
  
    [image: Capa com imagem de uma pintura]
  


  
    Estudos pré-socráticos na América Latina


    Organização


    Alexandre Costa, Bruno Loureiro Conte, Liliana Carolina Sánchez Castro e Miriam Campolina Diniz Peixoto


    1.a Edição


    2024


    [image: ]

  


  
    [image: ]


    Todos os direitos desta edição reservados à:


    © 2024 Odysseus Editora Ltda.


    Organização: Alexandre Costa, Bruno Loureiro Conte,Liliana Carolina Sánchez Castro e Miriam Campolina Diniz Peixoto


    Editores: Alexandre Costa e Miriam Peixoto


    Revisão técnica: Leon Denis Moreira Filho


    Arte da capa: Rogério Gimenes de Campos, título “Wesak”, acrílica sobre papel, dimensões 34 x 24 cm, data 5/5/2023


    Design gráfico: Tiago Cardoso


    Gerente administrativa: Camila Rossi


    Odysseus Editora Ltda.


    R. dos Macunis, 495 – CEP 05444-001 Tel.: (11) 3816-0835


    comercial@odysseus.com.br


    www.odysseus.com.br


    1ª Edição, 2024

  


  
    Estudos pré-socráticos na América Latina


    
      
        [image: ]
      

    

  


  
    Sumário


    APRESENTAÇÃO / FOREWORD


    RESUMOS/ABSTRACTS


    Cosmogonía y cosmovisión en Hesíodo: perspectivas sociomórficas. es/eng


    Omar D. Álvarez Salas


    O esquema protodoxográfico posa kai poia. pt/eng


    Gustavo Laet Gomes


    A metáfora da feltragem como um modelo para a criação da complexidade em Anaxímenes. pt/eng


    Celso Vieira


    O carnaval de Xenófanes. pt/eng


    Fernando Santoro


    As oposições geométricas como coordenadas para uma cosmologia circular de Heráclito. pt/eng


    Tadeu Cavalcante e Gabriele Cornelli


    Heráclito e a possibilidade do conhecimento humano. pt/eng


    Martim Reyes Costa Silva


    ¿Es Heráclito un místico?: Sobre una discusión en la recepción de Heráclito en la India. es/eng


    Liliana Carolina Sánchez Castro


    Interfaces parmenídeas. La interacción entre la estructura métrica y la crítica del texto en el Poema de Parménides. es/eng


    Bernardo Berruecos Frank


    Os princípios cosmológicos de Parmênides segundo Aristóteles e Teofrasto. pt/eng


    Bruno Loureiro Conte


    Parmênides, teoria dos nomes. pt/eng


    Alexandre Costa


    O lugar do argumento do lugar na obra de Zenão. pt/eng


    Luís Márcio Nogueira Fontes


    Diógenes de Apolonia: ἀνὴρ φυσικός. es/eng


    Deyvis Deniz Machin


    A noção de φύσις em Demócrito. pt/eng


    Marcos Roberto Damásio


    Atos e entreatos na transmissão e recepção da ética de Demócrito. pt/eng


    Miriam Campolina Diniz Peixoto


    Certamente, um médico: uma discussão sobre a autoria do De Arte. pt/eng


    Henrique Buldrini


    Teofrasto, Opiniões físicas, fr. 1-2: reabilitando a coloração estoica. Tradução e comentário a Simplício (in Phys. I, 23, 21 – 25,7). pt/eng


    Rogério Gimenes de Campos


    BIBLIOGRAFIA GERAL/GENERAL BIBLIOGRAPHY

  


  
    
Apresentação


    O trabalho de reconstituição da história da filosofia na Antiguidade se confunde com aquele da investigação sobre os processos de transmissão, de recepção e de discussão dos textos. E, no caso dos Pré-Socráticos, isso se traduz no exame crítico dos testemunhos e comentários gerados no contexto da discussão de suas teses e dos fragmentos de obras originalmente elaboradas nos duzentos anos da primeira idade da filosofia grega, e citados ao longo de pelo menos um milênio por diversas gerações de autores antigos que se debruçaram sobre o seu pensamento. Estas são as nossas principais fontes para o estudo deste período da história do pensamento antigo: graças a esses autores dispomos de um material literário responsável por consolidar um rico e complexo fenômeno de recepção que permitiu, historicamente, a efetiva constituição de um legado dessas obras perdidas em sua original integridade. Nesse processo de transmissão, pelo menos duas perspectivas se distinguem e se complementam: aquela da historiografia filosófica e aquela da doxografia. Diante delas, uma habilidade se delineia e se impõe ao estudioso dos primeiros tempos da filosofia: é preciso saber ler os textos. Isso pressupõe, entre outras coisas, que se dê a devida atenção ao contexto em que cada fragmento de pensamento foi transmitido (quando isso é possível) e à discussão suscitada pelas teses nele expostas, à intertextualidade de cada uma das fontes de que dispomos para abordar um determinado pensador e suas ideias, além de um cuidadoso manuseio das ferramentas da paleografia e da filologia.


    Uma obra em particular foi responsável, no início do século XX, por atrair a atenção dos estudiosos para esse período da Filosofia Antiga. Trata-se dos Fragmente der Vorsokratiker,de Hermann Diels, coletânea posteriormente revista e incrementada com as contribuições de Walther Kranz. A coletânea por eles estabelecida se tornou uma primeira referência para os estudos que se seguiram sobre um ou outro autor, sobre uma ou outra tradição do que se convencionou denominar de “filosofia pré-socrática”. O trabalho de Diels & Kranz foi objeto de traduções integrais ou parciais em várias línguas, e foi por muitas décadas a obra de referência para aqueles que se ocupavam em suas pesquisas e estudos do pensamento destes primeiros tempos da filosofia. Nos últimos cem anos, no entanto, assistimos à publicação de novas coletâneas que vieram a propor uma apresentação e ordenação dos textos diferente daquela preconizada por Diels & Kranz. Primeiramente, abandonou-se a disposição dos textos em escritos de natureza doxográfica e em “fragmentos”, em favor de uma ordenação temática que implicou, também, a adoção de critérios diferentes na realização dos recortes de citações. Em segundo lugar, procedeu-se a uma ampliação do elenco de obras e autores antigos consultados, o que culminou na inserção de textos que não se encontravam presentes na coletânea de Diels & Kranz. Entretanto, o trabalho desses autores não foi de todo negligenciado. As coletâneas mais recentes, mesmo adotando uma forma distinta de apresentação dos textos, têm o cuidado de apresentar ao final de seus volumes tábuas de correspondência para sinalizar, quando é o caso, os textos que já tinham sido contemplados, totalmente ou em parte, no trabalho de Diels & Kranz, razão pela qual se observa uma tendência nos estudos mais recentes a indicar também a numeração dos textos proposta por essa edição. Destaca-se entre elas a edição de André Laks e Glenn Most (Early Greek Philosophy, Coleção Loeb, EUA/Reino Unido; Les débuts de la philosophie, França, 2016), que dá mais ênfase à recepção e à doxografia na seleção dos textos do que fazia aquela de Diels & Kranz. Vale notar, também, que surgiram posteriormente coletâneas de textos dedicadas exclusivamente a um pensador ou a uma tradição do pensamento pré-socrático. Entre as coletâneas de textos mais recentes, já integralmente publicadas ou em curso de preparação, vale destacar a edição de Heraclitus. Greek text with a short commentary including fresh addenda, corrigenda and a select bibliography, de Miroslav Marcovich (Alemanha, 2001) e a Heraclitea, de Serge Mouraviev, organizada em cinco partes principais: I. Prolegomena; II. Traditio; III. Recensio; IV. Refectio; V. Indices. Um outro exemplo desse tipo de iniciativa são as coletâneas de textos dedicadas aos Atomistas. Um primeiro grande empreendimento neste sentido foi o Democritea,de Salomo Luria, publicado na Rússia em 1970; The Atomists: Leucippus and Democritus, de C.C. W. Taylor (Canadá, 1999); I primi Atomisti. Raccolta dei testi che riguardano Leucippo e Democrito, de W. Leszl (Itália, 2009).


    Tendo em vista este horizonte, o das edições que se dedicam a estabelecer o texto das obras pré-socráticas e traduzi-las para o idioma vernáculo, o panorama observado tanto para o português do Brasil como para o espanhol dos demais países da América Latina é o de um incremento gradual de publicações, que aos poucos consolidam uma tradição própria de recepção, interpretação e tradução desses autores e dos testemunhos sobre suas obras. Reconhecendo esse avanço, encaramos como um dos nossos projetos principais em torno à pesquisa sobre os Pré-Socráticos em nosso continente o levantamento da produção bibliográfica latino-americana a seu respeito, elaborando uma base bibliográfica de dados sobre estudos e traduções, cuja atualização será contínua e cujos primeiros resultados podem ser reconhecidos através do acesso à base, já disponível no endereço: https://presocraticos.info.


    Com efeito, para além do terreno das traduções e do estabelecimento de texto das coletâneas dos Pré-Socráticos, o âmbito dos estudos consagrados aos primeiros pensadores da tradição filosófica vem assistindo nos últimos anos a um crescimento significativo do número de pesquisadores, estudantes e professores que passaram a se interessar e se ocupar, de maneira mais direta e duradora, do pensamento filosófico desse período da Antiguidade Grega, que se inicia na transição do século VII para o VI a.C. e se estende até o século V a.C. Em toda a América Latina dissertações e teses, artigos, livros e capítulos de livros vêm sendo dedicados aos principais representantes deste período, abordando uma grande variedade de temas e problemas, e adotando diferentes perspectivas metodológicas, contribuindo para fomentar uma comunidade de estudiosos votados a este campo de estudo e pesquisa, que vem se consolidando nos últimos anos e se encontra em franco movimento de expansão.


    Neste volume reunimos contribuições de pesquisadores em formação e de colegas que já vêm se dedicando ao pensamento pré-socrático desde muito tempo, com duas motivações principais. A primeira delas nasce do desejo de proporcionar aos estudantes de filosofia um repertório de textos que possa lhes oferecer um panorama das investigações e reflexões de que se ocuparam aqueles que deram vida à atividade investigativa que deu vida à filosofia. A segunda resulta de um outro tipo de desejo, aquele de dar a ver aos colegas de outras regiões do planeta o que fazemos nós por aqui e de descortinarmos horizontes possíveis de diálogo e de colaboração em torno de nossos objetos comuns de estudo e pesquisa.


    Para tanto, coligimos neste volume uma série de artigos em que apresentamos um primeiro panorama dos estudos pré-socráticos na América Latina, que esperamos ser mais um passo importante para estreitarmos os laços que nos unem e concorrer para fomentar a colaboração entre nós, e vir a constituir uma rede de investigação e a realização de atividades conjuntas entre nós e nossas instituições de ensino e pesquisa, estimulando de modo decisivo a formação de novas gerações de pesquisadores.


    Os textos aqui apresentados se dedicam ao estudo de alguns pensadores anteriores a Platão, em torno dos quais já contamos, em nossa região e em nossas línguas – nomeadamente o português e o espanhol –, com um número considerável de estudiosos e pesquisadores, com expressiva produção e qualidade acadêmica, que oferecem uma pequena mostra do que acontece por aqui. Estamos cientes que os trabalhos que compõem esta publicação reúnem apenas alguns nomes de um conjunto bem mais significativo de estudiosos espalhados pela América Latina. Esta é apenas uma primeira iniciativa com que tentamos integrar mais efetivamente essa comunidade, tornando-a mais próxima e coesa à medida que a interlocução entre os seus participantes se faça igualmente mais íntima, frequente e eficaz. Este livro é exemplo desse esforço, resultando ele mesmo de uma primeira iniciativa anterior a esta: a organização e a realização, no ano passado, do I Encontro Latino-Americano de Estudos Pré-socráticos, que teve lugar nas dependências da Universidade Federal de Minas Gerais, em Belo Horizonte, trazendo à mesa alguns dos nossos, que assim puderam se conhecer melhor e dar início a projetos coletivos de trabalho e pesquisa, tal como este, um dos primeiros frutos dessa integração.


    Todo esse contexto explica em larga escala tanto a presença dos nomes aqui elencados, como a ausência de tantos outros que poderiam fazer parte desta coleção. Esperamos que em ocasiões futuras nossas publicações possam refletir com fidelidade cada vez maior tanto a quantidade como a qualidade dos estudos pré-socráticos na América Latina.


    Alexandre Costa e Miriam Campolina Diniz Peixoto

  


  
    
Foreword


    The task of reconstructing the history of philosophy in Antiquity is entangled with that of investigating the processes of transmission, reception, and discussion of texts. In the case of the Presocratics, this is at play in the critical examination of the testimonies and commentaries that appear in the context of discussion of their theses, and of the fragments of works originally composed in the first two hundred years of Greek philosophy, and which have been quoted along at least a millennium by several generations of ancient authors that have engaged with their thought, thus being our main sources for the study of this period of the history of ancient thought. Thanks to these authors, we have a literary material that consolidated a rich and complex tradition of reception that allowed, throughout history, the effective constitution of a legacy of works that have been lost in their original integrity. In the process of transmission, at least two perspectives are distinctive, yet complimentary: philosophical historiography and doxography. Confronting them, one skill becomes evident and imposing to the student of the first two eras of philosophy: one must know how to read the texts. This presupposes, among other things, that one pays the necessary attention (whenever possible) to the context of transmission of each fragment of thought and to the discussion arising from the theses it contains; to the intertextuality of each of the sources we have to approach a given thinker and their ideas; not to mention a careful handling of the tools of paleography and philology.


    At the beginning of the 20th century, a work, in special, was responsible for attracting the attention of scholars to this period of Ancient philosophy - namely, Die Fragmente der Vorsokratiker, by Hermann Diels, which was later revised and incremented with the contributions of Walther Kranz. The collection established by them became the first reference to the studies that followed about a given author or tradition of what is conventionally called “Presocratic philosophy”. The work by Diels & Kranz was translated - integrally or partially - in several languages, and was, for many decades, the work of reference to those that dedicated their research and studies to the thought of the first period of philosophy. In the last hundred years, however, we have seen the publication of new collections that came to propose a configuration and order of the texts different from those put forth by Diels & Kranz. First, the division between texts of a doxographical nature and fragments was abandoned in favor of a thematic ordering that implied, also, an adoption of different criteria of quotation selection. Secondly, there was an increase in the array of ancient works and authors consulted, which resulted in the insertion of texts that were not present in the collection by Diels & Kranz. However, the pioneer work of these authors has not been neglected - even if they adopt a different way of presenting the texts, the most recent collections are careful to present, at the end of their volumes, tables of correspondence that indicate (whenever applicable) the texts that had already been taken into consideration (wholly or partially) by the work of Diels & Kranz. This is why one notices even in the most recent studies the tendency to quote the DK numbering. Prominent among these is the edition by André Laks and Glenn Most (Early Greek Philosophy, Loeb, USA/UK; Les débuts de la philosophie, France, 2016). It is worth noting, too, that collections dedicated exclusively to a thinker of tradition of Presocratic thought have since appeared. Among the most recent collections, already published or in course of preparation, it worth mentioning the edition Heraclitus. Greek text with a short commentary including fresh addenda, corrigenda and a select bibliography, by Miroslav Marcovich (Germany, 2001), and Heraclitea, by Serge Mouraviev, organized in five main parts: I. Prolegomena; II. Traditio; III. Recensio; IV. Refectio; V. Indices. Another example of this kind of approach are the collections of texts dedicated to the Atomists. A first great effort of this kind is Democritea, by Salomon Luria, published in Russia in 1970; also The Atomists: Leucippus and Democritus, by C. C. W. Taylor (Canada, 1999) and I primi Atomisti. Raccolta dei testi che riguardano Leucippo e Democrito, by W. Leszl (Italy, 2009).


    On this subject - editions dedicated to establishing the text of Presocratic works and to translating them into a vernacular language -, the scenario observed both in Brazilian Portuguese and in the Spanish of the other Latin American countries is one of gradual increase of publications, that little by little establish its own tradition of reception, interpretation, and translation of these authors and of the testimonies about their works. In recognition of this progress, we take it as one of our main goals, vis à vis Presocratic research done in our continent, to survey the Latin American bibliographical production regarding the Presocratics, thereby producing a database about studies and translations, which will be constantly updated. Its first results can be seen by looking at the database, already available at https://presocraticos.info


    Beyond the terrain of translations and text establishment of Presocratic works, the studies dedicated to the first thinkers in the philosophical tradition has been seeing, in the past few years, a significant growth in the number of researchers, students, and professors who have become interested in and have engaged themselves with, in a direct and lasting manner, the philosophical thinking of the period of Greek Antiquity that begins in the transition from the 7th to the 6th century BCE, and extends up to the 5th century BCE. In all of Latin America, dissertations and theses, papers, books and book chapters are being dedicated to the main representatives of this period and to great variety of themes and issues, each adopting different methodological perspectives and contributing to foster a small community of scholars dedicated to this field of study and research, which has consolidated in the last few years and is now in a clear expansion phase.


    In this volume, we bring together contributions from researchers in training and from colleagues who have dedicated their work to Presocratic thought for a long time, with two main reasons in mind. The first one is born from the desire to supply students of philosophy with a selection of texts that may offer them an overview of the investigations and reflections engaged in by those who gave their lives to the research activity that resulted in the birth of philosophy. The second comes from a different kind of desire: to show colleagues from other parts of the globe what we do here and to open new avenues of dialogue and collaboration concerning the common objects of our study and research.


    So, we have in this volume collected a series of papers with which we present a first overview of Presocratic studies in Latin America, which we hope will be another important step towards strengthening the bonds that unite us, towards promoting further collaboration between us, so that a research network can be constituted, and joint activities between us and our research institutions become common, thereby stimulating in a decisive manner the education of new generations of researchers.


    The texts in this volume are dedicated to the study of some thinkers before the time of Plato. In our region and languages - namely, Portuguese and Spanish -, we already count a considerable number of scholars and researchers, with expressive and high-quality work, that offer a small window into what is happening over here. We are aware that the works in this volume gather only some of the names of a much more significant set of scholars spread throughout Latin America. This is the first attempt to more effectively integrate our community, bringing it closer, making it more cohesive, making the dialogue between its members occur more intimately, more frequently, more efficiently. This volume is an instance of such attempt, it being the product of a previous attempt at integration: the organization and conduction, last year, of the 1st Latin American Encounter for Presocratic Studies, which happened in the facilities of the Universidade Federal de Minas Gerais, in Belo Horizonte, bringing together some of the members of our community, so that each could get to know each other better and begin to talk about pursuing collective endeavors of research, such as this one, one of the first results of our integration.


    This context largely explains the presence of the names we have here and the absence of many other names that could very well be part of this collection. We do hope that in future opportunities our publications may reflect, with more and more fidelity, both the quantity and the quality of Presocratic studies in Latin America.


    Alexandre Costa and Miriam Campolina Diniz Peixoto

  


  
    
RESUMO DOS ARTIGOS


    Cosmogonía y cosmovisión en Hesíodo: perspectivas sociomórficas.


