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“THEY BLOW NOW ONE WAY,
NOW ANOTHER” (HES. THEOG. 875):
WINDS IN THE ANCIENT GREEK IMAGINARY
Esther Eidinow, University of Bristol
1. INTRODUCTION: A LACK OF MYTH
In 487 BC, Herodotus tells us, the Athenians instituted a cult of the north wind, Boreas, on the banks of the Ilissos.1 This was in response to that wind’s perceived role
in the wrecking of the Persian fleet at Cape Sepias near Artemision. The Athenians
explained the support of Boreas with a myth: he was, in effect, their son-in-law,
since his wife was Oreithyia, the daughter of Erechtheus. Herodotus does not explain the myth that underpins this relationship, in which Boreas snatches Oreithyia
and carries her off to Thrace: he assumed that the myth was known to his audience.
And well he might: much insightful work has been done to explain how this myth
was claimed and shaped by the Athenians in the year following the victory, using
evidence from a variety of media. As well as the poem The Sea Battle, by Simonides (which Wilamowitz suggested was performed at the foundation of the sanctuary);2 we know of plays (by Aeschylus and Sophocles);3 and images on around
77 whole or fragmentary vases, as well as depictions on the acroteria of temples.4
Across these ancient sources, the details of the myth seem to have changed,
perhaps to reflect the ritual enactment of the myth that involved the new sanctuary.
To begin with, it appears, Oreithyia was snatched from the Acropolis, where she
was serving as a kanephoros (according to the sixth century prose account by Akou
silaos of Argos, and seemingly in a number of the vase images).5 In the later versions of the myth she is snatched from a verdant setting, where she is playing, picking flowers and dancing. The location of that setting varies, but gradually comes to
rest on Ilissos.6 Simonides and Khoirilos of Samos (in his Persika) appear to have
been using a similar source for their version, because the former suggests Brilessos
1
2

3
4
5
6

Hdt. 7.189.
Simonides IEG2 fr. 3; PMG 534 (= Schol. Apoll. Rhod. 1.211–215); but cf. Rutherford 2001:
35 suggesting that this could be also have been included in the Xerxou Naumachia (on the
different poems by Simonides see Suda Σ 439 [iv 361 Adler]). On its performance, see Wilamowitz 1913: 206–208, and see discussion Molyneaux 1992: 159–163.
Aesch. Oreithyia fr. 280–281b Radt; Soph. fr. 956 Radt.
See Neuser 1982: 35. Finkelberg 2014: 94 identifies forty-two surviving vases (thirty-four of
which date to between 475–450 BC) from the Beazley Archive.
Akousilaos: Schol. Hom. Od. 14.533 (Fowler no. 30; acropolis), and see discussion Brulé
1987: 296.
Ilissos: Pl. Phdr. 229b, Apoll. Rhod. 1.215, Paus. 1.19.5, Apollod. 3.199.
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and the other the river Kephisos, and the one is the source of the other.7 Reflecting
on the apparent dancing movements of the Oreithyia and Boreas in visual imagery,
Margalit Finkelberg suggests that these indicate that the myth was being ritually enacted at the sanctuary in the course of the Panathenaia, and this was one of the ways
in which this location “gradually replaced the traditional site of the abduction”.8 As
she has argued, this myth offers a good example of how
“in the case of the local myths we should speak, therefore, of multichannel transmission, in
which cult, performance, landscape, storytelling, literature and visual arts interlocked in creating a nexus of cultural practices that kept the myths alive among the members of the community to which they belonged”.9

Finkelberg’s apposite analysis of the ways in which local myths were shaped and
maintained by means of many different routes of transmission and relating media,
and the crucial interaction between community and events is helpful.10 However, in
addition, this focus on the nature of the north wind and the variety of depictions in
our sources, both literary and visual, of its relation to Athens highlights a further interesting aspect of the presence of winds in Greek myth: that is, that while we may
often find winds personified, there are remarkably few surviving myths (described
in written or visual sources) that portray winds as actors embedded in a complex
narrative. This absence is particularly striking when we consider how winds must
have helped to generate the “hazardscape” of ancient lived experience, recognising how “physical hazard exposure and social susceptibility to hazards must be
understood within a geographic framework, that is, the hazardousness of a specific
place”.11 In this sense, the wind regime of the Mediterranean was crucial for creating both opportunities and hazards: winds helped to determine settlement patterns
(which places could be easily reached, the precise placement of harbours and there7
8
9

10

11

As Finkelberg 2014: 92 observes. Brilessos: PMG 534 (= Schol Apoll. Rhod. 1.211–215). Kephisos: Khoirilos SH 321.
Finkelberg 2014: 98.
Ibid. Other winds do not seem to have received similar narrative or cult attention, at least during the Classical period. It has been suggested (Webb 2015) that Andronikos’ Tower of the
Winds, now argued to be late Hellenistic in date (Kienast 2014) was in fact a cult building for
the winds.
This mythic family retained its meaning for the Athenians in other ways. Just as the story of
Oreithyia seems to have been adapted to fit current needs, in the same way, we find changes in
the story of her grandchild, Eumolpos the Thracian, child of Poseidon and Khione (the daughter
of Oreithyia and Boreas). In Euripides Erechtheus (test. ii; TrGF 24 fr. ii = Lycurg. 98 p. 67, 13
Conomis), this Eumolpos becomes conflated with the Eleusinian prince, Eumolpos, ancestor of
the Eumolpidae, founder of the Mysteries, and, of course, in the course of founding those mysteries, invader of Athens. Thus, the Eleusinian Prince becomes a Thracian invader of Athens,
and this becomes a theme of Athenian patriotic rhetoric (see Pl. Menex. 239a–b. Isoc. Or. 4.68).
It is certainly the case that this change made the Eumolpids “the descendants of a barbarian
war-lord” (Parker 1987: 203; he does not mention the connection between Khione and Orei
thyia, but only notes in his discussion of Eumolpos that she was “a Thracian princess who, at
least in later tradition, was born of an Athenian mother”). But what seems to get less attention
is that it also made those historically independent Eleusinians the descendants of an Athenian
princess.
Cutter, Mitchell and Scott 2000: 731.
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fore of cities); the ease of fishing; the course of agricultural activity throughout the
year.12
What shapes the external world usually plays a key role in populating our internal world, by which I mean the elements of the cultural imaginary. Cognitive theories explain the universal instinct for humans to attribute agency to the elements of
their surroundings.13 But there is, in turn, great variety in the ways in which different communities develop that initial attribution of agency, including the contexts
in which those imagined agents acquire personality, the relationships developed
with those personalities, and the network of interactions that result. Thus, while it
is far from unusual, across cultures, for winds to be perceived as animate beings
with consciousness and character, and, in turn, to be allocated divine status,14 this
is not always the case; a range of types of relationships may emerge. For example,
a detailed study of the Foehn wind in Leukerbad, Switzerland, notes that there are
certain predictable winds
“that visit or inhabit certain locales, intruding deeply into personal space and becoming a part
of the identities of the residents, while at the same time asserting their status as entities unto
themselves”.15

In this community, the winds, while attaining specific power, gaining certain characteristics and developing certain relationships with the locals, nevertheless have
remained as abstract forces.
With this potential variety in mind, this essay examines evidence for the nature
of the winds and for the relations between winds and mortals in ancient Greek
culture. It focuses on identifying, on the one hand, visual or written stories about
winds, and, on the other, evidence for cult, without assuming that visual imagery is
necessarily a depiction of a divinity, and acknowledging the difficulties of distinguishing between personification and deity.16 The essay draws attention to the local
nature of cultural responses to the winds, and, in this context, suggests that the role
of selective personification is an important element of this response. By this I mean
that our sources, while not apparently depicting fully personified versions of these
entities, nevertheless emphasise specific features about them – which also, in turn,
appear as key aspects of their cults.
2. WIND AND THE ANCIENT CULTURAL IMAGINARY
Across mundane and mythic narratives, ancient Greek winds were depicted as
sources of both benefit and harm. As the title of this essay recalls, our earliest written evidence is explicit about their ambivalent nature. Hesiod, in the Theogony,
12
13
14
15
16

Murray 1987: 139.
Hyper-Active Agent Detection (HAAD) is a term developed by Justin Barrett (2000) to describe how our cognitive systems pick up on traces of activities in the world around us, leading
us to attribute agency in situations that are unclear.
Indo-European wind gods are described in West 2007: 263–265.
Strauss 2007: 166.
See Reinhardt 1960: 33 on the concept of “reine Personifikation”.
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reports the existence of two different kinds of wind: some are “a great boon to
mortals”; but others are “a great woe for mortals, they rage with an evil blast; they
blow now one way, now another, and scatter the boats and destroy the sailors”.17
But other sources provide evidence for a huge variety of winds – their number and
nature were legion – some named and others remaining anonymous.18 In modern
cultures, in which relationships to weather are heavily mediated, it is easy to forget
the local and even personal nature of people’s relationships to the winds, to which
this evidence attests.19 The regularity of a wind’s manifestation, especially its direction, could be one aspect that might lead to it being given a name.20 However, it
was not just direction that was important in the identification of winds, but also the
way they felt.21 Theophrastos distinguishes between the manifestations of the west
wind, and notes that one of its key characteristics is that it can be “the most gentle
of all the winds”, “moderate” and “soft”.22 The particular “feel” of the south wind,
Notos, is found in its cognates, noteros, noteo and notizo, and notia and notis, all
terms that relate to the sticky, damp or moist feelings associated with this wind.23
Winds shaped sea and land, and, in Greek eyes, they also shaped the land’s
inhabitants: their body, their health, and, as a result, their character. A number of
treatises in the Hippocratic corpus identify the ways in which a particular wind may
exert such effects. Not all of them go as far as the writer of the treatise On Breaths,
who saw wind as the key to all disease: “For what can take place without it? In what
is it not present? What does it not accompany? For everything between earth and
heaven is full of wind.”24 Rather they see the wind as part of the nosogenic environment. In general, the north wind was depicted as a source of health, while the
south wind was thought to cause illness: the writer of Epidemics I offers a detailed
exposition of the weather in Thasos before describing the health of its inhabitants,

17
18

19
20
21
22
23
24

Hes. Theog. 871–875 (transl. G. W. Most): θνητοῖς μέγ᾿ ὄνειαρ and πῆμα μέγα θνητοῖσι, κακῇ
θυίουσιν ἀέλλῃ | ἄλλοτε δ᾽ἄλλαι ἄεισι διασκιδνᾶσί τε νῆας | ναύτας τε φθείρουσι.
A few examples: ἄελλα (stormy wind), ἄημα (blast), ἀήτης (blast), ἀμνεύς (SE wind), ἀντανεμία
(contrary wind); ἀντίπνοια (conflicting wind), ἀπαρκτίας, ἄρκτος (N wind); γνοφίας (name of
a wind), δυσαυρία (stormy wind), ἐγκολπίας ἄνεμος (local wind blowing from a bay),
εὐρακύλων (name of a NE wind), εὐρόνοτος (wind between Εὖρος and Νότος, SSE wind);
Εὖρος (E wind), Θηβάνας (the NE wind [καικίας] in Lesbos, Θρασκίας (the wind from NNW),
Κάρβας (name in Kyrene for the wind Εὖρος), καταπορθμίας (an E wind, blowing down the
Straits of Messina), Καυνίας (a wind blowing from Kaunos in Karia to Rhodes,) κέγχρων (a
local wind on the river Phasis), λιβόνοτος (a wind between SW and S).
Vannini and Mccright 2007.
Morton 2001: 217, who also argues for the importance of this aspect in the development of
more detailed wind roses.
Murray 1987.
Theophr. De Ventis 38–48 (see transl. Symons and Wood 1894), esp. 38 (= Philoxenos of
Kythera fr. 835).
Morton 2001: 218.
Hippoc. Flat. 3 (all transl. from the Loeb edition): τί γὰρ ἄνευ τούτου γένοιτ᾿ ἄν; ἢ τίνος οὗτος
ἄπεστιν; ἢ τίνι οὐ συμπάρεστιν; ἅπαν γὰρ τὸ μεταξὺ γῆς τε καὶ οὐρανοῦ πνεύματος ἔμπλεόν
ἐστιν.
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and clearly associates particular environment with certain kinds of disease.25 The
Aphorisms offers the following:
“South winds cause deafness dimness of vision, heaviness of the head, torpor, and are relaxing.
When such winds prevail, their characteristics extend to sufferers from illnesses. A north wind
causes coughs, sore throats, constipation, difficult micturition accompanied by shivering, pains
in the sides and chest; such are the symptoms one must expect in illnesses when this wind
prevails.”26

