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NOTE TO THE READER

In spelling Greek names I have resorted to a by-now familiar expedient: 
the most familiar names appear in their Latinized forms (e.g., Aeschy
lus, Sophocles, Helen). All others are transcribed according to their Greek 
spelling. I use k to indicate the Greek letter kappa, but ch for the letter chi 
(e.g., Klytemnestra, Chryseis).  

All unattributed translations from Greek, Latin, and other languages 
are my own. Where indicated, I have modified the translations of others, 
making only minor changes to bring out the meaning of the original Greek 

more clearly.
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2K yap Sc;)pwV TTOaXa KaK' aV~pwTO01I TrEXOVTat.  

For many evils come to human beings from gifts.  

ANTIMACHOS OF TEOS, CITED BY 

CLEMENT OF ALEXANDRIA, STROMATA 6.12.7 

Deianeira sends her husband Herakles a poisoned robe. Eriphyle trades 
the life of her husband Amphiaraos for a golden necklace. Atreus' wife 
Aerope gives the token of his sovereignty, a lamb with a golden fleece, to 
his brother Thyestes, who has seduced her. In all of these examples, drawn 
from Greek myth and its tragic elaborations, precious objects of metal or 
textiles enter into circulation because of women. And in each case, disaster 
follows. Many cultures view all exchange as potentially dangerous, but in 
the ancient Greek imagination women and gifts appear to be a particularly 
deadly combination.1 

This book explores the role of gender in structuring relations of exchange 
in ancient Greece, and specifically the representation of women as both ob
jects and agents of exchange. The anthropological concept of reciprocity 
is central to this investigation of gender and exchange in ancient Greek 
thought. I approach the Homeric epics, Attic tragedy, and other mythic 
material in light of ethnographic accounts detailing the social organization 
of other traditional societies marked, like those of ancient Greece, by both 
an interest in exchange and a high degree of sexual dimorphism. As will 
become clear, my debts to anthropology go far beyond theories of reciproc
ity, extending to kinship and other features of social organization.  

The theme of reciprocity in the ancient world has recently received sig
nificant attention in the work of Walter Donlan, Richard Seaford, Leslie 
Kurke, and others. 2 That I owe much to these scholars will be obvious,



although my focus is generally rather different. Similarly, I have learned 

a great deal from those who have explored the theme of "the traffic in 

women" in tragedy, among them Victoria Wohl, Kirk Ormand, and Nancy 

Sorken Rabinowitz. 3 As I am in general sympathy with these readings, I 

have tried only to acknowledge where I build on their ideas, rather than to 

indicate every point of agreement or disagreement. Although "the traffic in 

women" is also central to my own conception, it is the point of departure 

for a consideration of a gendered system of exchange in which women's eco

nomic agency is ultimately as important as their objectification. In this, my 

approach overlaps most with that of Wohl, despite a very different trajec

tory. What distinguishes my project from those I have mentioned above is 

its attempt to construct an "economics of gender" by examining gendered 

exchange in ancient Greece from a cross-cultural perspective. In so doing, I 

also offer a new interpretation of ancient Greek conceptions of sibling rela

tionships as seen through the lens of reciprocity.  

My interest is in exchange marked by gender difference. Exchanges be

tween two partners of the same gender are not central to my argument, ex

cept when a woman is the object of the exchange. I use the word "gender" 

rather than "women" in my title in order to make explicit the notion that 

women's roles in relations of exchange, whether as subject or object, rely for 

their meaning on their place within a coherent system of exchange that is 

necessarily inflected by gender.4 

My purpose in analyzing this material is neither to demonstrate once 

again the subordination of ancient Greek women, nor to offer an "optimis

tic" account of occasions for female autonomy.' Rather, I am interested in 

the complex specificities of the place of women in ancient Greek thought.  

Given the difficulty of determining social realities in ancient Greece, my 

aim is instead to elucidate some aspects of gender ideology by examining 

the social and economic role of women (and consequently of men) as repre

sented in some of the central literary and artistic documents of the archaic 

and classical periods. I do in some instances draw on historical evidence, 

but I use it to elucidate ancient Greek thinking about gender, rather than to 

make a historical argument.6 

A persistent theme of this book is the danger attendant on the partici

pation of women in exchange and the role of exchange in the breakdown 

of the marital relationship. I argue that since wives as a general rule come 

from outside of the immediate family, the suspicion with which they are 

regarded is born of the tension between the ideal of self-sufficiency and 

the need to engage and exchange with others.7 The necessity of bringing 

a wife from outside the oikos (household) also creates a certain ambigu-
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ity, since in most other respects, "outside" is coded as male, whereas "in
side" is the province of women.8 As I will show, the persistent association 
of women's infidelity with the loss of household wealth is closely related to 
these concerns.  

In analyzing patterns of ancient Greek mythic thought about gender 
and exchange, I use Homeric epic and Attic tragedy, as well as other repos
itories of myth from Greek antiquity. For my purposes, fragments of the 
Cyclic epics may be as illuminating as the canonical Homeric poems, and 
ancient handbook versions may be as useful as those found in the works of 
the great tragedians. Of course, no mythic version is an unmediated trans
mission from the past; each author shapes the tradition to his or her own 
purposes. At the same time, the authors of these versions had an intuitive 
feel for the protocols of exchange and the ideology of gender as expressed 
in their time and place. This is true even when it is clear that the author
and this is especially true of the tragedians-is deliberately working against 
the grain of tradition. I use the word "author" here in its broadest possible 
sense: in addition to literary texts, I also rely upon mythic versions trans
mitted in the images of Attic vase painting.  

The arrangement of the texts under consideration, starting with He
siod and Homer, then moving to Attic tragedy, might suggest a chrono
logical argument about change in attitudes toward women and exchange.  
This is, however, not the nature of my undertaking, and the arrangement is 
more thematic than chronological. Although there are clear differences in 
the treatment of women from one text to another, the paucity of compara
ble data does not allow a full historical analysis. Texts representing differ
ent historical periods, different locations, and different genres can be com
pared, but it is hard to draw definitive conclusions about historical change 
from these comparisons. Rather, I analyze a series of texts that emerge from 
different moments in time and very different generic conventions, in hopes 
of elucidating some overarching patterns in ancient Greek thinking about 
women, gender, and exchange. In this I follow the approach recently taken 
by Jeremy McInerney: "The charge of anachronism is too easily used as an 
excuse not to look for the threads of culture that bind the practices of one 
age to another, and to impose sterile boundaries between different times.  
Certainly Homer's Achaians are not identical to Pericles' Athenians, but 
neither are they unrelated."9 

In one respect, of course, it is impossible to escape from chronology, nor 
would I wish to try: the intertextuality betweeen earlier and later texts in
evitably affects our reading of them. It is because of this that Homer and 
Hesiod can be read profitably in tandem with tragedy. The earlier texts 
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never lost their relevance to the poets and audiences of later periods, among 

whom we must count ourselves.  

A few remarks are in order about the status of the Homeric poems as ev

idence. The battle over the historicity of the epics rages on, but I do not in

tend to engage it here.1 0 As already noted above, my argument is not a his

torical one, but rather concerns ideology and representation. Quite apart 

from the contentious question of whether the Iliad and Odyssey correspond 

to any particular Greek society in any distinct historical period is the ques

tion of whether the institutions described form a coherent system. It is my 

assumption that, for the most part, they do present a coherent representa

tional and ideological system. Of course, that is not necessarily the same as 

a coherent social system.  

Much has been made of the inconsistencies in Homeric institutions, 

where seemingly incompatible practices like cremation and inhumation, 

or bridewealth and dowry, appear to exist side-by-side." We know, how

ever, that such disparate practices may be found within a single society. Ar

chaeological evidence from Athens, for example, shows the coexistence of 

cremation and inhumation. Furthermore, as anthropologists frequently re

mind us, people are always breaking the rules.'2 Not only that, but peo

ple frequently disagree about what those rules are, as even a casual reader 

of Miss Manners knows. Institutions depicted in the Homeric poems may 

be in flux, or even at times in crisis, but they nonetheless belong to a rec

ognizable system built on shared assumptions. In Richard Seaford's phrase, 

Homer presents us with the "ideological image of a historical society."" Fi

nally, whether coherent or not, Homeric epic exerted so powerful an influ

ence for centuries throughout the Greek-speaking world that the represen

tations it offers are of continuing ideological significance for ancient Greek 

culture of later periods. Whatever the value of the Homeric epics as histor

ical evidence in the narrowest sense, they provide insight into the ideolog

ical assumptions not only of the age from which they emerged, but also to 

some extent of later centuries, in which they continued to function as cul

tural touchstones.  

The first chapter of this book lays out the anthropological concepts that 

have guided my analysis of the Greek material. Among these are the struc

tures of kinship and marriage, sibling intimacy or cooperation, the gen

dered division of labor, and the concept of wealth as a gendered category.  

Here, using examples from ethnographies of small-scale traditional societ

ies, I argue for a code or protocol governing exchange that is applicable to 

the Greek texts to be discussed throughout this book. Thereafter, the eth

nographic data play only a supporting role before returning to center stage 
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in the final chapter. In the intervening pages, the reader will glimpse them 
working behind the scenes.  

The second chapter explores Greek thinking about the oikos, specifically 
how it is shaped and at times distorted by the cherished ideal-one might 
even say ideology-of autarkeia, self-sufficiency. This is nowhere more evi
dent than in the Hesiodic treatment of the creation of woman, the ultimate 
dangerous gift of the gods. This figure highlights the tensions between the 
requirements of exogamy and the desire for self-sufficiency, which result in 
the devaluing of women's economic contributions to the household.  

Chapter Three deals with the traffic in women, which pervades the 
myths of the Trojan War, and which in some ways underwrites attitudes to
ward women throughout much of ancient Greek myth and literature. Here 
I discuss the operation of this dynamic within the Iliad and other myths as
sociated with Troy, placing it within a larger context of corrupted reciproc
ity that affects the exchange of men as well as women.  

In the fourth chapter, I argue that the Odyssey introduces a degree of 
agency for women not found in the Iliad, presenting them as actors in ex
change more often than as objects of exchange. These exchanges are shown 
to be positive, and indeed, Odysseus would not be able to return home 
without them. Nevertheless, a lingering unease about women as treacher
ous exchange partners surfaces in several glancing references within the 
poem to women who betray men in exchange for gifts.  

The anxiety about exchanging women emerges in full bloom in Attic 
tragedy, the subject of Chapter Five. In this genre, any exchange with a 
woman, whether she is virtuous or not, ends up being fatal. The tragedies 
treated in greatest detail here, Aeschylus' Agamemnon and Sophocles' Tra
chiniai, are those that most clearly show the operation of dangerous and 
perverted exchanges between men and women-specifically husbands and 
wives.  

The sixth and final chapter takes up the one exception to the idea that 
exchanges between men and women are inevitably fraught with negative 
consequences. Unlike other male-female dyads, the sibling relationship is 
exempt from the fear of divided loyalties so often projected onto women.  
Here I show how the economics of gender is represented as benign when 
used in the service of familial solidarity, while remaining in tension with 
the need to engage with the outside world, as in marriage. At an oppo
site pole from Pandora-the divinely created object of desire who comes 
from outside for the ruination of the oikos-is the sister who evokes the 
fantasy that exchange can be avoided, that self-sufficiency is an attainable 
ideal.  
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In what follows, I bring the tools of anthropology to an examination 

of the relationship between women, men, and gifts in Greek myth and lit

erature. In so doing, I hope to broaden our understanding of the gender 

ideology-as well as some of the central texts-of archaic and classical 

Greece.  
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In a footnote to his fundamental article on "the mythic idea of value" in 
ancient Greece, Louis Gernet noted "the significance of the theme of the 
woman's role in the transfer of a talisman or other precious object from one 
person to another."' Gernet, however, was less interested in the agents of 
these exchanges than in the objects exchanged: precious and highly wrought 
tripods, weapons, and jewelry that fall under the category of agalmata. In 
Gernet's view, these objects carried not only economic and social value in a 
premonetary economy, but also, in a line of thought owing much to Marcel 
Mauss, a kind of sacred charge. 2 The original meaning of the word agalma 
is "adornment." 3 Its metaphorical use in Aeschylus' Agamemnon, where 
Iphigeneia is called the agalma of her father's house (Ag. 208), suggests that 
she herself is potentially an object of exchange. 4 To quote Gernet: 

The word agalma, in its earliest usage, implies the notion of "value." 
It can be used of all kinds of things, even, on occasion, of human be
ings thought of as "precious." It usually expresses some idea of opulence, 
and above all of aristocratic wealth (horses are agalmata). . . . The word 
agalma is used especially in relation to a class of movable objects which 
concerns me here. . . . The objects I am concerned with are "industrial 
objects": but it must be stressed that they are products made for a lux
ury market.' 

The mythic examples used by Gernet to elucidate the meaning and 
power of the agalma, such as the tripod of the Seven Sages, the necklace of 
Eriphyle, and Atreus' lamb with the golden fleece, are prestige objects with 
complex genealogies and fateful histories. Although Gernet was primar
ily interested in the circulation of agalmata and the sources of their power, 
these very examples can be used-as he noted-to illuminate the role of 
women in that circulation.  

The connection between women and the circulation of precious objects
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can be even more precisely delineated than Gernet's formulation suggests.  

For in the myths he treats, as in many others, it is only in the context of a 

marital crisis that a woman is allowed to transcend her usual role as object 

of exchange and to become instead an agent of exchange. These myths lo

cate fears about women and exchange within the context of marriage-or 

rather, its failure-showing how completely these fears are entwined with 

concern about the fidelity of wives. The exchanging woman is assimilated 

to the adulterous woman, while her involvement in the circulation of ob

jects is tied to the potential for the illicit circulation of her own person.  

As if to stress the fundamental inability of women to act as legitimate ex

change partners, these myths play out against a backdrop of perverted rec

iprocity characterized by the violation of established codes governing the 

economic and social spheres of women and men.  

Further examination of this theme reveals a complex and nuanced sys

tem in which not only the givers but also the objects they give are conceived 

of as gendered. The gendering of exchange objects and the rules governing 

the separate spheres of men's and women's exchanges can be better under

stood with reference to the anthropological categories of "male wealth" and 

"female wealth." These categories are closely related to the roles of men and 

women in the production of the kinds of objects in question. Thus we must 

take into account the gendered division of labor as conceptualized in ar

chaic and classical Greek thought.  

Closely related to the gendered division of labor and production is the 

spatial opposition between inside and outside, which distinguishes not only 

types of wealth, but also the different (and differently gendered) spheres of 

wealth-producing activities encompassed by the Greek oikos.6 This domes

tic economy exists in opposition to the outside world of trade and artisanal 

production. It is my contention that much of the anxiety about women as 

exchangers is related to tension between the ideology of self-sufficiency (au

tarkeia) of the oikos and the frequent necessity of importing wives from 

outside.  

The methodological and conceptual underpinnings of this study have 

emerged from a reading of ethnographies from a wide range of cultures.7 

The anthropological concepts on which I rely are among the staples of tra

ditional anthropology, such as kinship and exchange, which are associated 

with giants in the field from Lewis Henry Morgan to Claude Levi-Strauss, 

and Marcel Mauss to Bronislaw Malinowski. I have drawn on classic texts 

of anthropology as well as relatively recent work, some of it critical of the 

earlier texts. 8 I have particularly taken into account feminist challenges to 

traditional anthropological analyses of marriage and other institutions.9 
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The degree to which the study of single societies can lead to the formu
lation of general laws of human society has long been a matter of debate 
among anthropologists.10 Anthropology nonetheless offers a set of tools for 
analyzing a culture, and these I make use of unapologetically. Not only 
theoretical models but also specific data from anthropology can be valu
able, if handled carefully. Ethnographies provide material for comparisons 
that may elucidate issues common to many cultures (e.g., the divided loy
alties felt by women caught between their natal families and the families 
into which they have married), but it is important not to overstate the epis
temological power of these apparent parallels. Isolated similarities have lit
tle explanatory power. It is only in comparing systems, or significant parts 
of systems, that parallels can be anything more than suggestive. Alterna
tively, parallels that are found across a wide range of cultures can support 
more ambitious hypotheses than those found in only a few contexts. To 
the extent that these parallels produce illumination, we require either depth 
of similarity from culture to culture, or breadth of similarity across many 
cultures.  

I have found the greatest correspondence between ancient Greece and 
the cultures of the Pacific, especially Melanesia, which are famous in the 
anthropological literature for their highly elaborated systems of exchange, 
introduced to the world through the work of Malinowski. In this I am not 
alone. To give only one notable recent example, Hans van Wees made ex
cellent use of this material in a 2002 article entitled "Greed, Generosity 
and Gift-Exchange in Early Greece and the Western Pacific." In addition, 
I have used ethnographies from other cultures equally characterized by 
highly elaborated rituals of gift exchange. These are all small-scale prein
dustrialized societies, most of which can be described as "Big Man" societ
ies, in which political power is maintained through the ability to stage suit
ably magnificent feasts or acquire a particularly famous shell arm-band. In 
other words, these societies share with that depicted in the Homeric poems 
an ethos requiring those who wield political power to continue to demon
strate their superiority in order to keep it.  

The mythic accounts and the historical record do not tell quite the same 
story. If exogamy were considered risky or undesirable, we might expect 
to find a high level of endogamy. In fact, documents mostly from fourth
century Athens detail various kinds of endogamous marriage, including 
that between half-siblings." Where we have sufficient evidence to judge, 
as in the Athenian case, the evidence shows that marriage to close kin was 
an available but not a preferred option.'2 The one exception was when the 
survival of the patriline was at issue. In this case, an endogamous marriage 
was more or less obligatory. In the institution known as the epiklerate, the 
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daughter of a man who dies without a male heir (epiklros) is married to her 

nearest available male relative.'3 Their son becomes heir to the deceased fa

ther of the epikleros, his own grandfather. The term itself indicates that the 

woman comes with the allotment of land (kleros) belonging to her father, 

or that she is "upon the estate."' 4 This institution had analogues in other 

Greek cities, such as the Spartan patrouchos (Hdt. 6.57.4) and the patroiokos 

in the Code of Gortyn (Willetts 1967). But endogamy, although an avail

able marriage strategy, was not practiced all that frequently in the peri

ods for which we have adequate data, nor does this possibility seem to have 

allayed all fears associated with marriage: the epiktros is sometimes por

trayed as a household tyrant to her husband.'5 Here, as in many other in

stances, the concerns expressed in myth are not a precise reflection of social 

practices, but they do suggest the anxieties these practices may stir up.  

Related to these concerns about endogamy is the treatment of sibling 

relations in Greek myth. Unlike other female-male dyads in the myths, 

such as mother-son and wife-husband, which so often end in betrayal, the 

sister-brother relationship is nearly always positive. In this relationship, the 

woman sides with her brother and may use gifts, usually textiles, to express 

her allegiance to him. In a more sinister angle on the sibling relationship, a 

woman may be induced by a gift to side with her brother and thereby be

tray her husband, as in the myth of Eriphyle, who trades her husband's life 

for a gold necklace.  

