughter”, which is
a specific component of Demeter’s profile. This strong link in an exclusive feminine
sphere is an exception in divine genealogies, where the relationship “mother/son” is
much more often emphasised. Just think about the other goddesses whom the Theogony
describes as “mothers” in the narrative parts of the poem, namely Gaia and Rhea:
both goddesses are intimately associated with the fate of a son, Kronos for the former,
Zeus for the latter.®® This is important when one considers that the Thesmophoria is
an exclusively female event.

The third perspective to embrace for addressing Demeter’s prerogatives is the
specific quality of the black humus, the x0wv, in which the gifts of Demeter are
rooted. The materiality of the substance is self-evident, but it is also a symbolically
powerful interface between the “epichthonian” world of human beings, who eat
bread and die, and the “katachthonian” world of the dead. The Homeric hymn to De-
meter precisely depicts the extension of Demeter’s prerogatives in both directions: she
remains the tutelary deity of agriculture but, through her daughter’s experience, she
receives powers over the “katachthonian”, as well as the “epichthonian”.3* In the mys-
teries of Eleusis and other ceremonies where she is so often associated with Kore, the

29 On these contradictory visions of the past, see Bruit Zaidman 2001, 195-200. It is no coincidence
that in Callimachus’ Hymn to Demeter, the goddess punishes Erysichthon (“he who splits the earth”)
for his impiety with insatiable hunger.

30 Hom. IL 5.341.

31 Jaillard 2005, 57: “le processus . . . est de lui-méme voué a I'échec.” Cf. Clay 1989, 225-226; Parker
1991, 9-11.

32 h.Cer. 268-269 (trans. H.G. Evelyn-White, slightly modified).

33 Hes. Th. 169-170 (Gaia), 460 (Rhea), 914 (Demeter). On this topic, see Pirenne-Delforge 2008.

34 Cf. Jaillard 2005, 62: “La terre n’est pas dans la pensée grecque archaique une entité homogeéne.”
See also Georgoudi 2002.
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ritualization of this link is, in one way or another, under the seal of secrecy, at the
core of the celebration.®

1.2 A Landscape of Names

In the hexametric poetry from which we have started,*® the epithets of Demeter are

the following, mainly attested in the Homeric hymn in her honour:

- ayAaddwpog (‘giver of splendid gifts’),*” exclusive of D. in hexametric poetry.

- ayladkapmog (‘with splendid fruits’),®® exclusive of D. in hexametric poetry.

- ayvA (‘pure’),® shared with Artemis and Persephone.*

—  aidoin (‘grave’, full of restraint’),* shared with mortals, and Thetis, Hera, Persephone.**

- dvaogoa (‘sovereign’, ‘lady’),43 shared with mortals, and Athena, Hecate, the dis-
guised Aphrodite.*

- 8la Bedwv (‘divine among the goddesses’),*> common for goddesses.

—  ébmAdkapog (‘with goodly locks’),*® shared with mortals and many goddesses.*’

- ¢boTépavog (‘well-crowned’),*® shared with mortals, and Artemis, Aphrodite, a
Nereid.*

- nfixopog (lovely haired’),*

shared with mortals,” and many goddesses.>*

35 The full justification of this statement will find place elsewhere.

36 Regarding the Homeric hymns, I only take into account the “longer four”.

37 h.Cer. 54, 192 (in combination with wpn@dpog), 492 (in combination with nétvia, wpneopog and
Gvaooa).

38 h.Cer. 4.

39 Hes. Op. 465; h.Cer. 203, 439. Cf. Archil. fr. 322.1 West.

40 Artemis: Hom. Od. 5.123; 18.202; 20.71; Persephone: Hom. Od. 11.386; h.Cer. 337.

41 h.Cer. 374, 486.

42 e.g. Hera: Hom. Il 21.479 (xoAwoapévn Awog aidoin mapdxotrig); Thetis: Hom. I1. 18.394 (Sewvn te al
aidoin Bedg); Persephone: h.Cer. 486.

43 Hom. IL 14.325; h.Cer. 75, 492.

44 Athena: Hom. Od. 3.380; Hecate: h.Cer. 440; Aphrodite: h.Ven. 92.

45 Hes. Th. 969.

46 Hom. IL 5.125.

47 e.g. Athena: Hom. Od. 7.41; Eos: Hom. Od. 5.390; Calypso: Hom. Od. 7.246; Circe: Hom. Od. 10.136;
Nymphs: Hom. Od. 12.132; Artemis: Hom. Od. 20.80; Charites: h.Ap. 194; Maia: h.Merc. 4.

48 Hes. Th. 300; Op. 300; h.Cer. 224, 307, 384, 470.

49 Artemis: Hom. Il 21.511; évotépavog KuBépela: Hom.; Od. 8.267, 288; 18.193; Hes. Th. 196, 1008; h.
Ven. 6, 175, 286; Nereid: Hes. Th. 255.

50 Hes. fr. 208.20 Merkelbach/West; h.Cer. 1, 302, 315.

51 Among whom Helen is so called in the formula designating Menelaos: EAévng ndaoig nixduoto (e.g.
Hom. 1L 7.355, 9.339, 13.766, etc.)

52 e.g. Leto: Hom. IL. 1.36; Thetis: Hom. Il. 512; Athena: Hom. 1.6.92; Hera: Hom. Il 10.5; Niobe: Hom. IL
24.602; Calypso: Hom. Od. 8.452; Rhea: Hes. Th. 625, 634; h.Cer. 60, 75, 442; Nereid: Hes. Th. 241; Harpies:
Hes. Th. 267.
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—  xaAAuTAGKapog (‘with beautiful locks’),>® shared with Thetis, Ariane, Circe, Leto.>*

—  xoAAoTé@avog (‘with a beautiful crown’),> exclusive of D. in hexametric poetry.>®

—  xoAAiogupog (‘beautiful-ankled’),”” shared with mortals, and nymphs, Hebe, Nike,
an Oceanid.*®

- xvavémemiog (‘dark-cloaked”),*® shared with Leto.®°

—  ZaveN (‘golden-haired’, ‘blond’),** shared with mortals (in particular Menelaos)
but no deities.®

—  moAveopPn (feeding many’),% shared with I'/yaia.®*

—  métvia (‘mistress’),*® shared with mortals (métvia uqtnp), and many goddesses.5

—  oepvn Bed (‘venerable deity),®’ shared with Persephone.®®

—  Twdoyog (‘who has share of honour’),*® together with Hestia in h.Ven. 31.

—  xpuodopog (‘with sword of gold’),” together with Apollo.”

—  ©pnedpog (‘bringer of seasons’),”* exclusive of D. in hexametric poetry.”

63
))’

We must not neglect the formulaic dimension in the usage of these terms and their ap-
plicability to other figures than Demeter. It is evident from the list that generic epithets

53 Hom. I 14.326.

54 e.g. Thetis: Hom. II 18.407; Ariane: Hom. Il. 18.592; Circe: Hom. Od. 220; Leto: h.Ap. 101.

55 h.Cer. 251, 295.

56 Cf. Tyrt. fr. 2.12: avtog yap Kpoviwv kaAlotepdvou nootg Hpng.

57 h.Cer. 453.

58 e.g. Nymph: Hom. Il. 9.560; Hebe: Hom. Od. 11.603; Nike: Hes. Th. 384; Oceanid: Hes. Th. 507.

59 h.Cer. 319, 360 and 442 (untépa KLAVOTETAOV), 374.

60 Hes. Th. 406.

61 Hom. IL 500; h.Cer. 301. We can consider that the colour of wheat is not unrelated to this quality of
the goddess’s hair: cf. Opp. C. 1.434.

62 In Pindar (N. 5.54), the Charites are xanthai. In Euripides (Med. 834), Harmonia is xanthe. On the
blond hair of Demeter and the golden hair of Apollo, see Grand-Clement 2021; Agora XIX, H10 = IG I°
1053 = DB MAP S#2368 (5th c. BCE) attests that Apollo can be “blond”: hdpo|¢g hie|pd Am|0AAwV|og
Eav |08 (I thank S. Lebreton for this reference).

63 Hes. Th. 912.

64 Hom. I1. 9.568; 14.200, 301; h.Ap. 365.

65 h.Cer. 39, 47, 54, 203, 492.

66 e.g. Hera (Bodmig métvia “‘Hpn): Hom. Il 1.551, 568, etc.; h.Ap. 309, etc.; Hebe: Hom. Il 4.2; Enyo: Hom.
Il 592; Athena: Hom. Il 6.305; Artemis: Hom. Il 21.470; Calypso: Hom. Od. 1.14; Circe: Hom. Od. 8.448; Leto:
h.Ap. 12; Maia: h.Mer. 19; Hestia: h.Ven. 24; Eos: h.Ven. 223; Tethys: Hes. Th. 368; Peitho: Hes. Op. 73.

67 h.Cer. 1, 486: the first occurrences of the adjective semnos in our corpus.

68 h.Cer. 486: oepvai T aidolal te.

69 h.Cer. 268.

70 h.Cer. 4 (in combination with ayAadkapmog).

71 Hom. Il 5.509; 15.256; h.Ap. 123, 395; Hes. Th. 771.

72 In combination with dyAad8wpog: h.Cer. 54, 192, 492.

73 If the hexameter Orph. Fr. 302 Kern (= D.S. 1.12.4) is archaic, we can add mAoutoSoteipa (‘she who
gives riches’) to the list.
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associated with hair, ankles, crown (with the exception of kallistephanos) or sovereign
dignity are widely shared. This is no surprise at all. However, the list does bring out
some exclusive epithets which could be thematic voluntary choices and not just inter-
changeable hexametric formulae.” This is the case for three exclusive onomastic attrib-
utes: aglaodoros, aglaokarpos, and horephoros. The first two are variations on the theme
of giving cereals to men, and the third, in the Hymn to Demeter, refers very appropri-
ately to the passage of the seasons that punctuate the vegetal cycle emphasised by Kore’s
journey to and from the Underworld.” To this group of three attributes, we can add po-
luphorbe, significantly shared with the earth, an epithet highlighting the alimentary di-
mension of her gifts, in their full application.”

In the literary evidence from other genres and periods, the range of onomastic at-
tributes extends, but if we stop the inventory at the end of the classical period, the har-
vest is not so abundant, beyond a simple repetition of previous hexametric formulas:”’

Exclusive epithets of Demeter in poetry

—  ayvév opylwv dvacoa (‘mistress of the pure secret ceremonies’)’
- &lnoia (‘who dries up’ [grains])”

- ayaia/ayaud (‘grieving’)®

- 8¢éomowva noAvtipntog (‘mistress highly honoured’
—  ’Elevowia (‘of Eleusis’)®

- &pwug (‘Erinys’, ‘avenger’)®

)81

74 Kuanopeplos makes perfect sense in the Hymn to Demeter, where its recurrent use is closely
related to grief and anger. The attribution of the same epithet to Leto in the Theogony remains puz-
zling. For a tentative explanation, see Deacy/Villing 2009, 117-118 and, more convincingly, Grand-
Clément 2011, 128.