In On the Sacred Disease, the north wind is seen as the source of health, while the
south wind causes everything to “become dull instead of bright, hot instead of cold,
wet instead of dry”; “by necessity, a south wind relaxes and moistens the brain and
enlarges the veins, while north winds press together the healthiest part of the brain,
separating the most diseased and moist, and washing it out.”27 Regimen II goes
beyond north and south to offer a somewhat more detailed account of the ways in
which different winds coming from different locations offer living creatures more
or less of a healthy environment.28 Finally, for the writer of Airs Waters and Places,
although he notes the winds’ effects on specific aspects of the environment, it is the
contrast between seasons that is important.29 In general, he applauds the tougher
meteorological effects of distinct seasons: it toughens you up “for it is changes of
all things that rouse the temper of man and prevent its stagnation.” Those who dwell
on the Phasis, for example, are mostly moist; there “the north wind” rarely blows,
and when it does it is weak and gentle.”30 And while the Scythians live in the harsh
environment of the north wind – and certainly exhibit a harsh character – nevertheless, because there is no change in their environment, “their physiques are gross,
fleshy, showing no joints, moist and flabby, and the lower bowels are as moist as
bowels can be.”31

Hippoc. Epid. I (4).
Hippoc. Aph. 3.5: Νότοι βαρυήκοοι, ἀχλυώδεες, καρηβαρικοί, νωθροί, διαλυτικοί· ὁκόταν
οὗτος δυναστεύῃ, τοιαῦτα ἐν τῇσιν ἀρρωστίῃσι πάσχουσιν. ἢν δὲ βόρειον ᾖ, βῆχες, φάρυγγες,
κοιλίαι σκληραί, δυσουρίαι φρικώδεες, ὀδύναι πλευρέων, στηθέων· ὁκόταν οὗτος δυναστεύῃ,
τοιαῦτα ἐν τῇσιν ἀρρωστίῃσι προσδέχεσθαι χρή; see also Hippoc. Hum. 14.
27 Hippoc. Morb. sacr. 14: ἔκ τε λαμπρῶν δνοφώδεα γίνεται, καὶ ἐκ ψυχρῶν θερμά, καὶ ἐκ ξηρῶν
νοτώδεα· and ἀνάγκη τοῖσι μὲν νοτίοισι λύεσθαί τε καὶ φλυδᾶν τὸν ἐγκέφαλον καὶ τὰς φλέβας
χαλαρωτέρας γίνεσθαι, τοῖσι δὲ βορείοισι συνίστασθαι τὸ ὑγιηρότατον τοῦ ἐγκεφάλου, τὸ δὲ
νοσηλότατον 40καὶ ὑγρότατον ἐκκρίνεσθαι καὶ περικλύζειν ἔξωθεν.
28 Hippoc. Vict. 2.38.
29 Specific aspects of the environment: Hippoc. Aer. 9 and 10.
30 Hippoc. Aer. 15: αἱ γὰρ μεταβολαί εἰσι τῶν πάντων αἱ ἐπεγείρουσαι τὴν γνώμην τῶν ἀνθρώπων
καὶ οὐκ ἐῶσαι ἀτρεμίζειν.
31 Scythians: Hippoc. Aer. 19: διὰ ταύτας τὰς ἀνάγκας τὰ εἴδεα αὐτῶν παχέα ἐστὶ καὶ σαρκώδεα
καὶ ἄναρθρα καὶ ὑγρὰ καὶ ἄτονα, αἵ τε κοιλίαι ὑγρόταται πασέων κοιλιῶν αἱ κάτω. A similar set
of associations between good and bad health and the north and south wind emerges from
Strauss’ study (2007) of the Foehn (a south wind) and Gemmiwind (a north wind) in Leukerbad,
Switzerland. She argues that this is a way in which the local people help to generate a sense of
their (local) identity (p. 178): “Recognition of the ferocity of the Gemmiwind and the ill effects
of the Foehn are two other ways in which Leukerbadners demonstrate that they, too, have been
formed by nature. The winds, ephemeral but ever-returning, also offer a resource for building
25
26

This material is under copyright. Any use outside of the narrow boundaries
of copyright law is illegal and may be prosecuted.
This applies in particular to copies, translations, microfilming
as well as storage and processing in electronic systems.
© Franz Steiner Verlag, Stuttgart 2019

118

Esther Eidinow

2.1 “Furious Boreas”
Returning to the wind with which this essay started, these examples all suggest
that the north wind, Boreas, was perceived as particularly culturally significant,
and this may be explained, perhaps, by its pronounced physical effects. It can be
most closely identified with what is nowadays called “the Bora”. This is a very
cold wind, which draws air from over the continental interior of Europe, and blows
down across the Adriatic Sea, sometimes with great violence; it can be very dry,
since its passage over the Alps removes the humidity. The ancient Boreas (along
with the winds called Thraskias and Hellespontias) was similar: from the high-pressure areas over the continental interior of southeastern Europe, it appears to have
blown down through the coastal plains of Macedonia, Thrace and Thessaly onto the
warmer, moist, low pressure air of the Aegean.32 The fearsome effects of Boreas on
land – both animate and inanimate aspects – are detailed for us by Hesiod:
“The month of Lenaion, evil days, ox-flayers all of them – avoid it, and the frosts that are deadly
upon the earth when Boreas blows, which stirs up the broad sea through horse-raising Thrace
when it blows upon it, and the earth and the forest bellow. It falls upon many lofty-leaved oaks
and sturdy firs in the mountain’s dales and bends them down to the bounteous earth, and the
whole immense forest groans aloud. The wild animals shiver and stick their tails under their
genitals, even those whose skin is shadowed by fur; but, chilly as it is, it blows through them
although their breasts are shaggy, and it goes through the hide of an ox, and this does not stop
it, and it blows through the long-haired goat – but not at all through sheep does the force of the
wind Boreas blow, for their fleece is plentiful. It makes the old man curved like a wheel, but it
does not blow through the soft-skinned maiden who stays at the side of her dear mother inside
the house, still ignorant of the works of golden Aphrodite; after washing her tender skin well
and anointing herself richly with oil she lies down in the innermost recess inside the house – on
a wintry day, when the boneless one gnaws its foot in its fireless house and dismal abodes, for
the sun does not show it a rangeland towards which it can set out but instead roams to the dark
men’s people and city, and shines more tardily for all the Greeks. And that is when the forest
dwellers, horned and hornless alike, gnash their teeth miserably and flee through the wooded
thickets, caring in their spirit only for searching for shelter and finding sturdy hiding-places
down in the hollow of a stone; that is when they avoid the white snow and stalk about like a
three-footed mortal whose back is broken and whose head looks down to the ground.”33

32
33

Swiss identity, making even (or especially) city-dwellers in the flatlands a part of the locally
produced landscape.”
I am indebted to Morton 2001 (here esp. 49–50) for my understanding of the topography of the
winds.
Hes. Op. 504–535, (transl. G. W. Most): μῆνα δὲ Ληναιῶνα, κάκ᾿ ἤματα, βουδόρα πάντα, /
τοῦτον ἀλεύασθαι, καὶ πηγάδας, αἵ τ᾿ ἐπὶ γαῖαν / πνεύσαντος Βορέαο δυσηλεγέες τελέθουσιν, /
ὅς τε διὰ Θρῄκης ἱπποτρόφου εὐρέι πόντῳ / ἐμπνεύσας ὤρινε· μέμυκε δὲ γαῖα καὶ ὕλη·/ πολλὰς
δὲ δρῦς ὑψικόμους ἐλάτας τε παχείας / οὔρεος ἐν βήσσῃς πιλνᾷ χθονὶ πουλυβοτείρῃ / ἐμπίπτων,
καὶ πᾶσα βοᾷ τότε νήριτος ὕλη· / θῆρες δὲ φρίσσουσ᾿, οὐρὰς δ᾿ ὑπὸ μέζε᾿ ἔθεντο, / τῶν καὶ
λάχνῃ δέρμα κατάσκιον· ἀλλά νυ καὶ τῶν / ψυχρὸς ἐὼν διάησι δασυστέρνων περ ἐόντων. / καί
τε διὰ ῥινοῦ βοὸς ἔρχεται οὐδέ μιν ἴσχει, / καί τε δι᾿ αἶγα ἄησι τανύτριχα· πώεα δ᾿ οὔ τι, /
οὕνεκ᾿ ἐπηεταναὶ τρίχες αὐτῶν, οὐ διάησιν / ἲς ἀνέμου Βορέω· τροχαλὸν δὲ γέροντα τίθησιν /
καὶ διὰ παρθενικῆς ἁπαλόχροος οὐ διάησιν, / ἥ τε δόμων ἔντοσθε φίλῃ παρὰ μητέρι μίμνει / οὔ
πω ἔργ᾿ εἰδυῖα πολυχρύσου Ἀφροδίτης· / εὖ τε λοεσσαμένη τέρενα χρόα καὶ λίπ᾿ ἐλαίῳ /
χρισαμένη μυχίη καταλέξεται ἔνδοθι οἴκου,/ ἤματι χειμερίῳ, ὅτ᾿ ἀνόστεος ὃν πόδα τένδει / ἔν
τ᾿ ἀπύρῳ οἴκῳ καὶ ἤθεσι λευγαλέοισιν· / οὐ γάρ οἱ ἠέλιος δείκνυ νομὸν ὁρμηθῆναι, / ἀλλ᾿ ἐπὶ
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But, as a winter wind (although it can be stirred in summer), Boreas is, and was,
particularly associated with storms at sea. It is, according to Herodotus, Boreas that
causes the shipwreck of the Persian fleet near Mount Athos in 492.34 This historical event is reinforced by the numerous epigrams that mention individual deaths
caused by Boreas’ activities: for example, one that records the shipwreck of a sailor
near the Mykale promontory near Samos recounts how,
“this is not the tomb of poor Satyros; Satyros sleeps not, as they tell, under the ashes of this
pyre. But perchance you have heard of a sea somewhere, the bitter sea that beats on the shore
near Mykale where the wild-goats feed, and in that eddying and desert water yet I lie, reproaching furious Boreas.”35