As I argue in Chapter Six, the sibling relationship raises the issues of 

exogamy and the incest taboo. If marriage with women from outside the 

family is a necessary evil, how tempting is the fantasy embodied in the 

bond with the sister, that marriage exchange can be avoided altogether? I 

do not argue for explicitly incestuous relationships between male and fe

male siblings, which are only rarely articulated in Greek myth and liter

ature. Rather, I argue that the dream of the avoidance of marriage brings 

sisters to the fore and emphasizes the benign quality of their dealings with 

brothers. The fantasy of avoiding marriage exchange valorizes the sister, the 

woman who originates inside the oikos, and-at least potentially-allays 

the anxieties attendant on the exchange of and with women.  

KINSHIP STRUCTURES AND THE STATUS OF WOMEN 

It is an anthropological commonplace that the status of women tends to be 

higher in matrilineal societies. Many of the cultures discussed in this chap

ter are matrilineal, while those of classical Greece were decidedly not, with 

notable consequences for women's status. Some scholars have noted that 
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Greek myth reveals traces of an older matrilineal inheritance system.'6 This 
might explain the sometimes forgotten fact that descent in Athens was not 

purely patrilineal but bilateral.'7 Foley (2001: 6i) suggests that in Athens, 
bilateral inheritance and the dowry were together responsible for placing 
women "in a difficult role mediating between two households." Both in
stitutions are, however, also potential sources of protection for women, as 
they signal the continuing interest of the natal family in its married daugh
ters. Even in Homer, where the dowry does not appear to exist, attitudes 

toward daughters are not radically different.18 Despite Foley's claim that 
in Homeric marriage the woman is transferred to her husband's family, 
the involvement of Penelope's family in her future and the frequent use of 
the patronymic "daughter of Ikarios" (koure Ikariou) throughout the Odys
sey suggest something quite different." To make sense of the consequences 
for women of the different systems of descent discussed here, I suggest that 

we treat forms of social organization such as matriliny and patriliny not as 
a set of polar opposites but as endpoints along a continuum. This can be il
lustrated with reference to two works on the status of women in Africa.  

Karen Sacks' groundbreaking 1979 book, Sisters and Wives: The Past and 
Future of Sexual Equality, has been foundational for much later work in an
thropology on the status of women in the family.20 Sacks distinguished be
tween women whose social role is defined as sister and those whose role is 
defined as wife. Women in kin-corporate societies have rights to the land 
as sisters through their natal lineage, and consequently higher status, while 
those in class-based societies, whose access to land is only as the wives of 
men who have such rights, are in a subordinate position. Yet Cunningham, 

building on Sacks, shows that the distinction between the two kinds of so
ciety does not tell the whole story: "While women in most kin-corporate 

societies do indeed have the rights as sisters that Sacks describes, only when 
they are in their natal villages can they fully exercise those rights. Once 
they leave for their husbands' villages they become wives [my emphasis]."2

1 

This example shows the usefulness of thinking of social organization
and specifically the status of women-in terms of a continuum. The same 
woman can be treated more as a sister or as a wife, depending on her physi

cal proximity to her natal family. In a matrilineal society, women do tend to 

have higher status, but even in nonmatrilineal contexts, the closer a woman 
remains to her natal family-whether through affective ties, geographical 
proximity, or legal rights to the wealth of the natal family-the higher her 
status is likely to be. To the extent that she is not completely subsumed un

der the category of wife, she retains rights gained from her position in her 

natal family.22 

These examples show that women's status is greatly affected by whether 
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they are regarded as members of their natal family or the family of their 

husband.23 Despite their subordinate status, it is clear that in classical Ath

ens, women were regarded as members of their natal family for life, and pre

served their claim on the protection of that family. Although smaller than 

a son's share of the inheritance, the dowry of an Athenian woman could 

be sizable and was thought of as the daughter's share of the inheritance, in 

the form of a pre mortem distribution.24 In the event of divorce or death of 

a husband, a woman had the right to reclaim the dowry and return to the 

paternal or fraternal roof until (potential) remarriage. 2 5 This ongoing con

nection with the natal family seems at times to have created an ambiguity 

that may have negatively colored the view of wives as outsiders to the mar

ital family. On the other hand, when women are considered from the per

spective of their natal families-in other words, as sisters-they are repre

sented not as dangerous exchangers but as benign figures whose assistance 

is essential to their brothers. The significance of this principle will be high

lighted in the analysis that comprises my final chapter.  

Of course, no one is ever entirely subsumed by only one of her social 

roles. In the words of Janet Hoskins (1998: 24), "As fathers, daughters, hus

bands, sisters, wives, brothers, sons, and mothers, men and women are al

ways complexly related. The question of how gender dualism is actually 

lived requires an ethnographic answer, using the particularities of individ

ual lives to understand how they negotiate their own identities against the 

backdrop of paired cultural categories." For the ancient material, this is fre

quently impossible, dealing as we do with often fictional and always mute 

subjects; hence the usefulness of ethnographic comparanda.  

THEORIES OF RECIPROCITY AND THE GIFT 

Theories of exchange have been a mainstay of ethnographic literature since 

its beginning, but for many classicists, the study of exchange begins with 

the Essai sur le don (1925) by Marcel Mauss, who himself had a classical ed

ucation and used comparative material from antiquity. This deeply evoca

tive and highly influential work has enjoyed great success among classicists, 

partly through Gernet, but it has not gone without criticism and revision.  

Among the critiques that have had the most impact on the present work are 

those of Sahlins, Weiner, Godelier, and Graeber. 26 The work of Gregory 

(1982) has also been fundamental in systematizing recent thinking about 

the gift. I direct the reader to these texts for a more extensive treatment.  

I have relied throughout on the notion of a continuum of reciprocity. As 
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laid out by Sahlins (1972: 191-96), types of exchange can be classified based 
on the social distance of the participants and the time elapsed between ex
changes. Central to this classification is the idea that reciprocity creates and 
maintains social relationships and networks of relationships, but only when 
the gift or service given has at least the appearance of generosity or altru
ism. In this kind of exchange, known as "generalized reciprocity," partners 
give without the expectation of immediate or equal return. In the Greek 
context, we may think of xenia (usually translated as "guest-friendship").  
In Homeric epic, a hero might entertain a visitor and give him lavish guest
gifts (xeneia) without any prospect of a return visit, but with the knowledge 
that a (hereditary) relationship has been created. In the case of Glaukos and 
Diomedes in Iliad 6, the fact that their fathers were xenoi (guest-friends) is 
sufficient for a cessation of hostilities and an exchange of armor.  

"Balanced reciprocity," on the other hand, refers to exchanges in which 
the debt is quickly discharged, and in which the norm is near equiva
lence of value of the objects given. It does not create much of a relation
ship, since whatever debt might have been incurred is immediately can
celled out. In the terminology of Sahlins (1972: 195), it is less personal and 
more economic.  

Sahlins' scale of reciprocities ends with "negative reciprocity," a term I 
have found especially useful in thinking about the acquisitive practices of 
Homeric heroes. Sahlins defines it as "the attempt to get something for 
nothing." He places along the continuum of negative reciprocity every
thing from "haggling" or barter to cheating and theft, but for my purposes 
I prefer to place barter at the low end of sociability encompassed by bal
anced reciprocity, and to reserve the term "negative reciprocity" for those 
instances in which benefit accrues only to one party in the transaction. This 
seems more.in keeping with Sahlins' own reference to "cunning, stealth, 
and violence" as hallmarks of negative reciprocity (1972: 185).  

I omit from this brief summary those forms of economic and social be
havior not encountered in the sources used in this study. One additional 
point should not go unmentioned, however. Although this summary con
veys the idea of a continuum from greatest goodwill to least goodwill be
tween participants, there are exceptions to this rule. Generalized reciproc
ity can take the form of competitive generosity, with potentially hostile 
intent-"fighting with gifts." Mauss was particularly taken with the idea 
of the North American potlatch, a kind of formalized competitive giving.2 7 

Although this kind of competition is not explicit in our sources, it is possi
ble to read the unequal exchange of armor between Glaukos and Diomedes 
or the gifts offered by Agamemnon to Achilles in Iliad 9 in these terms.28 
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THE GENDERED DIVISION OF LABOR

Usually called the "sexual division of labor" (e.g., Errington and Gewertz 

1987) in works written before the mid-199os, the gendered division of labor 

is a concept familiar to anyone who has ever shared lodgings with a mem

ber of the so-called opposite sex.29 Even a society in which there is some

thing like equality between men and women is apt to have some idea of 

which tasks are appropriate to men and which to women. Most obviously, 

women are traditionally associated with the tending of children. This is the 

only task for which there is any biological justification for the gendered di

vision, and even this disappears once the child is weaned from the breast.  

Other tasks usually marked as female are closely associated with nurture, 

such as cooking and feeding members of the household or tending to them 

when they are sick. Food gathering, another predominately female task, is 

once again clearly linked to nurture; moreover, it is a task easily integrated 

with childcare. 30 

Other tasks usually assigned to women are those connected with cloth

ing the body. In most societies worldwide, the production of all woven ob

jects-including those not used as clothing-is considered women's work.  

In some cases, although the basic activity might appear the same-sew

ing or weaving, for example-the gendered division depends on the nature 

of the material or the purpose for which the item is made. For example, 

among the Inuit, the sewing of fur garments is men's work, while in clas

sical Athens, the weaving of canvas for sails was a male activity.3 ' Sanday 

(1981: 79) emphasizes distinctions based on the nature of the materials to be 

worked rather than the function of the objects produced: 

Raw materials that are hard or tough are processed strictly by males.  

Soft and pliable raw materials are more often (although not exclusively) 

processed by females. Only men work metal, stone, bone, and wood.  

Women, more often than men, make baskets and mats, do loom weav

ing, make pottery, and spin.  

Since the origins of their discipline, anthropologists have attempted to 

explain the sources of these divisions, which most consider to be cultural 

phenomena rather than natural ones.32 Ernestine Friedl (1975) suggests that 

women do work that can be frequently interrupted without loss or dam

age to the product. As she admits, this holds true for many kinds of female 

tasks, but does not explain them all.33 In many cases, pragmatic reasons 

for the division of labor are overlaid with symbolic associations that mesh 
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with, and make visible, ideological assumptions about gender in the soci
ety in question.  

RANKED AND GENDERED WEALTH 

Many societies privilege certain of their cultural productions, placing them 
in separate categories according to their purposes. Such objects, although 
not always of obvious material value to an outsider, are nonetheless consid
ered wealth in these societies, as they are repositories of much purposive ef
fort and are used in important exchanges, frequently of a ceremonial nature.  
Some of these objects are intended for purely ritual use in communication 
with the divine sphere; others are used to create and maintain the social 
network among human beings. These objects are differentiated from more 
quotidian items such as bowls of food, which are frequently exchanged in 
an informal way among family members and neighbors. In the Trobriands, 
the constant exchange'of cooked yams among neighboring households can 
be contrasted with the much more infrequent movement of high-status ob
jects among distant partners of the elaborate multi-island ceremonial ex
change circuit known as the kula. No amount of yam can discharge an ob
ligation incurred by the receipt of a precious shell valuable. Conversion or 
interchange between the two orders of gifts-one humble and ephemeral 
and the other prestigious and durable-is unthinkable. 34 Nor would one 
usually engage in both kinds of exchange with the same partner. Ranked 
spheres of exchange have been of particular interest to classicists, in part 
because most of the objects exchanged in ancient Greek myth and epic be
long to the category of high-ranked or prestige items.35 

Complicated systems of exchange such as the Maori taonga or the highly 
ritualized kula are fascinating to study, but it is important not to mystify 
them. It would not be hard for most North Americans to list kinds of gifts 
appropriate to a couple getting married; to a woman having her first child; 
or to a religious institution of which one is a part. Hand-knit booties (even 
if destined for charity) would look peculiar in a church collection basket, 
while in some circles, gifts of cash to a newlywed couple would be consid
ered crass and in others de rigueur. This last example is particularly ger
mane, since even within a single country, there is considerable variation 
among different classes and ethnic groups. Much ethnographic effort goes 
into untangling the subtleties of categorization of the kinds of wealth that 
circulate in the culture under study, and a full account of early twenty-first
century North American gift-giving practices would be no different.  
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Besides distinctions in exchange terminology having to do with desti

nation or occasion, other distinctions concern the nature of the relation

ship between the partners, such as the Trobrianders' differentiation (which 

Mauss, following Malinowski, makes much of) between vagyu'a, the valu

ables traded in the kula, and gimwali, objects of commercial barter with 

outsiders.36 There is an explicit hierarchy based on both the nature of the 

objects exchanged and the relationship between exchange partners. A bar

ter relationship is highly perishable by design, while the connections formed 

through the kula may be handed down from father to son. Similarly, kula 

valuables have genealogies known to all in the trading circle.  

A classificatory system may also use gender to distinguish among kinds 

of wealth, and especially among objects intended for giving. It is important 

to note that although objects are assigned a gender in many cultures (and 

here I do not refer to purely grammatical gender), these assignments vary 

widely in significance. The categories may be mainly pragmatic or purely 

symbolic, although the symbolic component is never entirely lacking. For 

example, different terms may distinguish objects according to whether they 

are produced, possessed, or used by women or men, but these distinctions 

may also point to ideological and symbolic differences between the gen

ders. For example, in many societies, hard durable male wealth such as 

metal or stone is distinguished from soft ephemeral female wealth such as 

textiles. The two categories are distinguished by the gendered division of la

bor, but also by ideological constructs about the nature of the genders. In

deed, women's wealth tends to be textile wealth across a wide variety of cul

tures. (The association of women and textiles is so widely generalized that 

Sigmund Freud in his 1932 lecture "Femininity" went so far as to suggest 

that the invention of weaving was the sole female contribution to the his

tory of civilization. 3 7 ) 

Among the Trobrianders, male wealth, consisting of shell and stone 

valuables, is the object of the high-status exchanges of the kula. Like the 

agalmata of Gernet, many of these are famous and valuable objects, which 

carry their own genealogy of ownership.38 Trobriand women's wealth is 

quite different in kind as well as in purpose, consisting mainly of fiber 

skirts and banana-leaf bundles, used principally in mortuary distributions 

by the family of the deceased but also recognized as wealth for its own 

sake.39 Unlike the prized objects of the kula, whose temporary possession 

confers great prestige, in the case of women's wealth, the prestige consists 

instead in giving the objects away.4 0 Some forms of women's textile wealth 

may be quite old, but they are not as durable as men's wealth. Men's wealth 

and women's wealth circulate in sharply differentiated contexts, although 

both kinds of wealth are clearly distinct from exchanges of food and other 

DANGEROUS GIFTS 

16



household items, which belong to a lower transactional order. The exact na
ture of male wealth may change from one society to another, but the di
chotomy between hard male wealth and soft female wealth is widespread, if 
not quite universal.4 1 

Access to goods and the freedom to dispose of them are at least partially 
related to production. As Friedl has observed, "Those who work to produce 
goods have a greater chance to be assigned the control of distributing them, 
but do not automatically gain the right to do so." She proposes that "it is 
the right to distribute and exchange valued goods and services to those not 
in a person's own domestic unit (extradomestic distribution) which confers 
power and prestige in all societies" (1975: 8-9). I would add that the greater 

the prestige of the objects produced and controlled, the greater the power 
conferred. In ancient Greek contexts, although cloth could at times achieve 
the status of agalma, for the most part-when not further embellished-it 
occupies a more humble place. 4 2 

In other cases, however, the distinctions concern not the objects that 
men and women make or own, but those that represent them: "Although 
net bags are the symbol of wombs, there are occasions when net bags filled 
with male objects symbolize male and female concerns."4 3 In many of the 
societies of Melanesia and Polynesia, certain kinds of wealth are tradition
ally considered suitable for use in marriage negotiations, while others are 
reserved for exchanges like the kula, which are traditionally male contests 
of prestige. Marriage is certainly part of the search for prestige and preemi
nence, but it nonetheless has its own economy. In some cases, the objects 
employed in this economy are considered to bear resemblance to, or stand 
in for, the women who are to be exchanged as wives.  

As long as production and use are the primary categories governing the 
gender of objects, the equation of female wealth with soft materials, usually 
textile, and male wealth with hard materials holds true. It is my conten
tion that this distinction can be found throughout Greek literature, where 
it can be used to explain a number of mythic episodes.44 A clear example 
of this dichotomy in the Greek material can be seen in Book 4 of the Odys
sey, where Menelaos' guest gift to Telemachos is a silver bowl, and Helen's is 
a beautifully woven peplos.45 A similar schema is found in Odyssey 8, where 
Alkinoos calls on his wife to give Odysseus a chest with a cloak and tunic 
in it, while he himself offers a gold cup (8.424-25, 430-32).46 

Many other factors can affect the assignment of gender, including the 
specific context of the exchange.4 7 As Hoskins notes: "Exchange valuables 
in Eastern Indonesia are complexly gendered. ... In formal exchanges, they 
may be marked as male or female gifts. Because such exchanges are hierar

chically coded, an object that is 'female' in one context (such as women's 
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jewelry) may be 'male' in another (when all 'male' metal objects are op

posed to 'female' cloth)."4 8 In another example, according to Chowning's 

account, the Kove of Papua New Guinea "divide most goods into men's 

and women's but assignment to these categories is made in different ways 

which do not wholly coincide: how they are (or were) obtained, who uses 

them for everyday purposes, and their role in exchange." This is followed 

by a disclaimer: "In no case is direct gender symbolism involved; goods 

are not male and female in themselves."4 9 On the other hand, Mauss (fol

lowing Malinowski) speaks of gendered objects in the kula (discussed by 

Godelier [1996] 1999, 8o-81). Godelier discusses ritual objects handled only 

by men among the Baruya of New Guinea, but which come in male and fe

male versions ([1996] 1999, 114).0 
Marilyn Strathern, in her influential 1989 book, The Gender of the Gift, 

adapts Erik Schwimmer's use of metaphoric and metonymic to distinguish 

different ways in which exchange objects can be gendered. In a metonymic 

assignment of gender, the giver gives of him- or herself (i.e., an object as

sociated with the giver's gender), while in a metaphoric exchange, the gift 

is gendered according to the gender of the intended recipient.5 ' The ambi

guity created by the co-existence of these two opposed systems is exploited 

in an episode of the Odyssey discussed in detail in Chapter Three, in which 

Penelope accepts gifts of gold jewelry from the suitors. Gold objects can 

be generally classed as male wealth, and they are both produced and con

trolled by men. On the other hand, women are expected to have and wear 

jewelry, as is illustrated by the formula himatia kai chrysia (clothing and 

gold jewelry), a technical term for the things a woman brings with her into 

her new husband's house-her paraphernalia or trousseau-considered her 

personal property and not part of the dowry or bridewealth. 52 Such gifts 

might be appropriate in the context of a true marriage negotiation, but Pe

nelope's status as a wife (however uncertain) calls to mind other, less whole

some narratives of adultery and betrayal, and makes of them something po

tentially sinister.53 

The creation of the first woman, as recounted by Hesiod, demonstrates 

that the division of labor among the gods follows the lines of gender roles 

among mortals. Hephaistos, the smithy-god, uses ceramics and metalwork

ing to create the female object, and the goddesses adorn her. Most nota

bly, Athena teaches her the art of weaving or adorns her with cloth.54 In

terestingly, a prayer among the Kodi of Indonesia (Hoskins 1998: 19) takes 

this division even further, invoking a divine creator who is called Mother 

who bound the forelock. Father who smelted the crown, "suggesting that peo

ple were formed by a combination of women's work in binding threads (for 

weaving) and men's work in smelting metal (for tools, weapons. . . or the 
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hard human skull)." Thus in the Kodi view, the hard and soft parts of the 
human body are the work not of two distinct deities expert in the roles de
termined by their gender, but of one doubly gendered creator-god.  