75 The return of Kore-Persephone in spring corresponds to the return of vegetation after the winter
months. She is not the “Corn-daughter”, as intended by Nilsson 1955% 466, who read Demeter’s name as
“Corn-mother”. The relationship between seasons and Kore’s journeys is looser than a strict agrarian
calendar would imply.

76 I would be tempted to add chrusaoros to this list. The instrument to which the epithet refers could
be a “golden sickle” rather than a “golden sword”. On this hypothesis, already raised by Preller and
Welcker, see the discussion in Richardson 1974, 139-141.

77 These few formulas are not reprised here.

78 Ar. Ra. 385-386.

79 Soph. fr. 981 Radt, quoted (i.a.) by Photios, a 435, s.v. A{noia (00Twg 1 AnUATNP TapPd ZOQOKAET Ka-
A€lTaL ot 8¢ v evtpagi, i.e. ‘the fact of being well-fed’). Cf. Hsch. a 1468, s.v. Alnoia (1] Anpitnp: ano
700 aaivewy To0g kapmovg); Zenobius 4.20: . . . ioTopel AiSupog, 6Tt Apaia pév i Anpitnp mapa Tpotln-
violg mpooayopevetal, Alnoia 8¢ 1) Kopn . . ..

80 Ar. Ach. 709.

81 Ar. Th. 286. Cf. Ra. 336:  OTVIQ TOAUTIUNTE ARUNTPOG KOPN.

82 Antim. fr. 96 Kinkel, quoted by Str. 8.5.3.

83 Antim. fr. 28 Kinkel, quoted by Pausanias (8.25.4) who attributes to Antimachos’s verse a link with
the goddess honoured in the Arcadian city of Thelphousa.
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—  ebyAoog (‘beautifully green’)®*

- Beopopopog (see below for a tentative translation
—  xapmomotdg (‘who makes fruits’)®

- xapmopopog (‘who brings forth fruits
—  YAOn (‘green’)®®

—  xpuoaviog (‘with reins of gold’)®

)85

:)87

In prose

- apewTuovic (‘amphictyonic
—  ayaia/ayaud (‘grieving)®

—  ’EAevowia (‘of Eleusis’)*

—  Beopogopog™

- Koapmoopog (‘who brings forth fruits
- @utoonépog (‘planting’)®

:)90

,)94

When the same type of inventory is made in epigraphy, until the end of the fourth
century BCE, one finds:*®

- d&fnota (‘who dries up’ [grains]
—  Bowrtdn (‘Boiotian’)*®

- Snuoteing (‘publicly funded’

)97

)99

84 Soph. OC 1600.

85 Pind. fr. 37 Maehler, quoted by an anonymous life of Pindar (Vitae Pindari et varia de Pindaro, 2,
6-10 Drachmann) and, partially, by Eustathius (Prooemium commentarii in Pindari opera, 27.49 Kam-
bylis); Ar. Th. 295 (dual: with her daughter).

86 Eur. Rh. 964.

87 Ar. Ra. 384-385. On this epithet and the gods so called, see Wallensten 2014 and Lebreton 2019.

88 Eup. fr. 183 Kock, quoted by the scholia of Soph. OC 1600; Ar. Lys. 835 (Demeter’s theonym not
explicit).

89 Pind. fr. 37 Maehler, see above n. 85.

90 Hdt. 7.200 (sanctuary of Anthela, at the Thermopylai).

91 Hdt. 5.61 (sanctuary of the Gepyreis in Attica).

92 Hdt. 9.57 (sanctuary at Plataia), 9.97 (sanctuary close to Cape Mycale). Cf. 9.101.

93 Hdt. 2.171 (festival brought to Greece by the Danaids); 6.16 (festival in Ephesos); 6.91 (temple at Ae-
gina); 6.134 (sanctuary at Paros).

94 Heraclid. Pont. fr. 51a.8 Wehrli.

95 Xenocr. (phil) fr. 213 Parente, quoted by Stob. 1.1.29b.

96 Uncertain restorations are not taken into account and the completeness of the inventory is proba-
bly not absolute.

97 Hesperia 4 (1935) 52-53 no. 14, with commentary = Agora XIX, H16 = IG II® 4, 1825 (DB MAP $#3307,
Attica, second half of 4th c. BCE).

98 Graf 1985, I.Ch. 13 (DB MAP S#4371; Chios, 4th c. BCE).

99 IG XIL.7, 4 = LSCG 102, lines 4-5 (DB MAP $#14591; Amorgos, Arkesine, 4th c. BCE).
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- ’EAevoivia (‘of Eleusis’)'*

- Beopopopogt™

- Kapmoopog (‘who brings forth fruits
- xovia (‘dusty’)'®

- [uaro@dpog (‘who brings forth fruits’ or ‘herds’)'**]
- matpwia (‘ancestral’)'®®

—  xBovia (‘earthly’)'®

—  XAon (‘green’)'”’

5)102

Leaving aside four mentions which deserves to be closely contextualised to be under-
stood (amphiktionis, Boiotae, demoteles, patroia),108 the three lists show an unsurpris-
ing thematic convergence, first towards agrarian production. A second expected
convergence is the recurring presence of Demeter Eleusinia and her mysteries, as
well as the ‘black’ side of her profile met in the Homeric hymn:

100 CGRN 56, col. II, line 43 (DB MAP T#1298; Attica, Marathonian Tetrapolis, mid-4th c. BCE): De-
meter’s theonym is not explicit; CGRN 45, Face A, fr. 5, col. 1, line 14 (Athens, end of 5th c. BCE): not
exactly an epithet but the locative EAevaivy; Agora XVI, 48, line 10 (DB MAP T#4121; Athens, 367/66 BC);
Salviat 1979 (Thasos, 5th-4th c. BCE), associated with natpwia (below, n. 105).

101 IPark 20 = LSCG Suppl. 32 (Arcadia, ca. 525 BCE: ritual norm); IGDS 1155 = IGASMG II* 46a (DB
MAP S#2250; Gela [Bitalemi], 6th-5th c. BCE: dedication on a vase); IGASMG II? 46b (Gela [Bitalemil,
early 5th c. BCE; graffito on a vase); SEG 64, 854, 1-4 (Locri, 4th-3rd c. BCE: dedicated tiles); IG XIL5,
134, line 12 (DB MAP T#21562; Paros, 4th c. BCE, inventory of sacred properties): only the cult-title is
readable, but Kore is mentioned two lines above (10); I.Priene B — M, 195 (DB MAP S#8016; second half
of the 4th c. BCE - dedicatory epigram referring to the Thesmophoroi seen in a dream: 8egpo@dopoug
Te Ayvag moTviag ¢u Papeat Aeokolg, line 3).

102 IG 1.4, 1569 line 3 (DB MAP $#3860; Athenian Acropolis, mid-4th c. BCE, if the restoration is cor-
rect: [— Aquntplog xapmo@d[pov] —); compare SEG 30.169: [ayplog kapmo@d[pog . . .]. Let us remark
that this dedication (?) of a tithe is metrical: see DB MAP S#3860.

103 I.Olympia Suppl. 41 (DB MAP S$#16489; Olympia, 475-450 BCE, dedication, perhaps made by a Me-
garian: cf. Zeus Konios on one of the two Megarian acropolis, Paus. 1.40.6).

104 IGDS1, 54 (DB MAP S#1863; Selinous, 475-450 BCE), and IGDS I, 78, line 5 (DB MAP T#2416; ca. 450
BCE), refer to a goddess Malophoros without theonym. The identification with Demeter is made (for
us) by Pausanias visiting Megara (the mother-city of Selinous), who emphasises the possible ambiguity
of the name, between “bringer of herds” and “bringer of (tree)fruits” (1.44.3). The brackets around the
epithet signal the uncertain identity of the Malophoros as Demeter in the archaic and classical peri-
ods. See Stallsmith 2019, with previous bibliography.

105 Salviat 1979 (Thasos, 5th-4th c. BCE), associated with EAevauvia.

106 IG 1V, 683-684 (DB MAP S#9641-9642; Hermione, 5th c. BCE).

107 CGRN 56, col. 11, line 49 (DB MAP T#1319; Attica, Marathonian Tetrapolis, mid-4th c. BCE): De-
meter’s theonym is not explicit; CGRN 57, line 16 (DB MAP T#146; Attica, deme of Aixone, early 4th
c. BCE). By association, we can add CGRN 32, line 38 (Attica, deme of Thorikos, end of 5th or early 4th
c. BCE), with the offering of a sacrifice called chloia.

108 This will be done elsewhere. The last two cult-titles refer to Thesmophoric cults, respectively in
Arkesine on the island of Amorgos, and in Thasos (see above, notes 99 and 105).
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— achaia, probably ‘grieving’ and not the ethnic ‘Achaian’, in relationship with
Kore’s descent to the Underworld;'®

— erinys, ‘avenger’, related to her anger and the terrible threat she is able to pose to
humankind;

—  konia, related to dust, in a Megarian dedication found in Olympia; this is exactly like
the Zeus of the acropolis of Megara where, according to Pausanias, the megaron of
Demeter was also located — probably in connection with local Thesmophoria;™*

—  chthonia, the goddess of the xBwv, with all the ambiguity that the term conveys,
at the interface between agricultural production and the world of the dead.™

In the middle of this landscape of words related to the two aspects of the chthon is the
epithet Thesmophoros, which is absent from the hexametric poetry analysed above.
Its first poetic usage occurs in a fragment of Pindar quoted by Eustathius. In a dream
addressed to the poet, Demeter would have complained that she was the only deity to
whom he had not yet addressed a hymn. Pindar hastened to obey, opening his hymn
with the invocation “nétvia Becpo@dpe, xpuodviov”.'™ The importance of the epithet
is emphasised by Pindar’s choice of this invocation for a goddess expecting a hymn to
her own glory. We know from Pausanias that a Thesmophorion was located some-
where in the vicinity of the acropolis and the agora of Thebes, in the so-called “house
of Kadmos”.""® Xenophon provides the opportunity to combine both pieces of evi-
dence, despite the huge chronological gap between them: in 382 BCE, the Theban
Council had to meet on the agora because the women were occupying the Kadmeia — the
acropolis — “to celebrate the Thesmophoria” (Bespogoptalewv).”™* All this attests to the
importance and official capacities of the cult beyond Pindar’s particular initiative. A few
decades after Pindar, Herodotus provides a narrative in prose for the cult: it finds root
in Egypt, which is the usual pattern as far as religion is concerned in his investigation."
Then, in Athens, Aristophanes’ Thesmophoriazousai brings the name to the fore in his
famous comedy. Both authors, each in his own perspective, reveal the main trend of the
Thesmophoric cult: a secret performance reserved to women. The terrible fate of men
who have exceeded the requirement provides Herodotus two occasions to underline the
specificity of the cult, in Aegina and Paros. The oldest attestations of the epithet belong

109 See Suys 1994, 14-19, with a very well-informed discussion, even if I do not share her conclusions.
110 On this Megarian dossier, see Bremmer 2014, 166-179.