In later literature the association continues: in the Fall of Troy, when Quintus Smyrnaeus is evoking a storm as a metaphor for the exploits that took place during the
Trojan War, he uses a description that specifically evokes this wind.
“Recoiling back they fell, as waves onrolled by Boreas foaming from the deep to the strand, are
caught by another blast that whirlwind-like leaps, in a short lull of Boreas, forth, smites them
full-face, and hurls them back from the shore.”36

It is not hard to see why the Greek imagination conjured an entire race – the Hyperboreans – that lived beyond the north wind, and thus inhabited a balmy, paradisiacal
realm.37
Boreas’ widespread reputation for violence may perhaps be why it is he, of
all the winds, who attracts the most elaborate mythic narratives. But this is not to
claim that the other winds have no mythic presence at all. Literary sources provide
glimpses of some stories: Boreas, Zephyros and Notos all feature briefly in He
siod’s Theogony, and reference is made to all four winds in the Homeric epics.38 In
the Iliad, Zephyros is given as the sire of Achilles’ horses; and Iris finds Zephyros
and Boreas feasting together at Zephyros’ palace when she carries Achilles’ prayer

34
35

36

37
38

κυανέων ἀνδρῶν δῆμόν τε πόλιν τε / στρωφᾶται, βράδιον δὲ Πανελλήνεσσι φαείνει. / καὶ τότε
δὴ κεραοὶ καὶ νήκεροι ὑληκοῖται / λυγρὸν μυλιόωντες ἀνὰ δρία βησσήεντα / φεύγουσιν, καὶ
πᾶσιν ἐνὶ φρεσὶ τοῦτο μέμηλεν, / οἳ σκέπα μαιόμενοι πυκινοὺς κευθμῶνας ἔχουσιν / κὰκ γλάφυ
πετρῆεν. τότε δὴ τρίποδι βροτῷ ἶσοι, / οὗ τ᾿ ἐπὶ νῶτα ἔαγε, κάρη δ᾿ εἰς οὖδας ὁρᾶται· / τῷ
ἴκελοι φοιτῶσιν ἀλευόμενοι νίφα λευκήν.
Hdt. 6.44.
AP 7.397 (= Gow-Page, GP 2244–2249) Erycius of Thessaly: Οὐχ ὅδε δειλαίου Σατύρου
τάφος, οὐδ᾿ ὑπὸ ταύτῃ, ὡς λόγος, εὔνηται πυρκαϊῇ Σάτυρος· ἀλλ᾿ εἴ που τινὰ πόντον ἀκούετε,
πικρὸν ἐκεῖνον, τὸν πέλας αἰγονόμου κλυζόμενον Μυκάλας, 5κείνῳ δινήεντι καὶ ἀτρυγέτῳ ἔτι
κεῖμαι ὕδατι, μαινομένῳ μεμφόμενος Βορέῃ. See also AP 7.303 (= Gow-Page, HE 350–355),
and AP 7.495(= Gow-Page, HE 90–95).
Quint. Smyrn. 11.227–232: οἱ δ᾿ ἀπιόντες χάζοντ᾿, ἠΰτε κύμαθ᾿, ἅ τ᾿ ἐκ βορέαο θυέλλης πόλλ᾿
ἐπιπαφλάζοντα κυλίνδεται αἰγιαλοῖσιν ὀρνύμεν᾿ ἐκ πόντοιο, τὰ δ᾿ ἔκποθεν ἄλλος ἀήτης ἀντίον
ἀΐξας μεγάλῃ περὶ λαίλαπι θύων ὤσῃ ἀπ᾿ ἠιόνων Βορέω ἔτι βαιὸν ἀέντος·. See also 1.625,
4.552, 8.205.
Hdt. 4.36, Diod. Sic. 2.47.1–6, Str. 1.3.22.
Hes. Theog. 378–380: Astraios weds Eos and produces the three winds Zephyros, Boreas, and
Notos; see also Hom. Od. 5.295. I am not including here those passages where the winds’ activities are simply described.
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for their help in kindling Patroklos’ pyre.39 A fragment of Alkaios preserves a story
in which this wind fathered Eros with Iris.40 But the narrative types do not venture
beyond these largely genealogical accounts. There is one exception: the myth that
Zephyros was Apollo’s rival for Hyakinthos, and responsible for the misdirection
of the discus that kills the young man. This is first found in literary evidence in
Palaephatus;41 the more popular, and earlier, versions attribute this death simply to
the impact of Apollo’s discus, which looks as if it was also a familiar story pattern.42
However, some surviving imagery suggests that perhaps these stories were more
well-known: Neuser has argued that ten vase images can be identified as showing
the Zephyros-Hyakinthos story; most of these date to the early fifth century.43
3. GREEK WIND AND RITUAL
It is not surprising that there were attempts to tame such potentially destructive
forces and keep them under some kind of control, but the balance of the nature of
the evidence is intriguing. On the one hand, although there are relatively frequent
examples in the Homeric epics of gods controlling winds, there is relatively little
evidence for the cult of specific divinities whose epikleseis suggest that they were
invoked for this purpose.44 In contrast, while Boreas and Zephyros are the only
winds named in Homer as appearing to receive cult, there is extensive evidence for
cults relating to winds – both general and specific.45
As we might expect, there were a number of other cities that paid homage to
the north wind, for similar reasons to those of Athens: there was a cult in Megalopolis in thanks for the way, during the siege of Megalopolis by the Spartans, it
blew “violently and continuously, and broke up the engine of Agis, scattering it
to utter destruction”.46 And it is possible that the Thurians also had a cult: we are
told by Aelian that when a headwind prevented Dionysius from attacking Thurii,
39
40
41
42
43
44

45
46

Sire: Hom. Il. 16.149–151; feasting: Hom. Il. 23.193–202. (Zephyros appears alongside Boreas
at Hom. Il. 9.5 and Od. 5.295).
Alc. 327 LP.
Palaephatus 46 (Stern 1996: 78–79). Then in Paus. 3.19.4–5; Lucian. Dial. D. 16 (14); Nonnus
Dion. 10.253–255. Tzetz. Chil. 1.241–266. Zephyros becomes Boreas in Serv. ad Buc. 3.63 and
the Second Vatican Mythographer 181.
Hes. fr. 171 MW; Eur. Hel. 1469–1475 (no mention of Apollo’s love); Nic. Ther. 902–906;
Ov. Met. 10.162–219; Apollod. 1.3.3, 3.10.3. Rohde (1925: 112, n. 43) notes the popularity of
the story pattern of being killed by a blow from a discus.
Neuser 1982: 120–121; eight of the ten vases are from the first half of the fifth century BC.
Paus. 3.13.8: Zeus of the Fair Winds in Sparta; Paus. 4.35.8: Athena of the Winds in Mothone,
Messenia. In the Homeric epics, sacrifices for fair winds are made to Poseidon or the other
gods: Od. 3.178 and 159; Il. 2.306, as Stengel 1900: 627. And the gods are described as controlling the winds: Athena Od. 2.420, 5.382; Apollo Il. 1.479; Hera Il. 15.26 and Poseidon
Od. 5.293; also Kirke and Kalypso, see Od. 5.268, 11.6.
Hom. Il. 23.192–198: when the pyre of Patroklos will not burn, Achilles offers a libation to the
gods Boreas and Zephyros, and promises them many fair offerings.
Paus. 8.27.14: κατέλυσέ τε γὰρ τὸ μηχάνημα τοῦ Ἄγιδος καὶ διεφόρησεν ἐς ἀπώλειαν παντελῆ
βιαίῳ τῷ πνεύματι ὁμοῦ καὶ συνεχεῖ; see also 8.36.6.
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and, indeed, wrecked his fleet, they “offered sacrifices to Boreas, decreed rights of
citizenship to the wind, allocated to him a house and a plot of land, and established
an annual festival.”47 These honours are particularly striking since they are, as Papazarkadas has observed, secular awards to a divine entity; he draws a parallel with
the award by the Athenians of a golden crown to the hero, Amphiaraos.48
Other specific winds are rarely mentioned in a cult context, although apparently
the Athenians also had an altar to Zephyros.49 In general, other cults are to “the
winds” as a group, and the nature of their worship varies. For example, before the
Athenians claim the help of their particular relative Boreas, Herodotus tells us that
the Delphians had been advised by the oracle, “to pray to winds, because winds
would be great allies to Greece.”50 Once they have received the good news, they establish an altar for the winds at the sanctuary at Thyia (which Herodotus describes
as the present location of the precinct of Thyia, the daughter of Kephisos).51 Pausanias notes that in Boiotia, “on the market-place of Koroneia I found two remarkable
things, an altar of Hermes Epimelios (Keeper of flocks) and an altar of the winds.”52
Later literary and epigraphic sources also provide more details about the local
rites involved. A second century BC calendar from Kyrene begins with a sacrifice
of a goat to the winds.53 In a first century AD cult calendar from Athens, probably
for a private association, a number of different deities are provided for with the
sacrifice of a cake with twelve knobs, with no wine in it:54 among the recipients

Ael. VH 12.61: οἱ Θούριοι τῷ Βορρᾷ ἔθυσαν καὶ ἐψηφίσαντο εἶναι τὸν ἄνεμον πολίτην καὶ
οἰκίαν αὐτῷ καὶ κλῆρον ἀπεκλήρωσαν καὶ καθ᾿ ἕκαστον ἔτος ἐπετέλουν αὐτῷ.. Noel Robertson (2009: 182) observes that Aelian’s assertion of kinship between Boreas and Thurii should
not be trusted (he suggests that the source is Timaeus, who “had a habit of romancing and could
say what he liked of Thurii, then a very dejected place” [his grounds for calling Thurii dejected
are unclear], and was most likely writing at Athens); this is no doubt an exaggeration of the
relationship by Aelian – but Robertson does not comment on the honours apparently awarded,
or the implied status of the god.
48 See discussion Papazarkadas 2011: 47, n. 127, concerning the secular award, with comparison
to Amphiaraos’ award in I. Oropos 296, 332/1 (see Parker 1996: 247).
49 Paus. 1.37.1.
50 Hdt. 7.178: καί σφι ἐχρήσθη ἀνέμοισι εὔχεσθαι· μεγάλους γὰρ τούτους ἔσεσθαι τῇ Ἑλλάδι
συμμάχους.
51 McInerney (1999: 307–308) notes that the site of this sanctuary may be identified by the altar
of the winds seen by the Greek geographer Kremmos (citing Kremmos 1876: 87 [non vidit];
see Dasios 1992: 1969), at modern Arachova. This is likely to mark the settlement of Anemoreia,
where ancient sources note the winds (see Schol. ad Hom. Il. 2.521 and Str. 9.3.15). The name
Anemoreia also recalls the name of the priestess of the winds found at Knossos (A-ne-mo-i-jere-ja).
52 Paus. 9.34.3, in Boeotia: Κορώνεια δὲ παρείχετο μὲν ἐς μνήμην ἐπὶ τῆς ἀγορᾶς Ἑρμοῦ βωμὸν
Ἐπιμηλίου, τὸν δὲ ἀνέμων.
53 SEG 20.719.
54 Sokolowski 1969: no. 52, ll. 19–20 = IG II2 1367. The cake is χοινικιαῖον ὀρθόνφαλον
δωδεκόνφαλον νηφάλιον. Brumfield (1997: 150) suggests that this may be the same as
ὀρθοστατής (see Porph. Abst. 2.7, Poll. 6.74 and Hsch. s. v.); and that this type of cake may be
represented resting on the head of a figurine from the Athenian Eleusinion (citing Thompson
1954: 94, 105 and pl. 20: 8).
47
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in the month of Posideon (December–January) are Poseidon Khamaizelos and the
winds.55 As Sokolowski has observed:
“Nous y voyons un mélange de divinités, semblable à celui qu’on rencontre dans les hymnes
orphiques avec la prepondérance des dieux de l’agriculture, du beau temps et de la Nature.”56