The proper use of gendered categories of wealth, in all the possible ways 
this can be read, is central to ethnographic accounts of myths in societies 
from South America to Melanesia. I have also found it to be an invaluable 
tool in the interpretation of Greek myths. Nowhere and in no way do I ar
gue for universality. Nevertheless, among cultures in which both the ex
change of gifts and the pursuit of prestige are central and bound up with 
the exchange of women, there are important correspondences with Greek 
mythic thinking.  

WOMEN IN MARRIAGE EXCHANGE 

The notion of the circulation of women among groups of men has been 
the subject of much anthropological investigation, perhaps most notably in 
Levi-Strauss' Elementary Structures of Kinship (1949). Complicated proto
cols of exchange govern this circulation, and although they differ from cul
ture to culture, there are many common elements. Levi-Strauss, as his crit
ics have noted, neglected to consider other possibilities-societies in which 
sisters exchange brothers, rather than the other way around. (Nor do these 
two options exhaust the possibilities.) 

For Levi-Strauss, marriage was the original exchange and women the 
original exchange object. But he was careful to stipulate that women are 
not only objects of exchange: 

The emergence of symbolic thought must have required that women, 
like words, should be things that were exchanged.... But woman could 
never become just a sign and nothing more, since even in a man's world 
she is still a person, and since in so far as she is defined as a sign she must 
be recognized as a generator of signs.5 5 

The contradiction with which Levi-Strauss appears to struggle in this pas
sage goes to the heart of my project. As much as men may define women as 
exchange objects, there is always the possibility that women will find a way 
to express their own agency-in the Greek mythic context, usually by giv
ing themselves away again. In so doing, they often are responsible for the 
circulation of wealth as well as their own persons.56 

To give an idea of a highly systematized exchange of women, I cite 
the following example. Among the Kodi, women "are exchanged among 
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houses, traded against livestock and gold, and travel along with pigs, cloth, 

and ivory," according to Hoskins (1998: 59), but she also discusses other 

groups in which direct sister exchange (including the exchange of "classifi

catory sisters") is the only acceptable form of marriage: "No other object is 

exchangeable for a woman." Only the contracting of another marriage can 

reciprocate the original gift of a woman. In this context, a woman is an ex

change object of inconvertible rank. Because nothing else but a wife will 

do, in some cultures the debt incurred by marriage is only discharged when 

it is paid off in a later generation. 5 7 

In my discussion of the traffic in women in Chapter Three, I consider a 

distorted form of the exchange of women in which both the nature of the 

relationship (involuntary concubinage) and the method of exchange (kid

napping) are a far cry from the harmonious workings of a society in bal

ance. The Odyssey presents a wide range of marriage types, from those by 

capture, to the compromised union of Helen and Menelaos, to the endo

gamous marriage of Alkinoos and Arete, and the incest of the children of 

Aiolos, before ending with renewal of the extraordinary marriage of Penel

ope and Odysseus, which is uniquely predicated on reciprocity between the 

two principals. 58 

Through an examination of recurring mythic themes of exchange be

tween men and women in epic and later literature, I aim to show that in ar

chaic and classical Greek culture, the anxiety connected with exchange

an anxiety that cross-cultural analysis reveals to be present in nearly all 

societies-is focused to an extraordinary degree on women.5 9 Moreover, as 

the examples discussed above indicate, this anxiety is tied most closely to 

women in their role as wives, and to the institution of marriage. It is no co

incidence that each of the deadly exchanges enumerated by Gernet takes 

place in the context of a disruption or crisis in a marital relationship. In 

a society founded on the idea of the circulation of women, the possibil

ity that a woman's circulation will not end with her marriage remains an 

ever-present threat.6 0 At the same time, the theme of perverted protocols of 

exchange suggests concern about the additional economic (and affective) 

power to which the sexually mature woman may lay claim once she is es

tablished as wife and mother in her husband's household.  

How does the state of affairs in the myths correspond to historical real

ities? Paradoxically, despite the recurrent theme of deadly gifts to and from 

women, a wealth of literary and historical documentation from the archaic 

and classical periods represents women as having little or no economic 

power. A literary tradition going back to the Iliad portrays women not as 

economic actors-agents of exchange-but as the objects of exchange: gifts 
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to be traded among men, prizes to be won in war or in an athletic contest, 

daughters to be given in marriage. 6' 

It has long been assumed that women were completely excluded from 
economic influence throughout the classical period, almost everywhere 
in Greece, and particularly in Athens.6 2 In fact, Aristotle went so far as 
to point to the exceptional number of female landowners in Sparta as the 
cause of that society's decline.63 This assumption about the economic exclu
sion of women, based largely on literary representations, has recently been 
challenged by social historians of classical Athens who argue that a degree 
of power was available to some aristocratic women through the institution 
of the dowry.6 4 This power-to the extent that it existed-would, however, 

have found its expression entirely within the domestic sphere, without in 
any way threatening the official gender ideology of classical Athens, which 
does not differ greatly from that expressed in the earliest Greek texts. 5 

The case for the economic power of women has been made by social 
historians relying on nonliterary sources, particularly orations delivered in 
court cases, and their conclusions are highly contested. Although the ora
tions serve different purposes from those of Athenian drama, they are not 
unmediated transcriptions of social realities, but rather representations of 
social realities every bit as ideologically conditioned as the scenes presented 
onstage. 66 Nor is the difference between Athenian drama and forensic or
atory as neat as it might seem. In both instances, a text was composed for 
competitive public performance with the aim of pleasing an audience and 
achieving victory. Although the orations are an indispensable body of evi
dence, we should not expect to find them free from theatrical exaggeration, 

distortion of the evidence, or special pleading.67 My use of them, as of the 
mythic material, is intended not to establish the "facts" of daily life, but to 
provide evidence for the ideological constructs surrounding women, mar
riage, and exchange.  

In the mythic examples with which I began, the locus of anxiety about 
women and their powers, economic and otherwise, is marriage, and the 
role of the wife. Becoming a wife was the expected telos of women, as is re
flected in the fact that a common word for wife in ancient Greek (as in 
many other languages) is the same as the word for woman: gune. An indica
tion of the fundamental nature of this association can be seen from the ar
chaic tradition in which the creation of woman and the invention of mar
riage are one and the same (evil) thing.
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The codes governing women's (and men's) economic behavior form part of 

what may be called the "economics of gender." By this phrase, I mean a 

whole range of valuations and transactions conditioned by the different sta

tuses of men and women. Primary among these transactions is marriage 

and, as a consequence, the production and reproduction in which women 

engage as wives. In many cultures, the role of wife encompasses a wom

an's identity far more than that of husband does for a man, with the result 

that whatever a woman produces from the time she marries is conceived of 

as part of her wifely role. Marriage in ancient Greece is not symmetrical

ideologically, functionally, or even linguistically-for the two sexes. When 

a man marries a woman, he does so in the active voice, while the same 

transaction places a woman in the middle voice.1 

Marriage transactions almost always involve a complex series of ex

changes, whether of bridewealth or dowry or some combination of both. 2 

Sometimes the bride herself is regarded as the most valuable of the gifts that 

change hands between two families connecting themselves through mar

riage. In Greek, the verb diddmi (give) is regularly used with the meaning, 

"give in marriage," as when Telemachos says that he will give his mother to 

a husband (aneri metera ddsd, Odyssey 2.223).3 Although the woman is some

times thought of as being given to her husband, the man is never thought 

of as a gift to his wife. There is an astonishing range of different marriage

related gift-giving practices across cultures, but certain basic principles are 

surprisingly widespread across time and space. Among these is the almost 

total inalienability of the dowry a woman brings into her marriage.4 On 

the other hand, cultures differ greatly when it comes to the reckoning of 

a married woman as part of her natal family or of her husband's family.  

These differences may have profound implications for a woman's power, 

prestige, and even survival.  

Once integrated into the new household, the Greek wife of any period
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was expected to bear legitimate children, to produce textiles (or oversee 
their production), and to guard the husband's possessions. This does not 
seem to have changed much over time, as can be seen from a reading of 
works as far apart in date as the Odyssey and Xenophon's treatise on house
hold management, the Oikonomikos.5 That the faithful execution of these 
duties was conceptually intertwined is clear from the words of Odysseus in 
the Underworld, when he asks his mother if his wife still remains with their 
son and watches over all his possessions (menei para paidi kai empeda panta 
phulassei, Od. 11.178). Penelope herself repeats this formulation when she 
describes herself as staying with her son and keeping everything safe (meno 
para paidi kai empeda panta phulassc, Od. 19.525), and honoring the mari
tal bed (eunen t'aidomeneposios, Od. 19.527).6 In Semonides' misogynist ac
count of the races of women, the only virtuous woman he acknowledges 
is the "bee-woman," whose household prospers and who bears handsome 

children of good repute. 7 

These conventional notions survived long past the archaic age. A frag
ment from Euripides' lost Melanippe Desmotes (The Captive Melanippe) has 
the protagonist say that "women manage homes and preserve the goods 
which are brought from abroad. Houses where there is no wife are neither 
orderly nor prosperous." 8 Xenophon, writing in the early to mid-fourth 
century, represents Ischomachos as setting great store by training his in
experienced young wife to keep all the possessions of the household in or
der.9 Similarly, the speaker of the oration Against Neaira in the Demos
thenic corpus says that the function of wives (gunaikes) is "to bear children 
legitimately and to be trustworthy guardians of our possessions" ([Dem.] 

59.122).  

A similar pattern of thought can be found in Lysias' oration On the Mur
der ofEratosthenes. Here Euphiletos, the speaker, says that once his wife had 
borne him a son, he began to trust her more with the management of the 
household. This trust, however, has in his view merely provided her with 
the opportunity to take a lover: 

'Eyo yap, & A6rvaioi, TtCI)1 E ot~1 yiipat KI yVaiKa 

fyay6piv Eis TjV oiKicV, TOV p v XOAAov Xpov OTca SEKEpTIV 
COTE p]TE AUTTEIV Lp TE AXiv ET' EKEIVTI EIval 0 TI QV E6OAI TUOIEiV, 
EqpUAaTToV TE WS oIOV TE TV, Kai TpOOEIXOV TOY VOJV CvOTTEp EiKOS 

TiV. ETTE101 S Oo T aISOV yyVETaX, EJTIOTEUOV iilni KaI TUQVTc 

T EpaUTOJ EKEIVT Tap#ESKa, lYOOPEVOS TQUTI]V OiKEIoTITQ 

[EyiGTT]V EIval: v pEV OVV TC) TPCTC) Xp6Vc, C A6nrvaioi, Traoc v 
iV I3EATiOTT' KaI yap OiKOVOpoS EIVfl KaI pEIS&AsX [ayaOi'] Kai 

aKpI 3@s TUvTa SOIKOUGa' ETrEI8 n 1 o T) IIrT1p ETEAEOT1OE, 
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1TaVTCOV T&)V KaKV) lTOOavOuJGa aiTia 4O yEySvflTat. ETT EKpOpaIv 

yap aUTi aKo ouOlaoaa iT p] yUVilU UTO TOUTOU TO !vOpcxrOU 

6pOEioa, XpVq wStap6EipETa1.  

When I, Athenians, decided to marry, and brought a wife into my house, 

for some time I was disposed neither to vex her nor to leave her too free 

to do just as she pleased; I kept a watch on her as far as possible, with 

such observation of her as was reasonable. But when a child was born to 

me, thence-forward I began to trust her, and placed all my affairs in her 

hands, presuming that we were now in perfect intimacy. It is true that in 

the early days, Athenians, she was the most excellent of wives; she was a 

clever, frugal housekeeper, and kept everything in the nicest order. But 

as soon as I lost my mother, her death became the cause of all my trou

bles. For it was in attending her funeral that my wife was seen by this 

man, who in time corrupted her. (Lysias i.6-8, trans. Lamb) 

The connection between offspring and possessions is not fortuitous.1 0 In a 

society that reckons descent through the male line, it is of the utmost im

portance that an heir be the legitimate son of his mother's husband. By tak

ing a lover, a woman risks interfering with succession, potentially trans

ferring her husband's goods to the descendant of another lineage." This 

anxiety about legitimacy, repeated in many ways in Greek literature, finds 

expression also in the notion that the unfaithful wife may turn over not 

only her own person, but even the keys to the storeroom. In fact, Euphil

etos argues that a seducer is traditionally judged more harshly than a rapist, 

for the rapist has presumably given in to a sudden passion, but the seducer 

has gained the confidence of the wife, and with it, access to "the whole 

house"-the husband's stores and possessions-as well as causing confu

sion about the paternity of the children. Euphiletos' claim is clearly a self

serving rhetorical exaggeration, but nonetheless, the idea was presumably 

one that might have sounded plausible to a jury.'2 These ideas, current in 

late fifth- and early fourth-century Athens, can already be found in the ear

liest Greek texts we have, and figure prominently in the myths and tragic 

dramas to which I will return.  

If the integrity of household wealth was seen as bound up with a wife's 

fidelity to her husband, this suggests that women had a great deal of in

direct, or negative, economic power. On the other hand, their direct eco

nomic power was limited in a number of ways. In Athens, women did not 

own property and could not contractually carry out any other than the 

smallest financial transactions without the aid of the male relative act

ing as kyrios (guardian). This was not true in all Greek cities, and even in 
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Athens it is possible that these restrictions were sometimes honored in the 
breach. The existence of the "law of the medimnus," according to which 
women could not transact a sum larger than that needed to feed an average 
family for a week, has also recently come under question as an ideological 
construct.1 3 

As Hunter and Foxhall have recently pointed out, some (usually wealthy) 
women may well have exercised considerable economic power in the con
text of the oikos.'4 Given the inalienability of the dowry, a woman with a 
large dowry might well have been treated with kid gloves. Were she to de
mand a divorce, the husband would have to return the money and property 
she brought into the marriage. The situation of the epiklaros, discussed in 
Chapter One, provides another example of a situation in which a woman 
might exercise unusual economic power within the family.  

In the pre-monetary world of the heroes and heroines, restrictions on 
women's economic power express themselves quite differently. As discussed 
in Chapter One, many societies have rules about the types of objects that 
women may give and receive. A number of mythic examples will be dis
cussed throughout this work, but a similar set of assumptions can be found 
to operate in a passage from Herodotos (4.162). Whether this anecdote is 
strictly historical or has been shaped by the historian's own understanding 
of the codes of which I have been speaking cannot be known, but the corre
spondence is striking. When Arkesilaos of Cyrene was deposed, his mother 
Pheretime went to Euelthon, who ruled Salamis in Cyprus, and asked for 
an army to put her son's faction back in power. Euelthon was unwilling to 
give her an army, although he gave her many other gifts. Each time, she 
thanked him for the lovely gifts, while adding that an army would be love
lier still. Finally he gave her a golden distaff and spindle, and when she once 
again said that an army would be nicer, he replied that he had given her 
gifts that were more suited to her sex.15 

In the literary record, at least, a strict division of labor along gender lines 
prevails, according to which textile production-carding, spinning, and 
weaving-is women's work. This production of textiles is closely related to 
the role of women as providers for the needs of the household, and little ef
fort is made to distinguish between "cloth" and "clothing," in part due to 
the unconstructed nature of most Greek garments. The historical record 
shows that "industrial" textile production, such as the making of canvas 
for sails, was carried on by men.'6 At the same time, there is some evidence 
that at least in classical Athens, women had a part in other kinds of man
ufacture, including the making and painting of vases. 7 The fact remains, 
however, that over the centuries, from Helen in the Iliad to the women 
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on fifth-century vases, the one productive activity consistently associated 

with women, and especially with the aristocratic wives of myth and epic, is 

weaving.1 8 Consequently, the few unmarked, and unremarkable, transac

tions in which mythic women take part are those in which they give gifts of 

cloth.' 9 So tight is the association of women and textile production that in 

some contexts, weaving becomes a metaphor for marriage itself.20 

The symbolism of textiles becomes part of the marriage ritual, when the 

new bride lifts her veil in the presence of her husband's family for the first 

time, in the gesture known as the anakalyteria.21 The importance of the 

veil as a textile marker of women's status has been recently established by 

Llewellen-Jones (2002), who argues that adult women in ancient Greece 

were customarily veiled. Andromache's tearing off of her head coverings 

on the news of Hektor's death (Il. 466-70) shows the tight association of 

the covered head with married status (although maidens also sometimes 

wear head coverings). Another textile marker, the belt (zone), serves as a 

marker of reproductive status: a series of belts mark a woman's transition 

from maidenhood to betrothal to marriage, and they are removed for con

summation of the marriage and for childbirth.2 2 

We encounter Helen at the loom in Iliad 3.121-28, weaving battles of 

the Trojan War, "endured for her sake" (hous hethen heinek', 128). This is 

the first appearance of Helen and the first appearance of a woman weav

ing in surviving Greek literature. Although it is presented neutrally, and al

though the poet seems to be equating Helen's activity with his own, there 

is something unsettling about a woman celebrating by means of her handi

work the bloody war her own beauty has occasioned. 2 3 This helps to create 

an undertone of uneasiness about women and weaving that, despite its gen

erally positive valuation, will be further amplified by Penelope's loom trick 

in the Odyssey.  

Elsewhere in the same text, women and goddesses are shown frequently 

giving cloth and garments to Odysseus and to his son, and these gifts ap

pear largely benign.24 Meanwhile, Penelope is famous for her weaving

and even more for her unweaving.2 5 She uses the cultural assumptions about 

women, weaving, and family obligations to concoct a delaying strategy: 

n 86Aov T 6V' XA Aov Vi cpE IQEPp11PI E' 

OT1OaiEVf ipEyaV IOTOV EVI IpEyQpOlOIV OcpaIVE, 

AETTTOV Kal TTEpipETpoV' acgap b 'hll MIETEITrE' 

KOupoI, ElOt I MVfOTfpES, ETlTEl 6VE ios 'OUGJOEOS, 

pipiVET' E1TELy6IEVOI TOV EpOV yaiOV, ES 0 KE 90pos 
EKTEAXECA, P IOIlETapl&Vla V1ipaT' OfAlTal, 
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AapT1) ijpoi Taqhifov, E s 5TE KE Vllv 

ioip' oioj KaOX1A1t TaV11XEy$os Q aVTO1o, 
pIii TIS p10 KaT& 

8fjpOV AXaaii0cv VEE01'10T, 

aY KEV (TEp OTTEIpOU KEITXaI T0XXX KTEaTIYas.  

s EpaO', LiV c' act' ElTETrEIQETO QUpOS 6yivcp.  
Ev~a Kal paTif pEv OcpaIVEQKEV pyav iOTV, 
VUKTaS& S'XXEOKEV, -TrEi atSa& TrapaQEiTo.  