    Omar D. Álvarez Salas, Universidad Nacional Autónoma de México


    Para empezar, se propone un breve panorama de los horizontes de expectativas desde los que, con base en algunas herramientas de la crítica moderna, se puede hacer una aproximación al relato cosmogónico de Hesíodo. Se argumentará enseguida que, en la Teogonía de Hesíodo, nos encontramos indudablemente frente a una perspectiva humanizadora hacia la experiencia que el hombre griego tuvo de la realidad física y de los fenómenos naturales que se observan ahí en proceso. Esto significa que no solamente el mundo circundante llegó a ser mirado a través de ojos humanos y a ser analizado por mentes humanas, sino también que unas entidades antropomorfas que exhiben patrones humanos de comportamiento llegaron a ser reconocidas como elementos estructurantes de la realidad misma, todo ello en el marco de un cosmos visualizado como un organismo viviente. Dicha aproximación a la cosmogonía es descrita como ‘patrón sociomórfico’, con lo que nos referimos a la marcada predilección de muchos pueblos antiguos de todo el orbe por configurar narrativamente el desarrollo de los sucesos cosmogónicos conforme a pautas que se asemejan al comportamiento humano en un contexto social.


    Palabras clave: Hesíodo; Teogonía; cosmogonía; cosmovisión; patrón sociomórfico.


    O esquema protodoxográfico posa kai poia.


    Gustavo Laet Gomes, Universidade Federal de Minas Gerais


    Neste texto, trato das origens de um esquema de classificação de teorias naturalistas, a partir da quantidade e dos tipos de princípios postulados por seus autores, muito empregado por Aristóteles e que teve importante fortuna na literatura doxográfica. Parto de duas ocorrências particularmente intrigantes do esquema em Física 1.2, e analiso outras emergências de esquemas similares anteriores a Aristóteles, tal como a que ocorre no Sofista de Platão, que é de onde se extrai o nome do esquema, a partir da expressão τὰ ὄντα ... πόσα τε καὶ ποῖά ἐστιν (quantas e quais são as coisas que são). Analiso também ocorrências do esquema em Xenofonte, Isócrates, Pólibo de Cós, e até mesmo o que pode ser extrapolado do poema de Parmênides para concluir que parece mesmo ter havido um esquema mais antigo, cujo foco, porém, estava sobretudo na questão da quantidade de entidades básicas (πόσα), e que a agregação de qualidades (ποῖα) ao esquema é uma inovação platônica, a partir de outros esquemas mais voltados para qualidades, que circulavam, por exemplo, entre autores médicos.


    Palavras-chave: posa kai poia; protodoxografia; princípios; elementos; qualidades.


    A metáfora da feltragem como um modelo para a criação da complexidade em Anaxímenes.


    Celso de Oliveira Vieira, Rühr-Bochum Universität


    Anaxímenes teria seu lugar garantido na história da filosofia por ser o primeiro defensor do monismo material a prover uma teoria da mudança na tradição grega. Uma teoria da mudança se propõe a explicar como é que um item fundamental pode se transformar para gerar itens derivativos. A teoria de Anaxímenes explicaria como o ar, o princípio material originário, pode perder densidade e gerar fogo ou ganhar densidade e gerar água, terra e tudo mais. Em uma teoria da mudança, o processo é mais importante do que os itens gerados. Nesse ponto, surge um problema interpretativo em Anaxímenes. Condensação e rarefação, tratados como processos quantitativos, são conceitos tardios que parecem advir da recepção peripatética do milesiano. Ademais, a sua aceitação impede uma leitura consistente entre a teoria da mudança e a cosmogonia de Anaxímenes. Nesse artigo, eu exploro o uso da feltragem como um modelo topológico capaz de explicar a cosmogonia de Anaxímenes de modo consistente com a sua teoria da mudança. A feltragem consiste em um processo monótono iterativo através do qual a interação das linhas da lã consigo mesmas altera a densidade das partes envolvidas para se produzir um feltro. Desse modo, ela provê um modelo topológico conveniente para se conceber a alteração de densidade capaz de gerar itens derivados em uma cosmogonia que parte de um monismo material.


    Palavras-chave: Anaxímenes; teoria da mudança; metafísica; cosmologia; cosmogonia


    O carnaval de Xenófanes.


    Fernando Santoro, Universidade Federal do Rio de Janeiro


    Em Xenófanes B15 DK, os animais são caricaturas dos homens. Bois, cavalos e leões são artistas que representam os deuses como bois, cavalos e leões; assim como os homens representam os deuses em figuras e ações antropomórficas. Essa crítica aos artistas que estabelecem as narrativas e as imagens adoradas nos ritos tradicionais ocupará os filósofos até Platão, que os expulsará da cidade. É uma crítica óbvia à poesia mimética. No entanto, e isso é particularmente genial, a crítica ao mimetismo dos homens é feita com uma reflexão igualmente mimética. Isso significa que o poeta Xenófanes não sai do esquema mimético para criticá-lo, mas o aprofunda deliberadamente. É o mimetismo absurdo dos animais que evidencia a ignorância e a vaidade humana, que insiste em representar os deuses com formas humanas. É o uso óbvio da máscara que mostra que a máscara é uma máscara e não o que ela representa. A evidência da máscara desmascara as falsas representações dos deuses. É como se, nessas linhas, víssemos desfilar não os animais em si, mas um desfile de homens vestidos de bois, cavalos e leões, fazendo-se passar por deuses. É o Carnaval de Xenófanes que ri dos homens e de suas autoilusões. Mas o Carnaval, a festa da máscara e da representação, é um rito que também celebra um deus. Dioniso, o deus das máscaras, o deus da transmutação, que não se apóia em uma única figura, mas permeia várias formas divinas e humanas, animais e plantas, que nascem, morrem e renascem. Deus dos ciclos de destruição e renovação cuja expressão sapiencial acompanha, na forma retórica relacional da comparação, a variação dos rostos sazonais dos seres vivos, bem como o festival em que a multidão desfila pelas ruas com suas máscaras fabulosas desmascarando ilusões.


    Palavras-chave: Xenófanes; Dioniso; Carnaval; Máscara; Alegorismo; Metáfora


    As oposições geométricas como coordenadas para uma cosmologia circular de Heráclito.


    Tadeu Cavalcante e Gabriele Cornelli, Universidade de Brasília


    A doutrina da unidade dos opostos está no centro do debate sobre a filosofia de Heráclito. O presente artigo propõe uma análise crítica da interpretação dominante das oposições geométricas (fragmentos B 59, B 60 e B 103) como meros exemplos de diferentes pontos de vista. Em vez disso, sugerimos que esses fragmentos são peças fundamentais na cosmologia de Heráclito e que são vestígios de um paradigma circular e arcaico. Na verdade, as formulações cíclicas estão presentes em vários fragmentos e, lidas em conexão com as oposições geométricas, constituem um modelo útil para a compreensão de um paradoxo proposto pelo sábio: como a permanência e a mudança podem ser eventos complementares. Neste contexto, a circularidade pode ser um conceito chave para a compreensão da unidade dos opostos como resultado de processos intercambiáveis – como dia e noite, vida e morte, começo e fim –, entendendo os opostos como partes de uma unidade concreta e vital.


    Palavras-Chave: Heráclito; oposições geométricas; cosmologia; ciclo; unidade.


    Heráclito e a possibilidade do conhecimento humano.


    Martim Reyes Costa Silva, Universidade Federal de Minas Gerais


    Conhecido por sua visão crítica sobre a compreensão humana e pelas inúmeras imagens em que a retratou, Heráclito parece muitas vezes não apenas atacar a multidão, mas negar qualquer possibilidade de conhecimento humano. Em DK 22 B 1, por exemplo, a crítica é reforçada pela expressão polar “antes e depois” e pelo advérbio “sempre”, indicando duas vezes que os humanos nunca entendem. De modo semelhante, é significativa a tematização da “sapiência” (especialmente em DK 22 B 32, B 41 e B 108) como um atributo exclusivo da divindade, que parece negar o estatuto de sabedoria a qualquer ser humano. Numa proposição ainda mais direta, em DK 22 B 78, Heráclito afirma: “o caráter humano (ethos) não comporta ciências (gnomas), mas o divino sim”. Contudo, o efésio também exorta a busca pelo conhecimento, exaltando a importância da reflexão e do aprendizado como caminho para o que seria a “sabedoria humana” (como podemos ver em DK 22 B 50, B 112 e B 114). Dessa forma, ao enfatizar repetidas vezes a precariedade e a parcialidade do conhecimento humano, Heráclito aponta para o esforço de compreensão do universo como um desafio interpretativo contínuo.


    Palavras chave: Pré-socráticos; Heráclito; Conhecimento; Sabedoria.


    ¿Es Heráclito un místico? Sobre una discusión en la recepción de Heráclito en la India. 


    Liliana Carolina Sánchez Castro, Universidad de Antioquia 


    La dimensión mística de la filosofía heraclítea siempre ha sido objeto de fascinación no sólo por considerarse un terreno interesante para explorar los vínculos que tenía el filósofo efesio con los ritos y religiones de su época, sino porque también resulta interesante a la hora de explorar los puntos de confluencia que existen entre el pensamiento filosófico y religioso en general. Sin embargo, la definición de lo que es misticismo y a quién le cabe el apelativo de “místico” siempre ha estado en juego. En las presentes líneas me propongo explorar un capítulo de la recepción de Heráclito en la India en donde, justamente, el tema de debate es si Heráclito es o no un místico, qué puede entenderse por ello y cuáles son las implicaciones para su pensamiento.


    Palabras Clave: Heráclito; Sri-Aurobindo; Ramchandra Ranade; misticismo; filosofía natural; ciencia; religión


    Interfaces parmenídeas. La interacción entre la estructura métrica y la crítica del texto en el Poema de Parménides.


    Bernardo Berruecos Frank, Universidad Nacional Autónoma de México


    Es de sobra conocido que el texto del Poema de Parménides está lleno de lugares inseguros, problemáticos y atormentados por la crítica, a tal grado que no existe un solo verso que no haya sido discutido, enmendado, corregido y conjeturado. Con base en los hallazgos de un estudio previo sobre el metro, el ritmo y el estilo de Parménides (Berruecos Frank 2024), que propone una explicación sobre las razones objetivas que podrían sustentar la mala prensa antigua y moderna de la poética de Parménides, en este artículo me propongo analizar tres lugares (B1.13, B8.1 y B8.36), en los que el texto del poema es incierto y en los que la estructura métrica tiene algo que decir no sólo sobre la idoneidad de una lectura frente a otra, sino también sobre las razones de la corrupción en la transmisión. Finalmente, ofreceré algunas consideraciones sobre la interacción entre metro y crítica del texto y la función que ésta tiene en la interpretación del pensamiento filosófico de Parménides, y sobre los efectos colaterales que la estabilización textual llevada a cabo por Hermann Diels ocasionó, al invisibilizar los problemas de ciertos pasajes y consolidar lecturas que deben volver a revisitarse críticamente.


    Palabras clave: Parménides; crítica textual; métrica; cesuras; Puente de Hermann; manuscritos; Sexto Empírico y Simplicio.


    Os princípios cosmológicos de Parmênides segundo Aristóteles e Teofrasto.


    Bruno Loureiro Conte, Pontifícia Universidade Católica de São Paulo


    Um número significativo de testemunhos antigos atribui a Parmênides um relato sobre a origem do universo e explicações cosmológicas, geralmente desprezadas pelos estudiosos desde o século XIX, que as viram como incompatíveis com o argumento sobre “ser” (Verdade). Este estudo identifica a existência de uma tradição, aparentemente originada nas Opiniões físicas de Teofrasto e na interpretação de Aristóteles, que destaca uma seção no poema de Parmênides nela intitulada “Contra a Opinião”. Procuro esclarecer como esta tradição extrai de Parmênides e desta passagem uma teoria de princípios cosmológicos, ao lado e à parte do argumento sobre o ser e sua crítica. Além disto, os testemunhos reconhecem um papel epistemológico para os princípios, e busco reconstruir a interpretação que os versos DK 28 B 8.53-61, DK 28 B 9.1-4 e DK 28 B 16.1-4 plausivelmente receberam nesta tradição.


    Palavras-chave: Parmênides; Aristóteles; Teofrasto; Cosmologia Antiga; Epistemologia Antiga; Doxografia.


    Parmênides, teoria dos nomes.


    Alexandre Costa, Universidade Federal Fluminense


    Partindo da análise de todas as ocorrências do termo onoma e demais vocábulos cognatos presentes no poema de Parmênides, proponho que sua filosofia formulou uma teoria dos nomes e que esta teoria esclarece como e por que a obra parmenídica se dedica de modo decidido à tematização e à descrição das opiniões dos mortais como problema filosófico de primeira grandeza, afirmando a sua incontornabilidade e o seu caráter necessário, ancorados que estão na inevitabilidade da nomeação como realidade humana e na ação significadora que ela exerce. De sua íntima correlação com as opiniões, os nomes emergem nesse horizonte como equivalentes ao que costumamos designar a linguagem verbal corrente, a fala natural com que nos comunicamos e expressamos nossas impressões de mundo, evidenciando por fim que a descrição das opiniões, tal como exposta em seu poema, consolida uma efetiva teoria da linguagem em geral, por via da teorização dos nomes, da nomeação e dos sinais (semata) por eles articulados, através do que todas as coisas estão nomeadas, assinaladas e “plenas” (pleon, DK 28 B9, 3) de significado. Apartados de tudo isso permanecem o ente (eon) e a verdade (aletheia) como realidades contrastantes e incompatíveis com o nome e com as opiniões (doxai), mantendo-se como oposição perfeita ao diakosmos equívoco da própria linguagem e exigindo de nós, por esta razão, a recolocação radical da pergunta sobre o que são efetivamente “ente” e “verdade” na realidade conceitual do poema de Parmênides.


    Palavras-chave: Parmênides; nomes; nomeação; opiniões; verdade; ente; linguagem


    O lugar do argumento do lugar na obra de Zenão.


    Luís Márcio Nogueira Fontes, Instituto Federal de Alagoas


    Aristóteles (e outros aristotélicos) atribuem a Zenão um argumento acerca do lugar: dito de maneira simples, ele defende que o lugar existe e ocupa um lugar - e aí teríamos uma infinitude de lugares. Existem questões sobre esse argumento, mas também existem questões sobre a função desse argumento na filosofia de Zenão. Segundo a interpretação mais comumente aceita, que remonta ao Parmênides de Platão, Zenão teria escrito seu livro para defender o monismo de Parmênides contra ataques de pluralistas. Nesse sentido, seus argumentos contra a pluralidade e contra o movimento visariam a restabelecer a ortodoxia eleática, segundo a qual (supostamente) só há um ser, imóvel. Nessa interpretação, o argumento do lugar sempre fica em um apêndice, sem muito destaque ou comentário; em geral, ele é tomado como um reforço de argumentos contra a pluralidade ou contra o movimento. Há, contudo, outra interpretação da filosofia de Zenão, que remonta a Eudemo. Segundo ele, Zenão teria atacado não só o pluralismo, mas também o monismo. Neste texto, eu pretendo defender que o argumento do lugar de Zenão faz muito mais sentido se interpretado como um argumento contra Parmênides do que como um argumento contra os pluralistas. Explorarei, brevemente, as consequências disso para nosso entendimento da filosofia de Zenão.


    Palavras-chave: Zenão; Eleatas; Parmênides; lugar; Eudemo.


    Diógenes de Apolonia: ἀνὴρ φυσικός.


    Deyvis Deniz Machín, Universidad Central de Venezuela


    El artículo reivindica el calificativo ἀνὴρ φυσικός con el que Diógenes de Apolonia es descrito tanto por Diógenes Laercio (=DK64 A1 [=L&M P1 {Laks T. 1}]), (DK64 A2), como por Estéfano de Bizancio (DK64 A3 [=L&M P3 {Laks T. 1b}]), y muestra (1) cómo hiemendación que Hermann Usener introdujo en el denominado fragmento DK64 B5 (=L&M D10 [=Laks F. 9]), sino también (b) a la traducción e interpretación de corte intelectualista que la expresión πολλὰ εἰδός, en el denominado fragmento DK64 B8 (=L&M D6 [=Laks F. 7]), ha recibido de Schleiermacher y Panzerbieter en adelante. Se recusa que Diógenes de Apolonia sea un pensador «pre-Socrático» de segundo rango, un repetidor out of time de las ideas de otros. Aunque el orden de presentación de las ipsissima uerba que Simplicio (Simp. in Phys., 148, 26-153, 24) transmite con ocasión de su comentario a la Física de Aristóteles (in Phys. I. 4) sea problemático y, en lo que al proceder argumentativo de Diógenes de Apolonia se refiere, merezca la debida cautela, (2) DK64 B8, no viene, en cualquier caso, reportado como premisa sino, más bien, como una suerte de conclusión (Simp. in Phys., 153, 21-22). Desde un punto de vista argumentativo, el monismo material y fisiocognitivo de Diógenes de Apolonia, no parte deductivamente estableciendo DK64 B8 o DK64 B7, sino que a ambos arriba hipotética-inductivamente. Las doctrinas de Diógenes de Apolonia, orientadas a dar cuenta de la eutaxía del cosmos y del funcionamiento fisiocognitivo de los seres vivos, (3) evidencian un firme compromiso no teleológico ni teológicamente orientado.


    Palabras Claves: Filosofía «pre-Socrática»; Monismo material-fisiocognitivo; Diógenes de Apolonia; ἀνὴρ φυσικός.


    A noção de φύσις em Demócrito.


    Marcos Roberto Damásio da Silva, Universidade Estadual do Ceará


    O presente trabalho investiga os diversos usos de φύσις por Demócrito concentrando esforços no emprego mais significativo de φύσις para a filosofia atomista: o uso de φύσις para designar os corpos atômicos, chamados por Simplício em DK 68 A58 de φύσιν. Demócrito foi inquestionavelmente um físico, reconhecido por Filodemo como o maior filósofo da natureza entre os antigos, afirmação que sua extensa doxografia não deixa duvidar. O uso do termo φύσις é vasto na literatura grega desde os primeiros poetas e Demócrito o empregará de modo técnico e específico, isto é, no sentido de constituinte elementar de todas as coisas, o fundamento imperceptível da realidade aparente.


    Palavras-chave: Demócrito; φύσις; constituinte elementar; corpos atômicos.


    Atos e entreatos na transmissão e recepção da ética de Demócrito.


    Miriam Campolina Diniz Peixoto, Universidade Federal de Minas Gerais


    Três obras inauguraram, no final do século XIX e início do XX, um movimento de reconsideração do pensamento do filósofo Demócrito, dando início, assim, a uma valorização de suas reflexões no desenvolvimento da reflexão ética na Antiguidade: Die Ethika des Demokritos, de Paul Natorp (1893); De Democriti fragmentis ethicis, de Heinrich Laue (1921); e La morale materialistica di Democrito di Abdera, de Francesco Mesiano (1951). Essas três obras foram as primeiras dedicadas integralmente ao exame dos fragmentos éticos do filósofo até o final do século passado. Ao longo dos últimos 70 anos, assistimos a um interesse crescente pelo pensamento ético do filósofo. Entretanto, já na Antiguidade nos deparamos com autores que acenavam para a relevância de suas reflexões éticas e apontavam os elementos em prol da coerência interna de seus fragmentos éticos e da sua inserção no âmbito mais amplo de sua filosofia. Diante dos testemunhos e fragmentos que nos chegaram, chama atenção o contraste entre a atenção dada à sua doutrina físico-cosmológica, dependente quase totalmente de registros de natureza doxográfica, e sua reflexão ética, da qual se ocupa mais de 75% dos fragmentos que figuram nos Fragmente der Vorsokratiker de Hermann Diels e Walter Kranz. O nosso intuito é de apresentar o status quaestiones da recepção da ética de Demócrito e compartilhar algumas reflexões acerca da pouca importância concedida ao pensamento ético dos atomistas. Com o intuito de compreender as razões da pouca atenção dada à reflexão ética de Demócrito até o início do segundo milênio de nossa era, partiremos de algumas considerações acerca das principais fontes através das quais nos chegaram os registros de transmissão de sua “reflexão ética” e da mise en question dos principais argumentos avançados pelos historiadores da filosofia para relegar a um segundo plano o pensamento ético do filósofo. Pretendemos mostrar com isso que a reflexão ética e a antropologia democritianas em nada são menos importantes que sua reflexão nos âmbitos da física, da psicologia e da gnosiologia.