The orphic elements are arguable, but the focus on agricultural divinities is manifest. Similar observations have been made about the cult of the Tritopatreis, found
chiefly in Attica (although there is also evidence for the cult in Delos, Kyrene and
Selinus).57 The nature of these entities is much debated, and scholars have argued
that they were spirits of the dead, a point to which we will return below.58 The
evidence here, meanwhile, draws attention to another aspect of their role, namely,
their connection to fertility: their sacrificial rites were linked, at least temporally, to
other agrarian deities.59
A greater range of victims appears in other evidence. For example, Hesychius
(s. v. anemotas) tells us that among the Tarentines, a donkey was sacrificed to the
winds;60 while Festus (s. v. October Equus) reports that the Spartans killed horses
on Taygetos, immolating them and spreading their ashes “per fines”.61 In calendars
from Erchia and Marathon, a full-grown sheep is sacrificed for the Tritopatreis,
while the Lex Sacra from Selinus describes different sacrificial rites and offerings
for “the foul” and the “pure” types of Tritopatreis.62 The inscription likens these
rites to those for heroes and gods, respectively, and, as Robertson has suggested, it
looks as if they take place in a pit.63 Both the division of rites and even the use of
a pit may help to explain another set of wind-related rituals that Pausanias reports
from a sanctuary in Sikyon:
“In Titane there is also a sanctuary of Athena, into which they bring up the image of Koronis.
In it is an old wooden figure of Athena, and I was told that it, too, was struck by lightning. The
sanctuary is built upon a hill, at the bottom of which is an Altar of the Winds, and on it the priest
sacrifices to the winds one night in every year. He also performs other secret rites at four pits,
taming the fierceness of the blasts, and he is said to chant as well charms of Medea”.64
55
56
57
58

Sokolowski 1969: no. 52, ll. 19–20.
Sokolowski 1969: 103.
Robertson 2009: 169.
On Tritopatreis as “the souls of ancestors who have become wind-spirits” see originally Rohde
1925: 204, n. 124; cf. Robertson 2009: ch. 10–11.
59 Robertson 2009: 172–174.
60 See Nenci 1995 for the argument that this sacrifice was influenced by Spartan sacrificial practice.
61 The Roman October horse was connected to war: see Beard, North and Price 1998: 47–48 with
n. 144. The sacrifice of donkeys and horses in order to be eaten was also not unknown, see
Ekroth 2007: 259–260, and Georgoudi 2005 on horse sacrifices in ancient Greek evidence.
62 Erchia: SEG 21.541; see Daux 1963: 606–610 (Δ 41–46); Marathon, IG II2 1358 (SEG 50.168)
A col. 2, l. 32; for the Lex Sacra from Selinus, see Jameson, Jordan and Kotansky 1993.
63 Robertson 2009: 157–158 (discussing col. A, ll. 9–17 of the Lex Sacra from Selinus).
64 Paus. 2.12.1 [Sicyon]: Ἐν δὲ Τιτάνῃ καὶ Ἀθηνᾶς ἱερόν ἐστιν, ἐς ὃ τὴν Κορωνίδα ἀνάγουσιν· ἐν
δὲ αὐτῷ ξόανον Ἀθηνᾶς ἐστιν ἀρχαῖον, κεραυνωθῆναι δὲ καὶ τοῦτο ἐλέγετο· ἐκ τούτου τοῦ
λόφου καταβᾶσιν – ᾠκοδόμηται γὰρ ἐπὶ λόφῳ τὸ ἱερὸν – βωμός ἐστιν ἀνέμων, ἐφ᾿ οὗ τοῖς
ἀνέμοις ὁ ἱερεὺς μιᾷ νυκτὶ ἀνὰ πᾶν ἔτος θύει. δρᾷ δὲ καὶ ἄλλα ἀπόρρητα ἐς βόθρους τέσσαρας,
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The types of rites and kinds of sacrifices that are offered have some implications for
the perceived nature of their recipients. The winds at Athens are not distinguished
from the other divinities by receiving gifts of cakes: the private nature of the calendar suggests that this choice of offering may have been a matter of economy.65 The
horses and perhaps the donkey are more striking: these are less common choices
of sacrificial animal. Nevertheless, sacrifice of horses is found elsewhere for other
divinities: specifically Pausanias reports a particular cult of Poseidon, in which a
horse was thrown into water, and also describes rites on Mount Taygetos (this time
in honour of Helios), in which horses were among other animals that appear to
have been sacrificed more usually.66 In the case of each of these gods, their connection with horses makes sense of the choice of sacrificial animal. Similarly, in the
case of the winds, the sacrifice of these animals could in each case be an allusion
to the winds’ close association with horses. In myth, both Zephyros and Boreas
breed with horses: Zephyros fathered Achilles’ horses Xanthos and Balios with the
harpy Podarge; Boreas, who is described by Hesiod as coming from “horse-breeding Thrace”, takes on a horse shape to mate with Erichthonios’ mares.67 Resonating
with this imagery, in Book 10 of the Odyssey, the figure who controls the winds is
called Aiolos Hippotades (the Horse-reiner).68
Pausanias uses the regular language of sacrifice, thuo, in his descriptions of
these sacrifices; however, their nature does include elements of what has been
called “high-intensity” ritual, in the sense that horses were far from commonplace

ἡμερούμενος τῶν πνευμάτων τὸ ἄγριον, καὶ δὴ καὶ Μηδείας ὡς λέγουσιν ἐπῳδὰς ἐπᾴδει. Pausanias (8.29.2) also notes the cult of other weather events: the Arkadians, for example, offer
sacrifices to lightnings, hurricanes and thunders at a place called Bathos: the locals claimed that
the battle between giants and gods took place there.
65 The specific ingredients for the cakes are given in each case (χοινικιαῖον, made from a choenix-measure of flour); the same is true of other calendars that list cakes (see LSCG 135, with
Kearns 1994: 67). Kearns (1994: 69) suggests that the specifics of a sacrificial cake may have
indicated the “individuality of the cult”, and this seems likely in particular with regard to the
shape of the cake. Here, as Kearns observes (ibid), the 12-knobbed cake may have been a distinguishing mark of the thiasos. In addition, when it is also possible that when the offering is,
as it were, only a cake it would also make ritual sense to ensure that it was prepared “properly”
both in terms of ritual (stricto sensu) and with regard to sufficient expenditure (Kearns 2011:
102 notes the growing interest in a worshipper’s intentions in 5th–4th century Greek literature,
and the rejection of ostentatious offerings on grounds of piety). The calendar does not explicitly
mention “bloodless” sacrifice (see Eckhardt 2014), but it may be that there is a clear ideology
behind the choice of offerings.
66 See Paus. 8.7.2, for Poseidon (as Georgoudi (2005: 140) points out this is a similar action to
that of a holocaust since it abandons the whole animal to its fate: “on lui en fait une offrande
‘totale’”). For Helios: Paus. 3.20.4 notes that sacrifices of horses on Taygetos are to Helios, and
note Georgoudi’s argument (2005: 139) that the Rhodian Hippokathesia may have been in
honour of Helios rather than Poseidon Hippios. Herodotus reports that the Massagetai sacrificed horses to the sun (1.216.4): their reasoning (that this is the swiftest of mortal beings sacrificed to the swiftest of gods) seems better to fit a cult of the winds.
67 Zephyros: Hom. Il. 16.149–151 and see 19.415; Boreas: Hom. Il. 20.223–225; Hes. Op. 504
(the imagery is found elsewhere, e. g., Eur. Phoen. 212).
68 Aiolos Hippotades: Hom. Od. 10.1–54.
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choices for sacrifice, and were used in moments of particular need.69 In support
of this idea, we also find more explicit references to moments of crisis associated
with wind and sacrifices to placate their destructive power. For example, Dionysos’
expostulation in Frogs: “A lamb, boys, bring out a black lamb! Here’s a hurricane
hurtling our way!”70 And the language used of the sacrifice to the wind offered in
Xenophon’s Anabasis provides another instance:
“Then it was that one of the soothsayers bade them offer sacrifice to the wind, and sacrifice was
offered; and it seemed quite clear to everybody that the violence of the wind abated. But the
depth of the snow was a fathom, so that many of the baggage animals and slaves perished, and
about 30 of the soldiers.”71

Elements of high-intensity ritual are also apparent in other rites performed to propitiate winds, as recorded by Pausanias. For example, the division of the cock used to
try to control the Lips (a SW wind) at Methana, in Corinth is puzzling. The action
recalls the division of animals in rites of oaths, but this does not quite align, since
the oath there is sworn on the pieces.72 More appropriate is Herodotus’ description
of Xerxes’ division of Pythius’s son, when the army was made to march out between the two halves of the boy.73
However unusual these rites appear, nevertheless, they were all institution
alised rituals. Indeed, the priest at Titane may perhaps have been a member of a
particular clan: at Corinth there was a genos who claimed to be able to control the
winds.74 Similarly, from Athens, the name of a lawsuit attributed to Deinarchos
indicates another genos whose name, Heudanemoi, suggests some kind of role in
propitiating winds.75 But alongside these communal rites, there is also evidence for
individuals who claimed the power to control the winds. We must treat with caution
those literary figures such as Aiolos in Book 10 of the Odyssey who sends off Odys-

69
70
71

72
73

74
75

For high- and low-intensity rituals with regard to sacrifice, see Ekroth 2008: 90. On sacrificing
horses as at best an exorbitant choice, at worst a non-Greek or barbarian action, see Georgoudi
2005: 138–140, with Hom. Il. 23.170–175, Eur. Hel. 1258, Xen. Cyr. 8.3, 11–12, 24.
Aristoph. Ran. 847: ἄρν᾿ ἄρνα μέλανα, παῖδες, ἐξενέγκατε· / τυφὼς γὰρ ἐκβαίνειν
παρασκευάζεται …
Xen. An. 4.5.4: ἔνθα δὴ τῶν μάντεών τις εἶπε σφαγιάσασθαι τῷ ἀνέμῳ, καὶ σφαγιάζεται: καὶ
πᾶσι δὴ περιφανῶς ἔδοξεν λῆξαι τὸ χαλεπὸν τοῦ πνεύματος. ἦν δὲ τῆς χιόνος τὸ βάθος ὀργυιά:
ὥστε καὶ τῶν ὑποζυγίων καὶ τῶν ἀνδραπόδων πολλὰ ἀπώλετο καὶ τῶν στρατιωτῶν ὡς
τριάκοντα.
See Dem. Or. 23.67–68. Similarly, the oath requested by Tyndareos, Helen’s father, Stesich.
fr. 14 (and Paus. 3.20.9); Paus. 5.24.11, and cf. Dem. Or. 49.10.
Hdt. 7.39. Howe and Wells (ad loc.) cite evidence suggesting that it was “a Persian custom to
make those one wished to preserve from harm pass between two parts of a sacrificed animal”.
Thomas (2012: 238) cites Hittite evidence, but rightly asks if this can be taken to indicate historical Persian custom.
See Eust. Od. p. 1645, 41–42 and Hsch. s. v. Anemokoitai; also mentioned without reference to
the genos in Suda s. v. Ἀνεμοκοῖται (= α 2257 Adler).
Dion. Hal. de Dinarch. 11 (= Baiter and Sauppe 1850: ii.323b 9 f.). The case “Concerning the
Basket” is a diadikasia: the speech vs. the Kerykes indicates involvement in the Eleusinian
ritual.
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seus and his men with Zephyros as guide, and provides a curious gift of winds in
a bag – which, when released by his disobedient men, blow the ships off course.76
A similar bag was apparently used by Empedokles, who claimed the power
to allay and raise winds, and who acquired either the name Alexanemas (“Averter
of Winds”), or Kolusanemas (“Wind-stayer”), because he controlled the winds
(at Akragas).77 The method described there involves flaying asses, making bags
and then setting these out around hills to catch the winds. Plutarch tells the story
twice, substituting a wall of skins for the bag.78 Empedokles, he reveals there, carried out these aversive actions because the winds were bringing pestilence, and
sterility and plague, respectively; Clement of Alexandria also describes this disease-carrying wind as causing barrenness in women.79
4. WINDS AND DEATH
A number of the elements already mentioned, including the wineless sacrifices of
the Athenian calendar, Dionysos’ plea for a black lamb, and the possible nature of
the Tritopatreis, suggest that the cult of the winds, indeed, the winds themselves,
had chthonian characteristics; indeed, some scholars have argued that they were
originally conceived as spirits of the dead.80 Certainly, the most elaborate of the
rituals described by Pausanias – the night-time sacrifices at Titane involving four
pits or bothroi – reminded Stengel of Odysseus’ activities to raise and control the
spirits of the dead, and he associated it with hero-cult.81 But the variety of sacrifices
tends to nuance that interpretation;82 it suggests rather that these were powers that
76
77