WS TpiETES 1EV E1lOE 5OocaC Kal ETTEIOEV AXaiOVs
&XX' OTE TTpaTOV 'jAOEV ETOS Kal TTriXuOov c pa, 

Kai TOTE Si TS EEITE yUVa1KCOV, i Opa j11, 
Kal T1IV y' aXXtOU~aV EpEUPO11EV ayabV ioTV.  

And she devised in her heart this guileful thing also: she set up in her 
halls a great web, and fell to weaving-fine of thread was the web and 
very wide; and straightway she spoke among us: "Young men, my woo
ers, since goodly Odysseus is dead, be patient, though eager for my mar
riage, until I finish this robe-I would not that my spinning should come 
to naught-a shroud for the lord Laertes, against the time when the fell 
fate of grievous death shall strike him down; lest any of the Achaean 
women in the land should be wroth with me, if he, who had won great 
possessions, were to lie without a shroud." So she spoke, and our proud 
hearts consented. Then day by day she would weave at the great web, but 
by night would unravel it, when she had let place torches by her. Thus 
for three years she by her craft kept the Achaeans from knowing, and 
beguiled them; but when the fourth year came as the seasons rolled on, 
even then one of her women who knew all told us, and we caught her 
unravelling the splendid web. (Od. 2.93-109, trans. Murray) 

Here the wife's weaving has become a dolos, a trick, the same word that 
is used to describe another treacherous use of craft, the creation of woman, 
the "sheer hopeless snare" (dolon aipun amchanon, Hes. Works and Days 83, 
trans. Evelyn-White). Penelope uses her female skills and her dolos in the 
service of her marriage, and does so while claiming to be using them on be
half of her husband's father and her marital oikos. She is in fact using them 
for the purpose of protecting her relationship to that oikos, but not at all in 
the potentially ill-omened way that she claims. Rather than preparing for 
the death of Laertes, she is playing for time until Odysseus can return and 
show himself to be still among the living. In so doing, she shows herself to 
be the female counterpart to the polytropos Odysseus. Feminine weaving 
and wiles are here praiseworthy and appropriately deployed.  

Yet this trick, as Nicole Loraux has observed, is accomplished precisely 
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by un-weaving, destroying the very work that would normally signal her 

specifically female contribution to the household wealth.2 6 Papadopoulou

Belmehdi's analysis takes the ambiguity of weaving a step further. She ar

gues against the idea that weaving is the sign of a good wife (1994 b: 149) by 

showing the symbolic incompatibility of weaving and marriage (117). In her 

view, her constant weaving brings Penelope too close to the status of parthe

nos and the sphere of Athena. She notes that as long as Penelope weaves, she 

cannot marry, and that it is only when she has finished weaving that Odys

seus returns (46-47). If Penelope's weaving, however stereotypically fem

inine an activity, does not lead to an increase in household wealth, con

versely in Book 18, Athena inspires her to increase that wealth in a way that 

is not at all congruent with her wifely role-receiving gifts of gold from the 

suitors.  

Although cloth, as a feminine-and domestic-product, can be given 

by women without constituting a scandal, not all gifts of cloth by women 

are "safe." To quote Laura McClure on textiles in tragedy, "Cloth helps 

women gain control over men, either by detaining, destroying, or seduc

ing them; its presence in these texts represents the subversive potential of 

an ordinary, feminine activity to overturn the normal social order."2 7 On 

the other hand, women's access to agalmata made of precious metals such 

as bronze and gold would normally be extremely limited. Men, however, 

frequently exchange metal objects, agalmata, for the most part without 

baneful consequences. 2 8 Since in many cases men also control the labor 

of women and its products, there is no taboo on male gifts of textiles, al

though these are less common.2 9 

The gendered division of labor, as I have discussed, lends a distinct gen

der coding to the production of textiles and metals. As Ian Jenkins puts 

it, "Weaving in ancient Greece was a feminine art, while metal-working 

was a male preserve. This is true in the divine realm as well as in the mor

tal world" (1985: 121). Athena Ergane was patron of crafts, especially weav

ing, although she is also shown urging on the potter, while the arts of met

allurgy were the realm of Hephaistos.3 0 Interestingly, among the gods we 

find a "class" division between male and female production similar to that 

among mortals. Even goddesses are sometimes shown spinning or at the 

loom, but the only god ever to undertake the "banausic" activity of metal

working is Hephaistos, who is stigmatized as both a cripple and a cuckold, 

and thus is relegated to a lower status among the male gods of Olympos.3 ' 

Although the sources discussed here, ranging from early epic to fourth

century orators, show women of all classes engaged in textile production, 

we see very little metalwork going on at all, aside from the activities of He
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phaistos on Olympos. Unlike Helen or Penelope at their looms, few epic or 
tragic heroes and few Athenian citizens are seen putting a hand to any kind 
of domestic production.32 Gernet speaks of the "industrial production" of 
agalmata: these are the work of specialists.3 3 It seems that a separate work 
ethic existed for men and women of the aristocratic class.34 

Sally Humphreys makes a direct connection between textiles and 
women's power: "Myths in which textiles play a prominent role seem to 
represent women in a position of power-fittingly enough, since weaving 
was the activity through which they autonomously produced wealth for 
the household." 3 5 The correspondence between production and the free
dom to dispose of the product is not altogether straightforward, however.  
We recall that in Friedl's formulation, the ability to give away prestige ob
jects itself confers prestige, although this ability is not automatically as
signed to the producers. The code of exchange is represented as working 
along gender, rather than class, lines, but this obscures the fact that wom
en's domestic production is taken for granted at all levels of the social hier
archy. (Equally obscured is the alienation of labor in the case of slaves and 
women of lower status.) Ultimately, the centrality of the male/female di
vide to the binarism so prevalent in Greek mythic thinking leads to a map
ping of gender onto the division of labor, even in contexts where this may 
not reflect social realities. As textiles occupy a lower place in the hierarchy 
of values, they are consistently associated with women (even if historical ev
idence shows that not all textile producers were female). Within the logic of 
this system, then, textiles are shown as freely controlled by women, usually 
aristocratic ones.3 6 

The gendered dichotomy between metal and textile wealth seems to have 
been reflected in ancient Greek women's religious practices. There is abun
dant literary evidence for organized public giving of garments to goddesses, 
beginning with the offering of a peplos to Athena by the women of Troy in 
Book 6 of the Iliad. Women's gifts to the gods were not restricted to tex
tiles. Particularly in the Hellenistic period, women made well-documented 
monetary donations to religious sites and other public monuments, and 

they undoubtedly gave more modest mass-produced clay figurines and 
other votive objects throughout the centuries. The perishable nature of tex
tiles may obscure the frequency of women's gifts of garments to the gods 

(Ridgway 1987: 403), but inscriptional evidence helps to fill the gap. The in
scriptions from the temple of Artemis Brauronia show that women's textile 
gifts to the goddess were plentiful. 3 7 In this way, the gendered economics of 
ancient Greek life was reflected even in communication between the mor

tal and divine spheres.  
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MARRIAGE, BETRAYAL, AND THE CIRCULATION OF GIFTS 

In Chapter One, I noted that the circulation of mythic agalmata as dis

cussed by Gernet often points to situations in which marriage relations 

have failed. Sometimes, the motif of the wife's seduction is explicit, as in 

the myth of the brothers Thyestes and Atreus, who fight over the throne.  

Thyestes gains possession of the lamb with the golden fleece, which is the 

symbol and guarantor of sovereignty, by seducing Atreus' wife, Aerope.8 

(As in the Odyssey, there is a nod to the motif of kingship acquired through 

marriage to the king's wife.3 9 ) 

Eriphyle's necklace, as Gernet has observed, illustrates what Mar

cel Mauss called the "coercive power of the gift" (Gernet [1948] 1981: 123).  
Adrastos, about to lead the expedition of the Seven against Thebes, must 

recruit his sister Eriphyle's husband, the seer Amphiaraos, if their attack on 

the city is to be successful; but Amphiaraos knows that all who take part 

are fated to die. In order to compel Amphiaraos' participation, Polynei

kes is sent to give a gift or bribe (the Greek word doron covers both mean

ings) to Adrastos' wife-a golden necklace that was originally a wedding 

gift from the gods to Harmonia, wife of Kadmos, founder of Thebes. Eri

phyle is seduced by means of the golden gift, and induced to betray her 

husband on behalf of her brother Adrastos, who will head the expedition.4 0 

Her power to determine her husband's participation is the result of a prior 

agreement that she would adjudicate any disagreement between her hus

band and brother. Thus her actual perfidy consists in choosing to privilege 

her brother's interests over those of her husband, rather than in an act of 

physical infidelity.4' 
Although it is not an explicitly sexual seduction, the bribing of Eriphyle 

functions similarly in the myth, while illustrating the dangers associated 

with gifts, especially the wrong kind of gift, to or from a woman.4 2 Cer

tainly, jewelry was intended to be owned by women, and women's control 

of it is not inherently problematic.4 3 What is problematic, however, is when 

women accept gifts of jewelry from outside the familial context, from men 

who are not husbands or kin. Such gifts never appear to be disinterested, 

and women are assumed to be powerless to resist the enticements they rep

resent. The contexts in which such gifts appear, like Penelope's showing 

herself to the suitors in Odyssey 18, are those in which the fear, if not the re

ality, of female infidelity looms.4 4 

The interpretation of the bribing of Eriphyle as a kind of sexual seduc

tion may be confirmed by another kind of evidence. Two Athenian vases by 

the Schuwalow Painter from the second half of the fifth century depict the 

scene between Eriphyle and Polyneikes in ways that are remarkably simi
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FIGURE I 
Polyneikes offering a necklace . Eriphyle, Attic red-figure Oinochoe by the S huwalow 

Painter. c. 450-40a BCE. Ferrara, Mus. Nat. 3yI4 (T 40A VP).  

lar to contemporary depictions of erotic courtship. Or these vases, a stand
ing Polyneikes dandles a necklace in front of the seated Eriphyle (see Figs. i 
and 2).4 Comparison of these scenes with the many scenes often described 
as "Hetaira with Customer" reveals a similar focus on the hands of the man 
extending a gift and the woman reaching out to take it (see Fig. 3).46 Com
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FIGURE 2 FIGURE 3 

Polyneikes offering a necklace to A man offering gifts to a woman.  

Eriphyle, Attic red-figure Oinochoe Attic red-figure Oinochoe, attributed to 

by the Schuwalow Painter, the Berlin Painter, c. 490-480 BCE.  

C. 450-400 BCE. Ferrara, San Antonio Museum of Art, gift of 

Mus. Nat. 2309 (T512 VT). Gilbert M. Denman, Jr. %6.134.59.  

mon to these scenes is the woman seated on her klismos, sometimes with 

the wool basket at hand. There has been much debate about the status of 

the women shown engaged in wool-working or with the wool basket at 

hand: they have been variously interpreted as hetairai (prostitutes) and as 

housewives.47 If the small bags or purses that the men show or extend to 

the women are money-)ags, as is usually maintained, the identification of 

the women as prostitutes is nonetheless up for grabs. Marion Meyer has ar

gued that the purse is merely the attribute of a solid Athenian citizen. 48 

This seems to hold for some of the images, but in others, the women reach 

out eagerly to take them, which suggests payment. For Lewis, these are as

sociated with courtship, but Bundrick takes the purses and wool-baskets to 

represent the complementary contributions of a husband and a wife to the 

household.  

Whether these scenes represent erotic courtship, or celebrate the reci

procity of marriage, the variants depicting Polyneikes offering the necklace 

to Eriphyle can still be read in opposition to the normative genre scenes.  

Depending on the identity of the women, the juxtaposition suggests either 

that Eriphyle is acting like a hetaira in accepting the necklace, or that she is 

violating the reciprocity between spouses by accepting a seductive gift from 
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someone not her husband. Lewis (2002: 199) comments that the "gifts in 
themselves are not bad, but the addition of names to the characters in the 
scene converts it from the regular gift to the poisoned context of myth." I 
would argue that with or without names, the necklace, otherwise unusual 
in courtship scenes, is marked as a "bad" gift, and a clue that something is 

amiss.  

In two of the scenes representing Eriphyle, the male figure holds a chest 
or basket from which he extracts the necklace. This detail is striking be
cause in nearly all other scenes in vase-painting in which a similar chest 
appears, it is held either by the matron herself or by her maid. In fact, this 
would become a common iconographic detail on Athenian funerary ste
lai of the fourth century. The rare appearance of a man holding the chest, 
an object so thoroughly associated with women, and invading what was 
marked off as female space, reinforces the suggestion of seduction.4 9 The 
congruence of these scenes, therefore, suggests that the persuasion directed 
at Eriphyle, and her responding complicity, could be conceptualized as se
duction and adultery. This interpretation is further supported by a vase at
tributed to the Chicago Painter that shows Eriphyle on one side and an 
unambiguous scene of erotic gift-giving on the other. 50 Not only is it sug
gested in these images that Eriphyle's betrayal is analogous to adultery, but 
it is worth recalling that she meets with the same retribution as the faith
less Klytemnestra, death at the hands of her son to avenge the death of his 
father.5 ' 

Another of Gernet's examples, the tripod of the Seven Sages, has partic
ular resonance for the theme of the circulation of women. This tripod, des
tined for "the wisest," was given to Thales, who modestly passed it along 
to another sage, who in turn passed it along to another, and so on, until 
it came back to Thales. He in turn dedicated it to the god Apollo (Diog
enes Laertius 1.28-29).52 This tripod, which according to one version was 
originally made by Hephaistos as a wedding present for Pelops, turns out 
to have an even more complicated history, as it was among the possessions 
stolen by Paris from Menelaos' house when he abducted Helen. According 
to Diogenes Laertius (1.32), "It was thrown into the Coan sea by the Laco
nian woman [i.e., Helen], for she said that it would be the cause of strife" 
(rhiphenai eis ten Kdian thalassan pros tes Lakains, eipouses hoti perimachetos 
estai).  

Although Diogenes' narrative emphasizes the peaceful circulation of the 
tripod from one sage to another until it had come full circle, the Helen 
of Diogenes' account sees in it a cause of strife, as it was soon to be." In 
Helen's description of the object as perimachetos, Diogenes suggests a cer
tain sympathy between the object and the woman who will soon be the
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FIGURE 4 
Paris abducting Helen, Attic red-figure Skyphos, Side A. Painter: Makron, c. 490-480 

BCE. Museum of Fine Arts, Boston. Francis Barlett Donation of 1912, 13.186.  

cause of strife.5 4 Her abduction will soon provoke the Trojan War, and she 

herself-like the tripod-will be passed from hand to hand until she is re

turned to her original "owner," her husband Menelaos."5 

Indeed, the same word perimachetos is applied in a later context to Helen 

herself, or rather to an image or phantom of her, an eiddlon. Plato uses this 

same word in a reference to this episode in the Republic (586c). Quoting 

from the palinode of the lyric poet Stesichoros, he says that the armies at 

Troy actually fought around not the real Helen, but only a phantom image 

of her. Thus it was, in Plato's paraphrase, that the image of Helen, not the 

real Helen, caused the Trojan War and was fought around (perimachetos) 

by armies ignorant of the truth.  

A visual analogue for the circulation of Helen is provided by a skyphos 

by Makron.1 6 This skyphos is unusual in depicting the abduction and re

turn of Helen on two sides of the same vase. 57 On one side is Paris' abduc

tion of Helen, with Aphrodite and Peitho (Persuasion) attending the bride 

(Fig 4). On the other side is her reclamation by Menelaos. He draws his 

sword intending to attack her, but is restrained by his desire, represented 

again by Aphrodite and her entourage (Fig. 5). Norbert Kunisch stresses the 
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N
FIGURE 5 

Menelaos reclaiming Helen, Attic red-figure Skyphos, Side B. Painter: Makron, c. 490
480 BCE. Museum of Fine Arts, Boston. Francis Barlett Donation of 1912, 13.186.  

way in which Makron's composition emphasizes continuity, linking two 
critical episodes in Helen's life by means of the power of the goddess Aph
rodite.58 Several features of the vase decoration reinforce the idea of the 
circulation of Helen.5 9 The two scenes seem almost to flow into one an
other, without any framing devices that might isolate them.60 Under the 
handles, additional figures fill out the gap between the two scenes. The fig
ures, looking intently to the left or the right, occupy most of the space in a 
dynamic arrangement suggestive of movement. The composition seems de
signed to provoke in the viewer a desire to turn the vase, trying to follow 
the sight lines and see what the figures see. Depending on which side the 
drinker preferred to have facing him, those viewing the cup would see ei
ther a scene of seduction or one that emphasized the husband's authority.6 ' 
Finally, the two handles on the skyphos suggest a correspondence between 
the very form of the vase, one that could be passed hand-to-hand, and the 
theme depicted on its sides. Thus the user would reproduce the circulation 
from man to man of the figure of Helen as depicted on the vase itself, in a 
gesture that mimics the circulation of the tripod of the Seven Sages as told 
by Diogenes Laertius. 2 
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THE AMBIGUOUS GIFTS OF THE GODS

So many of the precious objects whose circulation brings grief were origi

nally divine gifts. Gifts of the gods in Greek myth are famously ambigu

ous, but impossible to refuse. To quote Paris, a notorious beneficiary: "The 

glorious gifts of the gods are not to be refused, whatever they give, even if 

no one would take them willingly" (ou toi apoblet'esti thedn erikudea dra, / 

hossa ken autoi ddsin, hekdn d' ouk an tis heloito, Iliad 3.65-66). Whether 
beautifully wrought objects or equally attractive-and deceptive-intangi

ble rewards, more often than not they lead to disaster for the mortals who 

receive them. Admetos, the hospitable king of Pherae, is rewarded for his 

gracious treatment of Apollo with the boon of avoiding death if he can find 

someone else to go in his place. This seemingly generous gift becomes the 

source of his greatest sorrow, as elaborated in Euripides' Alkestis.63 

More tangible gifts, like the necklace given to Harmonia upon her mar

riage to Kadmos, have a history, even a genealogy, which allows us to trace 

their baneful influences as they are passed down from one generation to the 

next. Harmonia's necklace is harmless in her hands, as she is the immortal 

daughter of Ares and Aphrodite. But when handed down to her mortal de

scendants, it becomes an instrument of destruction, inducing Eriphyle to 

betray her husband and ultimately leading to her own death. Even the glo

rious armor made by Hephaistos for Achilles, although not the cause of his 

death, is a necessary link in the chain of events that will bring it about.6 4 As 

Brillet-Dubois has noted, "The gifts of the gods distinguish certain mor

tals, while at the same time they may play a fatal role in their destiny."6 

The intense interest in precious "heirloom" objects in the Homeric epics 

is shown by the number of these objects that have their own genealogies.6 6 

Seaford (2004: 152) notes the uniqueness conferred on valuable objects in 

Homer by a permanent association with their divine origin. As it happens, 

many of these are the same objects that figure in myths of exchange and 

betrayal. One of the most extended genealogies belongs to Agamemnon's 

scepter: 

EoTT QKI11TTpOV EXCOV, TO pv "HeaUITOs KaIE TEUXCOV.  