    Palavras-chave: medida; symmetria; Demócrito; euthymia.


    Certamente, um médico: uma discussão sobre a autoria do De Arte.


    Henrique Buldrini Barreto, Universidade Federal de Minas Gerais


    A discussão em torno da atribuição da autoria do De arte segue, majoritariamente, três caminhos: os estudiosos afirmam ora que se trata de um texto de um médico, ora de um sofista, ou ainda de alguém que além de médico era também sofista. Neste trabalho, buscaremos elementos em vista de sustentar a identificação desse texto como obra de um médico. Para tanto, abordaremos, em um primeiro momento, algumas características do próprio exercício da arte médica que requeriam a habilidade na composição de discursos públicos, como o De arte, e que, em decorrência dessa exigência, o ensinamento e o desenvolvimento da arte da composição de discursos estariam presentes nas escolas médicas. Em seguida, nos deteremos no exame de duas passagens do texto (III.1, 9–11; IX.1, 10–11) que são comumente mobilizadas para atribuir a autoria do discurso a um sofista. Tentaremos mostrar que, na verdade, o primeiro passo (III.1, 9–11) recomenda aos ouvintes a busca por outros discursos que ensinem mais claramente a respeito da natureza dos nomes (II.3, 4–8) e que o segundo passo (IX.1, 10–11) se refere à especificidade relativa a cada arte, não implicando, assim, que o autor do De arte tenha composto outros discursos que defenderiam as outras artes. Analisaremos, também, o emprego do termo μῦς (X.3, 15–1) em sua utilização no ambiente médico, comparando essa passagem com outras no interior do Corpus Hippocraticum em que ele figura com um sentido semelhante. Por fim, verificaremos se as duas prescrições transmitidas no primeiro capítulo (I.2, 4-6; 8-10) derivariam do exercício médico, mais precisamente, do combate às doenças visíveis e invisíveis. Assim, pretendemos mostrar que, com toda probabilidade, o autor do De arte é um médico, e isso não somente a partir de uma aproximação histórica, mas também de uma aproximação analítica e filológica.


    Palavras-chave: Medicina Antiga; Corpus Hippocraticum; De arte; Autoria.


    Teofrasto, Opiniões físicas, fr. 1-2: reabilitando a coloração estoica. Tradução e comentário a Simplício (in Phys. I, 23, 21 – 25,7).


    Rogério Gimenes de Campos, Universidade Federal da Integração Latino-Americana


    Hermann Diels, em seu Doxographi Graeci (DG) publicado em 1879, recolhe importantes citações atribuídas ao livro perdido de Teofrasto, Opiniões físicas. Os fragmentos iniciais desta seção provêm de Simplício, de seu Comentário à Física de Aristóteles, mas entre os fragmentos 1 e 2 encontramos algumas linhas omitidas por Diels, um pequeno trecho marcado por elementos da cosmologia estoica (Simp. in Ph. I, 24, 33-37). Apresentaremos os fragmentos 1 e 2 coligados com as linhas intermediárias extraídas por Diels, restituindo a citação ao seu contexto original, propiciando uma melhor compreensão de seus elementos helenísticos. Nosso estudo acompanha uma tradução comentada do trecho de Simplício (in Ph. I, 23, 21 – 25,7).


    Palavras-chave: Hermann Diels; Simplício; doxografia; estoicismo; pré-socráticos.
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    Cosmogony and worldview in Hesiod: sociomorphic perspectives


    Omar D. Álvarez Salas, Universidad Nacional Autónoma de México


    First of all, we offer a brief outline of the horizons of expectations from which Hesiod’s cosmogonic account may be approached by resorting to some tools of modern scholarship. It will be then argued that in Hesiod’s Theogony we stand before a humanizing outlook on the Greek man’s experience of physical reality and on the natural phenomena that are seen at work in it. This means that not only the surrounding world came to be looked at through human eyes and to be analyzed by human minds, but also that humanlike entities featuring human patterns of behavior came to be recognized as structuring elements of reality itself, all this within the frame of a cosmos envisaged as a living organism. This approach to cosmogony is called the ‘sociomorphic pattern’, by which we mean the propensity of many ancient peoples around the world to narratively shape cosmogonical events according to patterns resembling human behaviour in society.


    Keywords: Hesiod; Theogony; cosmogony; worldview; sociomorphic pattern.


    The posa kai poia proto-doxographic scheme


    Gustavo Laet Gomes, Universidade Federal de Minas Gerais


    In this chapter, I deal with the origins of a scheme for classifying naturalistic theories based on the quantity and the types of principles postulated by their authors, widely used by Aristotle and which had an important fortune in doxographic literature. I start from two particularly intriguing occurrences of the scheme in Physics 1.2, and analyze other emergences of similar schemes prior to Aristotle, such as the one that occurs in Plato’s Sophist, which is where the name of the scheme is also taken, from the expression τὰ ὄντα ... πόσα τε καὶ ποῖά ἐστιν (how many and what are the things that are). I also analize occurrences in Xenophon, Isocrates, Polybus of Kos and even what can be extrapolated from Parmenides to conclude that there does indeed seem to have been an earlier scheme, whose focus, however, was above all on the question of the quantity of basic entities (πόσα), and that the addition of qualities (ποῖα) to the scheme is a Platonic innovation, based on other schemes more focused on qualities, which circulated, for example, among medical authors.


    Keywords: posa kai poia; proto-doxography; principles; elements; qualities.


    The metaphor of felting as a model for the creation of complexity in Anaximenes


    Celso de Oliveira Vieira


    Anaximenes would have his place guaranteed in the history of philosophy for being the first defender of material monism to provide a theory of change in the Greek tradition. A theory of change sets out to explain how a fundamental item can be transformed to generate derivative items. Anaximenes’ theory would explain how air, the original material principle, can lose density and generate fire or gain density and generate water, earth and everything else. In a theory of change, the process is more important than the items generated. At this point, an interpretative problem arises in Anaximenes. Condensation and rarefaction, treated as quantitative processes, are late concepts that seem to come from the Peripatetic reception of the Milesian. Furthermore, their acceptance prevents a consistent reading between the theory of change and Anaximenes’ cosmogony. In this article, I explore the use of felting as a topological model capable of explaining Anaximenes’ cosmogony in a way that is consistent with his theory of change. Felting consists of an iterative monotonous process through which the interaction of wool threads with themselves changes the density of the parts involved to produce a felt. In this way, it provides a convenient topological model for conceiving the alteration of density capable of generating derived items in a cosmogony that starts from a material monism.


    Keywords: Anaximenes; theory of change; metaphysics; cosmology; cosmogony


    Xenophanes’ Carnival 


    Fernando Santoro (UFRJ, Rio de Janeiro, Brasil)


    In Xenophanes B15 DK, animals are caricatures of men. Oxen, horses and lions are artists who represent the gods as oxen, horses and lions; just as men represent the gods in anthropomorphic figures and deeds. This criticism of the artists who establish the narratives and images worshipped in traditional rites will occupy the philosophers right up to Plato, who will expel them from the city. This is an obvious criticism of mimetic poetry. However, and this is particularly wise, the criticism of human mimicry is made with an equally mimetic reflection. This means that the poet Xenophanes does not leave the mimetic scheme in order to criticise it, but deliberately deepens it. It is the absurd mimicry of animals that reveals human ignorance and vanity, that insists on representing gods with human forms. It is the obvious use of the mask that shows that the mask is a mask and not what it represents. The evidence of the mask unmasks the false representations of the gods.


    It is as if in these lines we see not the animals themselves walking, but a parade of men dressed as oxen, horses and lions, posing as gods. It is the Carnival of Xenophanes, laughing at man and his self-deception. But Carnival, the festival of masks and representation, is also a rite that celebrates a god. Dionysus, the god of masks, the god of metamorphosis, who does not rest on a single figure, but pervades various divine and human forms, animals and plants, who are born, die and are reborn. God of the cycles of destruction and renewal, whose sapiential expression accompanies, in the relational rhetorical form of comparison, the variation of the seasonal faces of living beings, as well as the festival in which the crowds parade through the streets with their amazing masks, unmasking illusions.


    Keywords: Xenophanes; Dionysos; Carnival; Mask; Allegorism; Metaphor


    Geometrical oppositions as coordinates for a Heraclitus’ circular cosmology


    Tadeu Cavalcante e Gabriele Cornelli, Universidade de Brasília


    The doctrine of unity of opposites lays in the center of the debate on Heraclitus’ philosophy. The present article proposes a critical analysis of the mainstream interpretation of geometrical oppositions (fragments B 59, B 60 and B 103) as mere examples of different points of view. Instead, we suggest that these fragments are fundamental pieces in Heraclitus cosmology and that they are traces of a circular and archaic paradigm. Indeed, cyclical formulations are spread throughout the fragments and, read in connection with geometrical oppositions, perform a useful model to comprehend a Heraclitus’ paradoxical proposition: how permanence and change can be complementary events. In this context, circularity can be a key concept to the comprehension of unity of opposites as a result of interchangeable processes – as day and night, life and death, beginning and end – so that opposites are part of a concrete and vital unity.


    Keywords: Heraclitus; geometric oppositions; cosmology; cycle; unity


    Heraclitus and the possibility of human knowledge


    Martim Reyes C. Silva


    Known for his critical view on human understanding and for the many images in which he portrayed it, Heraclitus seems in many fragments not only to attack the mob but to deny any possibility of human knowledge. In DK 22 B 1, for example, the criticism is reinforced by the polar expression “both before listening and having listened before” and the adverb “always”, indicating twice that humans never understand. Similarly, we can understand his characterization of wisdom as an exclusive attribute of divinity (especially in DK 22 B 32, B 41, and B 108), as a definitive denying that any human being could deserve the title of “wise”. In an even more direct proposition, in DK 22 B 78, Heraclitus states that “human character (ethos) does not possess sciences (gnomas), but the divine does.” However, the Ephesian also exhorts the search for knowledge, extolling the importance of reflection and learning, as a path to what would be a “human wisdom” (as we can see, for example, in DK 22 B 50, B 112, and B 114). In this way, by repeatedly emphasizing the precariousness and partiality of human knowledge, Heraclitus points to the effort to understand the universe as a continuous interpretative challenge.


    Key words: Presocratics; Heraclitus; Knowledge; Wisdom.


    Is Heraclitus a mystic? On a discussion in Heraclitus’ reception in India


    Liliana Carolina Sánchez Castro


    The mystical dimension of Heraclitean philosophy has always been an object of fascination. On the one hand, it is considered an interesting terrain to explore the links that the Ephesian philosopher had with the rites and religions of his time. On the other hand, it is also interesting when it comes to exploring the points of confluence that exist between philosophical and religious thought in general. However, the definition of what mysticism is and who could be called a “mystic” has always been the subject of debate. In the present lines I propose to explore a chapter on the reception of Heraclitus in India where, precisely, the topic of debate is whether Heraclitus is a mystic, what can be understood by this, and what are the implications for his thought.


    Keywords: Heraclitus; Sri-Aurobindo’ Ramchandra Ranade; mysticism; natural philosophy; Science; religion


    Parmenidean Interfaces. The Interaction between Meter and Textual Criticism in Parmenides’ Poem.


    Bernardo Berruecos Frank


    It is well known that the text of Parmenides’ Poem is full of insecure, problematic and critically tormented places, to such an extent that there is not a single verse that has not been discussed, amended, corrected and conjectured. Based on the findings of a previous study on Parmenides’ meter, rhythm and style (Berruecos Frank 2024), which proposes an explanation of the objective reasons that might underpin the ancient and modern bad press of Parmenides’ poetics, in this article I propose to analyse three passages (B1.13, B8.1, and B8.36) in which the text of the poem is uncertain and where the metrical structure has something to say not only about the suitability of one reading versus another but also about the reasons for the corruption in transmission. Finally, I will offer some considerations on the interaction between metre and textual criticism and the role it plays in the interpretation of Parmenides’ philosophical thought and on the collateral effects that the textual stabilisation carried out by Hermann Diels caused, by blurring the problems of certain passages and consolidating readings that need to be critically revisited.


    Keywords: Parmenides; textual criticism; meter; caesurae; Hermann’s Bridge; manuscripts; Sextus Empiricus and Simplicius.


    Parmenides’ cosmological principles according to Aristotle and Theophrastus.


    Bruno Loureiro Conte


    A significant number of ancient testimonies attribute to Parmenides an account of the origin of the universe and cosmological explanations, generally disregarded by scholars since the 19th century, who saw them as incompatible with the argument about “being” (Truth). This study identifies the existence of a tradition, seemingly originating in Theophrastus’ Physical Opinions and Aristotle’s interpretation, which highlights a section in Parmenides’ poem that received the title “Against Opinion”. I seek to clarify how this tradition extracts from Parmenides and this passage a theory of cosmological principles, alongside and apart from the argument about being and its criticism. Moreover, the testimonies recognize an epistemological role for the principles, and I aim to reconstruct the interpretation that the verses DK 28 B 8.53-61, DK 28 B 9.1-4, and DK 28 B 16.1-4 plausibly received in this tradition.


    Keywords: Parmenides; Aristotle; Teophrastus; ancient cosmology; ancient epistemology; doxography


    Parmenides, theory of names


    Alexandre Costa


    Starting from the analysis of all the occurrences of the term onoma and other cognate words that are present in Parmenides’ poem, I propose that his philosophy formulated a theory of names and that this theory clarifies how and why the Parmenidean work is dedicated in a decisive way to the thematization and description of the opinions of mortals as a philosophical problem of the first magnitude, affirming its unavoidability and its necessary character, and that for being anchored in the inevitability of naming as a human reality and in the signifying action that it exerts. From its intimate correlation with the opinions, the names emerge in this horizon as equivalent to what we usually designate as current verbal language, the natural utterance with which we communicate and express our impressions of the world, ultimately making evident that the description of the opinions, as exposed in his poem, consolidates an effective theory of language in general, and that by means of the theorization of names, of naming and of signs (semata) articulated by them, through which all things are named, signalized and “full” (pleon, DK 28 B9, 3) of meaning. Apart from all this, the being (eon) and the truth (aletheia) remain as realities that are contrasting and incompatible with the name and the opinions (doxai), thus remaining as a perfect opposition to the equivocal diakosmos of the very language, and demanding of us, for this reason, the radical replacement of the question about what “being” and “truth” effectively are in the conceptual reality of the poem of Parmenides.
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    The place of the argument about place in Zeno’s work


    Luís Márcio Nogueira Fontes


    Aristotle (and other Peripatetics) attribute to Zeno an argument about place: simply put, it defends that a place exists and occupies a place, and uses these premises to infer that there is an infinitude of places. There are good questions about this argument, but also good questions about the role of this argument in Zeno’s philosophy.


    According to the most commonly accepted interpretation, which goes back to Plato’s Parmenides, Zeno would have written his treatise to defend Parmenides’ monism against attacks from pluralists. So, in this sense, his arguments against plurality (and movement) would help re-establish Eleatic orthodoxy, according to which there (supposedly) is one immobile being. On this interpretation, the argument about place is always left as an appendix, gathering little attention.


    There is, however, another interpretation of Zeno’s philosophy that goes back to Eudemus. According to him, Zeno would have attacked not only pluralism, but monism too. In my paper, I intend to defend that Zeno’s argument about place makes a lot more sense when read as an argument against Parmenides than as an argument against the pluralists. I will briefly explore the consequences of my interpretation for our general understanding of Zeno’s philosophy.
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    Diogenes of Apollonia: ἀνὴρ φυσικός.


    Deyvis Deniz Machin


    This article, by vindicating legitimate the title ἀνὴρ φυσικός by which both Diogenes Laertius (=DK64 A1 [=L&M P1 {Laks T. 1}]), (DK64 A2), and Stephanus of Byzantium name Diogenes of Apollonia (DK64 A3 [=L&M P3 {Laks T. 1b}]), substantiates (1) how misconstrued his philosophical stature has been taken to be due not only (a) to Hermann Usener's emendation in DK64 B5 (=L&M D10 [=Laks F. 9]), but also (b) to the overintellectualized interpretation that the expression πολλὰ εἰδός in DK64 B8 (=L&M D6 [=Laks F. 7]) has received from Scleiermacher and Panzerbieter onwards. Diogenes of Apollonian was not a "pre-Socratic" thinker of second-rank. Even if the sequence in which Simplicius, commenting upon Aristotle's physics (in Phys. I. 4), conveys Diogenes of Apollonia's ipsissima uerba (Simp. in Phys., 148, 26-153, 24) is highly problematic and, as far as Diogenes of Apollonia's argumentative procedure is concerned, deserves to be read with due caution, (2) DK64 B8 is not, in any case, being reported as a premise of any kind but, rather, as a sort of conclusion. From an argumentative point of view, Diogenes of Apollonia's material and physiocognitive monism (2.1) does not begin with stablishing DK64 B8, nor DK64 B7, but it seems to reach to both in a hypothetical and inductive manner. Diogenes of Apollonia's philosophical standpoint, focusing upon explaining the eutaxy of the cosmos and the physiocognitive functions pertaining to each living being, (3) bears witness to a physical commitment which neither is teleological nor theologically orientated. 


    Keywords: Presocratic philosophy; material-physiocognitive monism; Diogenes of Apollonia; ἀνὴρ φυσικός.


    The notion of φύσις in Democritus


    Marcos Roberto Damásio da Silva


    The present work investigates the various uses of φύσις by Democritus, concentrating efforts on the most significant use of φύσις for atomist philosophy: the use of φύσις to designate atomic bodies, called by Simplicius in DK 68 A58 φύσιν. Democritus was unquestionably a physicist, recognized by Philodemus as the greatest natural philosopher among the ancients, a statement that his extensive doxography leaves no doubt. The use of the term φύσις is vast in Greek literature since the first poets and Democritus will use it in a technical and specific way, that is, in the sense of the elementary constituent of all things, the imperceptible foundation of apparent reality.
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    Acts and entr’actes in the transmission and reception of Democritus’ ethics.