78
79
80

81

82

Hom. Od. 10.1–54.
Empedokles (B 111 DK) notes to his pupil Pausanias that παύσεις δ᾽ ἀκαμάτων ἀνέμων μένος
οἵ τ᾽ἐπὶ γαῖαν | ὀρνύμενοι πνοιαῖσι καταφθινύθουσιν ἀρούρας·| καὶ πάλιν, ἢν ἐθέλῃσθα,
παλίντιτα πνεύματ(α) ἐπαξεις· Wind bags: FGrH 566 Timaios fr. 30a (ap. DL 8.60:
Κωλυσάνεμαν); Suda s. v. Ἀμύκλαι, and s. v. Ἄπνους (Κωλυσάνεμον) (= α 1671 and 3242 Adler); Clem. Al. Strom. 6.3 (Akragas). “Averter of Winds” Alexanemos: Porph. Pyth. 29 = Iambl.
Pyth. 136.
Wind barrier: Plut. de curiositate. 1; Adv. Col. 32.
Pestilence: Plut. de curiositate 1; pestilence and sterility: Plut. Adv. Col. 32; barrenness: Cl. Al.
Strom. 6.3.
See Sacconi 1964: 139. Hampe 1967: 11: “Aber die eigentlichen Windgötter waren chthoni
sche Wesen und empfingen Ehren wie chthonische Gottheiten oder heroisierte Tote.” This
raises interesting questions for Robertson’s interpretation of the Tritopatreis (in the lex sacra
from Selinus; see Robertson 2009: ch. 10–11) as wind gods rather than ancestral spirits.
Stengel 1900: 633; the spirits of the dead: Hom. Od. 11.36. Although Ekroth (2002: esp. ch. 4,
http://books.openedition.org/pulg/504) has established that this particular connection does not
occur before the Roman period; nevertheless, she does emphasise that “the use of bothroi for
the purpose of calling and contacting a figure of the underworld is apparent from most contexts
in which the term is found, no matter what the date or the recipient.” Sacconi (1964: 139) argues that all the evidence for the cult of the winds suggests similar rites, but here cites only
Aristophanes and Xenophon.
See Parker 2011: 80–84 and 283–286. Scullion who defends the distinction (1994: 116) distinguishes between chthonian gods and weather gods.
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required active and ongoing propitiation, because their activities could in a variety
of ways – directly or indirectly – lead to death.83
These associations are brought out by some explicit links made in literary texts
between winds and human sacrifice; they draw attention again to the rapacity of
the north wind. The first is the description of Iphigenia’s sacrifice from Aeschylus’
Agamemnon. Although the reason for Iphigenia’s sacrifice lies in Artemis’ anger,
the act of sacrifice is described by the chorus, explicitly, as calming the winds, and
then, more specifically by Clytemnestra as soothing the north wind.84 The Trojan
war remains the focus in a story told by Herodotus about Menelaus, who, stranded
in Egypt, sacrificed two children.85 The idea of human sacrifice also appears to be
alluded to in Herodotus’ story of the Persian soldiers obediently jumping overboard
in order to save Xerxes’ ship from the Strymonian wind, although this story is also
part of the theme of inhumane violence that is associated with the Great King. Later
sources tell us that Themistocles made human sacrifices before the battle of Salamis, although their recipient was Dionysos Omestes.86
Some scholars have seen in these stories evidence for the winds demanding
human sacrifices.87 Although there is no epigraphic or material evidence to support
these ideas, the narratives can perhaps be argued to resonate with the story pattern illustrated by the myth with which this essay started: that is, of people being
snatched away by the wind. To begin with, it may be possible to forge such an interpretation from the Boreas and Oreithyia myth, reading it as a myth to propitiate
the dangers posed by an angry wind god. One of the fragments of Aeschylus’ play
Oreithyia seems to allude to threats that Boreas is making against the city if he does
not get his way.88
Boreas is not the only wind to commit such an act; our sources indicate that
another set of wind entities were also associated with this behaviour: the harpies.
We hear about their activities in the Odyssey from Penelope who, in a moment of
despair, wishes that she might be either killed by Artemis, or snatched away by the
harpies, like the daughters of Pandareos.89 She makes clear the windy nature of
these creatures, calling them first thuellai, and then in her second description of the
83

In this respect at least, resembling the “heilige Handlungen” of Nock (1972: 590), “intended to
exercise direct and efficacious influence upon divine powers or upon forces of nature”.
84 First by the chorus (214–217): παυσανέμου γὰρ θυσίας / παρθενίου θ᾽ αἵματος ὀρ- / γᾷ
περιόργως ἐπιθυ- / μεῖν θέμις. εὖ γὰρ εἴη; then, by Clytemnestra (1417–1418): ἔθυσεν αὑτοῦ
παῖδα, φιλτάτην ἐμοὶ / ὠδῖν᾽, ἐπῳδὸν Θρῃκίων ἀημάτων.
85 Hdt. 2.119.2; the wind is not named, but it is likely to be northerly, see Murray 1995: 40–42.
86 See Plut. Vit. Them. 13.2 and Vit. Pel. 21.3. Hampe (1967: 8–9) makes a link between this
Dionysos and the wind, tracing a Lesbian tradition of stories of sacrifice to the winds by the
Atreidai during the Trojan War (Sappho fr. 17 and Alc. fr. 129–134); he supports this with
arguments for Dionysos receiving human sacrifice on the islands of Chios and Tenedos (but
cf. Georgoudi 2011 on the Tenedos cult).
87 As Hampe (1967: 9), who compares the winds to the wind and weather gods of the Near East.
88 Boreas: Aesch. fr. 281 Sommerstein. The earliest version of the Oreithyia story indicates that
she was snatched from the Acropolis; this is reminiscent of the story pattern of Aglauros jumping from the Acropolis in order to save the city (Philochoros FGrH 328 fr. 105).
89 Hom. Od. 20.63–78.
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abduction, harpuiai.90 If we have any doubts, their nature is also manifest in the
names that Hesiod gives them in his Theogony: Aello (Stormwind) and Okupete
(Swift-foot).91
In trying to understand this passage, Sarah Iles Johnston focuses on the Erinyes,
and suggests that Penelope’s narrative should be set within the context of ancient
demonological beliefs: she argues that Penelope is expressing the desire to become
a reproductive demon, because “it might be easier to become one of them than to
carry on in her own situation”.92 In turn, using the same example, Emily Vermeule
has suggested that being carried off by a winged creature may have been a particularly attractive type of death for women – the desire for it prompted by feeling
“stupid or uncertain.”93
Neither of these explanations is convincing in terms of the specific literary
context, or for more general interpretative aims. Vermeule’s conflations of winged
and wind divinities, and the nature of love and death, underplay the evidence for the
ways in which the winds would have been perceived to pose real dangers, especially
for men at sea. In turn, Iles Johnston herself admits the Pandareids are “never […]
mentioned in connection with attacks on babies and parturient women”;94 although
she provides an ingenious argument for associating the Erinyes with obstructing
a woman’s progression into marriage and child-bearing, in the epic poems, the
Erinyes are primarily depicted as ensuring cosmological order, usually by punishing wrongdoing.95 And, indeed, examination of other appearances of the Erinyes
elsewhere in the poem (which are also associated with Penelope’s fate), suggest that
this is their primary characteristic in this passage as well.
The first of these occurs as part of Telemachos’ response to Antinoos’ plea that
he punish his mother for her deceit towards them. Telemachos describes how, if
he were to send his mother from the house, she would invoke these creatures upon
him.96 The second, again in relation to Antinoos, recalls this idea. Odysseus has
returned to Ithaca in disguise and Antinoos has thrown a footstool at “the beggar”.
Odysseus replies: “Ah, if for beggars there are gods and Erinyes, may the doom of