"HcpaIoTOs PV 86KE Ali Kpovicavt avaKTI, 
aUTap Ocpa ZEUS 86KE 8laKTopJ apyEIoVTTJ' 

'EpPEias 8E ava &AKEV TThoir iTr)IriTHCP, 
avTap 6 aOTE flOo/ y8K ATp6I, Tropuvt Xacov, 

ATpEnis 8 OVTI'OKCOV AXrnEV TroXapvl OUEGTI], 

avTap 0 aiTE GUET Ayappvovt XEI-rE pOprjval, 

iToXXiioiv VrjOIOlai KaI "ApyEY TraVTi aV&GCYEIV.
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[Agamemnon] stood holding the scepter that Hephaistos had labored 

to make.  

Hephaistos then gave it to King Zeus son of Kronos, 

Zeus then gave it to the messenger Argeiphontes, 

Lord Hermes gave it in turn to Pelops the charioteer, 

and Pelops then gave it to Atreus, shepherd of men, 

and Atreus when he died left it to Thyestes, rich in flocks, 

and Thyestes left it to Agamemnon to carry, 

so that he might rule over many islands and all of Argos.  

(Iliad 2.101-8) 

Like most gifts from the gods, the scepter was made by Hephaistos. Some
what more unusually, it was originally intended for Zeus but passed on 
to his son Hermes, who gave it to Pelops. From there it passed down to 
Pelops' grandsons, first Atreus and then Thyestes, and then to Atreus' son 
Agamemnon. This bland account of the scepter's transfer to Thyestes on 
the death of Atreus is peculiar in that it makes no mention of the hostil
ity between the two brothers. 6 7 The scepter that Atreus "left" to his brother 
Thyestes is a sign of the very kingly power over which they fought with 
such deadly effect.68 This passage is the only one in the Iliad in which Thy
estes appears.69 As in many other cases, the Homeric poet chooses to avoid 
the more sensational details of the history of the house of Atreus. The dis
pute over the kingship of Argos results in a number of notable crimes, in
cluding the transfer of the golden lamb from Atreus to Thyestes when he 
seduces Atreus' wife Aerope. These incidents lead to the horrific banquet at 
which Thyestes' own children were served to him in revenge by Atreus, and 
ultimately to the death of Agamemnon, which has such great thematic im
portance for the Odyssey. The golden lamb is an example of the alienation 
of wealth caused by a wife's infidelity, and combines the categories of male 
and female wealth.7 0 The phallic and kingly scepter, by contrast, is of an ir
reproachable masculinity. It is thus presented as being passed from man to 
man, in a narrative that suppresses any hint of trouble-especially trouble 
caused by women.  

The first recorded divine gift to mortals is "Woman" (called Pandora in 
the Works and Days, one of the two earliest accounts of her creation). She, 
like Harmonia's necklace or Achilles' armor, is created by the artisan god 
Hephaistos. Unlike these other gifts, which are presented with good in
tentions, she is expressly made to be a baneful gift for mortals. Not only is 
her jar the source of all the evils known to man, but with her also comes 
the troublesome institution of marriage, which Hesiod characterizes in the 
most negative terms possible 1 Hesiod's bleak view erases the contributions 

MARRIAGE and the CIRCULATION of WOMEN 

37



of a woman to the oikos and sees her only as a drain on resources, rather 

than as a partner in the toils of existence.  

An echo of Pandora can be seen in a second deadly gift of a woman, in 

this case one who did not need to be created because she already existed: 

Helen of Sparta, wife of Menelaos, the most beautiful woman in the world.  

Offered as a gift to the unwary Paris, in return for selecting Aphrodite as 

the most beautiful of the three goddesses competing for Eris' golden apple, 

she is not free to be given. Thus begins the most glorious, but also the most 

destructive, of all ancient Greek heroic exploits, the Trojan War. Many men 

are killed in battle, including Paris himself, a great city is sacked, its women 

enslaved, and its children murdered. In the figure of Helen can be seen the 

greatest fears about the behavior of women in marriage. They may be un

faithful, cause alienation of the household wealth, and continue to circulate 

among marriage partners long after they are assumed to be safely settled in 

one particular households 2 

Whether as deadly creations who let loose untold evils into men's lives, 

or asfemmesfatales whose possession is to be gained at great cost, these ir

resistible women allow us to glimpse the anxieties associated with women 

and marriage that are played out in ancient Greek myth. Brought into the 

household, they threaten its ruin, either by squandering resources from 

within or by allowing them to be plundered from without. Their poten

tial for faithlessness threatens the very fabric of the household itself. What 

goes unsaid in these myths is that women are necessary for the constitu

tion of the household. Furthermore, without them there can be no conti

nuity of the oikos. The myths explored here obscure these basic truths about 

women's contributions, all the while projecting onto them anxieties about 

scarcity and survival.  

WOMAN AS THE ORIGINAL DANGEROUS GIFT 

The very origin of Woman, according to Hesiod, is traceable to an act of de

ceitful and treacherous gift-giving73 In the words of Pausanias, before the 

creation of Pandora, there was no gunaikon genos (1.24.7). Vernant has ana

lyzed both Hesiodic versions of the conflict between Zeus and Prometheus, 

of which the creation of woman is a part, as a series of deceitful gifts given 

and refused, or withheld and taken by stealth74 Prometheus has given the 

secret of fire to men, despite Zeus's desire to withhold it. In a retaliatory 

gesture aimed not directly at Prometheus but at his beloved mortals, Zeus 

creates a trap in the form of a lovely maiden. The woman Pandora-"All
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gifts"-brings not gifts but troubles to men, specifically through the in
stitution of marriage (Works and Days 81). Moreover, the account in the 
Theogony (590-612) essentially conflates the origin of women with the ori
gin of human marriage 5 Among the Greeks, the existence of men appar
ently required no explanation.  

In Hesiod's treatment of women and marriage, concern about wives' po
tential misuse of household goods is very much in the forefront. In this 
context, it is worth noting that in the Works and Days, it was from a large 
storage jar (pithos, Works and Days 94) of the sort used to store grain, rather 
than a box, that Pandora, the archaic Greek prototypical woman, released 
evils into the world of men. Later versions attribute her act to a stereotyp
ically destructive female curiosity, but Hesiod does not provide a motiva
tion. Pandora's attribute of the jar and her release of its baneful contents in 
the Works and Days connect the origin of women to concerns about the use 
and control of scarce resources7 6 That her jar contains evils, including fam
ine, rather than sustenance, goes hand in hand with Hesiod's repeated in
sistence that women consume household resources rather than contributing 
to them. Hope (elpis, Works and Days 96) alone remains trapped inside, a 
detail that has remained puzzling to most interpreters: Is Hope an evil that 
has not been released, or a good thing withheld from-or thus potentially 
available to-men? 77 As several scholars have shown, the theme of the re
tention or release of the jar's ambiguous contents also points to a related 
anxiety about reproduction7 8 

The Hesiodic texts spare no effort to present the gods' gift of "Woman" 
as an unmitigated disaster: "a beautiful evil," "a pain for men," "an inescap
able trick."7 9 Like so many other gifts of the gods that are joyously received 
but later prove to be the source of misery, this dangerous creature is the 
work of Hephaistos. Although she is made of earth (Theogony 571; Works 
and Days 70), she is clearly a divine artifact, and further divine contribu
tions-fine garments, golden necklaces, or a golden crown-turn her into 
something of a luxury object (Brown 1997). In the Theogony account, after 
molding Woman out of clay like a potter making a vase, the god forges a 
splendid gold headdress for her and decorates it with images of animals of 
land and sea, so marvelously crafted that they seem to be alive.80 The elabo
rately worked head-covering (daidaleen kaluptran, 574-75) is described as a 
thauma idesthai (575, 581: "a marvel to be seen"). As Raymond Prier has ob
served in another context, an object described as a thauma idesthai is bal
anced between gods and men and "clearly 'other' in origin."8' The woman 
is thus sent forth like a radiant mistress of animals, and a figure of repro
ductive fertility.82 
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yarljs yap GUpTrAaGOE TEpIKUTOs AtpIyU1rE1 

Trap6EvC) aiSoil IKEAov Kpov(iECO ba 3ouX6S' 
CA)0E S Kal Ki o0I1E OEa yXauK&Yr1Ts A6rivr 

apyUcperi rol-iTv KaTa Kpij6EV SN KaXUTrTpr1V 

SaibaAsev XEipEGOI KaTEOXEQE, Oaia i6Eo0ar 
aCp i E 0EO TEPaVr1V XpUOEJ1V KEcpaXlcptV yE0fKE, 

T IV aUOs TTOIliQE TEpKAUTos Aptyur EI 

6aKrias TrahXQIIOi, Xapo6pEvos Ali 1TaTpi.  

Ti S' VI SailaXa ElV TETEUXaTO, 6a~pa i Go6av

KVC8a)' Os' 11TrEpOs SEVa TpE$pE1 1'Si OhaXaoa' 
TC)V 6 yE i-r6oX' VO1KE, XapIs S' iTI TrcOIV afTO, 

eaUcaola, ()OIO1V EOIKOTa $CWvTjEO1V.  

The famous lame smith took clay and, through Zeus's counsels, 

gave it the shape of a modest maiden.  

Athena, the gray-eyed goddess, clothed her and decked her out 

with a flashy garment and then with her hands 

she hung over her head a fine draping veil, a marvel to behold; 

Pallas Athena crowned her head with lovely wreaths 

of fresh flowers that had just bloomed in the green meadows.  

The famous lame smith placed on her head a crown of gold 

fashioned by the skill of his own hands 

to please the heart of Zeus the father.  

It was a wondrous thing with many intricate designs 

of all the dreaded beasts nurtured by land and sea.  

Such grace he breathed into the many marvels therein 

that they seemed endowed with life and voice.  

(Theog. 571-84, trans. Athanassakis) 

The Works and Days account focuses not only on the woman's adorn

ments but also on the arts and skills imparted to the first woman by the 

gods: Athena teaches her to weave, and Hermes to lie and cheat. As pre

viously noted, the Hesiodic tradition discounts even those feminine skills 

such as weaving that are culturally valued elsewhere in Greek culture.8 3 In 

the Odyssey (7.109-11), for example, Athena imparts knowledge of weav

ing, along with good character, to the Phaiakian women. Hesiod's pairing 

of weaving and lying, on the other hand, suggests a more sinister associa

tion: textiles are part of the deceitful but attractive outer form that makes 

of Pandora a gift that is both treacherous and irresistible.  

"H pauTov S' EKEEUOE TrEpIKXUTOV OTTI TaXIOTa 

yaiav USEI qipEIV, iv 8' OvpcuTroU O$iEV aOijv 
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KaI OEVOs ,a0cV6Tl SE OE1)& Eis &.$ra 8IGKEIV 

TapOEVIKfij KQAOv EI0S; TupaTOV' &1Txp AOrjvriv 
Epya SiaaKoal, TTOAUv8i8QXOv IoT6 V Opaivclv 

Kai XQplV appI ai KEpaAi XpUolv Appo8iTTgV 
Kai T6Oov pyaAXOV Kal yUlo 3Opous EAEscVas' 

8V S i Ev KOJVEOV TE VOOV Kl ETrIKAOTOV T'05 

'EppEiriv ivCyE, SIKTOpov ApyEOpovTrOv.  

Then he ordered widely acclaimed Hephaistos to mix earth with water 

with all haste and place in them human voice 

and strength. His orders were to make a face 

such as goddesses have and the shape of a lovely maiden; 

Athena was to teach her skills and intricate weaving, 

and golden Aphrodite should pour grace round her head, 

and stinging desire and limb-gnawing passion.  

Then he ordered Hermes the pathbreaker and slayer of Argos 

to put in her the mind of a bitch and a thievish nature.  
(Works and Days 6o-68, trans. Athanassakis) 

aOTIKa S 8K yarn; TUAXOOE KAUTOS ApeIyU EIS 

1TapOEvc ai8oii1 KEXOV Kpovi8ECt i BoUXA6S 
(60EE 88 KcI K f0 OEd6E y1aUK6YTrls A6rjv

apel i Oi XdpITS TE OEc1 KaI TOTVIafliELO& 
6pIpoU XpUOEioIJUS Eaav Xpo, Qlpi 88ETV yE 
k)pal KaAAIKOpOl GTEpOV 6VOElyv EiaplVOiall' 

TTQVTa S8 o¬ Xpoi KOcYOV cp1pioocE flAA s A96rvri.  
Ev S' ipa OoTT6EOO1 SIKTOpOs ApyEIp6VTrS 

pJEU8Ea 0 'iipUAiOUS TE OyOUs KciI ETIKAOTTOV T 0o 
TEJE Aio 130oUA101 apUKTUTTOU' 8V 8' pa cpCviv 

6fiKE OEcVw KfipU(, OV6 pgVE s T11VSE yUVciKa 

f avS6piiv, OTI TQrVTEs 'OAuTraa S aT' i EXOVTES 
Spov Scproav, irij' &v~p6otv ThAcp1oT9o1V.  

Without delay the renowned lame god fashioned from earth, 

through Zeus's will, the likeness of a shy maiden, 

and Athena, the gray-eyed goddess, clothed her and decked her out.  

Then the divine graces and queenly Persuasion 

gave her golden necklaces to wear, and the lovely-haired Seasons 

stood round her and crowned her with spring flowers.  

Pallas Athena adorned her body with every kind of jewel, 

and the Slayer of Argos-Hermes the guide-through the will 

of Zeus whose thunder roars placed in her breast 
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lies, coaxing words, and a thievish nature.  

The gods' herald then gave her voice and called this woman 

Pandora because all of the gods who dwell on Olympos 

gave her a gift-a scourge for toiling men.  

(Works and Days 70-82, trans. Athanassakis) 

Is she merely an inescapable trap, or does the figure of Pandora con

ceal a double meaning? Not only the headdress and the pithos with its enig

matic Hope hiding inside, but also the name of this beautiful creature, sug

gest ambivalence, raising questions about her degree of agency, her nature, 

even her existential status, questions that the text of Hesiod seems to beg.8 4 

The woman created by the gods is not only a divine artifact, but possibly 

also herself a hidden divinity. Rather than "all-receiving," her name can 

be interpreted as "all-giving," which would make of her an active giver of 

benefits rather than a passive recipient of gifts.85 This epithet would more 

properly apply to the earth goddess Gaia than to a mortal woman. In fact, 

Hesiod's explanation is unique, as this is the only place where the epithet 

pandoralpandoros or the related form pandoteira bears a passive meaning, 

that is, receiving gifts.8 6 All other uses of these terms in Greek are clearly 

active, as in "all-bounteous, giver of all," epithets applied to the life-giving 

Earth. 87 

Whether or not we see Pandora as "Gaia reborn," the pictorial record 

suggests a close association between the two figures.88 Two separate tradi

tions taken together reinforce the connection, as Hurwit has shown. In the 

first, scenes that conform to the Hesiodic account center on a figure labeled 

"Anesidora"-"she who sends up gifts"-a less ambiguous variant of the 

name. In the second, a figure labeled Pandora emerges from the earth like 

an incarnation of Gaia. 89 We recall that in both Hesiodic accounts she is 

made of earth (gaiksgar sumplasse, Theog. 571; ek gaiesplasse, Works and Days 

70), although Loraux rightly emphasizes that "woman" is never assigned an 

autochthonous origin.9 0 Pandora's hollowness contains and conceals, like 

Hope held inside the jar, an alternative version of woman's nature in which 

her connections with fertility are wholly positive, and liken her to Gaia, the 

bountiful earth. In Hesiod's account, however, she is not an earth goddess, 

but a mortal creature of earth, who causes not plenty but scarcity.9 1 Her ar

rival introduces misery to men's lives, in part because of her threatening 

and destructive fertility, which keeps them enslaved to agricultural labor to 

feed growing families.92 

In the account in the Theogony of the same episode, the "gift" the woman 

brings with her, inasmuch as she is the ancestor of all women, is not the evil 

she releases from the pithos in the Works and Days, but the ambiguous in
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stitution of marriage (589-612). The lines that follow once again reveal am
bivalence about this institution in the admission that a man who does not 
marry has a miserable old age-the so-called misogynist's dilemma.93 Al
though Hesiod grudgingly admits the possibility of a man's finding a good 
wife "suited to his mind" (kednen . . . akoitin arruian prapidessi, Theog.  
6o8), he nonetheless insists that a wife will consume precious resources 
without making any contribution to household wealth.9 4 The likely role of 
a wife as producer is suppressed, hidden like the gifts of the earth or like 
Hope in the jar.  

What becomes of women's weaving? In the Theogony, Hesiod makes 
no mention of it at all. The phrase erga gunaikon, "the works of women," 
in other archaic texts almost always refers to the garments women weave, 
which are characterized as lipara, soft, shining, graceful, and beautiful.9 5 

Hesiod, on the other hand, couples the phrase erga gunaikon with the word 
mermera, "baneful, anxiety-producing" (Theog. 603). For him, the "works 
of women" are not textile contributions to household wealth but the source 
of undefined troubles, probably sexual in nature. Marilyn Katz (Arthur 
1982) takes the phrase to be an oblique "rendering of the pressure of sexual 
need."96 The phrase mermera erga evokes-only to dismiss-another posi
tive aspect of women's role. It is not only women's production that is deval
ued, but also their roles as sexual companions.  

What is more, the wife's reproductive potential elicits a similar ambiva
lence. Women's contributions to the oikos, aside from the production of tex
tiles, would be expected to include the bearing of children-necessary both 
as hands on the farm and as future inheritors of the oikos. But the Works 
and Days recommends strictly limiting the number of offspring to one son 
(mounogens ... pais, 376) to preserve the inheritance. Women's reproduc
tive potential is thus a double-edged sword.9 7 Several later authors also 
recommend leaving a single heir, advice that is less obviously suited to an 
agrarian life. 98 The poet seems aware of this contradiction, as he follows up 
immediately (379-80) with the apparently conventional observation that 
having many children allows one to amass more wealth.99 His ambivalence 
on this point is part and parcel of the ambivalence about women, marriage, 
and reproduction that runs throughout the poem. One might venture to 
suggest that the unclear status of Hope, left in the jar, corresponds to the 
ambiguous status of the offspring in a woman's uterus. Are children merely 
a burden, or are they the hope for the future? And might that hope prove il
lusory? All of these questions are implicit in the equation of the pithos with 
the uterus.' 00 

Despite these few grudging admissions, the poet's precepts obscure the 
value of women as producers and limit them to highly dubious objects of 
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exchange. Not merely a lousy trick, Pandora is also a bad bargain, not least 

because men cannot do without her. As Ferrari (1988: 52) puts it, she is "the 

very incarnation of bad exchange." This deadliest gift of the gods is one 

that cannot be refused.  