    Miriam Campolina Diniz Peixoto


    Three works inaugurated, at the end of the 19th century and beginning of the 20th, a movement to reconsider the ethical thought of the philosopher Democritus, thus beginning to value his reflections on the development of ethical reflection in Antiquity: Die Ethika des Demokritos, by Paul Natorp (1893); De Democriti fragmentis ethicis, by Heinrich Laue (1921); and La morale materialistica di Democrito di Abdera, by Francesco Mesiano (1951). These three works were the first dedicated entirely to the examination of the philosopher’s ethical fragments until the end of the last century. Over the last 70 years, we have seen a growing interest in the philosopher’s ethical thought. However, already in Antiquity we come across authors who highlighted the relevance of their ethical reflections and pointed out the elements in favor of the internal coherence of their ethical fragments and their insertion in the broader scope of their philosophy. In view of the testimonies and fragments that have reached us, the contrast between the attention given to his physical-cosmological doctrine, dependent almost entirely on records of a doxographic nature, and his ethical reflection, which accounts for more than 75% of the fragments that have come to us, is striking. appear in the Vorsokratiker by Hermann Diels and Walter Kranz. Our intention is to present the status quaestiones of the reception of Democritus’ ethics and share some reflections on the little importance given to the ethical thought of atomists. In order to understand the reasons for the little attention given to Democritus’ ethical reflection until the beginning of the second millennium of our era, we will begin by examining the main sources through which his “ethical reflection” was transmitted to us, to evaluate some of the arguments advanced by historians of philosophy to relegate the philosopher’s ethical thought to a secondary level. We intend to show that Democritian ethical reflection and anthropology are no less important than their reflection in the areas of physics, psychology and gnosiology.
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    Certainly, a physician: a discussion about the authorship of De Arte


    Henrique Buldrini Barreto


    Abstract: The discussion concerning the attribution of authorship of the De arte mostly follows three paths: scholars sometimes claim that it is a text by a physician, sometimes by a sophist, or even by someone who is not only a physician, but also a sophist. In this paper, we will highlight the elements that would support the identification of this text as the work of a physician. To argue that, we first address some characteristics of medical practice that would require the ability to compose public speeches such as the De arte, and that, because of this requirement, the teaching and development of the art of speechwriting would also be present in medical schools. Moreover, we examine two passages of the text (III.1, 9-11; IX.1, 10-11) commonly used to attribute the authorship to a sophist. Our aim is to show that the first passage (III.1, 9-11) recommends the listeners to look for other discourses that teach more clearly over the nature of names (II.3, 4-8) and that the second passage (IX.1, 10-11) refers to the specificity related to each art, thus not implying that the author of the De arte composed other discourses that would defend the other arts. Furthermore, we analyze the use of the term μῦς (X.3, 15-1) in the medical context, comparing this passage with others within the Corpus Hippocraticum in which it appears with a similar meaning. Finally, we analyze whether the two prescriptions presented in the first chapter (I.2, 4-6; 8-10) derive from medical practice, more precisely from the struggle against visible and invisible diseases. Thus, we will intend to show that, in all probability, the author of the De arte is a physician, and this not only from a historical approach but also from an analytical and philological approach.
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    Theophrastus, Physical Opinions, fr. 1-2: rehabilitating Stoic coloring. Translation and commentary on Simplicius (in Phys. I, 23, 21 - 25,7)


    Rogério Gimenes de Campos


    In his 1879 publication, Doxographi Graeci (DG), Hermann Diels compiled significant excerpts attributed to Theophrastus’s lost work, Physical Opinions. The opening segments of this section are derived from Simplicius’s Commentary on Aristotle’s Physics. However, we observed that Diels omitted certain lines between fragments 1 and 2, notably a brief section characterized by Stoic cosmological elements (Simp. in Ph. I, 24, 33-37). We aim to reintegrate fragments 1 and 2 with the excised lines, reinstating the quotation within its original framework and enhancing our comprehension of its Hellenistic aspects. This research includes a detailed, annotated translation of the Simplicius passage (in Ph. I, 23, 21 – 25,7).


    Key words: Hermann Diels; Simplicius; doxography; stoicism; Presocratics
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    Hesíodo, pionero de la cosmogonía en Grecia


    La figura de Hesíodo, en cuanto intelectual de gran espesor filosófico y referente explícito o implícito para muchos pensadores presocráticos, e incluso como antecedente de varias de sus doctrinas, ha ido paulatinamente cobrando una importancia creciente en la producción científica moderna. Dicho aumento cuantitativo y cualitativo se puede constatar al comparar su ‘descubrimiento’ pionero en la primera mitad del siglo XX por parte de Francis Cornford y Olof Gigon,1 secundados por Werner Jaeger, con la abundante producción de libros y artículos que, en decenios recientes, abordan el papel del poeta de Ascra como autor de un paradigma compositivo y, sobre todo, como fuente de un estímulo reflexivo y un acicate competitivo extraordinarios para gran parte de los presocráticos.2


    Si bien no habría en esta contribución espacio suficiente para reunir y discutir todas las evidencias que permiten establecer dicha conexión entre Hesíodo y varios de los filósofos arcaicos,3 elegí tratar aquí solamente una dimensión paradigmática de su pensamiento, presente sobre todo en la Teogonía, en donde se perfila como raíz de lo que se puede llamar modelo sociomórfico del origen, estructura y desarrollo del cosmos. En dicho sintagma, el término ‘sociomórfico’ se emplea para describir la marcada predilección de muchos pueblos antiguos de todo el orbe por configurar narrativamente el desarrollo de los sucesos cosmogónicos conforme a pautas que se asemejan al comportamiento humano en un contexto social.4 En esta forma de cosmovisión no se da una diferencia de principio entre aspectos cosmológicos y sociológicos, así como tampoco entre aspectos de ciencia natural y teológicos. Este modelo de cosmovisión, documentado en Grecia por primera vez en Hesíodo, tendrá importantes pervivencias, pues habrá de ser explotado luego por algunos presocráticos y, más tarde, también por otros filósofos posteriores.


    Modelos de cosmovisión y patrones cosmogónicos


    En prácticamente todas las culturas del mundo antiguo, así como también en varias modernas, se dan ideas acerca del surgimiento y arquitectura del cosmos, junto con los sucesos y procesos que en él ocurren, los cuales se configuran como una cosmovisión particular. En muchas cosmovisiones la explicación de orden cosmogónico suele comenzar con historias míticas que relatan el surgimiento de cada uno de los aspectos principales de la realidad física que rodea al hombre y de los seres vivos que la habitan, que forman con ella un todo interrelacionado.5 Este origen, según el caso, puede darse ya sea a partir de la nada o a partir de un sustrato o fuente ya disponible (que puede manifestarse bajo una forma unitaria o múltiple) y bajo el impulso de una o más fuerzas primigenias. En cuanto a la mecánica generativa, este tipo de narraciones pueden estar concebidas como una sucesión ordenada de entidades naturales que nacen, se desarrollan y eventualmente perecen conforme a una dinámica humana o, más bien, biomórfica. En cambio, cuando el parámetro analógico está tomado de las relaciones y la organización de la sociedad, desde la familia hasta el estado, se trata de una pauta explicativa sociomórfica, en la que la historia toma típicamente la forma de una genealogía alrededor de una amplia parentela que se remonta a un ancestro único o a una pareja primordial. Alternativamente, la explicación cosmogónica se configura como un relato del acto creativo de un ser divino ingénito, es decir, una suerte de dios supremo o benefactor, quien por su propia voluntad y poder hace surgir —“crea”— todas las cosas visibles en el ámbito terrestre y en lo alto del cielo, a menudo mediante la aplicación de habilidades de orden artesanal: se trata del patrón tecnomórfico.6


    De hecho, el segundo caso es el que corresponde a uno de los relatos escritos sobre el origen del mundo más difundidos e influyentes, proveniente de la tradición hebrea antigua. Justo en el inicio, se puede leer la siguiente descripción de cómo surgieron las cosas en el principio:


    En el principio, cuando Dios creó el cielo y la tierra, la tierra estaba informe y desierta y las tinieblas cubrían el abismo; y el espíritu de Dios se movía sobre las aguas. Dios dijo “Que sea la luz”. Y la luz fue. Dios vio que la luz era buena, y dividió la luz de las tinieblas. Llamó día a la ‘luz’ y noche a las ‘tinieblas’.7


    Sin importar cuál sea la postura personal frente a este pasaje, resulta immediatamente claro que en él todo se va poniendo en movimiento a consecuencia de la intervención de una fuerza sobrenatural que se manifiesta como la voluntad divina de un creador, es decir, de un ‘Dios’. Es él quien trae a la existencia desde la nada el cielo y la tierra y quien luego invoca la aparición de la luz en virtud de un acto de palabra, tras lo cual introduce una separación entre ésta y la oscuridad (“las tinieblas”), cosa que era una suerte de producto secundario de la primera fase creativa —pues aparentemente llegó junto con la masa amorfa de materia llamada ‘tierra’—, para luego aplicar a cada una de estas dos manifestaciones una etiqueta lingüística distintiva. Efectivamente, el acto denominativo del creador, mediante el cual la primera entidad que había hecho surgir mediante la palabra fue llamada ‘Día’ y la segunda ‘Noche’, puede ser visto como una exhibición de conocimiento superior y de penetración en la naturaleza real de las cosas, como la que se atribuye exclusivamente a los seres divinos.8


    Efectivamente, esta potencia de la palabra es confirmada por un llamativo paralelo antiguo que está documentado en la “Epopeya babilónica de la Creación del Mundo”, a la que los antiguos habitantes de Mesopotamia solían referirse por sus palabras iniciales, Enūma eliš,9 en la que un impactante episodio da una ilustración del poder del lenguaje como una herramienta creativa, pero también como un arma destructiva.10 En una fase avanzada del acto creativo del dios Mar(ū)duk, el Enūma eliš relata (Tab. 4, 19-26) cómo éste destruye una constelación entera y, enseguida, la devuelve a la existencia con el solo poder de su palabra: este acto estaba destinado a dar la prueba de su potencia que los demás dioses le habían exigido que presentara, para que fuera reconocido entre ellos como el dios supremo y que asumiera el papel de rey.11 En todo caso, toda la categoría de narraciones de ese tipo —que tiene representantes en muchas culturas antiguas del globo (por ejemplo entre los sumerios-babilonios, hebreos, griegos, mayas, etc.)— puede ser llamado el enfoque creacionista al origen del mundo, en la medida en que supone la existencia previa de un ser supremo personificado, no engendrado y eterno, que está dotado de inteligencia y poder (es decir, es un ‘Creador’), quien en un momento indeterminado y sin una motivación externa pone en marcha su proyecto creativo, de tal forma que da origen al mundo físico y a las formas de vida que lo pueblan.


    El “pasaje cosmogónico clave” de la Teogonía (vv. 116-138)


    Por otro lado, según se desprende de la clasificación arriba dada de los tipos de cosmovisión, hay una clase diferente de relatos cosmogónicos antiguos que está basado en un principio genealógico, en cuanto describen un proceso evolutivo o generativo que conduce al ‘nacimiento’ de un cúmulo de entidades naturales o abstractas que surgen de una sola fuente o de unas cuantas entidades elementales o primordiales que se combinan o unen unas con otras. Este tipo de narración está tan ampliamente difundido como el paradigma creativo, hasta el punto de tener representantes de todos los períodos históricos en todo el mundo,12 como los que se encuentran hoy día entre las poblaciones de la Polinesia Oceánica. De hecho, hay un caso notable de mito transmitido oralmente que fue documentado en las Islas Gilbert, hacia el que Francis Cornford llamó la atención de los clasicistas,13 en el que se describe un proceso evolutivo o reproductivo que involucra a una serie de entidades elementales. Éstas se comportan como si fueran seres semejantes a humanos, que engendran nuevos seres al irse reuniendo en parejas, proceso que inicia con Tierra y Cielo que se unen en lo que ha recibido atinadamente la denominación de fusión (“cleaving-together”) cosmogónica.14


    En todo caso, este mito de transmisión oral ofrece un paralelo independiente para un relato muy bien conocido sobre la historia temprana del mundo y ahora igualmente carente de prestigio, que proviene de la antigua Grecia. Me refiero a la Teogonía de Hesíodo, un poema que llegó hasta nosotros como una obra escrita íntegra, en la que se pone en juego un modelo ‘reproductivo’ del inicio y desarrollo del mundo. De hecho, tras un proemio que presenta a las Musas como personajes principales y que describe la escena simbólica en que se otorga al autor la sabiduría poética y la capacidad de rememorar que abarca todas las dimensiones del tiempo, de la que ellas orgullosamente se jactan,15 el autor va haciendo una narración detallada y compleja que contiene la presunta historia de cómo tomó forma y vida cada aspecto de la realidad a través de la aparición, de forma sucesiva, de todo un conglomerado de entidades divinas que encarnan sus diferentes aspectos. Conforme a un procedimiento catalográfico que puede ser considerado legítimamente como típico de la técnica compositiva de Hesíodo,16 en la medida en que se encuentra también (además de en la Teogonía) en varias de las obras atribuidas a éste desde la antigüedad —por ej. el Catálogo de las mujeres (o Ēhoîai), y las Grandes Ēhoîai—, ese relato hace una exposición del desarrollo del cosmos en gran escala que se despliega a través de una serie de episodios interconectados por vía genealógica. Con ello me refiero a que, frente al oyente (o lector), se despliega una serie de aventuras biográficas que ponen en escena a personas sobrenaturales,17 en las que típicamente cada entidad natural o abstracta que entra en juego, con excepción de algunos casos aislados de engendramiento monoparental —que, como es de esperarse, se dan sobre todo al inicio de todo el proceso—, es presentada como vástago de una pareja que, por expresarlo así, tiene contacto sexual para engendrarlo. Una muestra muy característica de este enfoque genealógico, que algunos estudiosos han calificado de “pasaje cosmogónico clave”,18 son los siguientes versos de la Teogonía de Hesíodo (vv. 116-138):


    En verdad, primeramente surgió Caos, pero luego


    Tierra de amplio pecho, asiento siempre firme de todos


    los inmortales que ocupan las cimas del nevado Olimpo,


    y el Tártaro nebuloso en un rincón de la Tierra de amplias vías,


    y Eros, quien es el más hermoso entre los dioses inmortales, (120)


    el que afloja los miembros —domina la mente y el sabio consejo


    en los pechos de todos los dioses y de todos los humanos.


    A partir de Caos, surgieron Érebo y Noche negra;


    de Noche, a su vez, nacieron Éter y Día,


    a quienes dio a luz tras concebirlos en unión amorosa con Érebo. (125)


    Tierra en primer lugar engendró a Urano estrellado


    igual a sí misma, de modo que la cubriera en todo punto,


    para que fuera asiento siempre firme para los dioses bienaventurados;


    engendró las altas montañas, amenas moradas de las diosas


    ninfas que habitan en las montañas boscosas; (130)


    dio también a luz al mar estéril de oleaje impetuoso,


    al Ponto, sin que mediara el deseable amor; pero luego,


    tras yacer con Urano, dio a luz a Océano de hondos remolinos


    y a Ceo y a Crio y a Hiperión y a Japeto


    y a Tea y a Rea y a Temis y a Mnemosine (135)


    y a Febe de áurea corona y a la adorable Tetis.


    Después de estos, nació el más joven de todos, Cronos, de mente tortuosa,


    el más terrible de sus hijos, que odiaba a su recio padre.19


    Un rasgo sobresaliente que separa netamente el tipo de narración genealógica (según es representada por el pasaje recién citado de la Teogonía) del enfoque creacionista hacia el origen del mundo es el hecho de que, en el principio, no hay un ser sobrehumano (por ej. un ‘Creador’) que haga brotar todas las demás cosas a partir de la no-existencia conforme a una finalidad inteligente y carente de motivación externa. Sin embargo, es común a ambos tipos de aproximación que, de uno u otro modo, queda necesariamente sin explicación la fuente primera del creador o de la entidad que surge espontáneamente en el principio de todo. De hecho, tal y como sucede en otros mitos de creación semejantes, como en el poema mesopotamio Enūma eliš,20 el primer ser que llega a la existencia en la Teogonía de Hesíodo (es decir, Caos) aparentemente brota de la nada, por decirlo así, o, más bien, según una lógica aristotélica ante litteram, en lugar de caer en una regresión infinita en la búsqueda de causas, se postula un principio primero para el que carece de sentido buscar una causa previa. Resulta llamativo que, en tales cosmogonías míticas, dicho punto inicial del proceso formativo de la realidad corresponda a una suerte de “singularidad original”, en términos de la física moderna, toda vez que muestra una inevitable semejanza con modelos científicos modernos como la teoría del “big bang”.21 Como prueba de esto, leamos ahora cómo también describen la situación inicial, previa a toda dimensión material, espacial y temporal, los versos iniciales de la “Epopeya babilónica de la Creación del Mundo” (Enūma eliš tab. 1, 1-6):


    Cuando hacia arriba el cielo no había sido nombrado,


    Cuando hacia abajo el nombre de los campos terrestres no había sido articulado,


    fue entonces Apsû, el ancestral, quien los engendró,


    fue Mummu-Tiāmat quien los dio a luz a todos.


    Sus aguas se mezclaron como si fueran una sola, así


    ellos no habían todavía formado un pastizal, todavía no habían buscado un juncal.22


    Dejando de lado el problema —para el estudioso moderno, pero no para el hombre antiguo— de cómo podría darse un surgimiento desde la nada tanto en la épica babilonia como en la Teogonía, si nos concentramos ahora en la redacción actual del pasaje de Hesíodo, se declara explícitamente que la entidad llamada Caos aparece espontánea y repentinamente (γένετ’<ο>) como la primera cosa en absoluto, seguida inmediatamente por ‘Tierra’, para ser alcanzados luego, del mismo modo inmotivado y sin ninguna mediación, por Eros, que es el último de la tríada de seres primigenios que llegan a la existencia mediante generación espontánea.23 Caos y Tierra, a su vez, se vuelven el punto de partida para todo un grupo de criaturas divinas que en una etapa temprana nacen de alguno de los dos sin un compañero. Posteriormente, sin embargo, hay proliferación de éstas como resultado de la potencia productiva de Eros, cuya belleza suprema es ponderada como la fuerza que somete a su dominio el cuerpo y el espíritu de cualquiera, cosa que lo convierte en la causa eficiente —por expresarlo en los términos de Aristóteles— que determina el apareamiento generativo del que surgen prácticamente todos los demás seres. De este modo, Érebo y Noche nacieron (ἐγένοντο) de Caos sin una compañera, pero luego se convirtieron a su vez en una pareja progenitora que engendra a su propia progenie. Todo este proceso es descrito detalladamente mediante verbos de acción que, en su mayoría, pertenecen al campo semántico del comportamiento reproductivo y la fisiología, por ejemplo “en unión amorosa” (φιλότητι μιγεῖσα) con referencia a Noche en cuanto ser femenino que entabla contacto (sexual) con la entidad masculina Érebo; esto provoca que ella “quede embarazada y dé a luz” (τέκε κυσαμένη) a Éter y Día, quienes, a su vez, se dice que “nacieron” (ἐξεγένοντο) de Noche a manera de madre. No obstante, esto no impide que Noche acabe involucrada, además, en una segunda etapa generativa, que puede ser descrita como una especie de engendramiento partenogenético o, más bien, producción de una serie de entidades abstractas —como Muerte, Sueño y Destino (fatal)—, en la medida en que Noche les da origen por sí misma sin unirse con alguien más.24 Como dichas abstracciones que aparecen en este pasaje desempeñan un papel notable en el escenario cósmico en cuanto “componentes reales y eternos del cosmos”,25 algunos estudiosos han señalado sus rasgos antropomorfos sumamente tenues o del todo ausentes,26 cosa que ha sido aducida por algunos de ellos como prueba de la conciencia personal de Hesíodo en cuanto proponente de un relato no convencional —es decir, no mitológico— del surgimiento y desarrollo de todo el universo.27 En cualquier caso, Hesíodo presenta a Caos y Tierra, por ejemplo, dos que están muy escasamente caracterizados como seres con rasgos humanos en la etapa descrita en Th. vv. 116 ss., en el acto de dar origen a otras entidades como por partenogénesis o, más bien, de desarrollarse espontáneamente en forma de estructuras cósmicas de mayor complejidad.28


    De hecho, una vez que el marco externo proporcionado por la progenie de Caos había quedado establecido —ya sea mediante un proceso mecánico o embriológico—, Tierra, a su vez, sin contacto previo alguno, en lo que podemos de nuevo llamar partenogénesis o describir como un desarrollo autónomo que la conduce a tomar una forma más definida y visible,29 como estableciendo un contraste con las nuevas entidades que saldrán de su vientre, dio nacimiento (ἐγείνατο) por sí misma, antes que a cualquiera, a Urano, el Cielo, y luego a las Montañas, junto con las Ninfas que las pueblan, así como a Ponto, el Mar, todos ellos engendrados por ella sin un compañero. Pero poco después, se describe a Tierra en el acto de entablar una relación generativa convencional de pareja con Urano (εὐνηθεῖσα τέκ’ “tras yacer con Urano dio a luz”), de forma que surgió la que puede ser llamada la pareja cósmica original en versiones previas del mito, que Hesíodo probablemente fundió o reelaboró, como ya han observado varios estudiosos.30 El resultado de esta unión cosmogónica fue el engendramiento de una larga serie de seres divinos, empezando con los doce Titanes, entre quienes destacan los siguientes por su importancia cosmológica. Primeramente, Japeto y Cronos, debido a sus muy conocidas hazañas en otros episodios míticos de importancia en los que se dan conspiraciones y derrocamiento de los gobernantes divinos previos, así como castigo para los rebeldes vencidos. Están luego Océano y Tetis, que representan dos de las entidades naturales más básicas —a saber, el agua salada y la dulce—,31 debido a su influyente papel en otras tradiciones teogónicas y cosmogónicas de la antigua Grecia, que tienen interesantes paralelos en relatos tempranos del cercano Oriente sobre el origen de todas las cosas, y, finalmente, Temis, la personificación divina de la antigua ley sagrada, porque simboliza una de las fuerzas estructurales básicas del mundo sujeto al orden.