90
91
92
93
94
95

96

Hom. Od. 20.63 and 66 (thuellai) and 77 (harpuiai).
Hom. Od. 20.63–78. See Hes. Theog. 267 for the original names of the harpies, and see Apollod. 1.9.21 for variations. Roman authors add a third harpy Kelaino (see Verg. Aen. 3.211 and
Hyg. Fab. 14).
Johnston 1994: 150.
Vermeule 1981: 169: “Greek women had for centuries wished to die in such an embrace, especially when they felt stupid or uncertain.”
Johnston 1994: 149.
E. g., Hom. Il. 9.454 and 541, 15.204, 19.87, 259; Od. 2.135, 11.280. The meaning of Eusta
thius’ comment that the Pandareids acquired an “Erinyes-like character” because they were
orphaned and suffered does not, in itself, support the idea that they became reproductive demons (contra Levianouk [2008: 26–27], who confuses matters by adding to her summary that
the Pandareids are “barren and horrible” which is not part of Eustathius’ description of them).
Importantly, Eustathius describes them as handed over to the Erinyes, which suggests that they
are their victims rather than becoming like them.
Hom. Od. 2.135.
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death come upon Antinoos before his marriage”.97 His speech, replete with a description of the pain of losing one’s possessions, is a moment of succinct dramatic
irony – and, again, it relates the idea of vengeance to the loss of Penelope. Returning to Penelope’s account of the myth of the snatched Pandareids, we find this idea
is neatly expressed once more. Whether or not Penelope has in fact recognised her
husband is much debated; in this speech she talks of him as if she has not, as if the
situation she now faces is unbearable. She, like the Pandareids, could have had
a happy married life, but now she would rather be snatched by the Harpies. The
parallel suggests that then she, like the mythic girls, will serve the Erinyes. The
preceding passages clarify the meaning: Penelope is no reproductive demon; rather,
she will become the servant of vengeance.98
But this is to focus on the Erinyes: when we turn our attention back to the
role of winds, we have to wonder about the selection of this particular parallel. An
answer lies within the poem, and the set of associations that have been developed
around the role of the Harpies or thuellai. Repeatedly, they are used to convey the
loss of one or other of Odysseus’ family: Telemachos, talking about Odysseus to the
disguised goddess Athena, describes how the Harpies have snatched his father;99
similarly, Eumaios uses it to a disguised Odysseus, again about Odysseus’ fate;100
and, finally, Penelope employs a similar phrase to describe Telemachos sailing off
to Pylos.101 These references suggest that the Harpies were generally assumed to
threaten those who put to sea, which aligns with the other evidence for the risks
posed by the winds examined above. When Penelope wishes to be snatched, she is
wishing for a death that echoes her husband’s presumed fate.
5. CONCLUSION: GREEK WINDS AND HAZARDS
It may be the case that “Winds fertilize nature year by year, bringing rain or shine,
coolness or warmth, producing flowers and foliage and crops”, but as we might expect, this is not the aspect that we see most prominently exercised in ritual practice
or explored in literary or visual narratives.102 Rather, these present a strong sense of
the risks posed by the winds, and their part in the local hazardscape of ancient lived
experience. In the case of the narratives, the evidence ranges from direct information about the real-life dangers of the winds, especially, but not only, for those at
Hom. Od. 17.475–476: ἀλλ᾿ εἴ που πτωχῶν γε θεοὶ καὶ Ἐρινύες εἰσίν, Ἀντίνοον πρὸ γάμοιο
τέλος θανάτοιο κιχείη.
98 This use of the Pandareid myth to evoke her difficult situation is foreshadowed by her earlier
account of the myth of Aedon, daughter of Pandareos in Book 19. Her telling of this story leads
into Penelope’s concerns about her son’s behaviour towards her. Olga Levianouk (2008: 12–
13) has argued convincingly that the telling of this myth to Odysseus, whom she has recognised, is a way of letting him know her situation, and conveys her fear that she will accidentally
cause the death of her son.
99 Hom. Od. 1.241.
100 Hom. Od. 14.371.
101 Hom. Od. 4.727–728.
102 Robertson 2009: 183.
97
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sea; to the myth stories that indirectly suggest that hideous sacrifices were required
to keep the threats of the winds at bay. The evidence of the medical writers suggests
a further dimension of this relationship, in which the winds shape not only the
external landscape, but even the physiognomy of local people. The evidence for
wind cults is in many cases puzzling, but by its propitiatory nature, also appears to
confirm this sense of threat. To describe wind cult as “chthonian” is too broad a categorisation (although the rituals at Titane raise questions, Pausanias’ description is
not sufficiently detailed to allow this judgement). Rather, there seems to be a variety
of different cultic approaches across communities, including specialisation of ritual
practice among individuals or families.
This localised aspect may help to develop an answer to the question with which
this essay began: that is, why do Greek myths so rarely develop extensive narratives
about winds, given that the relationship between human beings and winds was so
variously important? The evidence for cults of the winds suggests the importance
for local communities of maintaining relationships with the winds, sometimes, specific winds. In this context, it appears to have been, in general, less important to portray these relationships in terms of figuration, as with, for example, river gods.103
If those depictions were part of a narrative of local identity, in which a community
evoked a sense of place and its role within it, then relationships with winds were
concerned more immediately with less controllable, potentially more dangerous
powers.
In line with this, the material examined above suggests that although extended
personification and related narratives are, for the most part, not available, nevertheless, there are numerous examples of the selective personification of winds. In
these instances, the written and visual evidence tends to highlight those personified
features of the winds that resonate with their threatening characters, for example,
their activities, emotions or appetites. Indeed, many of these examples are concerned with behaviours that are excessive or simply monstrous, so that the particular personification is endowed with characteristics that are beyond human or even
non-human.
These observations about winds and wind gods may contribute to current ana
lyses of the possible routes of development identified for deified abstractions. Stafford has observed how, with the exception of Eleos, these cults were “facilitated
by the figure’s appearances in literature and the visual arts, appearances for which,
in turn, the demonstrable existence of a cult has implications.”104 Winds seldom
appeared in literature and the visual arts with any kind of developed personality;
however, the features highlighted by selective personification appear to be the key
focus of propitiatory cult activity, and vice versa.
It may be argued that Boreas in Athens provides an exception: the evidence for
stories about this wind, along with the surviving visual imagery, indicates a more
complete process of personification and the development of an accompanying cult.
But this exception is, in turn, one that reinforces the larger argument of this essay:
103 See for example, the discussion in Huskinson 2005.
104 Stafford 2000: 227.
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Boreas’ anthropomorphic evolution largely occurs on a local stage, within the community of Athens, and is concerned with specific local dangers. On the broader
stage, in contrast, his presence is one not of strong personality, but of dangerous
power.105
BIBLIOGRAPHY
Baiter, J. G. and Sauppe H. 1850: Oratores Attici, Turici.
Barrett, J. L. 2000: ‘Exploring the Natural Foundation of Religion’, Trends in Cognitive Sciences 4:
29–34.
Beard, M., North J., and Price, S. 1998: Religions of Rome, Cambridge.
Brulé, P. 1987: La fille d’Athènes: La religion des filles à Athenes à l’époque classique: Mythes,
cultes et société, Paris.
Brumfield, A. 1997: ‘Cakes in the Liknon: Votives from the Sanctuary of Demeter and Kore on
Acrocorinth’, Hesperia 66.1: 147–172.
Cutter, S. L., Mitchell, J. T., and Scott, M. S. 2000: ‘Revealing the Vulnerability of People and
Places: A Case Study of Georgetown County, South Carolina.’ Annals of the Association of
American Geographers 90.4: 713–737. Dasios, Ph. 1992: Συμβολή στήν Τοπογραφία τῆς
Ἀρχαἰας Φωκίδας, Amphissa.
Daux, G. 1963: ‘La grande démarchie: un nouveau calendrier sacrificiel d’Attique (Erchia)’,
BCH 87 (2): 603–634.
Eckhardt, B. 2014: ‘‘Bloodless Sacrifice’: A Note on Greek Cultic Language in the Imperial Era’,
Greek, Roman, and Byzantine Studies 54.2: 255–273.
Ekroth, G. 2002: The Sacrificial Rituals of Greek Hero-Cults in the Archaic to the Early Hellenistic
Period, Liège. http://books.openedition.org/pulg/490 (accessed 18/11/16).
Ekroth, G. 2007: ‘Meat in Ancient Greece: Sacrificial, Sacred, or Secular’, Food & History 5:
249–72.
Ekroth, G. 2008: ‘Burnt, Cooked or Raw? Divine and Human Culinary Desires at Greek Animal
Sacrifice’, in E. Stavrianopoulou, A. Michaels and C. Ambos (eds.), Transformations in Sacrificial Practices: From Antiquity to Modern Times, Berlin: 87–112.
Finkelberg, M. 2014: ‘Boreas and Oreithyia: A Case-Study in Multichannel Transmission of Myth’,
in R. Scodel (ed.), Between Orality and Literacy: Communication and Adaptation in Antiquity,
Leiden: 87–100.
Georgoudi, S. 2005: ‘Sacrifice et mise à mort: aperçus sur le statut du cheval dans les pratiques rituelles grecques’, in A. Gardeisen (ed.), Les équidés dans le monde méditerranéen antique,
Lattes: 137–142.
Georgoudi, S. 2011: ‘Sacrificing to Dionysos: Regular and Particular Rituals’, in R. Schlesier (ed.),
A Different God? Dionysos and Ancient Polytheism, Berlin: 47–60.
Hampe, R. 1967: ‘Kult der Winde in Athen und Kreta’, SB Heidelberg, Philos.-hist. Kl. 1967.1.
Heidelberg.
Huskinson, J. 2005: ‘Rivers of Roman Antioch’, in J. Herrin and E. Stafford (eds.), Personification
in the Greek World: From Antiquity to Byzantium, Aldershot 247–264.
Jameson, M. H., Jordan, D. R. and Kotansky, R. D. (eds.) 1993: A ‘lex sacra’ from Selinous, Durham.
Johnston, S. I. 1994: ‘Penelope and the Erinyes: Odyssey 20.61–82’, Helios 21: 137–160.
Kearns, E. 1994: ‘Cakes in Greek Sacrifice Regulations’, in R. Hägg (ed.), Ancient Greek Cult Practice from the Epigraphical Evidence, Stockholm: 65–70.

105 The power of an abstraction as the explanation for its deification is given by Cic. Nat. D. 2.23.61.
This material is under copyright. Any use outside of the narrow boundaries
of copyright law is illegal and may be prosecuted.
This applies in particular to copies, translations, microfilming
as well as storage and processing in electronic systems.
© Franz Steiner Verlag, Stuttgart 2019

“They Blow Now One Way, Now Another” (Hes. Theog. 875)

131

Kearns, E. 2011: Ὁ λιβανωτὸς εὐσεβές καὶ τὸ πόπανον: The Rationale of Cakes and Bloodless Offerings in Greek Sacrifice’, in V. Pirenne-Delforge and F. Prescendi, Nourrir les dieux? Sacrifice et représentation du divin, Liège: 89–103.
Kremmos, G. 1876: Ἱστορική Γεωγραφία, Athens.
Kienast, H. J. 2014: Der Turm der Winde in Athen, Wiesbaden.
Levianouk, M. 2008: Penelope and the Pandareids’, Phoenix 62 (1/2): 5–38.
McInerney, J. 1999: Land and Ethnicity in Ancient Phokis: The Folds of Parnassus, Austin.
Molyneaux, J. H. 1992: Simonides: A Historical Study, Wauconda.
Morton, J. 2001: The Role of the Physical Environment in Ancient Greek Seafaring, Leiden.
Murray, W. M. 1987: ‘Do Modern Winds Equal Ancient Winds?’, Med. Hist. Rev. 2.2: 139–167.
Murray, W. M. 1995: ‘Ancient Sailing Winds in the Eastern Mediterranean: The Case for Cyprus’,
in V. Karageorghis and D. Michaelides (eds.), Proceedings of the International Symposium
Cyprus and the Sea: Organized by the Archaeological Research Unit of the University of
Cyprus and the Cyprus Ports Authority, Nicosia 25–29 September 1993, Nicosia: 33–44.
Nenci, G. 1995: Il sacrificio tarentino dell’asino ai venti (Hesych., s. v. ἀνεμώτας), Annali della
Scuola Normale Superiore di Pisa. Classe di Lettere e Filosofia III. 25.4: 1345–1358.
Neuser, K. 1982: Anemoi. Studien zur Darstellung der Winde und Windgottheiten in der Antike,
Rome.
Nock, A. D. 1972: ‘The Cult of Heroes’ (= HThR 37 [1944] 141–74), in Essays on Religion and the
Ancient World, Oxford: 575–602.
Papazarkadas, N. 2011: Sacred and Public Land in Ancient Athens, Oxford.
Parker, R. 1987: ‘Myths of Early Athens’, in J. M. Bremmer (ed.), Interpretations of Greek Mythology, London: 187–214.
Parker, R. 1996: Athenian Religion: A History, Oxford.
Parker, R. 2011: On Greek Religion, Ithaca/NY.
Reinhardt, K. 1960: ‘Personifikation und Allegorie’ in Vermächtnis der Antike, Göttingen: 7–40.
Robertson, N. 2009: Religion and Reconciliation in Greek Cities: The Sacred Laws of Selinus and
Cyrene, Oxford.
Rohde, E. 1925: Psyche: The Cult of Souls and the Belief in Immortality among the Greeks (transl.
W. B. Hillis from 1921 Psyche. Seelencult und Unsterblichkeitsglaube der Griechen 8th edn.
Tübingen), London.
Rowland, R. J. 2001: The Periphery in the Centre: Sardinia in the Ancient and Medieval Worlds,
Oxford.
Rutherford, I. 2001: ‘The New Simonides: Toward a Commentary’, in D. Boedeker and D. Sider
(eds.), The New Simonides: Contexts of Praise and Desire, Oxford: 33–54.
Sacconi, A. 1964: ‘Anemoi’, SMSR 35: 137–159.
Sokolowski, F. 1969: Lois sacrées des cités grecques, Paris.
Scullion, S. 1994: ‘Olympian and Chthonian’, ClAnt 13: 75–119.
Stafford, E. 2000: Worshipping Virtues: Personification and the Divine in Ancient Greece, London.
Stengel, P. 1900: ‘Der Cult der Winde’, Hermes 35(3): 627–635.
Stern, J. 1996: On Unbelievable Tales, Wauconda/IL.
Strauss, S. 2007: ‘An Ill Wind: the Foehn in Leukerbad and Beyond’, JRAI (n. s.): 165–181.
Symons, G. J. and Wood, J. G. transl. 1894: Theophrastus of Eresus on Winds and on Weather Signs,
London.
Thomas, R. 2012: ‘Herodotus and Eastern Myths and Logoi: Deioces the Mede and Pythius the
Lydian’, in E. Baragwanath and M. de Bakker (eds.), Myth, Truth and Narrative in Herodotus,
Oxford 233–53.
van Dommelen, P. 2003: ‘Punic Persistence: Colonialism and Cultural Identities in Roman Sardinia’, in R. Laurence and J. Berry (eds.), Cultural Identity in the Roman Empire, London:
25–48.
Vannini, P. and Mccright, A. M. 2007: ‘Technologies of the Sky: a Socio-Semiotic and Critical Ana
lysis of Televised Weather Discourse’, Critical Discourse Studies 4.1: 49–74.
Vermeule, E. 1981: Aspects of Death in Early Greek Art and Poetry, Berkeley and Los Angeles.
This material is under copyright. Any use outside of the narrow boundaries
of copyright law is illegal and may be prosecuted.
This applies in particular to copies, translations, microfilming
as well as storage and processing in electronic systems.
© Franz Steiner Verlag, Stuttgart 2019