If Pandora is a figure for the ambiguity of human existence, and if all 

the changes her arrival brings to men-marriage, children, and agricultural 

labor-signal, as Vernant has said, our difference not only from the gods, 

but also from the beasts, then surely she is not all bad?101 Although her ex

terior is beautiful, Hesiod finds-or admits to finding-nothing good in

side. Her role as bearer of children no longer strengthens the household but 

threatens to overwhelm it with unwanted progeny.' 02 Her potential for ag

ricultural labor is denied; instead, she lives off the labor of men. Her role 

as keeper of the household goods is reversed to that of devourer of its sub

stance.10 3 Even her erga, the paradigmatic work of women at the loom, are 

unraveled, transformed into a sexual threat. She stands-clothed in deceit 

but denuded of traditional female virtues-as a figure for the mystifica

tion of women's economic contribution. Hesiod's vehemence on this point 

shows how much is at stake. In the words of Cynthia Patterson, "Hesiod's 

'misogyny' is a strong indication of the wife's significant economic role in 

a household in which she had a vested interest."104 Created to be given in 

revenge for an act of "negative reciprocity," Prometheus' theft of fire, Pan

dora embodies the negation of every possibility of reciprocity between hus

band and wife.'0 5 

For all that she is troublesome, Pandora is also inevitable. She represents 

a necessary rupture with a former life-an impossible Golden Age existing 

outside of social networks of exchange, a life without production or repro

duction. Were it not for a series of corrupted exchanges between Zeus and 

Prometheus, woman would not exist at all. She is created by Zeus in anger 

over Prometheus' trick of stealing fire for mortals, and with it (according 

to Plato's Protagoras), the arts of Hephaistos and Athena-metalworking 

and weaving respectively.1 0 6 These two arts are then used against mortals 

in order to make woman irresistible. Apparently mortals cannot have pro

duction without reproduction, cannot have technology without also having 

sexual dimorphism and the division of labor. Even if this marked gendered 

division of labor is systematically written out of Hesiod's account, it sneaks 

back into the picture in the form of the technai (skills or crafts) of the gods 

Hephaistos and Athena. What Pandora takes with one hand, she gives back 

with the other. Man loses his freedom from toil, but gains thereby access 

to a new world not only of social interaction but also of creativity and in

vention. Made of clay and decorated with gold, Pandora is composed of the 

very raw materials on which that creativity is to be expended. Without the 
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gift of woman (and the gifts of women), man cannot go forward, cannot 
fully experience what it is to be human. With her, he must progress, even 
if the journey is sometimes arduous and painful. Through the opening of 
the jar, with its ambiguous results-even the pessimism of Hesiod cannot 
fully disguise this-come not only the evils of mortal existence, but all of 
its possibilities as well.'07 

Hesiod is not alone among archaic Greek poets in his negative view of 
women's contribution to the household. Semonides (frag. 7) deals in some 
of the same stereotypes. The woman descended from a pig is useless as a 
housekeeper; the mare-woman only wants to sit around and look pretty 
and will waste a man's money on expensive hair products; and so on. Se
monides' misogynist vision-if one can call it that-does, however, leave 
room for the prototype of the productive wife, the bee-woman.  

TIlV ' EK iEiAiols' TflIV T15 EUTUXEI Aa cv' 

KEIVTjl yap oIfTl pcopo5 o 1TpootvEI, 
6 AAEI ' U'Tt' aUTfl K TraE ETat rp(o, 

cpiAX Si pivXpA9ovTi y1paOKEI 1T6OEl 
TEKOUGa KaXUv KCVOAoIIKAUTOV yvOs.  
KapLrpE1TT1) 1pEV iv yvalii yiVETal 

Tr6orTii, EIT S' aL41p8 8po1EV X6pls.  
oOS' iv yuvaigiv flSETal Ka6TlrtvTl 

6KOu AyoUaiv appotio(ous A6yous.  
TOias yuvaiKas vSpoatv Xap( ETa1 
ZEOs Tay &p(oTas Kal ro~uppaSEoT6Tas.  

One [comes] from a bee. The man is lucky who gets her.  

She is the only one no blame can settle on.  
A man's life grows and blossoms underneath her touch.  
She loves her husband, he loves her, and they grow old 

together, while their glorious children rise to fame.  

Among the throngs of other women this one shines 

as an example. Heavenly grace surrounds her. She 

alone takes no delight in sitting with the rest 

when the conversation's about sex. It's wives like this 

who are God's gift of happiness to mortal men.  

These are the thoughtful wives, in every way the best.  

(Semonides frag. 7.83-91, trans. Lattimore) 

Of Semonides' types of women, the one who by virtue of her origins most 
calls to mind Pandora is not so much wasteful as stupid, too stupid in fact 
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to be the source of either good or evil, or even to know when to come in out 

of the cold: 

T 1V SE TUXdOaVTEs yilv 'OX imTot 
ESCAKa V vSpi irrpov' OUTE yap KaKOV 

OUT' EOOXOv OnSEV OISE TOIaQTTi yUVi' 
EpycV poSVoV VoiElV E1TIOTTaI.  

KOS' fIV KaKOV XElpWVa TOIflOI eEo, 

ply&)oa &Sppov 6ooov EAKETa1 rrUp6s.  

The gods of Olympus made another one of mud 

and gave her lame to man. A woman such as this 

knows nothing good and nothing bad. Nothing at all.  

The only thing she understands is how to eat, 

and even if God makes the weather bad, she won't, 

though shivering, pull her chair up to the fire.  

(Semonides frag. 7.21-26, trans. Lattimore) 

Like Hesiod's two versions of the creation of Pandora, this text emphasizes 

the woman's origin as an artisanal object, created by the gods. Unlike the 

usual divine productions-elaborately wrought shields, necklaces of deadly 

attractiveness, royal scepters-this one is made not of precious materials 

but only of earth. Unlike Semonides' earth-woman, Hesiodic woman is 

tricked out with the best handiwork and the best wiles the gods can offer.  

Hesiod stresses the divine craft that goes into the adornment of the kalon 

kakon: the headdress (kaluptren, Theog. 574) given her by Athena, and the 

miraculous crown (stephanen, Theog. 576) made for her by Hephaistos, on 

which is represented every kind of living creature. For Hesiod, Woman is 

clearly on a par with the other highly elaborated works that we expect from 

the gods. And rather than a natural production, like the animals that the 

land and sea bring forth, she is the work of an artisan.  

But Woman (or Pandora) is not so easily placed on the gender grid.  

Equipped with traditional female qualities, and clearly the ancestor of all 

women, she is nonetheless an artisanal object, created by a male god and 

adorned with gold. Although made of earth, not metal, she seems to fall 

into the category of male wealth. Stored inside the house, as are other pre

cious objects (keimelia), she turns the model of domestic production on 

its head by dispersing what was stored in the pithos, which should have 

been grain but is instead evil of all descriptions. This myth of the origin of 

woman exposes a flaw in the ideal of autarkeia: thanks to the incest taboo, 

a wife must be sought from outside the immediate family. Both of the He
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siodic poems show women compromising the self-sufficiency of the oikos.  
What is not spelled out is that marriage of necessity involves men in ex
change with the outside world. The paradox of women is that despite an as
sociation with the inside and domestic production, they must be acquired 
from outside the oikos, in a process that often includes the exchange of pre
cious objects that can also only be made or acquired from outside.  

This contrast between stability and mobility of goods replicates the am
biguity discussed by Vernant in his influential article on Hestia and Her
mes.10 8 His analysis points to a glaring problem. Greek mythic thinking 
assigns mobility to the male and stability to the female, who at least sym
bolically tends the home-fire. Yet this daughter of the oikos is also a poten
tial bride, and must move to another household in order to fulfill her des
tiny. The economic stability of the oikos is often connected with the fidelity 
of the wife, as is clear from Odysseus' questions to his mother in the Un
derworld (Odyssey n.178-79).1

0 9 He wants to know if Penelope has stayed 
at home, respecting his bed and guarding his possessions. Keeping inside, 
keeping faithful, and keeping close watch on the household stores ideally 
all go together, but there are a number of threats to this ideal. The Hesiodic 
or Semonidean woman may stay in the house, but meanwhile she is con
suming its stores from the inside out. In the case of Helen, it is her mobility 
that threatens the economic integrity of Menelaos' household. The poten
tial for ongoing and illicit mobility of wives is always a threat to the integ
rity of the household. Both of these behaviors-overeating and running 
off with Trojan princes-represent serious threats to the ideal of the autar
kic oikos, one from within and the other from without. Moreover, the ac
quisition of a wife involves one in exchange with the outside world, other 
oikoi, and the world of trade, and places one in conflict with the ideal of 
autarkeia.  

THE GREEK OIKOS AND THE IDEAL OF SELF-SUFFICIENCY 

The Greek word oikos covers a range of meanings, from the nuclear fam
ily with its ancestors and descendants, to the entire family and the prop
erty it controls." 0 For Aristotle, it is made up of parents and children." 
Xenophon, in his Oikonomikos, on the other hand, regards it as "a unit of 
production, a unit of consumption, and ... a unit of reproduction."" 2 In 
what follows, I distinguish between the oikos, the intangible "house" (as in 
the phrase "the house of Atreus"), and the oikia, the physical building that 
houses members of the oikos. It is useful to keep in mind the contemporary 
as well as the original meaning of the word economics, from oikos and nomos 
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(law or custom), in other words, the regulation of the household. And cen

tral to that concept is the ideal of autarkeia, self-sufficiency.113 

The celebration of autarkeia is at the heart of the message of the Works 

and Days: 

OUSE Toy' EIV OIKC KTaKEIWEVOV aV~pa KjSE1.  

OIKO EXTEpOV EIVa, EITEI I3AIEpOV TO 6OcprgpiV.  
6AOjv pv TrapEOVTOs Xio6ai, Trjpa &B EupC 

Xp11i E1V WaTEOVTOS, aO E pp&CEO6a &vcaya.  

One does not worry about what lies stored in hishome.  

Home is safer; what lies out of doors is harmed.  

To take from what one has is good, but grief comes 

with longing for what one lacks. Do think of all this.  

(Works and Days 364-67, trans. Athanassakis) 

It is important not only to keep your stuff near to hand, but also to not 

want what you can't produce yourself. In the moral universe inhabited by 

Hesiod, anything not produced at home is not only unnecessary, but deeply 

suspect. Earlier in the poem, when he claims to give his brother Perses ad

vice about sailing, the not-so-buried subtext is that sailing-and by exten

sion trading-is a bad idea, and unnecessary if one learns how to farm 

properly: 

OUSE iTOT' L6VOKjG IET aVSpaa ai l0 OrrSEI 

OiS' aTr, aXiS SIIEn16OTa Epya ViOVTual.  

TOIOI $pEpEl LV yala ToXV iov, OpEa1 & Sp 

aKp1 IV TE cp pEI aXtivouc, aorj & S EXiooaS' 

EipOrOKOl 8' O1Es acXoi5 KaTa EpiOao1' 

TKTOUO1V &S yUVaiKES EOIKOTa TEKVa yoVEU0a' 

6aXXouaiv S' ya6Oioi Sla rEp5 oS' &rri vr65v 

VioovTal, Kap1TOV S EpE (Ei8CA pos &poupa.  

Men whose justice is straight know neither hunger nor ruin, 

but amid feasts enjoy the yield of their labors.  

For them the earth brings forth a rich harvest; and for them 

the top of an oak teems with acorns and the middle with bees.  

Fleecy sheep are weighed down with wool, 

and women bear children who resemble their fathers.  

There is an abundance of blessings and the grainland 

grants such harvests that no one has to sail on ships.  

(Works and Days 230-37, trans. Athanassakis, modified) 
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Throughout archaic Greek literature we find a tension between the de
sire for self-sufficiency and the need for contact and exchange with the out
side world." 4 The household of the archaic period might have been largely 
self-sufficient, but this was only possible to the extent that imported metals 
or other luxuries were not desired or required. And although Homeric epic 
celebrates the beauty and workmanship of any number of intricate objects 
of artisanal production, the artisan in question is nearly always the god He
phaistos. The Odyssey (17.383, 19.135) does refer to demioergoi, traveling spe
cialists, but the simple life described by Hesiod does not seem to have a 
place for them.  

The Homeric poems show that despite an ambivalent attitude toward 
traders (e.g., Odyssey 8.162-64), the movement of precious goods was an ex
pected part of economic life in the world of epic.'"15 As Redfield has noted, 
in the Odyssey "there is a tendency to undervalue trade at the expense of 
agriculture, and yet to trade far more than one admits."1 6 Nonetheless, 
traders are often mentioned in the same breath with pirates, and there is 
certainly a nagging suspicion that traders will cheat or even kidnap the un
wary, as happened to Eumaios in the Odyssey.  

Distrust of traders may be so much xenophobia, but the passage just 
cited from the Works and Days indicates some of what is behind this. A 
peasant prejudice dictates that the just man, or one who knows what is 
good for him, is capable of producing everything that he needs on his own 
plot of land, and conversely, of needing only that which he can produce.  
At the same time, a peasant caution would disapprove of sea voyages. The 
austerity advocated by Hesiod to his apparently spendthrift brother would 
mesh perfectly with the distrust of unnecessary luxuries and the sea voy
ages often necessary to acquire them.  

This archaic ideal may offer a possible explanation for the pervasive neg
ativity toward, and mystification of, women's labor expressed in Hesiod 
and Semonides, as well as the widespread concern with female mobility. If 
women involve one with exchange with the outside world, this idea attaches 
to them and leads to the idea that involvement with a woman exposes one 
to the risk of economic ruin. This explanation hangs on the tension be
tween the ideal of household self-sufficiency, and the necessity of exchange 
with the outside world implicit in marriage. In order to demonstrate the 
gendered nature of this dichotomy, it will be necessary also to consider how 
it interacts with several others, each gendered in its own way. These involve 
the distinction between the inside and the outside of the oikos, as well as 
the source and location of the different kinds of wealth it holds.  

Although feminist scholarship has done much to expose the limits of bi
nary thinking, most ancient Greek philosophical and ideological discourse 
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operates according to just these kinds of pairings. Familiar oppositions like 

male/female and outside/inside might seem to require no further discus

sion. In fact, these very polarities are at the heart of the economics of ar

chaic Greek culture as represented in both Homeric epic and the Hesiodic 

poems.  

First of all, the gendered division of labor in archaic Greece, with ob

vious parallels to many other cultures, places women and their work-in

deed, nearly their entire lives-inside the house, while men are associated 

with work and other activities outside the house. David Cohen (1990; 1991) 

has done much to indicate the degree to which this is ideologically con

structed. Cohen's work draws on ethnographic parallels to demonstrate 

that when women say they never leave the house, there is always an asterisk.  

In practice what they mean is that they never leave the house except in the 

performance of socially sanctioned activities.17 

To make matters more complicated, the oikos itself can be conceptual

ized as divided between inside and out: the actual nonmetaphorical house 

(oikia) versus outside in the fields. This division operates at the same time 

as the larger division of the world into inside the oikos and outside the 

oikos, and they are sometimes elided. Both of these divisions are coded fe

male = inside, male = outside, and are clearly marked in archaic and clas

sical Greek texts, such as Xenophon's Oikonomikos. As discussed in Chap

ter One, the wealth of the oikos is conceptually divided between the things 

that are stored (keimdlia) and those that are on the hoof (probata), but al

though this set of distinctions can be mapped onto the categories of inside 

and outside, it does not map as neatly where gender is concerned. Keimdlia 

remain inside the house, like women, and may consist of textiles produced 

by women. They may also, however, include precious-metal objects that are 

coded as male wealth, usually the work of specialists and obtained from 

outside the oikos, whether through war, gift-giving, or occasionally trade.  

On the other hand, probata, herd animals, live outside and are tended 

mainly by men, but also provide the raw material for women's production 

of textiles.118 

Closely related to the inside/outside dichotomy is that between artisanal 

and domestic production. This pair of opposites, like the others just men

tioned, can be placed into ideologically positive and negative columns. But 

once again, it interacts with the other sets of oppositions in some unex

pected ways. Because artisanal production is generally thought of as com

ing from outside the oikos, it challenges the ancient Greek ideal of autarkeia, 

self-sufficiency. It is thus assigned the negative valence, despite being asso

ciated with men, as opposed to domestic production, which is-to a large 

extent-associated with women.  
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Even when wealth is conceptually divided between that which is stored 
(keimdlia) and that which is on the hoof (probata), there is no reason why 
both of these forms of wealth could not be produced at home. Nor is it out 
of the question that goods produced within an oikos could also be exported 
articles of trade. 1"9 These possibilities, however, do not seem to fit into the 
ideological constructs surrounding the archaic oikos.  

But the ideal of self-sufficiency is elusive, as even the Works and Days 
makes clear. The frequent references to those who must beg from their 
neighbors, and the clear preference for being the one who is able to give 
rather than the one who must ask, indicates that in hard times, it was 
sometimes necessary to throw oneself on the mercy of others. The positive 
valuation of autarkeia persists into the classical period, where passages in 
Plato's Republic and Aristotle's Politics reveal the contradictions it entails.  
Where archaic Greek ideology had suppressed the need for anything pro
duced elsewhere and brought into the oikos by trade, these later discussions 
of autarkeia by Plato and Aristotle completely redefine it away from the 
strict Hesiodic ideal, while continuing to lay claim to its virtues. By now, 
the impracticability of doing it all yourself has become clear, with the result 
that autarkeia is redefined as the independence that comes from being able 
to provide everything for oneself and one's own, even if some of it is pro
duced by others.  

In the Charmides, Socrates makes fun of the idea that it is best for a 
man to make everything he needs for himself without regard to special
ized skills: 

TI OUV; ijv S' $yC, SOKEIt V 001 TTU Ei C VOIKEI1aOa t T6 TOCTOU TOO 
v6pou TOO KEAEOOVTOS TO EaUTOO iIaTIOV EKaOTOV (paIVEV Kai 

1TAJVEIV, Kal rOSTtaTa OKUTOTOIIEIV, Kci XrKUOOV Kl oTAEyyISa 
Kai T6AA TraVTa KaT& TV aaTOV AO yov, T&)V pV OhhOTp(CV Il 
&ITTEOeaI, T 8 EatITOO EKaOTOV $pyg Ecaei TE Kai 1TpaTTEIV; 

Well then, I went on, do you think a state would be well conducted 
under a law which enjoined that everyone should weave and scour his 
own coat, and make his own shoes, and his own flask and scraper, and 
everything else on the same principle of not touching the affairs of oth
ers but performing and doing his own for himself? (16do-162a2, trans.  