111 This “Chthonia” was Demeter honoured in Hermione (above n. 26) with Kore and Klymenos, a local
figure of Hades (Lasos of Hermione, fr. 1 Page, 6th c. BCE). On this cult, with the festival Chthonia which
could be connected with “Thesmophoric” practices, see Johnston 2012, especially 231-33, with note 50.

112 See note 85. The epithet ypvodviog / xpuarviog, “of the golden reins”, is not attested for Demeter
in the hexametric poetry, but for Artemis and Ares (respectively IL 6.205, and Od. 8.285). Cf. Soph. OC
694, for Aphrodite.

113 Paus. 9.16.5. On the location, see Moggi/Osanna 2010, 305-306.

114 X. Hell. 5.2.29.

115 Hdt. 2.171.
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to epigraphy: an Arcadian ritual norm dated from the last quarter of the sixth century
BCE and a Sicilian dedication on a vase."™® If we add the name of a month associated
with the Thesmophoria,"” and the presence of the cult in Greek ‘colonies’,"® the antig-
uity and the centrality of this dimension of Demeter’s cult can be fully reaffirmed.

The potential origin of the cult and the etymology of the name have been exten-
sively questioned.™ Our purpose, as stated above, is to situate the meaning of the
term thesmophoros according to the perception that the Greeks of the archaic and
classical periods may have had of it, in connection with the goddess’s profile sketched
in archaic poetry. As has been well established in studying other Greek deities, narra-
tives and cults are not separate or hermetic worlds but interconnected languages.'*
Such a methodological statement can contribute to the present perspective since it in-
vites us to consider the meaning of the epiclesis in relation to the narrative profile of
Demeter. From this point of view, a goddess as “bearer of laws” or “legislator” hardly
makes sense in archaic times, even if the cult-title was in this way explained later.'*!

2 To What Does Thesmos Refer in Thesmophoros?

Various hypothesis and ingenious theories has been advanced for decades as to the
meaning of the festival name and the cult-title of Demeter and her daughter.”* Two
main trends emerge from this bibliography. The first sees “laws” behind the term,
whether it be the rules of agriculture, those of procreation, or even of marriage.'*
The second refutes the abstract dimension of the word because of the component
-phoros (“who brings forth”, “who carries”, “who bears”) and favours a concrete
meaning, related to objects that worshippers would carry up to the sanctuary or to
the rotted remains of piglet and cakes, which were thrown into pits and collected dur-
ing the festival by women designated for this purpose.'*

116 See above note 101.

117 Trimpy 1997, index s.v.

118 e.g. Gela and Locri: see above, n. 101.

119 e.g. Trimpy 2004, with previous bibliography.

120 Cf. the methodological introduction of Pirenne-Delforge/Pironti 2022, 1-6.

121 Call. 6.18; D.S. 1.14.4; schol. Luc. D.Meretr. 2.1 Rabe (p. 276.25-28): “Demeter is named Thesmo-
phoros because she established (ti0eioa) nomoi or thesmoi according to which men must work to get
their food (tiv tpo@nv).” Cf. Ceres Legifera in Rome; see Levin 1991.

122 Cf. Stallsmith 2008, who gives a concise state of the art. Her paper, entitled “The Name of Demeter
Thesmophoros”, would have dissuaded me from taking up the subject again if she had not projected
onto the archaic period the meaning of thesmos attested later (p. 123-124). See below.

123 Emphasised by Bachofen in his Mutterecht (1948° [1861], 381-382). Recently Stallsmith 2008; a cu-
rious balance in Levin 1991.

124 Thesmoi interpreted as “things laid down” (< tiBnuu), i.e. the rotted piglets and cakes: from
J. G. Frazer in the Encyclopedia Britannica (s.v. Thesmophoria), Nilsson 1906, 323-324, or Deubner 1932,
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Abstract nouns composed with -phoros are occasionally attested as cult-titles or
names of festivals — the main but almost only example is Nikephoros'® — but such
word composition is not attested in the archaic period. That argument is not defini-
tive, but must be taken into account.’®® If the notion of “law” prevails then, “marriage
laws” are probably not concerned as such. In Aristophanes’ comedy, Hera Teleia is
invoked as the goddess of legitimate unions, not Demeter or Kore.'”” In the period
under consideration, Demeter has little to do with marriage as such and is mainly re-
lated to agricultural products and the world of the dead, through her close link with
her daughter.’?® Regarding the physical objects possibly used during the ritual, it has
justifiably been remarked that the epithet Thesmophoros refers to the goddesses and
not to the human ritual agents,® who are called thesmophoriazousai, the “women
who act during the Thesmophoria”.**

Accordingly, the first precept of our investigation should be to avoid precon-
ceived ideas. The second is not to project later data indiscriminately onto the oldest
periods under consideration. Let us therefore revisit the facts for the archaic period.

Thesmos appears about ten times in the literature between Homer and Pindar.
The word is used in the Odyssey — a hapax in hexametric poetry — when Penelope has
finally agreed to recognise her husband. The couple return to their bedroom, as the
poet sings: oi pev €netta | domdaiol AékTpolo maAalod Beopov ikovto, “they then
gladly came to the thesmos of the couch that was theirs of old.”**! In the famous recog-
nition scene of Book 23, Odysseus recalls that he built their matrimonial bed around
an olive tree trunk rooted in the palace floor, thus making it immovable unless the
olive tree itself is cut down. The passage where thesmos is used invites us to under-
stand it as something concrete: the woodworking as a coherent whole, a tightly fitted

44-45, to Burkert 1985, 243 and 443 n. 25; another etymology is proposed by Trimpy 2004, but the
result is the same. According to Robertson 1998, 566, the thesmoi are “the large, round baskets that
typify the festival; each woman carried one with the necessities for her sanctuary sojourn.” Detienne
1979, 199 n. 1, was particularly careful about the meaning of the word and did not decide on a specific
interpretation.

125 For Athena (e.g. in the Hellenistic period: L.Knidos 177 [Knidos]; CGRN 212 [DB MAP S$#14400; Per-
gamon]), Artemis (LSAM 33B = L.Magnesia 100b [DB MAP $#9449; Magnesia-on-the-Maiander, ca. 150
BCE]) and Aphrodite (Argos: Paus. 2.19.6). As Sylvain Lebreton rightly points out to me, the epithet
could also refer to an iconographic type where the goddess carries a statuette of Nike in her hand,
such as the Pheidian statue of Athena in Athens.

126 Cf. Robertson 1983, 245-247.

127 Ar. Th. 974-975, with Levin 1991, 4. Cf. also Stallsmith 2008, 129.

128 Unlike later: for example, in his Conjugal precepts, Plutarch opens his treaty with a reference to a
priestess of Demeter taking part in a wedding ceremony (P1. Mor. 138b).

129 Levin 1991, 2; Stallsmith 2008, 126.

130 The women collecting the rotted remains from the megara are called antletriai: schol. Luc. D.Mer-
etr. 2.1 Rabe (p. 276.3-6).

131 Hom. Od. 23.296-297 (trans. A.T. Murray, Loeb Classical Library, except thesmos, which is trans-
lated by “place”). Cf. Triimpy 2004, 20 n. 39.
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realisation, which would have been destroyed if, as Penelope told Odysseus in order
to trap him, the bed had been moved. The same concrete dimension is recognisable in
a fragment of Anacreon quoted in a Homeric lexicon from the beginning of our era:***

0éabal év Tif N padwsdia Tiig 08vooeiag kal yap 6 Onoavpog Beopog Aéyetal, kabdmep kal Avakpéwv
Aéyel “ano & €geileto Beoudv péyav.”

thesthai: in the 13th song of the Odyssey; because the thesauros is called thesmos, as says Ana-
creon: “He took (it) from his large thesmos.”

The explanation refers to the use of this form of tiBnut by Odysseus, who has just ar-
rived in Ithaca and seeks to store the goods and riches given by the Phaeacians.”® The
thesauros is a secure container where “treasures” can be deposited. Odysseus’ bed in
Book 23 is not a thesauros as such, but its association with a thesmos coheres with the
meaning expected for thesauros in other contexts: a manufactured object that cannot
be easily dismantled and keeps precious things. Metaphorically, the union of Odysseus
and Penelope is the “treasure” kept by the bed rooted in the palace’s soil.™**

A generation after Anacreon, Pindar employs thesmos (in the Doric form tebuog)
several times.”*> The idea of a “tightly adjusted whole” is still present in his poetry,
when he refers to the “tethmos of his hymn” (0. 7.88; cf. N. 4.33), a “tethmos of praise
made of wreaths” (0. 13.29), or when he designates the athletic games themselves as
tethmoi (0. 13.40: dugidiolot Motelddvog tebuoioty, ie. the games of Poseidon “among
the waves”, in Isthmia; N. 10.33: Omatov 8 €oyev Ilica | HpakAéog tebuov, ie. the
Olympic games founded by Heracles; cf. 0. 6.69). Other occurrences can be translated
as “established norm(s)”: a “tethmos of the Immortals” (0. 8.25), “the Dorians under
the tethmoi of Aegimos” (P. 1.64).

Going back to the early sixth century in Athens, we find the famous thesmoi of
Solon in his fragment 36: “And thesmoi alike for base and noble, fitting straight justice
unto each man’s case, I wrote.”’*® These are generally considered as “laws”, which

132 Anacr. fr. 61 Page, quoted by Apollonius Soph., Lexicon Homericum, Bekker 1833, 87.21-23.

133 Hom. Od. 13.207-208.

134 Compare the oaths pronounced by Hera in the Iliad (e.g. 15.36-40): she swears by the Earth, the
Heaven, Styx, her husband’s sacred head, “and the couch of us twain, couch of our wedded love”
(trans. A.T. Murray).

135 Let us remark that the fragment of his hymn to Demeter and Persephone uses the Ionian form
Thesmophoros and not an expected Doric form (Pindar’s dialect) *Tethmophoros or *Thethmophoros.
According to Triimpy 2004, 17, this is the sign that “unmissverstandlich, . . . die Oeopo@opia etymolo-
gisch von Beouog/tebudg ‘Satzung’, ‘Gesetz’ zu trennen sind”. She dissociates this thesmos from the
family of ti6npt to which the ‘other’ thesmos, “law”, would be related. In our perspective, which is not
“genetic”, it is difficult to consider that a Greek ear would have identified two different words already
from the archaic period.