132

Esther Eidinow

Webb, P. 2015: Review of Kienast, Der Turm der Winde in Athen, Wiesbaden, 2014, Bryn Mawr
Classical Review 2015.09.35. http://bmcr.brynmawr.edu/2015/2015-09-35.html (accessed
18/11/16).
West, M. 2007: Indo-European Poetry and Myth, Oxford.
Wilamowitz-Moellendorff, U. 1913: Sappho und Simonides, Berlin.
Wilson, N. 1997: Aelian, Historical Miscellany, Cambridge/MA and London.

This material is under copyright. Any use outside of the narrow boundaries
of copyright law is illegal and may be prosecuted.
This applies in particular to copies, translations, microfilming
as well as storage and processing in electronic systems.
© Franz Steiner Verlag, Stuttgart 2019

REGISTER
A
Abai 36
Abraham 52
Acheloiodoros 100
Acheloos 34, 92–99, 102, 104, 150, 162, 166,
167
Acheron 103, 145
Achilleus 96, 97, 99, 100, 102, 106, 119, 123
Admete 205, 206
Adonis 137, 139, 141, 142
Adranodoros 100
Adranos 104
Aedon 128
Aello 127
Agamemnon 90, 99
Aganippe 71
Agapenor 235
Agis 120
Aglauros 39, 44, 126
Agno s. Hagno
Agrai 34
Ägypten 22, 52, 58, 104, 126, 135, 163, 276
Aias 105, 134
Aietes 90
Aigialeus 276
Aiginetes 104
Aineias 99
Aiolos 123, 124
Aipytos 273
Aisepodoros 100
Aithiopier 279
Akarnanien, Akarnanen 93
Akragas 94, 98, 104, 105, 125
Akrotiri 172
Alalkomeneus 276
Alea 260
Alektrona 205
Aleon 93, 94
Alexander d. Gr. 190
Alexandria 192
Alkyoneus 276
Alpheios 35, 91, 92, 93, 95, 97–99, 106, 219,
232, 233, 260
Alphiodoros 100
Amaltheia 99
Ambrakia, Ambrakioten 93

Amnisos 104
Amphiaraos 94, 121
Amphiareion 36, 94
Amphilochia 191
Amphion 24, 100, 246–249
Amphipolis 93
Amphitrite 176, 178, 188, 189
Anapos 94
Anchesmos 32
Anchiale 104
Anchises 13, 14, 147, 164
Andania 201, 204, 205, 207
Andromache 136, 139, 148
Anemoreia 121
Aneonos 96
Antigone 105
Antigonos 33
Antikyra 38
Antinoos 126, 128
Antiope 100, 247
Aphrodite 13, 14, 22, 34, 39, 44, 118,
135–144, 147–151, 160, 164, 206
– Aphrodite Epitragia 136
– Aphrodite in den Gärten 39, 101, 141
– Aphrodite Pandemos 136, 206
– Aphrodite Urania 60
Apis 163
Apollon 23, 35, 36, 38, 63, 82, 93, 106, 120,
143, 163, 173, 181–185, 187, 191, 193,
201, 205, 209, 211, 212, 259, 269, 270, 286
– Apollon Delphinios 184, 185
– Apollon Didymaios 191
– Apollon Epikourios 220
– Apollon Hypoakraios 38, 44
– Apollon Koropaios 213
– Apollon Parrhasios 220
– Apollon Proopsios 32
– Apollon Pythios 38, 39, 270
Apsu 102
Ares 24, 39, 138, 242–244, 248
Argolis 104, 260, 272
Argos, Argiver 92, 105, 106, 206, 274–276
Ariminion 104
Arion (Hengst) 256
Arion (Sänger) 175, 180, 181–183, 189, 190,
191

This material is under copyright. Any use outside of the narrow boundaries
of copyright law is illegal and may be prosecuted.
This applies in particular to copies, translations, microfilming
as well as storage and processing in electronic systems.
© Franz Steiner Verlag, Stuttgart 2019

292

Register

Aristagoras 102
Arkadien, Arkader 23–25, 93, 103, 123, 161,
220–222, 230, 232, 233, 235, 251–254,
256–260, 262–264, 269, 271–276,
278–280, 282–286
Arkas 222, 229, 233, 234, 257, 271, 273, 274
Arkesine 213
Armenien 104
Arne 256
Aroania 219
Aroura 271
Arsinoe 190
Artemis 63, 64, 91, 99, 126, 156, 229, 261,
262
– Artemis Limnatis 262
– Artemis Soteira 35
Artemision 113
Asopodoros 100
Asopos 24, 92, 100, 247, 248
Assoros 94
Asteropeios 100
Astraios 118
Astyanax 229
Athamas 178, 179
Athen, Athener 9, 25, 29, 30, 32, 34, 36–40,
44, 45, 56, 105, 113, 114, 120–124, 126,
129, 130, 209–212, 241, 242, 275, 279–286
Athena 32, 34, 36, 120, 122, 163, 165, 209,
211, 242, 244
– Athena Areia 39
– Athena Polias 206
Athos 119
Attis 64
Axios 100, 104
Azan 229
Azania 252, 254
Azilis 104
B
Babylon 190, 191
Baktrien 96
Balios 123
Belon 104
Berekla 220
Bithynien 91
Boiotien, Boiotier 24, 36, 63, 94, 209,
241–243, 276, 280
Boreas 21, 113, 114, 118–121, 123, 126, 129,
130
Borysthenes 94, 100
Bosporos 97, 104
Brauron 156

Briareos 278
Brilessos 113
Byzantion 182
C
Chalkedon 95
Chariten 139, 141, 142, 144, 148
Charybdis 171
Chimaira 166
Chione 114
Chios 93, 95, 106
Chrysas 94
Chthonios 278
D
Danaiden 105
Danaos 274
Deianeira 98, 99, 166
Delos 122, 205, 207, 213
Delphi 23, 25, 36, 93, 104, 106, 173, 177, 184,
187, 201, 207–210, 212, 213, 242, 247,
263, 265, 269, 270–272, 274, 278–280,
282, 284–286
Demeter 24, 59, 75, 76, 78, 93, 163, 205, 220,
242, 245, 263, 265
– Demeter Erinys 256
– Demeter Lousia 256
– Demeter Melaina 262, 263
– Demeter Thesmophoros 245
Demetrias 213
Demokleides 172
Didyma 36, 93, 95
Dika 148
Dikte 253
Diokles 99
Diomedes 97
Dionysios 120
Dionysios von Iasos 190
Dionysos 59, 105, 124–126, 143, 144,
161–165, 167, 173–175, 178, 182, 183,
185, 186, 189, 208, 243, 245, 246, 249
– Dionysos Omestes 126
Dirke 105, 243
Deukalion 24, 44, 257, 258, 277
Dodona 103
Donau 230, 231
Dreros 91
Dryaden 51
Dryops 100, 106
Dyme 104
Dysaules 276

This material is under copyright. Any use outside of the narrow boundaries
of copyright law is illegal and may be prosecuted.
This applies in particular to copies, translations, microfilming
as well as storage and processing in electronic systems.
© Franz Steiner Verlag, Stuttgart 2019

Register
E
Echelidai 93
Echemos 283
Echidna 168
Echion 278
Egesta 97
Eikadios 173
Eileithyia 271
Eirana 137, 139
Elatos 271
Eleos 129
Eleusis 39, 53, 58, 59, 205, 276
Elis, Eleer 91, 104, 161, 206, 219, 220, 233,
285
Empedokles 125
Enalos 178, 182, 183
Enbeilos 95
Eos 118, 136, 142, 143
Ephesos 29
Erasinos 92, 105, 260
Erechtheus 37, 38, 113, 210, 212, 275
Erichthonios 123
Eridanos 34
Erinyen 77, 127, 128, 278
Eros 39, 44, 120, 135, 139, 140, 143, 176
Erymanthos 92, 219, 253, 254
Erysichthon 75, 78
Erythrai 93
Eryx 104
Eumolpos 114
Eunike 142
Euphrat 104
Europa 242
Euros 95
Eurotas 90, 92, 104, 232, 233, 260
Eurymedon 95
Eurynome 161
Eurystheus 206
Euthymos 98
G
Gaia/Ge 24, 36, 44, 59, 253, 254, 271, 277,
278, 286
– Ge Chthonia 271
– Ge Karpophoros 37
– Ge Olympia 44
Gela 98, 104
Gelas 98
Gortynios 256
Göttermutter s. Meter
Große Götter 204
Gyes 278
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H
Hades 101
Hadrian 188, 261
Hagno 230, 231, 232, 263, 264
Halasarna 213
Halykiai 104
Halys 104
Hannibal 91
Harmonia 243–246
Harpasa 104
Harpasos 95
Harpyien 127, 128
Hekate 42
Hektor 97, 136, 139, 148
Helena 90, 124, 137
Helikon 276
Helios 51, 90, 123
Helle 178
Hellespontias 118
Hephaistos 15, 63, 90
Hera 34, 83, 90, 120, 178, 205, 206, 208, 229,
235, 243, 256, 257
Heraia 92
Heraion, Thrakien 93
Herakleia Pontika 103, 104
Herakles 93, 98, 99, 102, 167, 179, 243, 246,
259, 261, 283
– Herakles Pankrates 35, 43
Herakliden 281, 283
Hermes 14, 100, 135, 150, 167, 209, 229, 256
– Hermes Epimelios 121
Hermias 191
Hermodoros 100
Hermos 95, 96
Herodes Atticus 188
Himera 104, 106
Himeros 138
Hippo Diarrhytos 192, 195
Hipponoe 142
Horen 63
Hyakinthos 120
Hyllos 283
Hymettos 32, 34
Hyperion 278
I
Ialysos 205
Iaon 254
Iarbas 276
Iason 89
Iasos 92, 181, 183, 184, 190, 191
Ida, Kreta 221, 253
Ida, Troas 253
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Idyros 104
Ilissos 34, 35, 105, 113
Inachos 92, 106
Ino 178, 179
Ion 23, 38, 201, 208–212, 215
Iphigenie 126
Iris 119, 120
Isaak 52
Isis 204
Ismenodoros 100
Ismenos 105, 243
Isokrates 284
Istrodoros 100
Istros 104
Ithaka 127
Iuppiter s. Zeus
Iuventianus 188
K
Kabeiroi 60, 245
Kabeiros 276
Kadmos 24, 63, 242–248, 278
Kaikinos 98
Kaikos 95
Kaikodoros 100
Kallirhoe 43, 71, 101
Kallisto 222, 229, 233, 256, 257, 272–274
Kalykadnos 96
Kalypso 120
Kamarina 104
Kamerun 74
Kamikos 104
Kanathos 206
Karien, Karer 95, 177, 279
Karion 254
Karpo 63
Karyai 258
Kastalios 276
Kastor 104
Kaunos, Kaunier 116, 279
Kaystrodoros 100
Kekrops 275
Kelaino 127
Kentrites 93, 104
Kephisodotos 100
Kephisos, Attika 34, 35, 92–94, 98, 101, 105,
106, 114, 121
Kephisos, Boiotien 276
Kestrine 104
Keto 167
Kilikien, Kilikier 95, 104
Kinyps 104
Kirke 120, 171