W.R.M. Lamb) 

In the following passage, Aristotle's distinction between trade and the sort 
of exchange that is merely a "replenishment of natural self-sufficiency" 
smacks of special pleading. As Seaford remarks of this passage, "Even the 
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realistic Aristotle attempts, with inevitable difficulty, to set up an unre

alistic ideal of the self-sufficient household, with all of its resources pro

vided by nature, against the undesirability of artificial and unlimited 

money-making."120 

EV pIEV O{V Til 1Tp)T1 KOivoVi (TOUTO S 'ETIV OiKia) pavEpOV OT 

O1SEV EOTIV EpyOV aUTlis, xXX ijbi i AEI VcV TfiS KOIV&WVias o o0r.  

O 1PEV yap TWV aCTC)V EKOIVCA)VOUV 1TQVTC)V, O E KEX)PIOIEVO 

ITOAXAV 1TaXIV Kal ETEpC)V J)V KaTa Ts Ef0E1 VCayKaiOV 

TrOEIoeal T;S sETa8ooEI;, KaecrTtEp ET1 rOXa iTOIEI Kai TCOV 

Papr3aplKcoV VOVcJV, KaTa TAjV aXXayiiv. QOTa yp Ta Xp1Oa'Ipa 

TpOs auTa KaTaXXTTOVTaQ, $TI rl rXOv & 'O$V, oIov oivov TUpO 
OiTOV SIS6VTES Kai XaCpaVOVTEs, KaI TCA)V (XX)V TCaV TOIOUTCOV 

EKaOTOV. 11 1EVV oV TOIaCJT1 pETaXflTIKf1 OUTE ?Taps (pJ01V OUTE 

XpJ1paTIOTIKIjs ETIV EIO SOUSEV (Ei Isva1ThIjpC o)V yap Tfrs KaTa 

cJOIlV aUTapKEias v).  

For the members of the primitive household used to share commodi

ties that were all their own, whereas on the contrary a group divided 

into several households participated also in a number of commodities 

belonging to their neighbors, according to their needs for which they 

were forced to make their interchanges by way of barter, as also many 

barbarian tribes do still; for such tribes do not go beyond exchanging ac

tual commodities for actual commodities, for example giving and taking 

wine for corn, and so with the various other things of the sort. Exchange 

on these lines therefore is not contrary to nature, nor is it any branch of 

the art of wealth-getting, for it existed for the replenishment of natural 

self-sufficiency [my emphasis]. (Arist. Pol. 1257a19-30, trans. Rackham) 

Despite these ideological constructions, the problem remains. Like the ob

ject that can only be acquired because someone else, somewhere else, has 

made it, and that can only be acquired by trade or even seafaring, a wife 

must come from somewhere outside the oikos, must in fact be imported. A 

wife is something a man can't make for himself at home.  
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If the extreme pessimism of the Hesiodic view of women was not shared by 
the Homeric tradition, it nevertheless finds its analogues there and in the 
larger body of myths surrounding the Trojan War.' Like the woman cre
ated in the Theogony or the Works and Days to serve as a deceitful gift in a 
transaction between two gods, Helen is offered to Paris by Aphrodite as 
a bribe that allows the goddess to triumph over the other contestants in 
the divine beauty pageant.2 In both cases, the gift is offered as part of a 
power struggle among immortals, whose price is, inevitably, paid by mor
tals.3 Like Epimetheus' heedless embrace of Pandora, Paris' ill-fated abduc
tion of Helen is only a means to a divine end to which he is largely irrele
vant.4 Starting with Helen's abduction as the cause of the war, the theme 
of the exchange or circulation of women pervades the Iliad, but with none 
of Hesiod's contempt.' The old men of Troy, and Paris himself, replay the 
part of Epimetheus, taking in the deceptively beautiful image of a woman, 
all the while unaware of the evil she will bring.6 The poet of the Iliad, how
ever, chooses to present Helen as a figure of some sympathy, a fully drawn 
character with her own subjectivity.? Other women whose mobility causes 
trouble, like Briseis and Chryseis, are treated by the poet with respect and 
compassion. On the other hand, the anonymous women skilled in handi
work (amumona erga iduias) offered as prizes or compensation are assigned 
no more moral value, and no more subjectivity, than a gold tripod or iron 
ingot.8 Yet their economic worth-both use-value and exchange-value-is 
clearly reckoned as with any other object of exchange.  

THE VALUE OF A WOMAN AT TROY 

What is a woman worth? The question is implicit throughout the Iliad.  
For Paris, is Helen worth the hatred of his fellow Trojans and the possible 
destruction of his city? For Agamemnon, is Chryseis worth the wrath of
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Apollo and the death of his men from plague? For Achilles, is Briseis worth 

his alienation from his heroic destiny? Even the old men of Troy confront a 

version of this question.  

The Iliad attempts to answer the question in a variety of ways. The first 

few books of the poem could almost be read as a textbook on the value of 

a woman in an elaborate economy based on tangibles (like cattle) and in

tangibles (like kleos, renown). Already in line 13 of the first book, an ex

change for a woman is proposed as the priest Chryses offers ransom for his 

daughter, who has been carried off and given to Agamemnon as a prize of 

war. It is the decision to return her to her father that provokes the aggrieved 

Agamemnon to take Briseis, Achilles' captive, thus arousing his wrath and 

setting in motion the events of the poem.  

The Iliad offers several systems for assigning value to women, each of 

which has its own ideological work to do. These systems for the most part 

suggest the interchangeability of all women, even the most noble or illus

trious. The economic valuation of a woman expressed in terms of other ob

jects of value, such as head of oxen, serves to highlight the idea of woman as 

property.10 Comparison of one woman with another emphasizes the tran

sience of male favor, and the degree to which women depend on it. Com

parison to animals is a staple of the misogynist tradition going back to He

siod and Semonides of Amorgos, and most likely beyond. Finally, women 

may be compared to goddesses. As we will see, this is usually, but not al

ways, intended as a compliment.  

At the high end of this scale of value are the immortal goddesses, com

parisons to whom are a stock feature of epic compliments, such as that of 

Odysseus to Nausikaa (Odyssey 6.149-52), or, with more than a touch of 

irony in the Homeric Hymn, Anchises to Aphrodite (5.92-99). Achilles goes 

so far as to use this trope in his response to the embassy in Iliad 9, in order 

to make his refusal of Agamemnon's daughter all the more emphatic. He 

explains to the embassy that he would not marry her if she were as beau

tiful as Aphrodite, and as skilled in handiwork as Athena (9.388-91). The 

goddesses themselves, although not "women," are not immune to this sort 

of thing, as can be seen from the myth of the Judgment of Paris. For what 

is more clearly a contest of value than the beauty pageant staged for the 

benefit of the male gaze? 

Aias' bemused response (Iliad 9.636-38) to Achilles' refusal of Agamem

non's offer brings things down to earth: why would his friend remain up

set over "only one woman" when Agamemnon has offered seven by way 

of recompense? We find a similar coarseness in Book i, when Agamem

non expresses his reluctance to return Chryseis to her father: he says that 

he prefers Chryseis to his own wife Klytemnestra. His comparison of the 
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two women commodifies their attractions and serves to bring Klytemnes
tra down to the level of an enslaved woman:" 

Kal yap pa KXuTalvdrjTp1s Trpo3ErouAa 
KOupSirjs A6Xou, ETrEl O EOEV EOTI XEPEIWV, 
o SEpas oi purv, OUT' ap ppvas o1Tg TI spya.  

I prefer her to Klytemnestra, 

my own wedded wife, since she is in no way inferior, 

neither in form nor stature, nor in intelligence nor handiwork.  

(Iliad 1.13-15) 

When Agamemnon demands a replacement for his geras (118-19), and then 
takes Briseis from Achilles' tent in recompense for the loss of Chryseis, he 
makes a similar equation, expressing the view that one woman-irrespec
tive of rank or affective relations-is as good as another.  

Finally, in a moral rather than an economic equation, women can be 
compared to animals. Helen repeatedly refers to herself as kunpis, literally 
"dog-faced," that is, shameless. This brings to mind the long tradition of 
ancient Greek misogynistic poetry, like the previously discussed poem by 
Semonides of Amorgos, which catalogues the different types of women and 
the animals from which they descend.'2 

Women's status as commodities is emphasized by their frequent men
tion in the same breath with other objects of value. In Book 23 of the Il
iad, when Achilles prepares for the funeral games of Patroklos, he assem
bles as prizes cauldrons and tripods, horses, mules and oxen, women, and 
iron (259-61). These-with the exception of the women-are what Marcel 
Mauss calls "high-rank gifts."'3 Their relative ranking is established a few 
lines later, when the prizes for the charioteers are set out: for the winner, a 
woman skilled in handiwork and a tripod; the runner-up receives an un
broken mare; third prize is a cauldron; fourth, two bars of gold; and fifth, 
a two-handled bowl.'4 

The figure of Helen in the Iliad is commodified to such an extent that 
she can scarcely be separated from the objects of value that Paris stole along 
with her from her husband Menelaos' house. Whenever there is an attempt 
to settle the dispute over Helen by negotiation, it is suggested that she be 
returned to Menelaos along with his other possessions. Approximately half 
the relevant passages link "Helen" and ktemata (property) as two roughly 
analogous items.'5 Here we see that the woman, although she may tempo
rarily rise to agent status, ultimately remains subordinated and objectified, 
even assimilated to other items in a man's household.  

WOMEN in HOMERIC EXCHANGE 
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When Agamemnon's men lead the unwilling Briseis from Achilles' tent 

in Book i of the Iliad, they are reenacting on a small scale an event cen

tral to the experience of war for women in Homeric epic. Achilles, telling 

his mother of the origins of the dispute with Agamemnon, begins with a 

matter-of-fact account of a raid culminating in looting and abduction: "We 

went to Thebe, the sacred city of Eetion, and destroyed it, and brought back 

all the booty. The sons of the Achaians divided the spoils among them

selves, but for the son of Atreus they selected Chryses' fair-cheeked daugh

ter" (1.366-69). In a few short lines, we have the destruction of a city, the 

carrying off of the spoils, and the distribution of these spoils, in particu

lar the women. For a large-scale enactment of this scenario, we need look 

no further than the Trojan War itself-a war fought over the abduction of 

a woman that ends with the entire female population of the city led off at 

sword-point.  

As we know from later sources, the enslavement of women was a com

mon feature of the conquest of cities throughout Greek history. In no other 

text, however, does this traffic have the structural importance that it bears 

in the Iliad, where the circulation of women underwrites the war against 

Troy and the interactions of the men who fight that war.16 This circula

tion does not end with the arrival of female captives in the Achaian camp.  

Rather, it continues after the looting ends, as the women are distributed 

among the bravest heroes as rewards for valor. But this is not the end of the 

story. Resentment about inequalities in the distribution fester, even before 

the ransom of Chryseis further destabilizes the situation. As prizes awarded 

in contests and as gifts offered to make amends, the captive women become 

a way for Achilles and Agamemnon to express their relationships to one an

other, and to contest their relative status.17 

The circulation of women is at the heart of a network of corrupted ex

changes throughout the Iliad and other accounts of the Trojan War. Rich

ard Seaford has written of a "crisis of reciprocity" in the Iliad, and I bor

row that phrase here for my own purposes.1 8 I find it an apt description of 

the corrupted exchanges of which I will be speaking, but I differ from Sea

ford in that I attempt to locate the problematic circulation of women at the 

heart of this crisis of reciprocity. The crisis has its roots in the abduction of 

Helen by Paris, an egregious violation of the sacred relationship between 

guest and host that starts the Trojan War. Within the poem, it manifests it

self in Agamemnon's refusal to ransom Chryseis and in the fight between 

Achilles and Agamemnon over Briseis. In this way, the failure of reciproc

ity and the traffic in women are bound up together from beginning to end.  

The treatment of women as movable goods, in which a hero like Achilles 

engages without a moment's thought (at least until Agamemnon takes his 
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own concubine Briseis), becomes not only a means of communication but 
also a source of trouble among men. Furthermore, the usual mechanisms 
for resolving conflicts fail, as ransom is refused, embassies are turned away, 
and agreements are violated. Ultimately the crisis of reciprocity finds a par
tial resolution in Book 24 with the ransom of Hektor, but even this will not 
prevent the death of Achilles, the destruction of Troy, or the enslavement of 
its female population. It is a resolution that takes place between men only.' 
In a world in which women function predominantly as objects of exchange, 
it is hard to imagine a resolution that could include them as agents in any 
meaningful sense.  

RANSOMING CHRYSEIS: 
CRISES OF RECIPROCITY IN THE TROJAN WAR 

As we have seen, the traffic in women-or rather a distorted version of it
makes its first appearance in the Iliad early in the first book, when the priest 
Chryses tries unsuccessfully to ransom his daughter. Agamemnon's refusal 
to return the woman to her father and his hasty reversal in the face of di
vine retribution-in the form of a plague sweeping through the Achaian 
camp-sets the stage for the next appropriation of a woman. When forced 
to return Chryseis to her father, the aggrieved Agamemnon indulges in a 
disastrous act of negative reciprocity when he takes the captive Briseis from 
her master Achilles in recompense for his loss. 20 Achilles' subsequent with
drawal from battle is so catastrophic for the Greeks that Agamemnon even
tually offers his own daughter in marriage in hopes of calming Achilles' 
anger, an offer that is refused. In this way, one woman is exchanged, or of
fered in exchange, for another, as a war begun over the theft of a woman is 
almost lost over the theft of another.  

The struggles over Chryseis and Briseis echo the abduction of Helen 
that started the war. Moreover, the raids that brought these women to the 
Greek camp as captives prefigure the fate that awaits Troy and its women.  
This fate is anticipated by Hektor in speaking with his wife Andromache 
in Book 6 as he imagines her led off in tears by an armed Achaian, to work 
the loom in Argos at the commands of a mistress or carry water from for
eign springs (6.454-58). He delicately omits the sexual services that captive 
women could expect to have demanded of them. Later in the poem, Priam 
foresees a similar future. His prophecy in particular makes clear the humil
iation involved in having one's daughters and daughters-in-law dragged off 
by the enemy (22.59-65).  

The connection between women and war operates at a number of lev
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els. A woman is the cause of the war, and her reclamation its stated aim, 

although the taking of the city quickly replaces this goal. (Even then, the 

metaphor latent in the use of the word kredemna for the towers of Troy, the 

same word used for a woman's headdress, hints that these two goals are not 

entirely distinct. 2 1 ) Not only that, but the war can neither begin nor end 

without the sacrifice of a woman. Agamemnon's daughter Iphigeneia must 

die at Aulis before the fleet can sail to Troy to fight (Hesiod, Catalogue of 

Women Merkelbach-West 23a, where she is called Iphimede). At the end of 

the war, Priam's daughter Polyxene must be sacrificed to appease the an

gry spirit of Achilles before the Achaians can sail safely home. These sacri

ficed virgins form brackets to the Trojan War, and are mirror images of one 

another. Polyxene, daughter of the conquered king, can be seen as recom

pense or counter-gift for the sacrifice of Iphigeneia, daughter of the victori

ous general. Moreover, their sacrifices are equated with marriage, the more 

usual means by which women are exchanged. Iphigeneia is brought to Au

lis under the pretext of marriage to Achilles, and Polyxene's sacrifice is rep

resented as a kind of marriage in death to the dead hero.2 2 

In the world of the Iliad, women are the cause of war, the propitiatory 

victims without which it cannot proceed, the prizes awarded for bravery, 

and the ultimate aim. On a more mundane level, they are similar to the 

provisions, such as wine or animals, that are captured along with them 

by raiding parties. The Iliad does not spend much time on women's work, 

but in a camp full of men, it is useful to have women around to provide 

food and sex-in short, to tend the bodies of the men who fight the war.  

When captives are taken back home to Greece, they perform similar duties.  

Agamemnon, in refusing to return Chryseis to her father, says that she will 

grow old in Argos, plying the loom and sharing his bed (Iliad 1.29-31). The 

brutality of his reply makes clear the reality that Hektor has glossed over in 

speaking to his wife of her probable fate.  

The sacking of cities and the carrying off of women are prime exam

ples of Sahlins' concept of negative reciprocity, discussed in Chapter One.2 3 

The three relations of exchange in his schema-generalized, balanced, and 

negative reciprocity-can easily be related to the activities of Homeric he

roes. Generalized reciprocity includes hospitality, generosity, sharing, and 

other "putatively altruistic transactions," which may be repaid at some fu

ture time, and not necessarily by the same exchange partner. The Homeric 

institution of xenia, "guest-friendship," the ritualized and often hereditary 

relation of reciprocity between host and guest, is a good example of this.24 

Balanced reciprocity, direct exchange without delay or within a finite and 

narrow period, can be illustrated in the Iliad by the practice of ransoming 
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a warrior or his body in exchange for gold or other precious goods (apoina).  
Negative reciprocity, in Sahlins' words, "ranges through various degrees 
of cunning, guile, stealth, and violence to the finesse of a well-conducted 
horse raid" (1972, 195)-all activities familiar to the average Greek hero.2 5 

Within the Iliad are enacted a number of dramas of reciprocity, each 
centered on the attempt to gain the return of a woman. Yet none of them 
is successful. Chryses' attempt to ransom his daughter is arrogantly re
jected by Agamemnon. Achilles makes no direct move to regain Briseis, 
but boycotts the fighting to protest Agamemnon's high-handedness. When 
Agamemnon, attempting to make peace with Achilles, does offer to re
turn Briseis, along with many wonderful gifts, and even to give one of his 
own daughters in marriage to Achilles, he is angrily refused, and the em
bassy he sends to make his offer is rebuffed. The Greeks and Trojans nego
tiate a resolution of the conflict over Helen, arranging a general truce and 
a trial by duel between Paris and Menelaos. But the gods, with a view to 
the interests of their mortal proteges, intervene to break the truce, and the 
fighting resumes. Thus supplication, ransom, embassy, mediation, heralds, 
negotiation, truces, the settlement of differences by duel-all the custom
ary mechanisms of resolution-fail to restore even one of these women, al
though each one will eventually be returned by other means.  

Although Chryses' bid to ransom his daughter is rejected, this failure 
of reciprocity on the mortal level is met with a more satisfactory divine re
sponse. The priest calls on Apollo: "'If ever I built a temple that pleased 
you, or if ever I burned upon your altar fat thigh-pieces of bulls or goats, 
fulfill for me this prayer: let the Danaans pay for my tears with your ar
rows.' Thus he spoke, praying, and Phoebos Apollo heard him" (1.39-43).  
The mortal reminds the god of past services to him before asking for a fa
vor, and the god, more mindful of the claims of reciprocity than most mor
tals, grants the prayer.  