136 Solon, fr. 36.18-20 West™ Beapolg 8’ 6poiwg TdL kakdL Te kayad&t | evBeiav eig Exactov apudoag
Stknv | éypada. Cf. also fr. 31 W.: mpdta pév ebywueoda Al Kpovidn BaciijL | Beopoig tolode Tuxnv
ayadnv kat k08o0g dmAcoaL.



200 — Vinciane Pirenne-Delforge

were probably publicly displayed on a wooden structure on the Athenian acropolis. If we
take into account the archaic meaning of the term in the Odyssey, it cannot be excluded
that the (probably) wooden and well-fitting structure on which these instituted norms
were exhibited played a role in the choice of the term designating them." Pindar’s po-
etry, dated a century later, could support the hypothesis, since the concrete dimension
of the word is still activated in its verses, in parallel with the abstract meaning.

Inscriptions dated to the end of the sixth or early fifth century — Pindar’s period
of activity — deserve to be considered against this background. A written plaque, also
called the “Pappadakis bronze”, comes from Aetolia or from the Naupactus region
and records a “law concerning the land”."®® The text, which designates itself as a teth-
mos (teBuog 08¢ mepl Tdg ydg, line 1), establishes the conditions for the distribution of
land in an unallocated area. At the end, the tethmos places itself under the divine pro-
tection of Apollo Pythios and his sunnaoi theoi, which should enforce the imprecations
uttered against violation (68¢ tetOu0¢ iapog €oto 8 AmoAAovog 6 ITubio kal Tdv cuvv
[Gov], lines 14-15). In the same inscription, another tethmos is mentioned in the con-
text of the imprecations, which concerns homicide (tov avdpepovikov tebudv, lines
13-14); this was probably also a written “law”. Another famous inscription from Cen-
tral Greece, dated to the early fifth century and preserving the “foundation law” of
Naupactus, the Locrian colony, extensively uses the term nomia (neuter plural), as
well as the verb nomizein (once) and the word nomos in the expression homog . . .
v6uog £oti, “in accordance with traditional practice”.’* All these occurrences of the
semantic field of nomos refers to existing practices and customs in the different com-
munities concerned. However, when designating itself at the end, the text uses the
term thethmion.**® This vocabulary seems to be more a matter of contrast than of sim-
ple synonymy: thesmos is here a “marked term”, compared to nomos and its cognates.
What thethmion — and hence thesmos — underlines in this case is a set of dispositions
in the moment of their institution as a written production.

Writing, which is so common in our world, was a new skill in archaic times, for
which a man like the scribe Spensithios had to be hired in a small Cretan city at the
end of the sixth century."! A written bronze plaque, a worked stele, covered with let-

137 The display of these laws is a highly controversial topic. See Davis 2011, with previous bibliogra-
phy, and Meyer 2016. Let us remark also that in line 16 of the same fragment, Solon sets out his
method: adjusting force and justice closely to each other (Binv e xai 8iknv Euvapudoag), an abstract
interpretation of what a concrete thesmos is supposed to do.

138 Nomima I, 44 = IG 1X.1% 3, 609, lines 1, 13-16.

139 Nomima 1, 43 = IG IX.1> 3, 718, lines 19 (voplotg), 26-28 (vopliotg, vouiCel, humd tdv vopiov v
éniFoigov, vopiolg), 29 (vopog éati), 45 (hdpgov : TOV vouLov).

140 Ibid,, lines 45-46: Slopdoat hGpeov i TOV VOULOVY, | &v D8plav | Tav PAPLEEW elpey.  Kal T0 0£0uLov :
701g humokvaudiolg Aogpois : Taw | T TéAeov eluey : Xaleléols : Tolg oV Avtipdaral : FolkeTais, “the tradi-
tional oath will be taken. The vote will be taken in a ballot box. The thethmion for the Hypocnemidian
Locrians will also be valid for the Khaleians, the fellow colonists of Antiphatas”.

141 Nomimal, 22 = SEG 27, 631 (Lyttos).
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ters, or an inscribed wooden support, mainly when they display public decisions,
were wonderful artefacts, which could also be seen as “tightly fitted realisations, con-
taining something precious.” Perhaps the same rationale can be applied to Solon, who
chose thesmos to designate his “laws” and emphatically used the verb graphein to des-
ignate their enactment (Beopovg . . . éypava). If this line of reasoning is correct, it
could explain, at least partly, the gradual shift from the concrete meaning of thesmos
to the significance of law”.!** The intuitive relationship between thesmos and the ar-
chaic word themis has favoured the interpretation of the term as “divine law”, in con-
trast to the nomoi, considered as “traditional usages” or “laws enacted by men”.*** But
the concrete meaning of the word cannot be forgotten when reading its earliest occur-
rences and the abstract meaning cannot be projected without caution onto these earli-
est attestations.
Now, it is time to return to the Thesmophoros and conclude.

*

The origin of the Thesmophoria is lost very far back in time, but the classical rit-
ual — whose Athenian version is best evidenced — has something to do with*** (1) the
fertility of the fields (in close connection with the pigs thrown into holes, whose re-
mains were mixed with the yearly seeds); (2) the fertility of women (as attested by the
name Kalligeneia given to one of the festival days in Athens); (3) the status of citizen
(Athenian) women (as Detienne showed in his seminal paper). More broadly, the festi-
val has something to tell about the importance of women - of different generations,
mothers and daughters — for the safety and vital balance of a community in its ele-
mentary forces: providing food, begetting children and helping them grow — seen as
the different sides of the same process, called trophos in Greek — and confronting the
dead. All these elements refer to Demeter’s competences, mainly when she is wor-
shipped with her daughter as Thesmophoros. All these elements are essential — but
not exhaustive — components of social life: “civilised” food, generational continuity,
and care for the dead, namely what the classical period will progressively associate
with the thesmoi of the gods (“what is themis to do”, in the hexametric tradition'®).
The evolution of the understanding of the term thesmos has led many to consider that
Demeter Thesmophoros was the goddess bringing to human beings the “laws” of a life
under the sign of civility, a meaning attested first — for us — by Callimachus. However,

142 Let us remark that, on the island of Kos, around 240 BCE, the word could still be used (probably)
for a coffin emerging accidentally from a tomb: IG XII 4, 72 / CGRN 148, line 64. This piece of the thesmoi
dossier has been known since 1928, when Herzog published the inscriptions from the Asklepieion,
where this one was found in 1903. Cf. e.g. Robertson 1983, 246 n. 15.

143 For example, X. Cyr. 1.1.6. Unfortunately, for addressing these questions, the standard publication
remains Ostwald 1969, whose undeniable qualities are undermined by this kind of teleological view.
144 According to the three points rightly and efficiently emphasised by Parker 2005, 275-276 (the con-
tent of the brackets is mine). On all the levels of the festival, see Versnel 1993 and Chlup 2007.

145 e.g. Hom. Il 2.73, 9.276; Hes. Th. 396.
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when the cult-title emerges in our evidence (a fortiori in earlier periods of this cult,
which now escape us), thesmos means a “tightly fitted object, containing something
precious.” This “treasure” is supposed to be a secret gift of Demeter to women, care-
fully concealed and protected from the curiosity of males. It is vain, then, to try to
identify precisely both the type of container initially implied by the term, as well as
its content, as so many brilliant and inventive minds have tried to do. We simply do
not know and the guessing game has remained inconclusive for over a century. Nev-
ertheless, this dossier attests to the fact that onomastic attributes also have a history.
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Clarisse Prétre
The Onomastic Attributes of Greek Healing
Deities

Abstract: The study of onomastic sequences elaborated on roots evoking illness, heal-
ing and health leads to a paradoxical observation. While it seems normal to attempt
to specify the healing attributes of polyvalent deities such as Zeus, it is more surpris-
ing that Asklepios himself, who is the god of medicine, is also granted onomastic se-
quences related to healing. As we shall see, the choice of these qualifiers is subtly
made according to the multiplicity of cult realities on the one hand, where onomastic
polysemy echoes the polymorphy of the deities, and also according to the univocal
character of the god of medicine, whose singularity authorises the use of attributes
with less precise meanings than those granted to Herakles or even Apollo.

"EnikAnov 8¢ viv AtyAag patpog Aoka-
TV wvopage An6AAwY, TOV vOowV Tav-
atopa, Swtipa Lytelag, péya swpnua Bpotols.

According to the name of his mother Aigla, Apollo named him Asklapios, the one who puts an
end to illnesses, the one who is in charge of giving health, a great benefit to mortals."

The lexical field of the healing act in Greek? is structured around three main roots, all
of which are present in the epic sources and which even appear in medical texts. Of
course, over the centuries of language use, there have been variations in meaning,
verbal creations and nominal disappearances, but generally speaking, for conve-
nience, the majority of lexemes in this semantic group are found around the verbs®
0oBay, axelobal, and Bepamevewy.

Hence, it is surprising, to say the least, that the ongoing competition between these
three word families did not have a strong morphological impact on the construction of
qualifications (adjectives or participles) applied to healing deities. Thus, only two radi-
cals, one of which is predominant, were exploited to create these onomastic sequences,
to which others from other semantic groups were added without any primary connec-
tion with healing or care. It is therefore natural that the distribution of the onomastic
attributes presented here is essentially made in accordance with the radicals.

1 Pean of Isyllos (IG V2.1, 128 = DB MAP S$#11032), 1. 55-56. This text, written at the beginning of the 3™
century BCE by a citizen of Epidaurus, was presented as a dedication to Apollo Maleatas and Asklepios:
in addition to the pean itself, Isyllos tells of a miracle that happened to him as a child.

2 Unless specifically stated, all dates refer to before Christ.

3 For convenience, we prefer to quote these verbs as a reference rather than going back to the root,
which is sometimes debated, following Van Brock’s classification.

@ Open Access. © 2024 the author(s), published by De Gruyter. This work is licensed under the Creative
Commons Attribution 4.0 International License.
https://doi.org/10.1515/9783111326511-012
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The invocations to various divine powers made with the aim of obtaining a cure
can therefore be divided into three major semantic fields, which can themselves be
classified according to a chronological sequence linked to the evolution of a pathol-
ogy: when the disease appears, one attempts to repel it, then to heal it before asking
to remain in good health. Of course, no epigraphic or literary document ever displays
the three phases of the therapeutic scheme together, and depending on the place and
the date, we will have to deal with an onomastic formula that allows us to pinpoint
the moment when the action of addressing the divinity takes place.