    Paradigma sociomórfico vs. alegoresis cosmológica


    Hasta este punto, hemos venido dando cuenta en la obra teogónica de Hesíodo de una descripción poética en gran escala sobre cómo, de manera repentina, un pequeño número de entidades primordiales llegaron a la existencia de modo espontáneo y, a su vez, comenzaron a engendrar —ya sea de manera individual o tras tener uniones una con otra— a una amplia gama de vástagos dóciles o rebeldes. En este contexto, se dan matrimonios ‘sagrados’ de relevancia cosmogónica que típicamente son configurados por el poeta como historias en que se dan parejas que se unen de modo semejante a humanos, que engendran y dan a luz a hijos de compañeros divinos, la mayor parte de lo cual está plasmado en lenguaje biológico reproductivo y enmarcado narraciones de acontecimientos sociomórficos comparables a los que tienen lugar en una amplia gama de antiguos relatos sobre la historia temprana del mundo.32 Además, debajo del disfraz sociomórfico en que se oculta una historia como ésta, vale como sea la pena enfatizar en este punto que el episodio inicial que pone en movimiento todo el proceso genealógico —en Th. vv. 116-136, pasaje ya citado antes— fue leído por algunos intérpretes antiguos y modernos como portador de un significado cosmológico clave, que habría puesto los cimientos para todo intento filosófico o científico posterior de dar una explicación racional de los inicios del mundo y de cómo éste se convierte en una totalidad organizada y bien estructurada.


    Una aproximación como ésta a la lectura de un pasaje tan crucial como el que se discutió arriba —en el que se ha reconocido “un carácter lógico diferente” con respecto de los relatos teogónicos que lo rodean —33 ha conducido a muchos estudiosos a tomar directamente como lenguaje figurado la terminología reproductiva y el comportamiento semejante al humano que se atribuyen a los actores sobrenaturales involucrados en las aventuras amorosas y de lucha narradas por Hesíodo en ese episodio, lenguaje figurado mediante el que el poeta habría sugerido una lectura alegórica, en la medida en que se estaba refiriendo en verdad a la historia temprana del mundo. De hecho, se ha sostenido que “en la propia cosmogonía … el velo de lenguaje mitológico es tan tenue como para ser del todo transparente”,34 y de nuevo, que en Th. 108, hay un “giro repentino … desde una caracterización directamente antropomórfica de los dioses hasta una caracterización transparentemente cósmica”.35 En todo caso, una estrategia de lectura como ésta parece ser apoyada por la estructura narrativa global de la Teogonía, cuyo tema principal como relato cosmogónico quedó resumido estupendamente por una estudiosa moderna, quien afirma que Hesíodo expone: “el producto de una evolución genealógica y un proceso de individuación que conduce finalmente a la formación de un cosmos estable y que, en última instancia, alcanza su telos bajo la tutela de Zeus”.36 Esto lo confirman en especial ciertos pasajes en los que el poeta anuncia un relato cosmogónico propiamente dicho, como parece dar a entender su petición dirigida a las Musas justo antes del “pasaje cosmogónico” que examinábamos arriba:


    ¡Salve, hijas de Zeus! Concededme el canto fascinador,


    y celebrad el linaje sagrado de los inmortales siempre existentes, (105)


    los que nacieron de Tierra y Cielo estrellado,


    y de Noche tenebrosa, y a los que crió Ponto salobre.


    Decid cómo al inicio los dioses y Tierra surgieron,


    y los ríos, y el mar desconfinado de oleaje impetuoso,


    los astros relucientes y encima el ancho cielo, (110)


    y los que surgieron de éstos, los dioses dadores de bienes,


    cómo se repartieron la riqueza y cómo se dividieron los honores,


    y cómo al inicio ocuparon el anfractuoso Olimpo.


    Esto decidme, Musas que ocupáis las moradas del Olimpo,


    desde el principio, y decidme cuál fue el primero de ellos que surgió.37 (115)


    Apoyado en esta presunción, Olof Gigon no solamente colocó la Teogonía de Hesíodo en la base de toda la serie de explicaciones cosmológicas griegas —filosóficas o no—, sino que emprendió incluso una interpretación en clave alegórica del episodio relatado en Th. vv. 116 ss. como una cosmogonía en toda regla.38 De hecho, este estudioso encontró que el Caos indefinido era semejante a un recipiente o contenedor, equivalente por ello a ‘espacio’, a partir del que surgen Érebo y Noche —que algunos estudiosos ven como derivados de Caos por una suerte de escisión o fisión—,39 donde el primero encarna las tinieblas del inframundo envuelto de neblina, mientras el segundo representa el período de tiempo en que la oscuridad cubre la tierra. Estas dos entidades actúan a su vez como una pareja generativa que produce dos ‘hijos’ más bien disímiles de sus ‘padres’, si bien bastante complementarios de ellos: Éter y Día, uno que representa la brillantez de la luz que se encuentra en las regiones superiores de la atmósfera y otra que está ligada con el período de tiempo en que la luz se esparce sobre la tierra habitada. De este modo, queda completado el marco espacio-temporal requerido para albergar los seres materiales que vienen, cuya generación normal mediante unión sexual y nacimiento de descendientes comienza desde la primera pareja nitora formada por Tierra (Gaia) y Cielo (Urano), como se describe en Th. vv. 126-154 (parcialmente citado arriba). En este momento, el cuadro cosmogónico delineado en el poema da la impresión de haber alcanzado ya el punto inicial de la generación de todos los demás seres divinos, los cuales provienen de las dos entidades más básicas que, por una suerte de sinécdoque cosmológica, representan la totalidad del mundo,40 de acuerdo con la forma tradicional del relato como probablemente lo recibió Hesíodo. De hecho, la mención recurrente de la pareja Tierra-Cielo como ancestros primeros del restante linaje divino en varios pasajes de la Teogonía de Hesíodo sugiere claramente lo anterior, como se puede confirmar fácilmente al echar una ojeada a todo el conjunto de versos que se refieren explícitamente a ellos como pareja original: además de su detallada genealogía descrita en 126 ss. —cuyos momentos culminantes están en los versos 133, 147 ss. y 154 ss.—, aparecen postulados (o asumidos) como la pareja primigenia en Th. vv. 45 s., 106, 421, 644;41 además, hay una impresionante descripción de la unión de Tierra y Cielo en un vívido símil incluido en Th. 702-704.42


    La dimensión política como pauta sociomórfica


    Antes de cerrar nuestro breve esbozo de los horizontes de expectativas desde los que se puede hacer una aproximación al relato cosmogónico de Hesíodo, bosquejaremos aquí una alternativa a la lectura genealógica, que no excluye necesariamente a las anteriores, según se puede argumentar. En efecto, se ha postulado que, en la narración de Hesíodo sobre el origen y el desarrollo del mundo, a pesar de su formulación en un lenguaje intensamente connotado de biología reproductiva por su larga serie de uniones sexuales, nacimientos y otros episodios semejantes configurados de acuerdo con un patrón biológico superficial, así como modelados dentro de un marco enteramente reproductivo, hay en realidad un intento por proporcionar un paradigma arquetípico para las vicisitudes politicales predominantes en el mundo griego arcaico en la época en que este poema hesiódico fue compuesto —a saber, en algún momento de la segunda mitad del siglo VIII a.C.43 Era un momento en que la sociedad beocia, como sucedía también en otras regiones del extenso mundo griego, estaba consitutida por grandes grupos familiares consagrados a actividades agrícolas, en tanto que una multitud de señores feudales podrían haber estado en lucha (incluso a través de largas pugnas civiles) en muchas de las ciudades-estados griegos y en las áreas rurales circundantes para prevalecer sobre regímenes anteriores y competidores.44 De este modo, el prototipo principal para dicha aspiración hasta entonces infructuosa a una hegemonía política en Grecia habría que identificarlo en el ámbito del dominio divino sobre el mundo con sus sangrientas disputas entre generaciones sucesivas de dioses, donde con todo la toma del poder por parte de Zeus, junto con sus hermanos olímpicos y aliados, trajo una paz duradera.


    Por cierto, recordemos aquí que el procedimiento de idear en forma poética un aition mitológico para un estado de cosas terrenal, prevaleciente en una determinada sociedad en un momento histórico dado, tenía un precedente claro en el poema mesopotamio Enūma eliš —cuya versión final fue puesta por escrito hacia el último cuarto del segundo milenio a.C.—,45 en la medida en que hace una descripción (comparable a la que se encuentra en la Teogonía de Hesíodo) del origen común del mundo físico sujeto al orden y de los seres divinos, entre los cuales un dios se las arregló a la larga para garantizar para sí mismo el poder supremo mediante hazañas violentas. En ambos casos, tanto entidades naturales como abstractas fueron visualizadas como divinidades antropomorfas,46 las cuales en todos los casos llegaban a la existencia del mismo modo, como desarrollos o vástagos ya sea de un solo progenitor o de una pareja, en tanto que, una vez crecidos, algunos de ellos hacían la guerra unos contra otros para obtener la supremacía sobre el mundo e incluso dejaban virtualmente fuera de combate a sus oponentes y se libraban de ellos metiéndolos a prisiones o exiliándolos. En el caso específico del Enūma eliš, está fuera de toda duda el vínculo político del ascenso a deidad suprema del panteón mesopotamio de Mar(ū)duk, un dios anteriormente subordinado, con la consolidación de una monarquía poderosa en Babilonia bajo el rey Hammurabi (s. XVIII a.C.), como lo confirma el papel principal asignado a la representación oficial de los sucesos narrados en este poema en el marco del ritual estatal más importante, el Festival del Gran Año Nuevo.47 Puesto que ha sido identificado como uno de los modelos para la Teogonía de Hesíodo,48 dicha obra habría podido así brindar un ejemplo real (y exitoso) del entrelazamiento de dos dimensiones diferentes en un único poema: la mitológica y la política. Esto se lograba al justificar la jerarquía divina de la realeza babilonia mediante una puesta en escena ritual que escenificaba la toma del poder por parte de un gobernante supremo, el dios Mar(ū)duk.49


    Si admitimos que la propuesta de arriba ofrece una reconstrucción verosímil del trasfondo de motivos que pudieron determinar los alcances compositivos de Hesíodo, es oportuno señalar que, al proyectar en el Olimpo de Hesíodo una lectura en clave de soberanía política de los procesos cosmo-teogónicos que condujeron al orden cósmico entonces prevaleciente, se debería tener cuidado, con todo, de no perder de vista el hecho de que, detrás del ejército victorioso conducido por Zeus no se puede sospechar la presencia de una clase gobernante o de una monarquía históricas. De hecho, es bien sabido que un estado terrenal de cosas como el que se puede extrapolar de la narración de Hesíodo sobre la llegada de Zeus al poder supremo entre los dioses no se concretó en Grecia sino hasta el inicio del período helenístico. Por el contrario, Grecia arcaica y clásica siguió siendo el terreno de disputa de una multitud de ciudades-estados más bien pequeñas, cada una con su propia clase dirigente local y, por lo general, en disensión con otras unidades políticas semejantes.


    Sin embargo, mientras la realidad política de la época de Hesíodo difícilmente pudo tener alguna influencia sobre la configuración específica de la historia vital de Zeus según se relata en la Teogonía,50 aun así se puede atribuir legítimamente al poeta beocio un proyecto cultural unificador de alcance pan-helénico. Además del reconocimiento explícito para Hesíodo, por lo general junto con Homero, por parte de autores griegos posteriores, de la organización sistemática de los nombres, funciones y honores de los dioses,51 cosa que puede ser vista como un testimonio revelador de la participación de Hesíodo en un proyecto de integración cultural en Grecia, se deben tomar en cuenta aquí dos hechos más. Por un lado, no se debe pasar por alto que, en el siglo VIII a.C., Grecia atestiguó la aparición de un impresionante corpus de poemas épicos compuestos por Homero (o a su nombre) —así como una cantidad tampoco desdeñable de poesía didáctica que circulaba bajo el nombre de Hesíodo—, que fueron redactados en una forma poética y lingüística no localizada específicamente y que era vehículo de un mensaje inspirador capaz de llegar a cualquier hablante de griego en cualquier punto de la cuenca del Mediterráneo.52 Por otro lado, aproximadamente en la misma época también tuvo lugar la institución de santuarios panhelénicos, sobre todo el de Delfos y el de Dodona —donde desde mediados del siglo VIII a.C. un culto de los dioses oraculares Apolo Pitio y Zeus Naios, respectivamente, reemplazó definitivamente a las divinidades más antiguas que eran adoradas ahí—,53 junto con festivales oficiales panhelénicos como los que se celebraban principalmente en Olimpia y Delfos.54


    Estos hechos podrían haber bastado para dar pie a la contribución plenamente consciente de Hesíodo para establecer un proyecto griego común para las generaciones venideras. Indudablemente, al ver el ascenso de Zeus a gobernante supremo de una red altamente sofisticada de seres divinos engendrados conforme a un proyecto cósmico sujeto al orden, los destinatarios de un producto poético como ése reconocerían no tanto el reflejo paradigmático de la llegada al poder ya consumada de un líder helénico real, sino, más bien, la proyección programática en el plano divino de un estado de cosas deseable o añorado.


    Consideraciones finales


    Cualquiera que sea la opción de lectura correcta en el caso particular de la Teogonía de Hesíodo (si hay sólo una que sea aceptable y que excluya a las demás), queda virtualmente fuera de toda duda que nos encontramos delante de una perspectiva humanizadora hacia la experiencia que el hombre griego tuvo de la realidad física y de los fenómenos naturales que se observan ahí en proceso.55 Esto significa que no solamente el mundo circundante llegó a ser mirado a través de ojos humanos y a ser analizado por mentes humanas, sino también que unas entidades antropomorfas que exhiben patrones humanos de comportamiento llegaron a ser reconocidas como elementos estructurantes de la realidad misma, todo ello en el marco de un cosmos visualizado como un organismo viviente.56 Esto incluye la manera en que, además de los diferentes aspectos del mundo físico, también una serie de entidades abstractas personificadas, como la Justicia, la Paz y el Olvido, entre otros, son engendrados en la Teogonía de Hesíodo por una suerte de proceso reproductivo en el que entra en juego generalmente el contacto sexual de una pareja de progenitores, cuya unión se describe a veces en términos de matrimonio.57


    En especial, hay una dimensión social notable en el cuadro trazado por Hesíodo, quien de ese modo anticipa los rasgos definitivamente sociomórficos mostrados por otros relatos cosmogónicos posteriores, principalmente por el del presocrático Ferécides. Esto se puede ver en el hecho de que el acuerdo que gobierna la relación entre las diferentes partes, en el que entraba en juego asimismo el propio mecanismo del mundo, tenía que ser renegociado inmediatamente después de cada nueva toma de poder por parte de un gobernante diferente. De hecho, el régimen de Zeus se distingue del de gobernantes divinos anteriores por sus rasgos más “democráticos”, empezando por la repartición igualitaria del mundo entre los tres descendientes directos varones de Cronos, a saber, Zeus, Poseidón y Hades, mientras la superficie de la tierra quedó asignada por igual a los tres —como se declara explícitamente en Hom. Il. XV, vv. 187-193—, que corresponde a la división cosmológica del mundo en las cuatro “provincias elementales” que habrían de volverse canónicas en la doctrina de los cuatro elementos de Empédocles.58 De tal forma, en cuanto al papel que juega dicha distribución de deberes y privilegios entre los aliados de Zeus tras su victoria contra las fuerzas amenazadoras de la sedición, puede verse como una contraparte sociomórfica para el orden físico que se produjo mediante el proceso cosmogónico descrito en la sección principal del poema de Hesíodo.59
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        1 La prioridad de Cornford en reconocer la gran importancia cosmogónica del pasaje Hes. Th. vv. 116-133 se debe a su ensayo “A Ritual Basis for Hesiod’s Theogony” publicado originalmente en 1941 e incluido en Cornford (1950), si bien la idea fue retomada en Cornford (1952), de publicación póstuma. Sin embargo, el principal exponente de la lectura filosófica de Hesíodo fue Gigon (1945: 22 ss.), si bien hay ya una interpretación cosmogónica del pasaje mencionado de Hesíodo en Jaeger (1947: 13), cuya idea se remonta a unas conferencias que dictó en 1936.

      


      
        2 Algunos trabajos recientes que estudian a Hesíodo desde esta perspectiva son Strauss Clay (2003), Koning (2010), Strauss Clay (2015), Scully (2016) y, en especial, varios estudios recogidos en Iribarren-Koning (2022).

      


      
        3 Entre las exploraciones recientes de la recepción de Hesíodo en los presocráticos pueden verse Álvarez Salas (2011), Miller (2018) y Judet de la Combe (2022).

      


      
        4 Para tal definición del adjetivo ‘sociomórfico’ me apoyo en Schmid (2015: 67), cuyo marco conceptual es válido en general para una amplia gama de cosmovisiones antiguas, si bien él apunta particularmente hacia las tradiciones hebreas antiguas plasmadas en el Génesis.

      


      
        5 Esta doctrina de la interconexión entre todas las formas de vida —incluido el cosmos mismo, que a escala global es un organismo viviente compuesto de la suma de todos los organismos individuales— forma parte central de varios sistemas presocráticos, sobre todo del pitagorismo; para una amplia colección de fuentes antiguas con una buena discusión preliminar, véase Zatta (2019: 34 ss.).