Kithairon 246
Kladeos 91
Klaros 36
Kleinasien 29, 30, 45, 58
Kleis 145
Kleomenes 92, 102
Klytaimnestra 126
Knossos 227
Koeranos 182
Kokytos 103
Kolchis 106
Koressos 276
Korinna 100
Korinth 124, 180, 183, 186, 187, 188, 189,
261
Koroneia 121
Koronis 122
Korope 213
Korybanten 276
Kotilion 220
Kottos 278
Krathis 254
Kreousa 38, 209, 209–212
Kreta, Kreter 23, 106, 149, 221, 253, 279
Kretea 219, 220, 231
Krimisos 94, 97
Kronos 253, 278
Kureten 276
Kyane 71, 82
Kybele 29
Kyklops, Kyklopen 145, 208, 278
Kyllene 219
Kyparissia 219
Kyrene 116, 121, 122, 204
Kyzikos 162
L
Ladon 253, 254, 256
Lakedaimon s. Sparta
Lakonien 233
Laomedon 97
Larisos 104
Leda 137
Ledon 276
Lemnos 276
Lesbos 116, 135, 142, 145, 146, 178, 180, 183
Letrini 91
Leukerbad 115, 117
Leukippos 92, 106
Leukothea 178, 187, 188
Leuktra 282, 285
Libyen, Libyer 276, 279
Lokri 84
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Lokroi Epizephyrioi 98
Lokros 277
Lousios 256
Lydien 96, 104, 145, 146
Lykabettos 33–35
Lykaion 23, 24, 92, 219, 220–222, 225, 226,
227, 229–236, 253, 256, 263
Lykaon 222, 228, 229, 234, 258, 272, 273
Lykien, Lykier 95
Lykodoros 100
Lykomedes 283, 284
Lykosoura 222, 228
M
Maiandros 95, 97, 105
Mainalon 220
Makedonien, Makedonier 93, 118
Mantineia 92, 283
Marsyas 95
Medeia 122
Megalopolis 120, 204, 219, 230, 231, 233, 282
M(e)iozares 95
Melanippos 244
Melas 254
Meles 95, 100
Melia 276
Meliai 71
Melikertes 178, 179, 180, 182, 183, 187–189
Men 35
Menelaos 99, 126
Menesthios 99
Mentor 165
Messenien, Messenier 219, 232, 233
Metapont 106
Meter 42, 94, 102
Methana 124
Metope 92, 254
Mnesimache 106
Moses 52
Mothone 120
Musen 143
Mykale 119
Mykonos 93, 94
Mysien 95
N
Naiaden 51, 71
Naupaktos 181, 191
Nauplia 206
Neapolis 192
Neda 92, 106, 219, 230, 232, 253
Nereiden 102, 142
Nero 188
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Nestane 256
Nestos 93
Nil 276, 278
Niobe 272
Notos 116, 119
Nykteus 272
Nyktimos 258
Nymphen 13, 14, 20, 21, 32, 34, 35, 38, 40,
41, 44, 71, 75, 76, 77, 79, 82–84, 91, 94,
97, 106, 256
Nysa 191
O
Ochos 96
Odysseus 90, 124–126, 128, 163, 165, 171,
176, 177, 208, 277
Oidipous 243, 246, 249
Oineus 99
Okeanos 90, 96, 101, 103, 251, 257, 278
Okupete 126
Olbia 94
Olbios 259
Olympia 35, 64, 91, 104, 220, 235, 236
Olympos 81, 82, 138
Olympos, Arkadien 222, 236, 237, 238
Orchomenos 60
Oreaden 51
Oreithyia 113, 114, 126
Oresibelos 95
Orestes 39, 106
Oropos 94, 213
Orpheus 135, 181
Orsilochos 99
Ortygia 260
Oxus 96
Oxylos 285
P
Palaichthon 274, 278
Palaimon 175, 178, 179, 183, 187–189, 194
Pallene 276
Pamisos 92, 106, 232
Pan 35, 38, 43, 44, 94, 97, 162, 166, 167, 220,
229
Pandareos 126, 128, 140
– Töchter des Pandareos 127, 128, 140
Pandion 137, 140
Pandora 277
Panopeus 277
Paris 279
Parrhasia 253, 254
Parnass 173, 277
Parnes 32
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Parnon 219
Patroklos 120
Pelagonia 100, 106
Pelasgos 25, 222, 228, 229, 233, 234,
272–277, 280, 286
Pelegon 100, 106
Peleus 90, 99, 163, 165
Peneios 93, 104
Penelope 126–128, 277
Pentelikon 32, 34
Pentheus 278
Pergamon 29
Periander 180
Perikles 60
Persephone 263
Phalanthos 177, 186, 187
Phaleron 34, 206
Phasis 90, 104, 106, 116, 117
Pheneos 93, 256, 258, 259
Pheidias 160, 206
Phigaleia 92, 106, 262, 263, 265
Philipp II. 274
Philipp V. 90
Philomela 137
Phleius 92
Phoibe 278
Phoinikien, Phoinikier 247, 279
Phoinikous 104
Phokaia 95
Phoroneus 275
Phrixos 178
Phrygien, Phrygier 95, 276, 277
Phryne 53
Pisidien, Pisidier 95, 100
Platon 284
Pleistos 93
Pnyx 32, 42
Podarge 123
Pollux 104
Polybios 271
Polydora 99
Polyphem 208, 209
Portunus 179, 188
Poseidon 33, 36, 37, 71, 82, 114, 120, 123,
163, 173, 175–178, 181–184, 186–188,
190, 191, 193, 256, 263
– Poseidon Hippios 33
– Poseidon Khamaizelos 122
Potamodoros 100
Praxiteles 160
Priene 29
Proitiden 91

Prokne 137
Prometheus 277, 278
Psophis 92
Ptolemaios II. Philadelphos 253
Pydes 100
Pylos 128, 227
Pyramos 96
Pyriphlegeton 103
Pyrrha 257, 277
Pythios 124
Pytho, Drache 278
R
Rharisches Feld 276
Rhea 24, 221, 231, 253–256, 278
Rhesos 100
Rhion 180
Rhodos 63, 93, 94, 275
Rom 30, 52
S
Samos 29, 118, 205, 206
Samothrake 58, 63
Sangarios 95
Sappho 22, 133–138, 140–151
Sarapis 204
Segesta 94
Selene 142, 143
Selinus 104, 122, 204
Semele 71, 245, 246
Sepias, Kap 113
Sikyon 92, 122
Silenos 208, 211, 212, 215
Sisyphos 189
Sizilien, Sizilier 93, 94, 180, 260
Skamandros 90, 95–98, 101, 105
Skylla 171
Smyrna 95
Sokrates 13, 26
Soloi 192
Solymos 100
Sparta, Spartaner 25, 54, 92, 104, 105, 120,
270, 281–286
Spercheios 93, 99, 100, 105, 106
Sphingion 246
Sphinx 246
Strymodoros 100
Strymon 93, 100
Stymphalos 92, 259, 260–262
Styx 103
Sybaris 104
Syrakus 94, 104, 260
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Tainaron 181, 183, 190
Tanaus 104
Taras 177, 179, 183, 186, 187, 189, 194
Tarent 122, 177, 178, 180, 187, 191
Targitaos 100
Taygetos 122, 123, 219
Tegea 92, 271, 283
Telemachos 127, 176
Telmessos 94
Tembris 95
Tethys 102, 103, 257
Thalassa 189
Thales 103
Thallo 63
Thasos 116
Theagenes 93
Theben, Boiotien 24, 100, 105, 209, 227,
241–243, 245–248, 278
Theben, Mykale 95
Theisoa 230
Thelphousa 256
Themistokles 126
Thera 193
Thermos, Sizilien 104
Theseus 189
Thesprotien, Thesprotier 103, 104
Thessalien, Thessalier 93, 118, 273, 280
Thetis 161, 163, 165
Thrakien, Thraker 63, 93, 113, 118, 123
Thraskias 118
Thurioi 120, 121
Thyamis 104
Thyia 121
Tiamat 102
Timeles 95
Tiryns 60
Titane 122, 124, 125, 129
Titanen 271, 278
Tithonos 142
Triopas 274
Tripolitanien 104
Tritopatreis 122, 125
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Troja 105, 136, 138, 282
Tyndareos 124
Typhaon 278
V
Velia, Sizilien 104
Verres 94
X
Xanthos 90, 95, 98
Xanthos, Pferd des Achilleus 123
Xenokrateia 35
Xerxes 124, 126
Xythos 209, 210–212
Z
Zakynthos 219
Zephyros 119–121, 123, 125
Zethos 24, 100, 103, 246–249
Zeus 23, 24, 37, 38, 42, 44, 63, 71, 90, 96,
100, 102, 120, 160, 193, 203, 206,
219–222, 224, 227, 229, 231–236, 242,
245, 247, 253–257, 263, 264, 272, 276, 277
– Zeus Ammon 162
– Zeus Anchesmios 32
– Zeus Apemios 32
– Zeus Astrapaios 38
– Zeus Chthonios 271
– Zeus Diktaios 253
– Zeus Herkeios 81
– Zeus Hikesios 32
– Zeus Hymettos 30
– Zeus Hypsistos 42
– Zeus Kataibates 37
– Zeus Lykaios 221, 222, 224, 228, 231,
253, 264
– Zeus Meilichios 42
– Zeus Ombrios 30
– Zeus Parnethios 30
– Zeus Polieus 38, 81, 205
– Zeus Semaleos 32
Zypern 149, 235
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