It could be objected that what has been placed here in third position, to call upon
divine benevolence in order to avoid getting ill, would deserve to be in first place and
to accompany, for example, a propitiatory votive gesture. The dating of texts mention-
ing onomastic attributes intended to invoke protective gentleness legitimately gives
us cause to hesitate in the diachrony: while one of the best known onomastic sequen-
ces appears as early as the Homeric narratives,” i.e. in a sphere where divine therapy
prevails over human medicine, most of the epigraphic sources invoking Apollo, Herakles
or Asklepios in their protective functions appear at the end of the 5™ and the beginning
of the 4™ century BCE. These were periods when belief in divine causality existed
alongside rational medicine; many patients would first consult a doctor before turning
to religion if this failed: it was therefore not unhelpful to seek the benevolence of the
gods in a kind of over-activation of their powers, when human therapy had failed. To
first ask Asklepios for divine protection against illness would be to deny its therapeutic
effectiveness when one becomes ill afterwards.

This question of the thematic classification of healing onomastic sequences also
has a wider resonance in the circumstances of the arrival of Asklepios’ cult in Athens
in 420. From this date onwards, the number of thanks given for healings, as opposed
to propitiatory invocations, argues in favour of the working hypothesis presented
here. In the same way that the gods’ onomastic qualifications used in the 5 century may
reflect the central historical event of the battle against the Persians® (the Eleutherios,
Tropaios or Nike flourished at that time, testifying to the concerns of the Athenians),®
healing onomastic sequences are developed after the Great Plague of 430, of which
Athens bore the stigma until 426. Soliciting the auspices of the gods after suffering a
physical disaster was all the more relevant then.

However, the question of the steps in the therapeutic process (before, during,
after) detected in the three semantic fields used to create the onomastic attributes re-
mains secondary. It is more important to study the meaning of the words used before
trying to understand the articulation of a triangle linking the divine interlocutor, the
social agent and the elaboration context of these onomastic sequences. The choice

4 Paieon: Hom., Il. 5.400-401 and 899-904 and Od. 4.231-232.
5 Parker 1996, 179-180.
6 But Paul 2016, 66.
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was also restricted here to what we imperfectly call the “healing qualifications”” i.e.

those based on a radical directly linked to the field of illness and medicine. This ex-
cludes Paieon in an epicletic position, for example, who would have been of little in-
terest to the argument.® In the same way, the question was raised as to whether
Thermios,’ for example, an onomastic attribute of Apollo connected with hot springs
that have therapeutic virtues, should be considered. However, as the root of the word
is not related to the medical world, the onomastic attribute was eliminated.

Finally, as a last example, we hesitated to include what may seem to be the greatest
symbol of a healing function, the affixed substantive iatpdg, since it also referred to a
hero as a name in itself. Insofar as it is a noun sometimes used alone, it does not exactly
fit with the definition considered here for an onomastic sequence: an adjective or a noun
qualifying the name of a divinity by conferring particular powers on them. But failing to
mention Apollo Iatros, whose cult was so well known in the Milesian colonies of the
Black Sea, would be like not mentioning Asklepios as the god of medicine.

Choosing to first focus on the terms rather than on the deities in action proved to be
the most judicious method for the purpose in question, allowing us to approach the sub-
ject in a transversal way in order to avoid falling into a tedious list linked to the vertical-
ity of our usual conception of the pantheon: methodologically, it seemed more important
to identify the divine functions expressed through onomastic elements rather than to cat-
egorise the lexical fields according to presuppositions about each deity in a field where
the pre-eminence of Asklepios would have risked diluting the functions of the other gods.

In a healing context, the first prayers are aimed at repressing the disease before at-
tempting to cure it. It is indeed notable that the majority of onomastic attributes and periph-
rases highlighting the divine fight against evil, however complex, belong to a sole radical.
Whether in theme I (full root and zero-degree suffix) giving the radical aAx- or under
theme II producing the radical aAet-, it is primarily referring to the ability to fight, to repel.

1 AAKTHpP

Many terms with a -tnp suffix can be confronted with a parallel formation suffixed with
-twp. The former denotes “the agent of a function” and the latter “the author of an act”.
The nuance between the two can be translated, according to Benveniste, by “who has
the mission of, the charge of” for nouns with -tnp.°

7 Because it is not always about healing, but also about putting off or being healthy.

8 On the history of Paieon, who was first a god in his own right and doctor of the gods, then an Apol-
lonian qualification, see Nissen 2009, in particular note 6 with an excellent summary of previous
studies.

9 Croon 1967, 225-246.

10 Benveniste 1948, 45.
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This is thus the case for éAktrp, the correspondent of which is aAéktwp, the cock-
erel, literally “one who fights, who defends”. The agent name aAxtp is found in epic
language with the meaning of defender: Achilles had a duty to fight for Patroclus, “to
be in charge of fighting ruin”, apfig dAktijpa yevéaBat, Odysseus’ pointed spear has
the task of “fighting dogs and men”," 6€0v @ikovta, KUVGV GAKTApa Kai avSpdv.

Its specialisation in the medical field, however, comes into play quite early on in
poetic texts. In Pindar’s Third Pythic, we observe an instance of appellative usage that
probably cannot be strictly defined as an onomastic attribute but rather as a qualifier
of Asklepios." In line 7, the poet refers to him as the “hero in charge of fighting all
kinds of diseases”,"”* fjpoa mavtodandv éAktiipa vouowv. The link with Asklepios is re-
peated several centuries later in the Pean of Makedonikos. This hymn,'* written in the
1! century, reproduces the Pindaric language and vocabulary™ in many places, even
going so far as to describe the god as “the one who has the mission to fight diseases
and human misfortune Asklepios, the merry boy”,"® vovowv kai Bpotéag [éAkTiipal
&ung, AckAnmiov eb@[pov]a kolpov. The gap is unfortunate, but the multiple stylistic
networks woven between the hymn and the inscription allow for a logical restitution
of axtijpa.

As for the derivative of this agent noun, it belongs entirely to the semantic field of
healing. The adjective éAktiplov'” literally designates that which combats a disease,
thus the remedy, the antidote, and then qualifies a water with curative virtues.'®

Several remarks can be made here: the sliding of meaning applied to Asklepios
is obvious and easy to understand. Nevertheless, for this rare agent name only ob-
served in poetic texts (with only four occurrences preserved), we feel the need to
add voloog (“disease”) to it when it concerns the god of medicine. How can we un-
derstand this need for semantic reinforcement with perhaps the only god who does
not require it?

If we follow the distinction proposed above by Benveniste, the essence of Asklepios
itself should have induced a suffixed name in -twp that refers to an idea of general
action. In the absence of a zero-degree term and the word dAéktwp being reserved for a

11 Hom,, II. 18.100 (transl. A.T. Murray, W.F. Wyatt, LCL), Od. 14.531 (transl. A.T. Murray, G.E. Dimock,
LCL).

12 If we assume that onomastic attribute is not synonymous with periphrasis, i.e. syntactic construc-
tion involving a verb.

13 Pi, P.3.7.

14 According to the shape of the letters, but Fairbanks 1900, dated it back to 300.

15 IG 1134, 777 = DB MAP $#1328, 1. 9-10. For the commentary, among others Kolde 2003; Piguet 2012,
53-86.

16 DB MAP T#1719. The translation chosen by me is that of Benveniste 1948, 45 to maintain the strong
idea of struggle rather than protection.

17 Substantivized in Nic., Th. 528.

18 Nonn,, D. 45.348.
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gallinaceous,' naturally éAktrjp came to the fore to surname Asklepios. It was then nec-
essary to designate the function of which the god became the agent, the language of the
epics setting the example. Characterising the divine onomastic attribute by votoog is
indeed justified if we understand that, in the poets’ mind, it is not an overqualification
of Asklepios, who does not need it, but rather a desire to follow an existing syntactic
pattern that is frequently observed for other agent nouns when they are in epicletic
function.”

2 AAeEnTp

The same system of alternation between the suffixes -tnp and -twp is observed in the
substantives dAegntip and aregntwp, both of which are used to qualify gods.

The agent noun dAegntnp, built on the other expanded theme in -n, is first used in
Homeric texts to refer to the defender in battle” before being found in the later poets
without a qualification reserved for the gods: “conjurer of plague”,” Aotuod dAe&n-
tfipa, in Apollonius of Rhodes, “repelling artificer”® of flies, aAe€ftelpa 8¢ Téxvn in an
epigram voicing a mosquito net, or “death repelling”* plant in Nonnos. Aside from
one occurrence in Xenophon,” the term is not used in prose, and probably an influ-
ence of this poetic usage causes the expression to be found in a late Macedonian epi-
gram addressed to a statue of Asklepios: “a healing Asklepios, [he] dedicated to this
house, charged with warding off diseases”,*® AckAnmiov intijpa + Ofkato T8e oikw
vovowv aAegntipa. The switch to a meaning closer to recovery for aAegntp is evident
here, due to the context of the dedication and the strongly marked semantic field.

To strengthen this specialisation of meaning, we can quote the periphrastic for-
mula of dedication to Demeter by Herodes Atticus of an “(effigy) of Asklepios the initi-
ated (...) who has warded off his illness”,”” AckAnmo[v] (. . .) vodoov éAe&q[olavr’.

19 Who appears to be the bird of Asklepios. Cf Socrates’ last sentence in the Phaedo.

20 Thus, yevétwp with the complement tékvwv applied to Eileithyia, refers to the progenitor, Pi.,, N. 7.1.
21 Hom,, II. 20.396.

22 AR, 2519.

23 AP9.764.

24 Nonn.,, D. 25.529.

25 X., Oec. 4.3: “Bad defenders”, xaxoi (. . .) Taig¢ matpiow aregntiipeg elvay, ie., who do not fulfill
their mission as defenders. About the alternation between the suffixes -twp and -tnp, see Benveniste
1948, 48.

26 IG X.2.2, 302 = DB MAP S#16445, 3 c. CE, bearing a relief of the Dioskouroi.

27 IG 114, 1051 = I.Eleusis 498. Commentary in DB MAP T#3817: “The qualifier mustes most probably
refers to Asklepios’ initiation to the Mysteries of Eleusis”.
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Just like the function agent éAktip previously studied, éAegntrp is not used alone®
and the parallelism is interesting when applied to the god of medicine: without any
clear presumption of the influence of the former on the latter, the syntactic construc-
tion with voboog can be explained in the same way.

This can be contrasted with the more general use of the agent noun aAe€itwp
employed as a qualification for Zeus in Sophocles, when the chorus invokes “Zeus pro-
tector”,?® Zed AheEfjtop.