      


      
        6 La clasificación de los patrones de cosmovisión arriba descrita está apoyada en el estudio de Topitsch (1958).

      


      
        7 Gen. 1.1 a 1.5. Traducción própria basada en varias ediciones, como la de Alter (1996), en apego a la interpretación de Schmid (2015: 57 ss.).

      


      
        8 Una panorámica acerca del poder del lenguaje en el acto creativo descrito en el Enūma eliš y en el Génesis se encuentra en López-Ruiz (2012: 32 s.), que proporciona más ejemplos y remite a otros trabajos.

      


      
        9 Aunque la traducción típica de eliš es “arriba” —con lo que la primera línea del poema reza: “Cuando el cielo arriba todavía no estaba nombrado”—, autoridades modernas al parecer se inclinan en cambio por traducir la palabra por algo así como “hacia arriba” o “hacia las regiones superiores”, como se lee en Maul (2015: 21 s.).

      


      
        10 Maul (2015: 22).

      


      
        11 Cornford (1952: 244) se refiere a este mismo episodio con base en Langdon (1923), pero ahí el objeto destruido y regenerado por la palabra de Mar(ū)duk era sólo un ropaje.

      


      
        12 Una breve descripción del patrón básico compartido por la Teogonía de Hesíodo y por la mayor parte de los textos cosmo-teogónicos producidos por las civilizaciones asentadas en la cuenca del Mediterráneo oriental, véase López-Ruiz (2012: 30 s.), que remite a otros trabajos.

      


      
        13 Cornford (1952: 204 s.), que está basado en Grimble (1922: 91 ss.).

      


      
        14 Cornford (1952: 204).

      


      
        15 Tras la enigmática declaración acerca de su propia sabiduría que se pone en boca de las propias Musas (Hes. Th. vv. 26-28), que ocultan o revelan la verdad a su antojo, el poeta profesa a su vez que fue inspirado por ellas para celebrar las “cosas que serán y las que fueron antes” (Hes. Th. v. 32), para insistir más adelante en que las Musas deleitan el espíritu de Zeus con sus himnos “cuando dicen las cosas que son, las que serán y las que fueron antes” (Th. vv. 38); una discusión detallada de la ostentosa presunción de las Musas en Th. vv. 26-28 se lee en Heiden (2007). Entre los principales estudios consagrados a analizar el proemio de la Teogonía con énfasis en la escena de su consagración poética, remitimos a Kambylis (1965), Maehler (1965) y, más recientemente, a Tsagalis (2009) y Koning (2010).

      


      
        16 Sobre la estructura en catálogo como principal técnica compositiva en la Teogonía de Hesíodo, véase Vianello (1978: CXXXV ss.) y, en especial, Sammons (2018: 95 ss.) y Most (2022: 104 ss.).

      


      
        17 Tomo de Cornford (1952: 193) las expresiones “biographical adventures” y “supernatural persons”, que él usa en un contexto comparable.

      


      
        18 La expresión citada (“key comogonic passage”) es de Miller (2018: 209), que ya se había referido al mismo pasaje en términos semejantes en Miller (2001: 251), no sin subrayar la prioridad de Cornford en reconocer su importancia capital (véase arriba, n. 1); Kirk – Raven – Schofield (1983: 38) —en realidad desde Kirk – Raven (1957: 28)— también concuerdan en reconocer el diferente tenor del pasaje (“a different logical character”) con respecto de los relatos teogónicos que lo rodean.

      


      
        19 Hes. Th. vv. 116-138, mi traducción, apoyada en Vianello (1978), Colonna (1977) y Most (2006); es importante subrayar que, en la lectura de Most del v. 118—que es también la de Colonna (1977), entre otros—, hay solamente tres entidades cósmicas que surgen al principio de todo (es decir, Caos, Tierra y Eros), mientras el Tártaro junto con el Olimpo se integra a los rasgos diferenciados de la corteza terrestre, sede de los dioses, en el entendido de que el v. 119 es una suerte de apéndice a la fórmula fija del v. 118 (que es idéntico al v. 794); por el contrario, West (1966: 194) considera interpolado el v. 119, a partir de eso Miller (2018: 209 n. 5), atribuye al Tártaro el papel de cuarta entidad primordial.

      


      
        20 Acerca del problema planteado por un relato cosmogónico de un inicio absoluto, véase López-Ruiz (2012: 33 ss.).

      


      
        21 De acuerdo con un relato de la historia temprana del universo popularizada por uno de los mayores científicos modernos —Hawking (1988), capítulo 3. The Expanding Universe—, en algún momento del pasado (entre diez y veinte millones de años atrás) toda la materia estaba concentrada en un solo punto, o, por expresarlo en lenguaje técnico, la distancia entre los fragmentos de materia era nula y, por ello, la densidad del punto habría sido infinita, a tal grado que ocurrió una “singularidad original” o big bang que marcó el inicio del espacio-tiempo y que despidió fragmentos de materia en todas las direcciones, dando origen así a un universo en expansión, como nos hemos acostumbrado a imaginarlo bajo la influencia de la divulgación científica moderna.

      


      
        22 Mi traducción está basada en la de Maul (2015: 22), quien establece el paralelismo entre el poema babilonio y la teoría del big bang; sin embargo, obsérvese que Apsû y Mummu-Tiāmat, que constituyen la pareja progenitora original, no son visualizados como seres antropomorfos nacidos de entidades previas, sino como fuerzas naturales carentes de forma definida o de cuerpo, a pesar de estar dotados de poder eficiente y voluntad —véase Maul (2015: 23 n. 28; 43 s.) y López-Ruiz (2012: 34 n. 9).

      


      
        23 Al aceptar una tríada de seres originales, me apego a la línea hermenéutica de Hes. Th. vv. 118 ss. representada por Gigon (1945), Cornford (1950) —también Cornford (1952)— y Most (2006), que parecería haber sido la manera en que Ferécides entendió el pasaje en el siglo VI a.C., si admitimos que su obra —intitulada ya sea Los siete rincones o bien Teogonía— estaba concebida como una suerte de reinterpretación del poema cosmogónico de Hesíodo. Miller (2001) y Miller (2018) propone una lectura del pasaje hesiódico en que Tártaro se agregaría a Caos, Tierra y Eros como cuarta entidad básica de importancia cósmica suprema.

      


      
        24 Este proceso es descrito más adelante por Hesíodo, en Th. vv. 211-232, donde, sin embargo, los últimos versos (es decir, vv. 226-232) enumeran la progenie de Disputa, la última de los “hijos de Noche”, que, como su madre, engendra partenogenéticamente su propia progenie terrible.

      


      
        25 Estas palabras (“real and eternal components of the cosmos”) son tomadas de Strauss Clay (2015: 111).

      


      
        26 Sobre la caracterización supuestamente no humana de las “estructuras o poderes naturales” que se encuentran en el pasaje en examen, véase Miller (2018: 210 s.) y Miller (2001: 254).

      


      
        27 Ésta es la posición a favor de la que argumenta sobre todo Miller (ver n. anterior) y, en parte, Strauss Clay (2003).

      


      
        28 Ya Gigon (1945: 25 s.) sostuvo esta posición, quien con agudeza definió a los seres divinos de Hesíodo como la personificación de ciertas fuerzas que los hombres no pueden controlar. Por su parte, Strauss Clay (2015: 111) observa que el tipo de abstracciones que entran en el linaje de Caos son fuerzas e ideas personificadas que, aun cuando no puedan ser percibidas físicamente, con todo pueden ser concebidas con la mente.

      


      
        29 Eso pensaba ya Gigon (1945: 26; 35 s.), cuya idea puede haber sido adoptada y desarrollada ulteriormente primero por Cornford (1952: 198 ss.) y luego por Strauss Clay (2015: 112), a pesar de que no lo mencionan en absoluto.

      


      
        30 Véase Gigon (1945: 28 s.; 35 s.) y Cornford (1952: 189 ss.). Sobre el papel y la importancia en Hesíodo de la primera pareja progenitora formada por Tierra y Cielo, véase abajo.

      


      
        31 Océano y Tetis pueden compararse con el papel de Apsû y Tiāmat en el Enūma eliš —si dejamos de lado la inversión de género y de función con respecto de las dos divinidades griegas—, de los que el primero representa el agua dulce y la segunda, que es la contraparte femenina para el Océano griego, representa el agua salada, según se expone en Maul (2015: 22 ss.).

      


      
        32 Sobre el valor del adjetivo ‘sociomórfico’, tomado de Schmid (2015: 67) y Topitsch (1958), véase arriba (notas 4 y 6).

      


      
        33 La expresión (“a different logical character”) está en Kirk – Raven (1957: 28) y en Kirk – Raven – Schofield (1983: 38), al referirse a la interpretación dada por Cornford (1952: 193 ss.), que ya figuraba en Cornford (1950).

      


      
        34 Cornford (1952: 193 “in the cosmogony itself … the veil of mythological language is so thin as to be quite transparent”).

      


      
        35 Miller (2018: 210 “sudden shift … from straightforwardly anthropomorphic characterization of the gods to transparently cosmic characterization”). Recordemos aquí que ésta era la idea central que impulsó la exégesis de Gigon (1945: 30) en clave alegórica del pasaje en examen (Th. vv. 116-136) como un relato cosmogónico, como cuando escribió a propósito de Caos: “Bajo el velo de una deidad cosmogónica y teogónica se esconde la concepción metafísica de un origen que se opone a todo lo que viene después” (“Unter der Hülle einer kosmogonischen und theogonischen Gottheit verbirgt sich der metaphysische Begriff eines allem Späteren gegenüberstehenden Ursprungs”).

      


      
        36 Strauss Clay (2003: 13): “the product of a genealogical evolution and a process of individuation that finally leads to the formation of a stable cosmos and ultimately achieves its telos under the tutelage of Zeus”.

      


      
        37 Th. vv. 104-115, mi traducción, apoyada en Vianello (1978) y Colonna (1977). Hubo gran desacuerdo entre las generaciones previas de estudiosos sobre la autenticidad de los vv. 108-110 y sobre su colocación en el poema de Hesíodo, de ser admitidos como originales. Las soluciones propuestas a esta cuestión oscilan entre la supresión de los vv. 108-110, defendida por Solmsen y Wilamowitz, hasta su transposición a otro punto —por ej., inmediatamente antes del v. 105 o después del v. 113—, como explica Vianello (1978: CCCXII). Estudiosos más recientes se inclinan por mantenerlos donde están, en tanto que —con base en la autoridad del fragmento de papiro (Π3Β) y de algunas citas antiguas (como las de Teófilo e Hipólito) —expurgan o encierran entre corchetes el v. 111, que es idéntico al v. 46, como señala Most (2006), que sigue las huellas de editores previos como Rzach (1908), West (1966) y Colonna (1977).

      


      
        38 Véase Gigon (1945: 22 ss.).

      


      
        39 Así opina Strauss Clay (2015: 111).

      


      
        40 Acerca del merismo mediante el cual Tierra y Cielo fueron aislados como los componentes primarios del mundo, véase López-Ruiz (2012: 34 n. 8) que remite a otros trabajos.

      


      
        41 Dejé fuera de la lista de referencias a la pareja primordial Tierra-Cielo aquellos pasajes en que éstos aparecen simplemente como consejeros de Zeus (463 ss.; 890 s.), o sólo como padres de Rea (469 s.).

      


      
        42 Se puede comparar con estos versos el pasaje que describe la castración de Urano (Th. 176 ss.), que me aventuraría a describir como un coitus interruptus cósmico que, según la lectura del pasaje en Kirk, Raven, Schofield (1983: 38 s.), reduplica la separación de Tierra y Cielo implícita en vv. 126 ss.

      


      
        43 Para el marco histórico de la vida y la autoría de Hesíodo, véase Koning (2018: 21 ss.).

      


      
        44 Sobre el desmoronamiento de las superestructuras políticas micénicas y su reemplazo gradual por nuevos señoríos locales en Grecia arcaica, véase Vianello (1978: XXXVIII ss.), que remite a más estudios; un reciente análisis del contexto social en que se enmarcaron la vida y las obras de Hesíodo en Tandy (2018).

      


      
        45 Maul (2015: 41).

      


      
        46 Véanse arriba (n. 22), expresadas por Maul (2015: 23 n. 28; 43 s.), que subraya la ausencia de rasgos físicos humanos en los dioses mesopotamios Apsû y Mummu-Tiāmat.

      


      
        47 Sobre el papel paradigmático y la importancia política del Enūma eliš en el marco de la literatura de ‘creación’ del Viejo Mundo, véase Maul (2015: 19; 29).

      


      
        48 West (1966) es el principal exponente de dicha corriente interpretativa, que desde entonces ha sido aceptada sin excepción; para otros vínculos de amplio alcance entre la Teogonía de Hesíodo y otras tradiciones poéticas del Cercano y Lejano Oriente, véase el capítulo 3 (“The Theogony and Eastern Parallels”) de Scully (2016: 50 ss.) y, sobre todo, Katz (2018), que remite a otros trabajos.

      


      
        49 Maul (2015: 29 ss.).

      


      
        50 Con todo, Scully (2016: 30 ss.) desarrolla un análisis idiosincrático de la Teogonía de Hesíodo como “un poema intensamente político” (p. 47: “an intensely political poem”), en el que la distribución de atributos y honores entre los dioses reflejaría los procedimientos de división de poderes entre los actores políticos.

      


      
        51 Heródoto (Hdt. II 53) reconoce a Homero y Hesíodo el establecimiento canónico de los nombres de los dioses y sus atribuciones, cosa que se confirma en la postura polémica expresada por Jenófanes contra los dos grandes poetas del pasado; es bien conocida su condena (en Xenophan. 21 B 11-12 DK) de sus relatos mitológicos acerca del comportamiento semejante al humano (despreciable, por lo tanto) de los dioses antropomorfos.

      


      
        52 En su discusión del trasfondo poético de Hesíodo, Most (2006: xx s.) también reconoce las “aspiraciones panhelénicas” de Homero y Hesíodo, quienes se habrían propuesto dar forma a sus obras de tal forma que tuvieran “interés para una audiencia más que local” (“of interest to more than a merely local audience”).

      


      
        53 Para el probable papel de la colonización en el ascenso de Delfos a santuario panhelénico, véase Malkin (1987); para la adopción de Zeus como dios oracular en Dodona, véase Parke (1967); más en general sobre el proceso de canonización de los santuarios panhelénicos, de los festivales y juegos que se celebraban ahí, véase Funke (2005).

      


      
        54 Sobre el papel de Olimpia y Delfos en la tendencia panhelénica de Grecia arcaica y clásica, véase Scott (2010); sobre Olimpia como escenario de competencias atléticas panhelénicas, véase Nielsen (2014). Acerca del registro oficial de vencedores en Olimpia, que supuestamente inició en 776 a.C., debería observarse que, además de haber sido cuestionada desde la antigüedad —Christesen (2009)—, esa fecha no representa un inicio absoluto de esas competencias, sino marca probablemente un punto de inflexión en su historia.

      


      
        55 La proyección sobre la realidad observada de categorías y rasgos que pertenecen al observador humano o a su experiencia directa de la sociedad en la que vive ha formado parte de la mayoría de las explicaciones modernas sobre el surgimiento del pensamiento filosófico y científico griegos, por lo menos desde Vernant (1962); por su parte, Wright (2008: 427 s.) habla del “principio antrópico” (“anthropic principle”) con referencia a la conexión entre los humanos y el cosmos en las cosmologías presocráticas.

      


      
        56 Wright (2008: 428) recuerda en este sentido la analogía de Anaxímenes entre la fuerza vital de un hombre (ψυχή) y el soplo y el aire que circundan el cosmos; una recopilación de fuentes antiguas sobre la conexión hombre-cosmos se encuentra en Zatta (2019).

      


      
        57 Esto es válido sobre todo para Zeus, cuyos dos primeros matrimonios ‘oficiales’ (anteriores a sus nupcias ‘definitivas’ con Hera a las que se refiere Th. 921) y cuya progenie resultante se describen en detalle hacia el final del poema (Th. vv. 886 ss. y 901 ss.); me ocupo en otro trabajo del papel y la proyección cosmológica del matrimonio en Ferécides, que reelabora el relato de Hesíodo en clave sociomórfica.

      


      
        58 Cornford (1952: 214): “La cosmogonía propriamente dicha termina con el establecimiento de los cuatro elementos populares —fuego, aire, agua y tierra— en sus diferentes provincias” (“Cosmogony proper thus ends in the establishment of the four popular elements —fire, air, water and earth— in their several provinces”); pocas líneas abajo, en la misma página, habla sobre el otorgamiento de “provincias y honores” a los demás dioses por el recién entronizado Zeus en Th. vv. 881-885 (anticipado en 392 ss.), así como habla en otro punto —Cornford (1952: 222)— de “provincias elementales” en relación con la misma distribución de privilegios o δασμός, donde remite en nota al pasaje arriba citado de la Ilíada que concierne a la asignación a Zeus, Poseidón y Hades de sus respectivas porciones del mundo.

      


      
        59 Cornford (1952: 214).
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    Hesiod, pioneer in Greek cosmogonic accounts


    Hesiod’s image as an intellectual of great philosophical depth and as an explicit or implicit reference point for many Presocratic thinkers, or even as a forerunner for some of their teachings, has become increasingly important in modern scholarship. Such an increase in amount and quality may be ascertained by measuring his first ‘discovery’ in the early 20th century by Francis Cornford and Olof Gigon,2 followed by Werner Jaeger, against the lavish publication of books and articles, in the last decades, discussing the role of the Boeotian poet as the author of a creative paradigm and, above all, as the originator of a remarkable stimulus to further reflection and of a competitive spur for most Presocratics.3


    Given the space limits within this contribution, collecting and discussing all of the evidences for a connection between Hesiod and some early Greek philosophers is out of the question,4 so I chose instead to treat a paradigmatic dimension of the former’s thought, mainly found in his Theogony, where it exhibits the basic contours of what can be termed sociomorphic model of the origin, structure and development of the cosmos. Within this syntagma, ‘sociomorphic’ is employed for describing the propensity of many ancient peoples around the world to narratively shape cosmogonical events according to patterns resembling human behaviour in society.5 In this worldview type, cosmological and sociological aspects are not distinguished in principle, any more than natural science and theological aspects. This model of worldview —whose first appearance in Greece is recorded in Hesiod— will have important survivals, since some Presocratics, as well as other philosophers, will take it up later on.