Regarding the semantic evolution of these terms built on the same root, the fields
of their use remain essentially poetic, and the expressions in which they are encoun-
tered in a quasi-fixed form draw from the crucible of metaphorical references that
already exist in the epic sources. Van Brock already said about a term of the same
root: “One is less surprised, therefore, to find in Aretaeus two examples of éAkap”.*°
Similarly, the poetic colouring of the onomastic attributes of Asklepios is perfectly jus-
tifiable given the literary context in which they are set.

Alongside these agent nouns where the polysemy of the simple nominal form
seemed to impose the addition of the complement vouowv, the creation of the pro-
gressive compound words are€inovog and aegikakog definitively consecrates the be-
longing of these sequences to the field of the disease that is being repelled and allows
them to be attributed in a wider way to Asklepios, but also to Apollo, Zeus, Herakles,
Hygieia, Telesphoros and even Athena, according to a coherent distribution.

3 AAeginovog

The Homeric texts do not mention this adjective. In literary sources, it is often found in
late gemmological essays to designate the virtues of some stones, but also in theological
sources assuming a figurative meaning. Only one fragment by Sophocles links the term
more anciently to the birth myth and genealogy of Asklepios, referring to Coronis, “the
mother of the god who wards off suffering”,*! péitep ce€uné[v]o[io] OeoD.

The inscriptions confirm the therapeutic function of the adjective more obviously:
in the Pean of Makedonikos, the transmission of knowledge to Asklepios is done be-
cause “the Centaur taught all the secrets of his art that ward off the suffering of
men”* ¢8i8ate [t]éxvnv niloav kpulpiov Kévtavpog dreEimovov. Then the imperial
dedication of an altar by Africanus, priest of the Asklepieion in Epidaurus, confirms

28 This is the case for the qualification of “Herakles in charge of removing evils”, aAegntijpa kKak®v,
IG X1V, 1003 = DB MAP S#15124. There is no healing function here as it is a hymn dedicated by someone
whose life was saved by Herakles during a trip to Italy.

29 Soph., OC 143.

30 Van Brock 1961, 104.

31 Page [1962] 1967, 380-381.

32 Piguet 2012, 82, translation modified to link dAeimovov over [tléxvnv.
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the healing function of the onomastic attribute by associating it with “Asklepios, Hygieia
and Telesphoros, who ward off suffering”,®* AcxAnmid x(ai) Yyeia k(ai) TeAeapopw
AXe&umdvolg. The three phases of the evolution of an illness represented by the functions
of the deities are thus united by a collective onomastic sequence that reinforces the
personal role of each god: medicine, health, and convalescence.

The few attestations, in both literary and epigraphic sources, are thus essentially
connected to the Asklepieian family when they concern divine functions. Their scar-
city is probably due to the concurrence with AAegixaxog, which is established as a

general onomastic attribute to designate the fight against disease.

4 AAeEikakog

The distribution between these two onomastic qualifications of similar morphological
and semantic structure is indeed quite surprising: the first is restricted to the Askle-
pieian triad, while the second is delineated for the other deities, gods and goddesses
or heroes.

The progressive compound adjective dAegixaxog already appears in the Iliad to
refer to “something that keeps away the evils of all Danaeans”,** 11¢ éAeEikaxog néioLy
Aavaoiol. The common saving function — and without religious evocation — is found
in the parabasis of the Wasps chorus when Aristophanes refers to himself as the “sav-
iour who removes the evils of this country”, aAe€ixakov Tfig xOpag tiiode kaBaptiv,™
referring to his status as a poet scourging the Sophists. In Plutarch,*® Niloxenus’ inter-
jection before a half-man/half-horse monster indicates his frightened surprise without
any clue to whether a particular deity is behind the “AAe&ikaxe”.

Generally speaking, the evils designated in the various literary occurrences do
not necessarily denote pathologies.

In a broader sense, it is in the epigraphic sources that we observe the most men-
tions of the adjective in epicletic function. Two deities share the majority of AXe&ikaxog,
Apollo and Herakles,*” but it is Apollo who is invoked in a context of healings.

33 IG1V*1, 472 = DB MAP S#10377.

34 Hom,, Il. 10.20. PL, Cra. 397e, quotes Hes., Op. 123 by adding to the original text the adjective aAeg-
{xaxog: the men of the Hesiodic Golden Age are thus earthly daimones who “keep away evils and are
the protectors of mortals”, dAegikakol, OAakeg BvNTOV AvBpwTWY.

35 Ar., V.1043.

36 Plu., Moral., 149D.

37 Due to an ambiguous rendition, we will leave aside IG II* 4850 = DB MAP $#5287, [HpaxAéwg vel
AmoAAwvog Ayvléwg Alegikaxov; more likely, Apollo is the god in question, according to other epi-
graphic occurrences such as IG II*.4, 953 = DB MAP $#2715. The epithet does not refer to a proven heal-
ing function.
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Only one dedication is devoted in a general way “to the protecting gods, to the
gods who keep away evils”,*® 8eoic npootatnpiolg, B0t dhefikdxolg. The archaeolog-
ical context of the inscription does not help with identifying the deities involved. Nev-
ertheless, if we accept that it comes from Kyme in Aeolis,*® we know, thanks to Pliny*
in particular, that the city had a large sanctuary dedicated to Apollo. The epithet
IIpootarrplog is moreover regularly attributed to him in Attica and in particular
when associated with Aptepig BovAaia and ®wogpdpog.*!

Therefore, would it be plausible to consider that the “protective gods, who keep
away the evils” in Kyme’s dedication are Apollo and Artemis? While the healing quali-
ties of the former are obvious, the intervention of Artemis in a therapeutic role is less
clear.*” However, we should remember that it was Diana Lyaea who, according to
Latin authors, cured the whole of Sicily of a disease®® and that Artemis was invoked
in her sanctuary of Lousoi to cure of madness the daughters of Proetos, king of Tiryns.**
Her status as Apollo’s sister also justifies this protective association.

The onomastic element AAe&ikaxog is given to Apollo in a text evoking the
Thargelia® but “The text is too fragmentary to indicate the rituals probably performed
for the god, nor the agents possibly involved”.*® Despite the rarity of mentions of the
god in a healing context, Pausanias nevertheless confirms this function by recalling the
context of the elaboration of his attribute, which comes “according to the Athenians,
from the fact that he indicated to them, through an oracle rendered at Delphi, the
means of putting an end to the plague with which they were afflicted at the same time
as the Peloponnesian war”,*’ To 8¢ dvopa td 0e6 yevésOat Aéyovoty, 8TL TV Aol-
uwdn oeiot vocov opod ¢ Ielomovvnoiny moAéuy mECOVoAV KATA UAVTELUA ETOVCE
AeAQdV.

Again, regarding Herakles, the healing reference is not systematic despite his
proven connection with Asklepios.*® Thus, in the Miletoupolis sacrificial calendar

38 See DB MAP S#10418.

39 But BE 1978, no. 401 on this inscription (I.Kyme 33 = DB MAP S#10418).

40 Gallet de Santerre 1947, 302-306.

41 e.g. Agora XV, 261 = DB MAP S#3466.

42 But S., OT 161, where Artemis is, along with Athena and Apollo, one of the three d\e&ipopot gods
invoked to end the pestilence.

43 Frontisi-Ducroux 1981, 29-56 and 47 esp.

44 B. 11.37-58 and 92-119: “The daughter of the noblest of fathers, who spies on wild beasts, heard his
prayer: she bent Hera, and cured the virgins crowned with chalices of their impious madness. They
immediately built her a sanctuary and an altar, they sprinkled her with the blood of sheep, they
formed choirs of women.”

45 LSCG Suppl. 14 C, 1. 49.

46 DB MAP T#1973.

47 Paus. 1.34.

48 Aelius Aristides, Or. 40.14-15, summarises this link, which had been established centuries ago, by
reporting that Herakles was the first of the gods to receive the epithet dAegikaxog and that a paean
began with “O Paian Herakles Asklepios”. His cult was emphasised in the wake of the Great Athenian
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written in the 350s BCE, the offering of an ox to Herakles, and then of a bull to “(Herakles)
who keeps away the evils”,*® ‘HpaxAel polig, Ale€ikékwl Tadpog, does not refer to a
prerogative healer of the hero.*® The distinction marked by the syntax is nevertheless
worth highlighting, thus by demonstrating how the presence or absence of an onomastic
sequence can provide information about the functional polymorphism of the divine
agent. The question of the quality of Herakles arises, for example, in a dedication on a
mid-4™ century relief found in Piraeus.>" If we accept that it is related to the Athenian
sanctuary of Herakles Alexikakos,*? built after the Great Plague of the 430s, we can then
consider the connection with possible healing virtues.>® This example shows, however,
how ambiguous the semantic interpretation of functional onomastic attributes can often
be, if we needed reminding it.

Besides the simple form of the epithet, we can note the morphological variant
anodeEikaxog /amaiiagikakog™® applied to Herakles in a Delian inscription from the
ond century BCE, “of Herakles who removes all evils”,> ‘HpaxAéovg AarAagkaxov as
well as in a text from Chaeronea, “to Herakles who removes all evils, Hipparchos, in
gratitude”,*® Hpaxel AnodeEikdrey “Inmapyog XapLoTipLov.

The idea of healing is validated by the association of this epithet with Asklepios in
the Epidaurus inscriptions, with the formula “to him who removes evils, God Asklepios,
to Hestia, to Zeus Who removes evils”,”’ Anada[€]ikdxw 0ed AokAnmé Eotia Al Al
oA k[dkw —]. The same epithet is attributed here to Zeus; in general, his functions
have little to do with disease. It is mainly Zeus Meilichios who is known to repel evils
during the festival of Diasia although it is not possible to determine the nature of these
evils which oscillate between general impurity (atai), sorrows (aniai) and gastric dis-
orders (asai) attributed to the excess of sacrificial food consumed during these festi-

Plague and his healing virtues were developed in many sanctuaries, attested by Paus. 9.24. In Ephesus,
it is under the semantically close name of Herakles Apotropaios that he fights the plague, Philostr., VA
4.10. Alfieri Tonini 2011, 37-46, esp. 39.

49 I Miletupolis 1= CGRN 83 = DB MAP S#14907.

50 In CGRN 83, 8-9, the authors note that Herakles “was widely venerated as the protector of houses
in this form”.

51 DB MAP S#2959 = SEG 57, 202.

52 SEG 56, 4 for Herakles Alexikakos’ sanctuary.

53 Salowey 2015, 377-378.

54 There is semantic assimilation between anaie€ikakog and anaAla&ikaxog, the second being built
on the verb dnodAageiw “to remove, deliver from”. AmaAAaxTikog in Aristotle is strictly used to refer
to someone delivered from a disease (Arist., Pr. 959b, 26). To differentiate between these two forms of
aregikaxog, and insofar as the prefix dno denotes both the action of removing and completeness, they
will be translated as “one who repels all evils”. See attestations in DB MAP T#13087 or again DB MAP
T#13565.