    Worldview models and cosmogonic patters


    In almost every culture of the ancient world, as well as in many modern ones, some ideas come up about the rise and architecture of the cosmos, along with the events and the processes taking place in it. In many worldview types, cosmogonic explanation usually begins with mythical tales recounting the coming-to be of every major aspect of the surrounding physical reality and of the living beings inhabiting it, which form together an interconnected whole.6 In each particular instance, this origin started either out of nothing or from an already available source (which displayed itself either as a single substratum or as a manifold) and under the thrust of one or more primeval forces. As far as the generative mechanics is concerned, such kind of narratives are mostly shaped as either an orderly succession of appearances or ‘births’ of natural entities that are born, develop and pass away following a human cycle or, rather, according to a biomorphic pattern. On the contrary, when the analogical parameter is based on social relationships and organization, from the family to the state, we are faced with a sociomorphic pattern of explanation, in which the story unfolds itself typically in the guise of a genealogy turning around a family tree with many members tracing their descent from a single ancestor or from a primordial couple. Alternatively, the cosmogonical explanation is shaped as an account of the creative performance of a non-generated divine being, i.e. a supreme or a beneficent god, who by his own will and power brings forth —i.e. “creates”— all visible things in the earthly realm and in the sky above, quite often by the means of artisanal skills: we mean thereby the tecnomorphic pattern.7


    The latter is, in fact, the case for one of the most widely diffused and nowadays most assent-commanding written accounts of the origins of the world, which comes from the ancient Hebrew tradition. Right at the outset, one can read the following description of how things started in the first place:


    In the beginning, when God created heaven and earth and the earth was shapeless and waste and darkness over the deep and God’s breath hovering over the waters, God said ‘Let there be light.’ And there was light. God saw the light, that it was good, and God divided between the light and the darkness. God named the light ‘Day,’ and the darkness He named ‘Night.’8


    No matter the individual feeling about this story, it becomes immediately plain that everything gets moving there as a result of the intervention of a supernatural force that is embodied in the divine will of a creator, i.e. a ‘God’. It is he who brings into existence heaven and earth from scratch and then calls forth light by virtue of a speech act, thereupon introducing a separation between it and the darkness, which was a kind of by-product of the first creative stage —since it apparently came along with the amorphous mass of matter called ‘earth’—, applying to either manifestation a distinctive linguistic label. In fact, the naming act of the creator, by which the former entity was called ‘Day’ and the latter ‘Night’, might be seen as a display of superior knowledge and insight into the real nature of things, such as it is exclusively allotted to divine beings.9


    The ackowledgment of such a great power to speech is shown, in fact, by a striking ancient parallel that is found in the “Babylonian Epos of the World’s Creation” —to which the ancient people of Mesopotamia used to refer by its opening words, Enūma eliš—,10 which best illustrates the power of speech as a tool of creation, but also as a destructive weapon.11 At an advanced stage of god Mar(ū)duk’s creative deed, the Enūma eliš recounts (at Tab. 4, 19-26) how he destroys a whole constellation and, thereupon, brings it back into existence by the sole power of his speech: this was meant to be the proof of his puissance he had been requested by the other gods to produce, in order for him to be recognized as supreme among them and to assume the kingship.12 At any rate, the whole class of every such narratives —which has representatives in many ancient cultures around the world (for instance among the Sumerian-Babylonian, Hebrew, Greek, Maya, etc.)— we may call the creationist approach to the origin of the world, inasmuch as it entails the previous existence of a personified supreme being, ungenerated and eternal, who is endowed with intelligence and power (i.e. a ‘Creator’), and who at an undetermined time and without any external motivation brings about his creative project, so as to give rise to the physical world and to the forms of life inhabiting it.


    The “key comogonic passage” in the Theogony (vv. 116-138)


    On the other hand, there is a distinct class of early cosmogonic accounts based on a genealogical principle, insofar as they describe an evolutive or generative process leading to the ‘birth’ of a host of natural or abstract entities arising from a single source or from a handful of elemental or primordial beings that combine or unite with one another. This type of narrative is as widely diffused as the creative paradigm, to the extent of having representatives from all historical periods throughout the entire world,13 such as those found today among the peoples inhabiting the Oceanic Polynesia. There is, in fact, a remarkable instance of orally transmitted myth that has been retrieved in the Gilbert Islands, to which Francis Cornford drew the scholarly attention of Classicists,14 where an evolutionary or reproductive process involving a series of elemental entities is described. These behave as if they were humanlike beings, which engender new ones by getting together in couples, starting from Earth and Sky joining in what has been fittingly termed a cosmogonic “cleaving-together”.15


    At any rate, this orally transmitted myth offers an independent parallel to a likewise very well-known and still mostly now deprecated account of the world’s early history that proceeds instead from ancient Greece. I mean Hesiod’s Theogony, a poem extant to us as a whole written work, in which a full-blown ‘reproductive’ model of the world’s inception and development is displayed. In fact, after a proem introducing the Muses as main characters and describing the symbolical scene of bestowal to the author of poetic wisdom and of the power of recollection encompassing every dimension of time they proudly boast,16 the author sets forth a detailed and complex narrative containing the purported story of how every major aspect of reality came into being through the successive occurrence of a whole set of divine entities incarnating its different aspects. According to a catalogic procedure that may be legitimately viewed as typical of Hesiod’s compositional technique,17 insofar as it is found likewise (besides the Theogony) in several of the works attributed to him since Antiquity —i.e. Catalogue of Women (or Ēhoîai), and the Great Ēhoîai—, that account sets forth a full-scale cosmic life story unfolding along a series of genealogically interconnected episodes. By that I mean that a series of biographical adventures involving supernatural persons is displayed before the hearer (or reader),18 where each natural or abstract entity that supervenes is typically presented, with the exception of some isolated cases of monoparental begetting —occurring mainly at the very outset of the whole process—, as the offspring of a couple which even engages in sexual intercourse to engender it, as it were. A most characteristic sample of this genealogical approach, which therefore has been widely greeted as the “key comogonic passage” in Hesiod’s Theogony,19 is the following (vv. 116-138):


    In truth, first of all Chaos came to be, and then


    Broad-breasted Earth, the ever immovable seat of all


    The immortals who possess snowy Olympus’ peak


    And murky Tartarus in the depths of the broad-pathed earth,


    And Eros, who is the most beautiful among the immortal gods, (120)


    The limb-melter—he overpowers the mind and the thoughtful counsel


    Of all the gods and of all human beings in their breasts.


    From Chaos, Erebos and black Night came to be;


    And then Aether and Day came forth from Night,


    Who conceived and bore them after mingling in love with Erebos. (125)


    Earth first of all bore starry Ouranos [i.e. Sky]


    Equal to herself, to cover her on every side,


    So that there would be an ever immovable seat for the blessed gods;


    And she bore the high mountains, the graceful haunts of the goddesses,


    Nymphs who dwell on the wooded mountains. (130)


    And she also bore the barren sea seething with its swell,


    Pontus, without delightful love; and then, 


    Having bedded with Ouranos, she bore deep-eddying Ocean


    And Coeus and Crius and Hyperion and Iapetus


    And Theia and Rhea and Themis and Mnemosyne (135)


    And golden-crowned Phoebe and lovely Tethys.


    After these, Cronus was born, the youngest of all, crooked-counseled,


    The most terrible of her children; and he hated his vigorous father.20


    A salient trait that sets the genealogical narrative type (as represented by the above quoted passage of Hesiod’s Theogony) clearly apart from the creationist outlook on the world’s origin is the fact that, in the beginning, there is no superhuman being (i.e. a ‘Creator’) to make everything else spring out of nonexistence in accordance with an intelligent and unmotivated purpose. Common to both types of approach is, however, that either way the ultimate source of the creator or of the being to automatically arise as the very first remains unaccounted for. In fact, as was the case for similar early accounts or myths of creation, such as the Mesopotamian poem Enūma eliš,21 the first being to come into existence in Hesiod’s Theogony (i.e., Chaos) seemingly sprouts forth, as it were, out of nothing, or, rather, according to an Aristotelian logic ante litteram, instead of engaging in an infinite regression in search of causes, a first principle is posited such that looking for a previous cause therof makes no sense at all. It is remarkable that, in such mythical cosmogonies, such a starting point of the process leading to physical reality corresponds to a kind of “original singularity”, as modern physics terms it, since it bears an unavoidable resemblance with modern scientific models such as the “big bang” theory.22 As a proof of this, let’s now read how the initial situation, prior to any material, spatial and temporal dimension, is described in the opening lines of the “Babylonian Epos of the Creation of the World” (Enūma eliš tab. 1, 1-6):


    When toward the upper regions the sky was not yet named,


    toward the lower regions the name of the earthly fields was not yet uttered,


    then there was Apsû, the primeval One, who begot them,


    there was Mummu-Tiāmat, who bore them all.


    Their waters were mingled as if they were just one, as


    they had not yet put together a pastureland, nor sought a reed thicket.23


    Leaving aside the problem —for the modern scholar, not for the ancient man— of how such an inception from naught would be possible at all, if we focus now on how the above quoted passage from Hesiod actually reads, it is explicitly stated that the entity called Chaos suddenly comes up (γένετ’<ο>) as the absolutely first thing, immediately followed by ‘Earth’, and then joined likewise without any mediation whatsoever by Eros, the last of the threesome of primal beings to come into existence through spontaneous generation.24 Chaos and Earth become in their turn the departure point for a whole array of divine creatures that in a first stage are born from either of them without a mate. Afterwards, however, they proliferate as an outcome of the productive power of Eros, whose supreme beauty is extolled as the force which brings under his sway everyone’s body and mind, thus becoming the efficient cause —to put it in Aristotle’s language—, determining the generative coupling from which virtually all other beings arise. Thus, Erebus and Night are first born (ἐγένοντο) from the sole Chaos, but then become in their turn a parental couple engendering their own offspring. This whole process is accurately described through action verbs mostly seen to belong to the semantic field of reproductive behavior and physiology, like “mingle in love” (φιλότητι μιγεῖσα) with reference to Night as a female being engaging in (sexual) intercourse with the male entity Erebus; this causes her “to become pregnant and give birth” (τέκε κυσαμένη) to Aither and Day, which for their part are said “to be born” (ἐξεγένοντο) out of Night as if from a mother. This does not prevent, notwithstanding, the Night’s further involvement in a second generative stage, which may be described as a kind of parthenogenetic begetting or, rather, bringing forth of a series of abstract entities —like Death, Sleep, and the Fates—, insofar as Night gives rise to them by herself without mating with anyone else.25 Such abstractions featuring in this passage and playing such a conspicuous role on the cosmic stage as “real and eternal components of the cosmos”,26 some scholars have accordingly pointed out their quite tenuous or altogether missing anthropomorphic traits,27 which has been adduced by some of them as a proof of Hesiod’s self-awareness as a propounder of an unconventional account of the rise and development of the whole universe.28 At any rate, Hesiod has Chaos and Earth, for instance, both of which are scarcely characterized as humanlike beings at the stage described at Th. vv. 116 ff., give rise first to other entities as if through parthenogenesis, or rather spontaneously develop into cosmic structures of higher complexity.29


    In fact, once the outer frame provided by the offspring of Chaos had been set —whether through a mechanical or an embryological process—, Earth in its turn, without any previous intercourse, in what we may call again a parthenogenesis or describe as a self-development that brings her to take a more definite and visible shape,30 as if by contrast with the new entities that will emerge from her womb, gave birth (ἐγείνατο) by herself first of all to Ouranus, the Sky, and then to the Mountains, along with the Nymphs inhabiting them, and also to Pontus, the Sea, all of them begotten by her without a mate. But soon afterwards, Earth is described as entering a conventional generative partnership with Ouranus (εὐνηθεῖσα τέκ’ “having bedded with Ouranus she bore …”), so as to give rise to what might have been the original cosmic couple in earlier versions of the myth, which Hesiod probably conflated or re-elaborated, as some scholars have already remarked.31 The upshot of this cosmogonic union is the Earth’s begetting of a long series of divine beings, starting with the twelve Titans, among which the following stand out because of their cosmological consequence. First of all, Iapetus and Cronus because of their very well-known feats in other major mythical episodes involving conspiracies and overthrow of previous divine rulers, as well as punishment for the defeated rebels; then, Oceanus and Tethys, standing for two of the most basic natural entities —i.e. salt and fresh water—,32 because of their influential role in other ancient Greek theogonic and cosmogonic traditions, which have interesting parallels in Near Eastern early accounts of the origin of all things, and, finally, Themis, the divine personification of ancient sacred law, because she symbolizes one of the basic structural forces of the orderly world.


    Sociomorphic paradigm vs. cosmological allegoresis


    So far, we have been assessing in Hesiod’s theogonic poem a large-scale poetical description of how all of a sudden a handful of primeval entities came into being spontaneously and, in their turn, started begetting —either by themselves or after uniting with one another— a broad array of (docile or rebellious) offspring. The ‘holy’ marriages of cosmogonic import thus brought about are typically fashioned by the poet as stories about humanlike mating, engendering and bearing children through divine partners, which are mostly couched in biological reproductive language and framed as narratives of sociomorphic events comparable to those occurring in a wide variety of ancient accounts of the world’s early history.33 Furthermore, for all the anthropomorphic disguise such a story is hidden behind, at this point it is worth stressing all the same how the starting event that sets the whole genealogical process in motion —at Th. vv. 116-136, which was already presented above— has been read by some ancient and modern interpreters as conveying a key cosmologic meaning, which would have laid the foundations for every later philosophical or scientific attempt at giving a rational explanation of the world’s beginnings and of its becoming an organized and well-structured whole.


    Such an approach to the reading of a passage as crucial as that discussed above —which has been recognized as being of “a different logical character” than the surrounding theogonic tales—34 have led many a scholar to take the reproductive terminology and the humanlike behavior attributed to the supernatural actors involved in the love and war adventures told by Hesiod in that very episode as nothing else but figurative language, through which the poet would have suggested an allegorical reading, insofar as he was intending in truth the world’s early history. In fact, it has been claimed that “in the cosmogony itself … the veil of mythological language is so thin as to be quite transparent”,35 and again that, at Th. 108, there is a “sudden shift … from straightforwardly anthropomorphic characterization of the gods to transparently cosmic characterization”.36 At any rate, such a reading strategy seems to be supported by the overarching narrative structure of the Theogony, whose main theme as a cosmogonic account is aptly summarized by an outstanding scholar, who says that Hesiod sets forth: “the product of a genealogical evolution and a process of individuation that finally leads to the formation of a stable cosmos and ultimately achieves its telos under the tutelage of Zeus”.37 This is confirmed especially by certain passages where a properly understood cosmogonic account is called forth by the poet, such as his request addressed to the Muses —in the lines just before the “cosmogonic passage” that we considered above— seems to intimate:


    Hail, children of Zeus! Grant lovely song to me


    and celebrate the holy race of the immortals who are forever, (105)


    those that were born of Earth and starry Heaven,


    and of gloomy Night and them that briny Sea did rear.


    Tell how at the first gods and earth came to be,


    and rivers, and the boundless sea with its raging swell,


    and the gleaming stars, and the wide heaven above, (110)


    and the gods who were born of them, givers of good things,


    and how they divided their wealth and had their share of honors,


    and also how at the first they took many-folded Olympus.


    These things tell me, Muses who dwell in the house of Olympus,


    from the very start, and tell me which of them first came to be.38 (115)


    On this assumption, Olof Gigon not just put Hesiod’s Theogony at the bottom of the entire series of Greek cosmologic explanations —philosophical or otherwise—, but he even undertook a thoroughgoing interpretation in allegorical key of the episode recounted at Th. vv. 116 ff. as a full-blown cosmogony.39 In fact, the indefinite Chaos was found by this scholar to be similar to a vessel or container, hence equivalent to ‘space’, from which Erebus and Night arise —which have been seen to stem from Chaos as if by scission or fission—,40 the former embodying the gloom of the foggy underworld and the latter the period of time when darkness covers the earth. These two entities act in their turn as a generative couple by bringing forth two ‘children’ rather unlike their ‘parents’, albeit pretty well complementary of them: Aither and Day, the former representing the brightness of light found in the upper regions of the atmosphere and the latter standing for the period of time when the light scatters over the inhabited earth. Thus, the space-time frame required to host the upcoming material beings is completed, whose regular generation through sexual union and birth of descendants begins from the very first parent couple formed by Earth (Gaia) and Sky (Ouranus), as is recounted at Th. vv. 126-154 (partially quoted above). At this point, the cosmogonic picture drawn up in the poem looks like it has already reached the initial point of the generation of all other divine beings, which proceed from the two most basic entities that, through some sort of cosmological synecdoche, stand for the whole world,41 according to the traditional form of the account such as Hesiod was likely to have received it. In fact, this is strongly suggested by the recurrent mention in several passages of Hesiod’s Theogony of the couple Earth-Sky as the ultimate forebears of the remaining divine kin, as can be easily ascertained by looking at a whole set of lines which explicitly refer to them as the original couple: beyond their detailed genealogical succession traced at 126 ff. —with highlights in lines 133, 147 ff. and 154 ff.—, we find them posited (or assumed) as the primal twosome at Th. vv. 45 f., 106, 421, 644;42 furthermore, an impressive description of Earth and Sky uniting with one another is offered in a vivid simile put forth at Th. 702-704.43


    The political dimension as sociomorphic pattern


    Before we close our brief outline of the horizons of expectations from which Hesiod’s cosmogonic account may be approached, an alternative to the genealogical reading of the tale —which is not necessarily exclusive of the former, as is arguable— will be sketched here. It has been claimed, in fact, that in Hesiod’s narrative of the inception and development of the world, in spite of its being put in a language strongly suggesting a mere string of sexual unions, births, and other similar episodes fashioned according to an overlying biological pattern and cast in a thoroughgoing reproductive frame, an attempt is made at providing an archetypal paradigm for the political vicissitudes predominant in the archaic Greek world at the time this Hesiodic poem was composed —i.e. somewhere in the second half of the 8th century b.C.—,44 when Boeotian society, as was the case also for other regions of the wide Greek world, was made up of large family groups devoted to farming activities and a host of feudal rulers might have been struggling (even through long civil strife) in many of the Greek city-states and in the surrounding rural areas to prevail over previous and concurring regimes.45 Thus, the leading prototype for that theretofore unsuccessful striving for political hegemony in Greece was to be identified in the realm of the divine rulership over the world with its bloody quarrels between successive generations of gods, where lasting peace was still brought about by the takeover of Zeus and his Olympic siblings and allies.


    By the way, let us recall here that such a procedure of devising in poetical form a mythological aition for an earthly state of things prevalent in a particular society at a given historical point had a clear precedent in the Mesopotamian poem Enūma eliš —which was written down in its final version about the last quarter of the second millennium b.C.—,46 insofar as it sets forth a description (comparable to that found in Hesiod’s Theogony) of the common origin of the physical orderly world and of the divine beings, among which one god managed in the long run to secure for himself the supreme rank through a violent deed. In either case,47 natural and abstract entities alike were envisaged as humanlike gods that all came to be the same way as outgrowths or offspring either of a single parent or of a couple, while some of them once grown up waged war against one another for gaining supremacy over the world and even virtually knocked down their opponents and got rid of them by imprisoning them or casting them away. In the specific case of the Enūma eliš, the political connection of the rise of Mar(ū)duk, a previously subordinate god, to supreme deity of the Mesopotamian pantheon, with the consolidation of a powerful monarchy in Babylon under king Hammurabi (18th cent. b.C.) is beyond doubt, as is confirmed by the prime role assigned to the official re-enactment of the events told in this poem in the frame of the most important state ritual, the Great New Year’s Festival.48 Having been identified as one of the poetic models for Hesiod’s Theogony,49 this work could, thus, afford a real (and successful) model for the intertwinement in one and the same poem of two different dimensions: the mythological and the political. This was achieved by justifying the divine status of the Babylonian royalty by means of a ritual performance staging the seizure of power through a supreme ruler, the god Mar(ū)duk.50


    Granting that the above proposal offers a likely reconstruction of the motivational backdrop behind Hesiod’s compositional scope, it is fitting to point out that, in projecting onto Hesiod’s Olympus a political sovereignty reading of the cosmo-theogonic processes leading to the then prevailing world-order, one should be careful, however, not to lose sight of the fact that no actual ruling class or historical monarchy may be suspected behind the victorious Olympic army led by Zeus. In fact, it is well-known that an earthly state of things such as can be extrapolated from Hesiod’s narrative of Zeus’ ascent to the supreme power among the gods, did not take hold in Greece until the onset of the Hellenistic period. Archaic and Classical Greece, on the contrary, continued to be the playground of a host of rather small city-states, each with its own local leading class and usually at variance with other such political units.


    Notwithstanding, while the political reality of Hesiod’s time could barely have any bearing on the specific configuration of the life story of Zeus as told in the Theogony,51 a cultural unifying design of pan-Hellenic compass may be still legitimately attributed to the Boeotian poet. In addition to the explicit acknowledgment by later Greek writers to Hesiod, usually along with Homer, of the systematical arrangement of the names, functions and honors of the gods,52 which may be viewed as a revealing testimony of Hesiod’s engagement in a comprehensive project of cultural integration in Greece, there are two more facts that should be taken into account here. On the one hand, one ought not to forget that 8th century Greece witnessed the appearance of an impressive set of epic poems composed by (or on behalf of) Homer —and a not any more negligible amount of didactic poetry going under Hesiod’s own name—, which were written in a not locally anchored linguistic and poetic form and which conveyed an inspiring message capable of reaching any Greek-speaking person anywhere around the Mediterranean basin.53 On the other hand, at around the same time also the institution of pan-Hellenic sanctuaries came about —mainly those at Delphi and at Dodona, where from the mid 8th century BC on a cult of the oracle gods Apollo Pythios and Zeus Naios, respectively, replaced for good the older divinities that were worshipped there—,54 along with official pan-Hellenic festivals like those held mainly at Olympia and Delphi.55


    Those facts might have sufficed to prompt Hesiod’s own self-conscious contribution to setting up a common Greek project for upcoming generations. Indeed, by looking at Zeus’ rise to supreme ruler of a highly sophisticated network of divine beings generated according to an orderly cosmic design, the addressees of such a poetical product would recognize not as much the paradigmatic reflection of an accomplished accession to power of an actual Hellenic leader as, instead, the programmatic forecasting on the divine plane of a desirable or longed for human state of things.


    Closing remarks


    Whatever the right reading choice in the particular instance of Hesiod’s Theogony (if there is just one that is acceptable to the exclusion of the others), it is virtually out of the question that we stand here before a humanizing outlook on the Greek man’s experience of physical reality and on the natural phenomena that are seen at work in it.56 This means that not only the surrounding world came to be looked at through human eyes and to be analyzed by human minds, but also that humanlike entities featuring human patterns of behavior came to be recognized as structuring elements of reality itself, all this within the frame of a cosmos envisaged as a living organism.57 This includes the way in which, in addition to the different aspects of the physical world, also a series of personified abstract entities like Justice, Peace, and Forgetfulness, among others, are begotten in Hesiod’s Theogony as if by a reproductive process generally involving the intercourse of a couple of parents, which are sometimes described as uniting in marriage.58


    In particular, a remarkable social dimension to the whole picture drawn up by Hesiod, who thus forestalls the more definite sociomorphic traits displayed by later cosmogonical accounts, above all Pherecydes’ own, may be seen in the fact that the agreement governing the relationship between the several parties, which involved likewise the very workings of the world itself, had to be renegotiated closely following each new seizure of power through a different ruler. In fact, Zeus’ regime is set off against previous rulers by its more “democratic” traits, first of all the egalitarian apportionment of the world among Cronus’ three male direct descendants, i.e. Zeus, Poseidon and Hades, with the surface of the earth allotted on equal foot to the three of them —as explicitly stated at Hom. Il. XV 187-193—, which corresponds to the cosmologic division of the world into the four “elemental provinces” that were to become canonical in Empedocles’ doctrine of the four elements.59 Thus, such a distribution of duties and privileges among the upholders of Zeus in his victory against the threatening forces of sedition can be seen to function as a sociomorphic pendant to the physical order that came about through the cosmogonic process described in the main section of Hesiod’s poem.60
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        2 Cornford’s priority in recognizing the prime cosmogonic significance of the passage is due to the essay “A Ritual Basis for Hesiod’s Theogony” that first appeared in 1941 and was included in Cornford (1950), even if that same idea was then prominently endorsed in his posthumously published work Cornford (1952). Notwithstanding, the main exponent of the philosophical reading of Hesiod is Gigon (1945: 22 ff.)—, albeit Jaeger (1947: 13) —whose idea dates back to a series of lectures he gave in 1936 — propounds already a cosmogonic interpretation of Hesiod’s passage under discussion.

      


      
        3 Some recent studies looking at Hesiod from such a view are Strauss Clay (2003), Koning (2010), Strauss Clay (2015), Scully (2016), and especially some of the studies collected in Iribarren-Koning (2022).

      


      
        4 Among recent explorations of the reception of Hesiod by the Presocratics, see Álvarez Salas (2011), Miller (2018) and Judet de la Combe (2022).

      


      
        5 I use here the term ‘sociomorphic’ in accordance with the meaning given to it in Schmid (2015: 67), where the conceptual frame holds true for a wide range of ancient worldview types —even if he is particularly considering the ancient Hebrew traditions found in the Genesis.

      


      
        6 This idea of the interconnectedness among all living beings —including the cosmos itself, which is on a large scale a living organism arisen from the coming together of all individual organisms— is at the center of several Presocratic systems, especially of Pythagoreanism; for a collection of ancient sources along with a preliminary study and comments, see Zatta (2019: 34 ff.).

      


      
        7 The above described classification of the worldview patterns is based on the study by Topitsch (1958).

      


      
        8 Gen. 1.1 to 1.5. My English translation after Alter (1996), following the interpretation given by Schmid (2015: 57 ff.).

      


      
        9 For an overview of the power of speech in the creation act described in the Enūma eliš and in the Genesis, see López Ruiz (2012: 32 f.) with further examples and references.

      


      
        10 Even if the standard English translation of eliš is “above” —whereby the first line of the poem runs: “When the sky above was not yet named”—, authorized modern scholars apparently endorse translating it instead with something more like “upward” or “toward the upper regions” —in German “nach oben hin”, according to Maul (2015: 21 s.).

      


      
        11 Maul (2015: 22).

      


      
        12 Cornford (1952: 244) refers to this same episode based on Langdon (1923), but there the object destroyed and regenerated by Mar(ū)duk’s words is just a garment.

      


      
        13 For an overview of the common basic pattern lying behind Hesiod’s Theogony and most cosmo-theogonies produced by the civilizations settled around the Eastern Mediterranean basin, see López Ruiz (2012: 30 ff.) with further references.

      


      
        14 Cornford (1952: 204 s.), who draws upon Grimble (1922: 91 ff.).

      


      
        15 Cornford (1952: 204).

      


      
        16 After the rather deceiving statement of self-proclaimed wisdom put into the mouth of the Muses themselves (at Hes. Th. vv. 26-28), who conceal or disclose the truth at their will, the poet professes in his turn to have been inspired by them to celebrate “things that shall be and that were before” (Hes. Th. v. 32) and goes on to say that the Muses delight Zeus’ mind with her hymns “by telling of things that are and that shall be and that were before” (Hes. Th. vv. 37 f.); for an in-depth discussion of the Muses’ proud contention at Hes. Th. vv. 26-28, see the study by Heiden (2007). Among the main studies devoted to analyzing the proem of Hesiod’s Theogony and especially to ascertaining the meaning of the scene of his consecration as an inspired poet, it may be referred here to Kambylis (1965), Maehler (1965) and, more recently, to Tsagalis (2009) and Koning (2010).

      


      
        17 For the catalogic structure as Hesiod’s main compositional technique in the Theogony, see Vianello (1978: CXXXV ff.) and, especially, Sammons (2018: 95 ff.).

      


      
        18 I adopt here the felicitous expressions “biographical adventures” and “supernatural persons” used in a similar train of thought by Cornford (1952: 193).

      


      
        19 The quoted words come from Miller (2018: 209), who had already used a similar expression in Miller (2001: 251), where he acknowledges Cornford’s priority in recognizing the prime cosmogonic significance of the passage in the essay “A Ritual Basis for Hesiod’s Theogony” that first appeared in 1941 and was included in Cornford (1950), even if that same idea was then prominently endorsed in his posthumously published work Cornford (1952). Notwithstanding, both Cornford and Miller failed to acknowledge Olof Gigon’s own role as main exponent of this interpretive line —famously put forward in Gigon (1945: 22 ff.)—, albeit Miller recalls Jaeger (1947: 13) propounding a similar reading of Hesiod’s passage under discussion.

      


      
        20 Hes. Th. vv. 116-138, translation after Most (2006); it is important to highlight that, on Most’s reading of lines 118 ff., there are just three cosmic entities coming into being at the very beginning (i.e. Chaos, Earth, and Eros), while Tartarus together with Olympus belong in the differentiated traits of Earth’s relief, line 119 being a sort of appendage to the fixed formula filling most of line 118 (which s identical to v. 794); contra West (1966:194), who considers v. 119 an interpolation; building on this Miller (2018: 209 n. 5) attributes to Tartarus the role of fourth primary entity.

      


      
        21 For the problem posed by a cosmogonic account of an absolute beginning, see López Ruiz (2012: 33 ff.).

      


      
        22 According to a popular account of the early history of the universe by one of the biggest modern scientists —Hawking (1988), Chapter 3. The Expanding Universe—, at some time in the past (between ten and twenty thousand million years ago) all matter was gathered together at a single point, or, to put it in technical language, the distance between neighboring pieces of matter (‘galaxies’) was zero and, therefore, the point’s density would have been infinite, to such an extent that an “original singularity” or big bang supervened that marked the beginning of space-time and sent forth those pieces of matter in every direction, thus originating an expanding universe such as we are currently accustomed to imagine under the influence of modern scientific dissemination.

      


      
        23 My translation after the German one by Maul (2015: 22), who draws the parallelism between the Babylonian poem and the big bang theory. Note, however, that here Apsû and Mummu-Tiāmat, who constitute the original parent couple, are not envisaged as anthropomorphic beings that were born out of previous entities, but as natural forces without any definite shape or body, in spite of their being endowed with efficient power and will —see Maul (2015: 23 n. 28; 43 f.) and López Ruiz (2012: 34 n. 9).

      


      
        24 By accepting a triad of original beings, I stick to the hermeneutical line of Hes. Th. vv. 118 ff. represented by Gigon (1945), Cornford (1950) —also Cornford (1952)—, and Most (2006), as this might also be the way in which Pherecydes himself understood the passage, if we can agree that his own work —whether he entitled it The Seven Nooks or even Theogony— was keyed to provide a reinterpretation of Hesiod’s cosmogonic poem (see below). For a reading of the above indicated passage with Tartarus joining Chaos, Earth, and Eros as a fourth basic entity of paramount cosmic consequence, see Miller (2001) and Miller (2018).

      


      
        25 This process is described later on by Hesiod, at Th. vv. 211-232, where, however, the last seven verses (i.e. vv 226-232) enumerate the offspring of Strife, the last of the “children of Night”, which, like her mother, parthenogenetically begets its own terrible kin.

      


      
        26 These words are quoted from Strauss Clay (2015: 111).

      


      
        27 On the purportedly non-human characterization of the “natural structures or powers” found in the passage under discussion, see Miller (2018: 210 f.) and Miller (2001: 254).

      


      
        28 This is the position argued for especially by Miller (see previous note) and, partly, Strauss Clay (2003).

      


      
        29 That was already the view supported by Gigon (1945: 25 f.), who insightfully defined Hesiod’s divine beings as the personification of such forces as men cannot have hold of. For her part, Strauss Clay (2015: 111) remarks that the kind of abstractions belonging in the lineage of Chaos are personified forces and ideas that, even if they cannot be physically perceived, they can be nonetheless conceived of through the mind.

      


      
        30 So already Gigon (1945: 26; 35 f.), whose idea may have been taken up and further developed first by Cornford (1952: 198 ff.) and then by Strauss Clay (2015: 112), who nevertheless do not mention him at all.

      


      
        31 See Gigon (1945: 28 f.; 35 f.) and Cornford (1952: 189 ff.). For the role and significance in Hesiod of the first parent couple formed by Earth and Sky, see also below.

      


      
        32 Oceanus and Tethys are to be compared with the role of Apsû and Tiāmat in the Enūma eliš —leaving aside the gender and duty inversion with respect to the Greek divinities—, where the former represents fresh water and the latter, which is the feminine counterpart to Apsû, represents salt water, as set forth in Maul (2015: 22 ff.).

      


      
        33 For the meaning of ‘sociomorphic’, adopted from Schmid (2015: 67) and Topitsch (1958), see above (nn. 4, 6).

      


      
        34 So Kirk – Raven (1957: 28) and Kirk – Raven – Schofield (1983: 38), when reporting the interpretation put forward by Cornford (1952: 193 ff.), which had also been endorsed in Cornford (1950).

      


      
        35 Cornford (1952: 193).

      


      
        36 Miller (2018: 210). Let’s recall here that this was also the core idea behind the exegesis in allegorical key as a cosmogonic account provided by Gigon (1945: 30) of just the passage under discussion (Th. vv. 116-136), when (speaking of Chaos) he wrote: “Unter der Hülle einer kosmogonischen und theogonischen Gottheit verbirgt sich der metaphysische Begriff eines allem Späteren gegenüberstehenden Ursprungs”.

      


      
        37 Strauss Clay (2003: 13).

      


      
        38 English translation after Evelyn-White (1914), with changes. Among previous generations of scholars there was wide disagreement as to the authenticity of vv. 108-110, and, if they were admitted as originally included in Hesiod’s poem, as to their place within it. The solutions proposed to this issue ranged from the deletion of vv. 108-110, advocated by Solmsen and Wilamowitz, to their transferal to another place —e.g. immediately before v. 105 or after v. 113—, as expounded by Vianello (1978: CCCXII). More recent scholars mostly lean toward keeping them where they are, while expunging or secluding instead —on the authority of a papyrus fragment (Π3Β) and of some ancient quotations (like Theophilus’ and Hippolytus’) — v. 111, which is identical to v. 46, as indicated in Most (2006), following in the footsteps of earlier editors like Rzach (1908), West (1966), and Colonna (1977).

      


      
        39 See Gigon (1945: 22 ff.).

      


      
        40 So Strauss Clay (2015: 111).

      


      
        41 On the merismus by which Earth and Sky were isolated as the ultimate components of the world, see López Ruíz (2012: 34 n. 8) with further references.

      


      
        42 I left out of the above list of references to the primordial couple Earth-Sky those passages where they just appear as counsellors of Zeus (463 ff.; 890 f.), or as parents of the sole Rhea (469 f.).

      


      
        43 With these lines we may compare the passage describing the castration of Ouranos (Th. 176 ff.), which I would venture to term a cosmical coitus interruptus, which on the reading of the passage under discussion by Kirk, Raven, Schofield (1983: 38 f.) reduplicates the separation of Earth and Sky implicit in lines 126 ff.

      


      
        44 On the historical frame of Hesiod’s life and authorship, see Koning (2018: 21 ff.).

      


      
        45 For the breakdown of the Mycenaean political superstructures and their stepwise replacement by new local lordships in Archaic Greece, see Vianello (1978: XXXVIII ff.), with further references; for a recent assessment of the social context in which Hesiod’s life and works were framed, see Tandy (2018).

      


      
        46 Maul (2015: 41).

      


      
        47 See, however, the reservations expressed by Maul (2015: 23 n. 28; 43 f.) —which we recalled above— about the Mesopotamian gods Apsû and Mummu-Tiāmat, who in spite of their working might and volition were viewed and characterized as natural forces rather than as living beings with a humanlike body.

      


      
        48 For the paradigmatic role and the political significance of the Enūma eliš in the frame of ancient Old World ‘creation’ literature, see Maul (2015: 19; 29).

      


      
        49 West (1966) is the main exponent of that interpretive strand, which has met since with unhampered acceptance; for additional wide-ranging connections of Hesiod’s Theogony with other Near and Far Eastern poetical traditions, see also Chapter 3 of Scully (2016) and especially Katz (2018), with further references.

      


      
        50 Maul (2015: 29 ff.).

      


      
        51 Scully (2016: 47) works out, though, a rather idiosyncratic analysis of Hesiod’s Theogony as “an intensely political poem”, in which the share-out of attributes and honors among the gods could be a reflection of the procedures for the division of powers among political actors.

      


      
        52 Herodotus’ ascribing (at Hdt. II 53) of the canonical establishment of the gods’ names and attributions to Homer and Hesiod is in accordance with the polemical views expressed by Xenophanes (21 B 11-12 DK) against the two great poets of old, as the latter’s disparagement of Homer’s and Hesiod’s mythological tales about the gods’ humanlike (and, hence, contemptible) behavior is well-known.

      


      
        53 In his discussion of Hesiod’s poetic background, also Most (2006: xx f.) acknowledges the “pan-Hellenic aspirations” of both Homer and Hesiod, who would have endeavored to shape their works so as to be “of interest to more than a merely local audience”.

      


      
        54 For the probable role of colonization in the rise of Delphi to pan-Hellenic sanctuary, see Malkin (1987); for Zeus’ ascent to oracle god at Dodona, see Parke (1967); more generally on the canonizing process of pan-Hellenic sanctuaries along with the festivals and games held there, see Funke (2005).

      


      
        55 On the role of Olympia and Delphi in the pan-Hellenic trend of Archaic and Classical Greece, see Scott (2010); on Olympia as a stage for pan-Hellenic athletic contests, see Nielsen (2014). Regarding the official record of victors at Olympia, which allegedly started in 776 BC, it should be noted that, in addition to its having been challenged since antiquity —Christesen (2009)—, that date does not stand either for the absolute beginning of those games, but probably marks instead a turning point in their history.

      


      
        56 The projection onto the observed reality of categories and traits belonging to the human watcher or to his/her direct experience of the society in which he/she lives has been a part of most of the modern accounts of the rise of Greek philosophical and scientific thought, at least from Vernant (1962) on; Wright (2008: 427 f.) for her part speaks of the “anthropic principle” with reference to the connection between humans and the cosmos in Presocratic cosmologies.

      


      
        57 Wright (2008: 428) recalls to this effect Anaximenes’ analogy between a man’s life force (ψυχή) and the breath and air surrounding the cosmos; a collection of ancient sources on the link between man and the cosmos are found in Zatta (2019).

      


      
        58 This holds good especially of Zeus, whose two first ‘official’ marriages (previously to his ‘definitive’ nuptials with Hera alluded to at Th. 921) and the offspring proceeding thereof are described in detail towards the end of the Theogony (at lines 886 ff. and 901 ff.); on the role and cosmologic projection of marriage in the frame of Pherecydes’ sociomorphic reshaping of Hesiod’s account, see below.

      


      
        59 Cornford (1952: 214): “Cosmogony proper thus ends in the establishment of the four popular elements —fire, air, water and earth— in their several provinces”; a few lines below on the same page, he speaks about the apportionment of “provinces and honours” to the other gods by the newly enthroned Zeus in Hesiod’s Theogony (at lines 881-885, as anticipated at 392 ff.), just as he talks at another point —Cornford (1952: 222)— of “elemental provinces” in connection with that same distribution of privileges or δασμός, with a reference in note to the above quoted passage of the Iliad concerning the allotment to Zeus, Poseidon and Hades of their respective portions of the world.

      


      
        60 Cornford (1952: 214).
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