55 LDélos 2479 = DB MAP S$#10440. RICIS 202/0379: “Le nom d’Héraklés Apallaxikakos (cf. dAe€ikakog)
fait songer a Horus-Harpocrate”.

56 IG VII, 3416 = DB MAP S#16131.

57 DB MAP T#13565 = I.Epidauros Suppl. 53, 1-4.
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vals.”® Only the last element refers to physical pain. In the Epidaurian inscription,
where Zeus is associated with Asklepios, who bears the same qualifier, it would be
plausible to conclude that the healing power of the former is euphemistically rein-
forced: this would probably be the only evidence of a clear therapeutic function for
this deity, as this quality does not apply to various onomastic sequences of Zeus:
Zeus Apemios “who preserves from suffering” is established in a meteorological con-
text, Zeus Disabeites Alexikakos, “Disabeites, who removes evils”, evolves in a local field>®
and the magical lead tablet from Phalasarna invoking Zeus Alexikakos in a blatantly
poetically coloured language alongside Herakles Ptoliporthon, Iatros, Nike and Apollo,
has multiple apotropaic purposes.®’

The distribution between aAe€inovog and die€ikakog is not easily explainable,
but rather than thinking of a strict connection between the deities who bear them, we
should first return to the origin of each composition.

The word névog has a long history that is not worth developing here. Derived from
the verb mévovay, it above all designates work, effort in labour, whether agricultural,
gymnastic or, of course military, to mention only three of the major fields of occupation
in Antiquity.*' The meaning of physical suffering appears later, and mainly in the medi-
cal corpus,®* whereas the term is already attested in Homer or Hesiod with the first
meanings mentioned: already in Aeschylus, only the torments of childbirth are charac-
terised by this term,®® but we cannot restrict Neoptolemos’ sentence to Philoctetes to a
single physical pain: “you know the whole scale of sufferings”,** 814 névwv névtwvy
QalveLg.

Unlike kaxov, mévog moves the usual reading cursor of onomastic sequences that
construct a dichotomous system opposing disease and cure by introducing the notion
of pain in the middle.

The imprecise meaning for mévog that persists for a long time explains why Asklepios
(and the triad mentioned earlier, with Hygieia and Telesphoros) can benefit from the

58 For details on the subject of nausea cured by Zeus, see Lebreton 2013, 106 and note 210 mainly. The
author does not mention the onomastic attribute AmaAAaixaxog.

59 Worshiped on Parnes, Zeus Apemios does not possess a healing skill. This onomastic sequence is
known only from Pausanias, 1.32.2, in association with Zeus Ombrios. Lebreton 2013, 73: “Le mal qu’on
attend qu’il réduise a néant est probablement avant tout la sécheresse.” For Zeus Disabeites Alexikakos,
French 1996, 87-98, no. 9. Jordan 1992, 191-194. The epithet Soter will not be studied because Zeus Soter
does not strictly speaking possess a healing skill.

60 LCret. 11, xix, 7 = SEG 43, 615.

61 “S’agissant d’Athénes, I'effort est toujours exploit ; il est vrai que, dans la guerre, I’époque classique
ne veut voir que le beau coté, le c6té du beau : ni gémissements ni douleur, ni sang ni larmes, toujours
des hauts faits”, Loraux 1982, 191-192 and esp. 174.

62 LS], s.v., passim.

63 Loraux 1981, 37-67 and esp. 44.

64 Soph., Ph. 760.
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onomastic attribute AAeginovog: connected to the god of medicine, it then takes on an
obvious functional meaning because of the univocity of the divine personality.

The word xaxdg, likewise, does not have any more initial semantic specialisation
related to pain. However, unlike movog which can take on a positive meaning, kakog
is only used in a negative context. Kaxov refers to any evil, a polymorphous impurity
of which one must be rid. The polyvalence of divine powers other than Asklepios au-
thorises the appropriation of the AAegikakog epithet: sometimes it is associated with a
divine action for an entire city, sometimes it expresses the need to create a healing
specificity that will be linked to local contingencies and modes of intervention specific
to each god: Herakles and Apollo become A)e€ikakol in the Attic context during the
emergence of the Great Plague of Athens, which coincides with the Peloponnesian
War:® the onomastic sequence takes on a polysemic ambivalence that the univocal
Asklepieian qualification cannot possess.

5 Noolog

The two attestations of this epithet are surrounded by doubts in reading and
interpretation.

The first occurrence is found in the Miletus ritual calendar® dated from the last
quarter of the 6™ century. The sequence AINQZIQI, which appears between a regula-
tion to Hera Antheia and Apollo Delphinios, has given rise to several readings but a
Zeus Nosios has finally been admitted in place of a potential Dionysos.®” Despite the
lack of comparisons for this epithet, it is conceivable that it was a parallel type of con-
struction, such as Notoc > Notiog (the South wind /wet), that enabled this derivation.
Is it a modified form of the latter used to refer to a range of properties well known
for Zeus?®® Nevertheless, Zeus Notios is not attested much more than Zeus Nosios®’
and we cannot imagine a morphological variation recalling a climatic phenomenon
with any certitude.

65 Of course, these are also the conditions of the arrival of Asklepios in Athens, but the Asklepieion of
Piraeus, which remains the most important in the minds of the Athenians in terms of cult, is only
founded in 388. LSCG Suppl. 11 and LSCG 21 for the religious regulations for the establishment of the
cult with offerings to Maleatas, Apollo, Hermes, Iaso, Akeso and Panacea.

66 DB MAP S#135.

67 Tod 1956, 458 and to resume the discussion, CGRN 6, 10-11.

68 “Si les tremblements de terre sont invariablement mis en relation avec les pouvoirs destructeurs
ou apaisants de Poséidon, les aléas climatiques et atmosphériques ressortissent pour leur part au do-
maine de compétence de Zeus”, Thély 2016, chap. 1, § 31.

69 Incidentally, Aul Notiwt is a dedication found in Thessaly and out of the context of a sanctuary.
Recorded with neither drawing nor photo in Apyatodoywxov AeAtiov 16 (1960), Xpovikd 182 and then
included in BE 1964, no. 222 and in Heinz 1998, Kat. 17, with photo Abb. 77 (no legible text) = DB MAP
S#15232.
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The second occurrence of Ndotog is also found in Miletus,”® which mutually rein-
forces the two readings. Dated to the 5™ century, it is inscribed on a marble slab that
was later reemployed as a roofing element. However, this does not imply that it is an
exercise in stonemasonry, as the editor claims.”? On the contrary, the vocative form,
Ndate, validates the idea of a dedication to the same god as that of the ritual calendar.

In view of all this, it is difficult to understand the referential context of a Zeus
Nosios, “of diseases” at the Delphinion. Since the emergence of certain onomastic at-
tributes is based on a local and concrete experience, it is possible that in Miletus,
alongside Apollo Delphinios, the tutelary deity par excellence, and Zeus Soter’* refer-
ring to a salvific virtue in the broadest sense, the need for a functional onomastic at-
tribute related to illness was felt. It is interesting to note that in the midst of a range
of onomastic qualifications from the same semantic field (the action of repelling evil
or healing), this epithet introduces a variant construction” where the god is qualified
by the negative element he is supposed to protect.

When the illness has nevertheless succeeded in imposing itself, it is a matter of
invoking the divine powers intended to defeat it and heal the organism.

While the verb Bepamevewy is used as early as the 5™ century with the meaning of
“to cure medically”,”* no divine qualification is built on its root. The 8epdnwv of the
epic language from which it is derived first implied a service of a quasi-feudal nature,
featuring a warrior bound to a chief in an unbreakable manner.” Here, “to serve” is a
weakened translation because it fails to capture the full range of connections underly-
ing this type of relationship, which also exists very early on between a human and a
god,”® when the meaning slides into a religious significance. The medical use of this
morphological family is ambiguous: 6epanevely may concern the care of healthy bod-
ies, thus opposing itic@al”’ which heals the body of its diseases, but in the classical
period is used alternatively and without clear distinction to designate a healing ac-
tion: the French verb “soigner” expresses this equivocal character as well. Why then
is it never applied to a god in a healing function?

70 LDelphinion 186 = DB MAP T#8834.

71 Kawerau/Rehm 1914, 165.

72 Graf 1979, 2-22. On Zeus Soter, note 73.

73 This could also justify the doubt that may exist about the interpretation. The only other case, also
subject to caution, would be the onomastic attribute mupetdg, read in a 3'9.¢-CE Cilician dedication to
the “God of fevers”, Oe@ IMupet® (SEG 39, 1503) The authors explain that it was probably the preva-
lence of malaria in the region that would have prompted the creation of this sequence.

74 Th. 2.47.4, about the Great Plague, “For at first neither were the physicians able to cure it through
ignorance of what it was”, o0te yap tatpol fjpkouvv 10 npiTov Bepamevovteg ayvolid.

75 Van Brock 1961, 115.

76 h.Ap. 388.

77 Pl, Lg. 684c: “It is as if gymnasium masters or doctors were recommended to attend to the care of
the body and to cure diseases in pleasant ways”, kaBdmnep &v €l TI¢ yvuvaotais i latpoig mpootatTol
ueb’ doviig Bepamevely e kal idobal T Bepanevdueva cwuara.
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The answer seems to be because of its semantic ambivalence, as it designates
both the actions of serving and healing,”® and also of worshiping.

It is also with this last meaning that ulterior nominal derivatives are developed
such as Bepamnevtiip, the servant, Bepanevtng, the worshipper and even Bepaneia
which determines the cult devoted to the gods’® before designating care:** we could
not conceive of a tautological construction in which a god could be qualified by an
onomastic attribute designating a cultic practice or service towards himself.

The two roots that created the verbs iadpat and dxéopal together contain the ma-
jority of onomastic formations denoting divine healing powers. The epic language
uses both verbs simultaneously,81 but the latter has a less restrictive usage than the
former given that it is not limited to the medical field.

The Homeric language provides an insight into the complexity of the verb axeiafat,
which can be translated by the fuzzy and convenient term “to care” (in French,
“soigner”). By an effect contrary to the general rules of semantics,®* éxeto@at is first
used in an absolute or transitive way as an equivalent of idcBat “to heal” when it essen-
tially concerns a divine intervention that authorises immediate and miraculous healing;
on the other hand, when referring to human physicians, the contexts very often lead to
an understanding of the verb not as a resultative but rather as the active “to administer
care”, or to a further weakening of its meaning with the idea of simply “to relieve, to
calm”.® As such, the simple or compound form (¢€dkeio@at) on which the onomastic
sequence e€akeatlip is elaborated moves out of the therapeutic semantic field to take
on the concrete notion of repairing, boats for example,®* vfjag dxetépevog, but also
moral wrongs in a metaphorical sense, in an intransitive way.**

This dilution of a primary meaning that would have been medical in favour of a
simple notion of repair can be seen with éixog, which from Aeschylus to Herodotus
via Plato, is not only rarely observed in prose, but even more rarely designates a med-
ical action.

Did this semantic chronology play a role in the creation of onomastic attributes
and their application to some gods rather than others?

78 Even “heal” in a resultative sense completely concurrent with idoBat in the Epidaurus inscriptions.
Prétre/Charlier (eds.) 2010, 60 and 158.

79 For example, E., Ion 187, “and worship of Apollo who guards the streets”, ayvidtideg fepaneiat.

80 In Thucydides, again, 2.51.4, ‘because each one was infected by mutual treatment’, 6t €tepog a¢’
£tépov Bepameiag avampmAdpevol. Th. Hobbes’ seventeenth-century translation, incidentally, uses
“visitation” to translate the term Bepaneia without meaning of care.

81 19 examples for the former, 21 for the latter according to Van Brock 1961, 75.

82 If we accept an internal chronology of the epic texts established by Van Brock.

83 Hom,, Il 4.36.

84 Hom.,, Od. 14.383.

85 Hom., Od. 10.69: “Make repentance, my friends!”, 6AX’ dkéoaaBe, gioL.
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6 AKEOLOG
The only mention of this onomastic element®® is attributed to Apollo, whose cult
statue stands on the agora of Elis according to Pausanias:®’

The most notable things that the Eleans have in the open part of the agora are a temple and
image of Apollo Akesios. The meaning of the name would appear to be exactly the same as that
of the Aiegikaxog, the name current among the Athenians.

"HAelolg 8¢ €v 1d UnaiBpw Tiig &yopdg Ta empavéstata vaog EoTt kal dyaiua AmoAAwvog Akeaiov:
onuaivol & &v o Gvoua 008EV TL AAX0ToV i 6 kKaAoVUEVOG AXeEikakog UTTO ABnvaiwv.

The equivalence with the epithet AAe€ixakog allows us to insert this qualifier into the
healing virtues, even though we have no information on the cult of Apollo Alexikakos
in Athens.®® However, the etymology modifies Pausanias’ interpretation if we accept
that one keeps away the evils while the other treats them. Should we see in this se-
quence a sole Apollonian function? Apollo’s position in the agora is uncommon, as is
also shown by the onomastic attribute Ayopaiog applied exclusively to Zeus and Hermes.
In Athens, the cult of Apollo Patroos on the agora is an influence of the religious
organisation of the Ionian cities;* there, he represents the accomplished Athenian de-
mocracy, but the Dorian cities of the Peloponnese, on the other hand, never quite assim-
ilate Apollo to a civic symbol. However, it is difficult to completely adopt R. Martin’s
argument, which sees the memory of popular traditions emanating from cities in “I’état
primitif (. . .), occupées d’élevage, de la protection de leurs troupeaux”® in this absence
of a political role. Indeed, the onomastic attribute Axéalog cannot be reduced to a single
protective function.

Apollo was never supplanted by Asklepios in the Elean city, unlike in other cities,
like Epidaurus, of course.” Since his temple has not been found, we know little about
the cult that was devoted to him or the date of his appearance. Nevertheless, its thau-

86 After some consideration, we have removed Akeolg from the list of onomastic attributes: as a com-
mon noun, the term itself followed the semantic evolution already mentioned for all words with the
root akeloBat by weakening and losing its medical meaning especially in inscriptions where it now
only designates the — pragmatic — action of repairing. Syntactically speaking, this is not an onomastic
attribute insofar as Axeolg is also a hero assimilated to Telesphoros whose healing prerogatives are
known rather late in Greece. Referring to an image of Evamerion in the temple of Asklepios of Titane,
Pausanias gives the only literary reference to Telesphoros (2.11.7).

87 Paus. 6.24, 6. Pilz 2020, 97. The temple has not been found, despite some proposals for interpreta-
tion (Apyatodoyikov AeAtiov 64 [2009], Xpovikd 369).

88 Cfsupras.v.

89 De Schutter 1987, 103-129.

90 Martin 1951, 190.

91 “In der Stadt Elis, finden sich in der Tat keinerlei Spuren der Verehrung des Asklepios; seine Funk-
tion als Heilgott scheint dort von Apollon Akesios erfiillt worden zu sein.”, Pilz 2020, 178.
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maturgical function is undoubtedly ancient in Elis®* and can be explained by the con-
junction of several factors such as the equivalence with the Athenian Alexikakos and
an onomastic sequence with an archaic tint elaborated on a root whose healing mean-
ing derives from epic sources:

(. . .) On aurait alors affaire a un ancien groupe d’anciens termes de caractére magique qui ont
pu étre dépréciés lorsque la médecine a commencé a devenir une science et supplantés par des
termes nouveaux (. . .) On voit alors que sur le plan méme de la langue épique, dxeloBat est déja
une survivance ; une fois donné icioBat, axeloBal était voué a disparaitre comme terme médical
en méme temps que se dévaluait la réalité qu’il exprimait.®

This explanation by Van Brock confirms the idea that the choice of Akéatog to qualify
the Elean Apollo gives him a leading role in the city by reinforcing his primary heal-
ing prerogatives.

7 AkéoTwp

Following Benveniste’s morphological distribution of agent noun suffixes in -tijp
and -Twp, this onomastic attribute belongs to the category designating the author of
an act, more generally than the agent of a function with a specific charge. It is a uni-
cum that is addressed to Phoibos (Apollo) in Euripides when Orestes finds Hermione,
“0 Phoibos Akestor, give us a resolution of these troubles!”,** ¢ ®otp’ dxéotop, TNUATWV
8oing Aowv. The majority of French, German or English translations relate this onomas-
tic attribute back to the notion of healer. Benveniste himself explains the difference be-
tween axéotwp, Apollo “the one who heals” and dxeotijp which designates the horse bit
brake “intended to calm or tame (the horse)”.”> However, it is quite surprising that in
one case the primary meaning of the suffixed root (“to heal”) prevails, while in the other
it is the weaker meaning (“to appease”) that predominates. We are therefore led to ask
ourselves what determines the meaning of an onomastic attribute: the divinity that car-
ries it and the framework of elaboration or the etymology and morphology of the term.
We have already seen above that the production of agent nouns obeyed alternation
logics upon which recurrent syntactic phenomena were superimposed: nouns in -trjp
are thus often followed by a complement intended to specify the context in which
their action is exercised, while nouns in -twp, more generic, do not require any over-
qualification. In the tragedy featuring this Apollo Akestor, no narrative element indi-
cates the need to pray to the healing nature of the god: neither Orestes nor Hermione

92 For the healing functions of Apollo in the Homeric sources, Graf 2009, 66—68.

93 Van Brock 1961, 110.

94 E., Andr. 900. Unicum as an onomastic attribute. Otherwise, among others, Ath. 6.30 (237a) and IG
v, 729 (3" c.).

95 Benveniste 1948, 45.
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suffer from any illness. Therefore, it seems logical to detach this onomastic attribute
from the field of thaumaturgic deities and to see it instead as a generic use, as Zeus
Alexetor, placing Apollo in the saving role of one who will alleviate dramas and repair
situations.

8 'E¢akeotnip, £§akeotipLog

These two onomastic elements are the only prefixed forms built on the verb root
axeloBal and the contexts seem to have made their interpretation ambiguous, alter-
nating between the ancient semantic meaning (“who cares”)*® and a purifying action.

The main document is a Solonian prescription reported by Pollux about an oath
taken to three gods, “suppliant, purificator and exakester”,”” tpeig 8eovg dUVOVaL Ke-
Aevel LOAwv, ikéalov kabBdpaolov ¢gakeotiipa. Here, we are dealing with a triple Zeus
or three hypostases of the god, but the Athenian anchorage of the last two attributes
is questionable.”® The identification of the deity is assured by a gloss by Hesychius,
“Exakesterios: Zeus and Hera”, é€akeotiplog: 6 Zevg kal 1| "Hpa. Other testimonies of
the onomastic qualification are found in Magna Graecia, where it seems to have been
fairly popular from as early as the 5™ century.

A locally produced achromatic olpe from a late 5"'-century Sicilian Greco-
indigenous site bears the post-firing graffiti “of Zeus Exakester”,® Alog £é€axeatijpog.
The original editor saw a “healing” Zeus but the interpretation was later corrected to a
“purifying” god.'® The cult of the chthonian deities and/or a Zeus Meilichios was at-
tested from the 6™ century BCE in Agrigento, although the vastness of the temple of
Olympian Zeus' leaves little doubt as to the importance of the latter’s role. The excava-
tions carried out on site at Monte Saraceno also seem to confirm the possibility of
chthonian-type cult buildings.**

sth

96 In the literal translation of the onomastic attribute.

97 Poll. 8.142.

98 “L’identité de la divinité n’est pas explicitée, mais il ne peut s’agir que de Zeus qui est le seul, pour
ainsi dire, a se voir attribuer ces trois appellations” (Lebreton 2013, 67). Ibid. for the rejection of the
Athenian origin of the last qualification. The cult of Zeus Katharsios is well known in Olympia, Thasos
and Hyllarima. For the triple designation, see also Valdés Guia 1999, 45.

99 Calderone 1985, 102 = SEG 65, 774 = DB MAP S#11832.

100 Manganaro 1992, 205-206, but who bases his interpretation on the presence of numerous attesta-
tions of anthroponyms derived from the same prefixed root in the Agrigento region.

101 Unfinished due to the capture of the city by Carthage in 406. Monte Saraceno, after being controlled
by Gela during the late 7™ and early 6 centuries, came under the influence of Akragas (Agrigento) in
the mid-6™ c.

102 For a summary, Boffa 2015, 94.
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At the same time, a fragment of a 4"-century-BCE inscription found at Velia'®

with the restitution “of Zeus Exakesterios”, [Znvog (?) EJ¢akeatn[piov], provides
the second attestation of this onomastic attribute in Magna Graecia. The restitution of
Zeus nevertheless remains hypothetical,'® the editor relying on the Solonian prescrip-
tion reported by Pollux to justify it. “Mais cette épithéte (“qui remédie aux malheurs”)
peut s’appliquer également a Héra et Apollon”.!® In a context of chthonian cults (to
Hades, Persephone and Demeter), must the Eleatic deity E¢akeotnp (the architrave
bearing the inscription does not necessarily imply a suffixation in -10¢) be oriented
towards Zeus and towards rescue prerogatives? There was an Apollo Oulios'®® in
Velia and the city was renowned in the medical field. It seems that, regardless of the
deity concerned, more impor