The theft of Briseis from Achilles sets in motion a complex chain of ob
ligation. As the son of the goddess Thetis, Achilles does not need to pray to 
her. Once he has begged his mother for help, she goes to Zeus and grasps 
his knees and chin, employing the same gesture of supplication used by 
warriors begging for their lives later in the poem. In the language of prayer, 
she reminds Zeus of her previous services to him, and on the strength of 
these she puts forth her request for help for her son (1.503-1o).26 

The involvement of the gods in the case of Helen, as they become princi
pal actors in the Trojan War, unfolds throughout the Iliad. Since it can be 
said that the gods bring about the fall of Troy, their involvement in Helen's 
return is considerable. The alienation of Helen, Briseis, and Chryseis, the 
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three women whose circulation is so critical to the plot of the Iliad, sets in 

motion elaborate attempts to bring them back that implicate gods as well as 

mortals in networks of reciprocity and obligation.  

Ultimately, each woman is returned. In the case of Briseis, of course, re

turn means only going back to Achilles' tent, since he has killed most of 

her family (19.291-94) and there is no home to which she can return. The 
women cannot be ransomed, which is to say that they cannot be returned 

in exchange for precious metals and gifts. As they were taken away by vio

lence or stealth, they cannot be restored by balanced reciprocity. (The Iliad 

mentions only one ransom of a woman-Andromache's mother-at 6.427.) 

Instead, they are returned only after the deaths of many men-Chryseis af

ter a plague devastates the Achaian camp, and Briseis after scores of Greeks 

die in battle without Achilles to spur them on. What is more, they are re

turned, not in exchange for anything, but "with interest"-splendid hec

atombs for the god Apollo, the countless gifts that Agamemnon offers as 

"amends." The interest on Helen is even more costly, and consists of the 

wealth and the women of Troy, not to mention the lives of its men.  

The failure of the institutions of mediation in the cases of all three 

women mirrors a progressive breakdown of the practice of ransoming cap

tive warriors throughout the poem. Everyone remembers the "old days" 

when a hard-pressed warrior could save his life by offering ransom. In fact, 

the good old days seem to have ended scarcely more than a week and a 

half before. Achilles himself alludes to the practice at Iliad 2.229-30, speak

ing of the gold that might be paid as ransom by a Trojan for his son. But 

when in Book 21 Lykaon begs for his life and reminds Achilles that he once 

before sold him into slavery, thereby allowing Lykaon to ransom himself, 

Achilles is no longer amenable.2 7 Very little time has passed: Lykaon has 

been back in Troy a mere twelve days before finding himself once again in 

the clutches of Achilles; but since the death of Patroklos, Achilles plays by 

different rules. He is not, however, the only one to refuse supplication on 

the battlefield. As early as Book 6 (lines 55-60), Agamemnon stops Mene

laos from accepting ransom from Adrastos, and he adheres to this practice 

throughout, although we know that it was previously his practice to accept 

such offers. As Donna Wilson (2002) has pointed out, all attempts at ran

som fail during the dramatic time of the poem, from Chryses' appeal to 

Agamemnon until Priam's successful appeal to Achilles in Book 24.  

Apoina may be given in exchange for freedom, in exchange for a life, or, 

more grimly, to redeem the corpse. In the course of the poem, the meaning 

shifts. By the time Achilles and Hektor meet in battle, there is no question 

that it is a fight to the death. In this context, it is no surprise that Hektor 

begs only for his body to be ransomed, and that Achilles refuses.  
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The verb most commonly used in the sense "to ransom" is lu6.28 A survey 
of the uses of this verb allows us to track the progressive crisis in the prac
tice. In Book i, where the word is used only in connection with Chryseis, 
it appears first in the future (lusomenos, 13), then in the mood of wished-for 
but unfulfilled events, the optative (lusaite, 20), as the old man makes his 
case, and then in the negative indicative (ou lusc, 29) as Agamemnon re
fuses. The true resolution of the episode is foreseen by the prophet Kal
chas, who announces that in the end she will have to be returned "un
bought and unransomed" (apriaten anapoinon, 99). From then until the 
very end, all uses in the indicative are in the past, describing events that 
will not be repeated, or in the future of wishful thinking describing ran
soms that will never occur (in one instance because the men in question are 
already dead).29 

This does not change until another father approaches his enemy at the 
end of the poem, this time not to ransom a beloved child, but only to re
claim his body. At 24.501-2, Priam tells Achilles that he has come to ran
som his son: "For his sake I have come to the ships of the Achaians to win 
him back from you, and I bear ransom past counting." Line 502, begin
ning with the same future participle lusomenos, echoes line 13 of Book 1, 
where Chryses makes his futile attempt to ransom his daughter: "He came 
to the swift ships of the Achaians to ransom (lusomenos) his daughter, bear
ing ransom past counting." This time, however, the attempt will be success
ful. This is eventually confirmed by Hermes when he comes to rouse Priam 
and take him out of the enemy camp: "You have ransomed (elusao) your 
son, and you gave a great price" (24.685). This is the final use of the word 
in the poem, and here it appears without markers of wish or negation, but 
rather in the aorist indicative, afait accompli. It is not exactly the last word 
on the subject, however. Hermes goes on to warn Priam that if Agamem
non finds out he is there, his sons will have to pay triple apoina to free him 
again, thus overturning the natural order of things, in which fathers ran
som sons.30 

In the crisis of institutions of reciprocity and mediation, interactions are 
subject to more than one interpretation, even by those engaged in them.  
A prime example is the exchange of armor by Glaukos and Diomedes. Al
though it looks like balanced reciprocity, an exchange of armor for armor, 
it certainly is not successful as such. The poet informs us: "Zeus must have 
taken away his wits, for he traded gold armor for bronze" (6.234). There 
seems to be a discrepancy in the two actors' estimations of the transaction.  
Glaukos at least is acting according to the generalized reciprocity of guest
friends. The poet tells us that Diomedes has won, but according to the tra
ditions of gift-exchange, Glaukos is the clear winner, for by his greater gen
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erosity he has put his partner under obligation to him. The poem suggests 

instead that Diomedes engages in sharp practice, getting more than his 

share, a form of negative reciprocity, and is thereby the cleverer one.31 

This is not the only time in the history of the Trojan War that differ

ent kinds of reciprocity collide with or shade into one another. Through

out the poem, there are encounters between two parties who have differ

ent ideas about the rules. This happens at times among the Achaians, and 

particularly between Achilles and Agamemnon, but it is even more com

mon in encounters between Greeks and Trojans-Chryses and Agamem

non, Glaukos and Diomedes, the various warriors begging for mercy, and 

especially Hektor pleading with Achilles to ransom his body. The same dy

namic also occurs in the episode of the Trojan horse told in the Iiou Persis 

(and the Ilias Parva), when the Trojans assume that the Greeks have left be

hind a true gift for them, instead of a treacherous one.  

Balanced reciprocity fails throughout the Iliad, until the end, with the 

ransom of Hektor's body. Even then, it does not last long but quickly turns 

into generalized reciprocity in the form of xenia, as Achilles and Priam sit 

down to a meal together. This instance of xenia is far from ideal. Each 

side engages in a breach of etiquette, as Priam (who hasn't realized that the 

script is one of xenia, since he is enacting one of apoina) attempts to leave 

without eating. Achilles' breach is even worse, detaining a guest against 

his will (and, what is more, with the threat of violence). But paradoxically, 

it is only his insistence that Priam stay and eat with him that transforms 

Priam, however briefly, into Achilles' guest, creating a fragile and transient 

relationship of xenia between them. We might wish to recall that although 

there is a history of negative reciprocity between Trojans and Achaians as 

peoples, there is none between Priam and Achilles. Achilles makes this 

point in refusing to fight: "The Trojans never stole my cattle or horses" 

(1.154). Since he was not one of Helen's suitors, he had no part in the pact to 

protect her, and was therefore also not a direct party to the injury inflicted 

by her abduction by Paris. It is only once the Trojans "steal" from him his 

dear friend Patroklos that he can once more be mobilized against them.  

This celebration of reciprocity must be tempered by two considerations.  

First, the meal takes place almost literally over the body of Priam's son.  

Moreover, the old man shares a meal with his son's killer only under threat 

of violence. The violence on which this scene is predicated is somewhat 

softened by the brief moment of sympathy that the two men achieve, as the 

aged Priam reminds Achilles of his own father. Nonetheless, it would be 

too much to insist on the transcendence of generalized, or "positive," reci

procity at the end of the Iliad. After all, the war is not over, and soon Achil

les will lead the charge once more against Priam's city. The restoration of 
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reciprocity is temporary. But in narrative terms, we have come full circle 
from the negative reciprocity of the beginning to an act of xenia, however 
compromised, at the end.  

A look beyond the limits of the Iliad reminds us that the Trojan War is 
caused in part by the action of two treacherous divine gifts. The first, re
counted by Apollodoros and possibly a late accretion, is the apple, inscribed 
"to the Fairest," brought by the uninvited guest Eris (Strife or Discord) to 
the wedding of Peleus and Thetis.32 The second is Helen, offered as a gift 
by Aphrodite to Paris in exchange for his awarding her the prize for beauty.  
Since Helen is already married, this gift is not unencumbered but must be 
taken by guile. Paris violates the hospitality of Menelaos in order to claim 
his gift, and the Trojan War is set in motion. Thus we have two offenses 
against hospitality and (one or) two deadly gifts as part of the background 
to the war. At the end of the Iliad, these offenses against xenia are briefly 
resolved by the meal shared by Priam and Achilles before the hostilities and 
the treacheries resume. But ultimately Troy will be taken by the exercise of 
another ruse-the deployment of a final treacherous gift, the Trojan horse.  

With the fall of Troy, the traffic in women is renewed. To follow the 
path of only one woman: Kassandra is raped in Athena's temple by Lokrian 
Aias, son of Oileus, who drags her away from the image of the goddess. To 
expiate this sacrilege, the Lokrians were still sending two young girls ev
ery year to serve in the temple in historical times.33 Kassandra is later taken 
home as Agamemnon's spear-prize, and is killed along with him by his wife 
Klytemnestra, who according to some versions is motivated to murder her 
husband in part by jealousy over his arrival with a concubine.3 4 In this way, 
the fall of Troy brings the traffic in women home to Greece, with disastrous 
consequences.  

GOOD GIFTS AND BAD FAITH: THE FIRST SACK OF TROY 

The equation between war and the traffic in women at Troy predates-in 
narrative terms if not historically-the war with the Achaians. An episode 
from the first sack of Troy, which we know mainly from extra-Homeric tra
ditions, replays the issues of negative reciprocity and its reconciliation. It 
also hints at the possibility of female agency. The Iliad alludes to the epi
sode, brought about by the doubly manifest bad faith of King Laomedon, 
Priam's father and predecessor (5.638-42; 21.442-57); an account of the sack 
is found in Apollodoros (2.6.4).  

This earlier sack of Troy occurred when Laomedon reneged not once but 
twice on his promises, with fatal results. 35 When Apollo and Poseidon built 
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a wall around Troy, Laomedon refused them the agreed-upon wage, and 

threatened them with mutilation and enslavement. Poseidon retaliated by 

sending a sea monster to ravage the land. An oracle decreed that the king's 

daughter Hesione be sacrificed to placate the monster. In exchange for the 

rescue of his daughter, Laomedon offered Herakles immortal horses that 

had been given by Zeus in recompense for the abduction of Ganymede.  

The king, as was his habit, fulfilled the bargain dishonestly by giving him 

mortal horses instead. Herakles, as was his habit, came back with an army 

and wrecked the city. Or as Homer puts it, he "stormed Ilion and widowed 

the streets" (Iiou exalapaxepolin, cherse d'aguias, 5.642). After the sack of 

the city, Herakles gave Hesione to his comrade-in-arms Telamon. She was 

allowed to choose one from among the captured Trojans to go free. She 

chose her brother Podarkes and ransomed him with her shawl (kaluptra; 

Apollodoros 2.6.4). He was henceforth known as Priamos, the ransomed 

one. As Anderson puts it, "Two corrupt transactions are here succeeded by 

an honest sale."36 

Let us return briefly to the horses that Laomedon promised to Herakles.  

Zeus had originally given them as compensation (poin, Iliad 5.266) to 

Ganymede's grieving father, Tros, the uncle of Laomedon. By giving them, 

Zeus tries to turn the rape of Ganymede into an even exchange, an exam

ple not of negative but of balanced reciprocity. But this is something not 

even Zeus can accomplish, for the horses continue to attract negative reci

procity. Not only does Laomedon renege on his promise to give the horses 

to Herakles as a reward for rescuing his daughter, but it is recounted that 

Aeneas' horses are descended from those of his father Anchises, who "stole 

a breed" from the horses of Laomedon by introducing his mares to them 

in secret (Iliad 5.268-72). The spirit of negative reciprocity seems to cling to 

these horses, recalling the act of negative reciprocity-the rape of Gany

mede-that first led to their arrival in Troy.  

This episode contains many elements seen in the Iliad-the sacking of 

cities associated with the capture and distribution of women, the negative 

reciprocity on the part of Laomedon eventually resolved by the "positive" 

reciprocity first enacted by Herakles and Telemon, and then, in a new de

velopment, by a woman-Hesione. For it is in the transition from object of 

exchange to economic actor, when she ransoms her brother, that the figure 

of Hesione hints at the possibility of female agency in exchange that will 

be so fully developed in the Odyssey. If the theme of negative reciprocity 

at Troy finds its resolution in the treacherous gift-the wooden horse that 

allows the Achaians to capture Troy-the problem of xenia (along with 

those of women and exchange) will require another poem to work out its 

dilemmas.  
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As has often been observed, the Odyssey rewrites the Iliad, and never more 
than in its treatment of women. The later poem consistently calls our at

tention to the ways in which the earlier poem ignores or elides the work of 
women. That the Iliad describes an exclusively male world to a far greater 
extent than does the Odyssey cannot be disputed. Even allowing for this dif

ference, however, given the number of captive women in the Greek camp 
it is striking how rarely any of them is shown at work. At the same time, 
the value of a woman is consistently defined in terms of her skill, mostly 
at handiwork.' The Iliad ascribes value to women on the basis of the work 
they know how to do, but the Odyssey shows women actually doing it, and 

even exchanging the products of their labor.2 

The Odyssey presents us with a far more expansive picture of the social 

and economic roles of women than Hesiod, or even the Iliad. In so saying, 

I do not want to be misunderstood as positing a historical development.  

Although I accept the common assumption that the Odyssey was written 

down somewhat later than the Iliad, this is ultimately unverifiable. More
over, I see no reason to regard the Odyssey as representing a tradition or pe

riod so far removed from that of the Iliad as to allow time for significant 
change in the status of women. Rather, it is the difference in the setting 
of the two epics that accounts for much of the difference in subject mat
ter. Baldly put, the Iliad concerns itself with activities that are culturally 
defined as male, while the peacetime world of the Odyssey provides greater 
scope for the activities, and the agency, of women.  

In the Odyssey, women's economic contributions are clear: female slaves 
are shown doing the work of the household, and even goddesses work at 
the loom. At the same time, the notion of women as objects of exchange 

or pieces of property so common in the Iliad is by no means foreign to this 
poem. Women are acquired by purchase, like Eurykleia, bought by Laertes 
for twenty oxen (1.430-31), or by capture, like Eurymedousa, given to Al-
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kinoos from the spoils of her city (7.8-Ir). Meanwhile, the critical ques

tion of the potential exchange-value of Penelope is allowed to hang in the 

balance throughout the poem. The frequently repeated suggestion that she 

will go to whoever offers the best gifts obscures the complicated and am

biguous nature of the economic transaction being contemplated. It is un

clear whether the decision is hers (or her son's) to make or whether her fa

ther will be responsible for giving her away again. It is similarly unclear 

whether the successful suitor can expect to receive not only Penelope but 

also the riches of Odysseus' household, which by rights should go to her 

son Telemachos. 3 

In stark contrast to the Iliad, however, the Odyssey represents women not 

only as objects, but also as participants in gift-exchange. Here we find an 

interesting dichotomy between foreground and background. In the body of 

the narrative, women like Arete and Helen give gifts to no ill effect. 4 But 

the Odyssey also makes explicit for the first time the notion that women and 

gifts are a combination deadly to men. Employing a rhetoric of ambiva

lence that so often attends the discussion of women, the poem contains sev

eral almost parenthetical allusions to women's treachery, inserted into the 

narrative as cautionary exempla. These brief narratives are twice signaled 

by mention of the dangers of "womanly gifts" (gunaia ddra), an ambiguous 

phrase to which I will return.5 The association of women, gifts, and danger 

first suggested here will be played out in full in tragic drama, but to make 

sense of it, we will first need to consider how the gender of both persons 

and objects shapes the protocols of exchange.  

First, let us briefly consider some unmarked gift-exchanges, some of the 

few that take place between women. When Telemachos visits Helen and 

Menelaos in Odyssey 4, Helen is the very picture of domesticity with her 

silver wool basket and gold distaff, which she received from the Egyptian 

woman Alkandre. The description of the gifts to Helen is motivated by the 

setting of the scene, but we are also, somewhat gratuitously, told of the gifts 

given by Alkandre's husband to Menelaos. Like the gifts to be given to Te

lemachos a few lines later, these are also presented in gendered opposition: 

DVuXW 8' 6pyvpEOV TaOapoV #pEpE, TOV ol EOTlKEV 
AXK&VbPTi, TToXipoto b6iiap, 6s svat' Evi e1 pns 
AiyuVTTIhs, 66t TtAEITa 8 pots V KTIpaTa KEiTat' 

6s MEVEX&C &O)KE 86' pyupsas doaiiv9OUs, 
81O S 8E Tpi1Tobas, sKa 8i XpVcOIO T&XaVTa.  

Xc3pis 8' a'EXsvi aXoXos Tr6pE KOXXIPa 8c2pa' 
XpUcVOW T' fIXaKaTTV TaXapOv 0' UTroKUKXoV oTaaoEv 

apypEOV, XPUC)~ 8' Eli XELXEa KEKpaaVTO.  
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Phylo brought a silver basket, a gift from Alkandre 

the wife of Polybus who rules in Egyptian Thebes, 

where the greatest wealth is laid up in the houses; 

Polybus gave Menelaos two silver basins 

and two tripods and ten talents of gold.  

Apart from these, his wife gave Helen beautiful gifts: 

a golden distaff and a silver basket on wheels with a golden rim.  

(Od. 4.125-32) 

Here we notice that all the gifts are made of worked precious metals, aside 
from the gold talents, which are presumably unworked metal. What distin
guishes the gifts to Menelaos from those to Helen is that the woman's gifts 
are related to textile-working-a distaff and a basket to hold the spun yarn.  
This is an interesting variation on the theme of male and female wealth: al
though according to the schema for which I argue, no danger attaches to 
exchanges even of metal objects between women, these metal objects are 
clearly marked as related to the production of female textile wealth and 
therefore are doubly "safe." As Franois Lissarrague notes, containers such 
as chests, caskets, and baskets on Greek vases indicate women's "role in 
managing material goods of the oikos and in domestic production, espe
cially wool working. All these objects are almost exclusively branded as fe
male, and the male is rarely part of this picture."6 

There is one other gift that Helen was given in Egypt, however, and it is 
of a very different order.7 This is a painkilling drug given her by the Egyp
tian Polydamna. The drug is introduced in the following terms: 

Ev6' av'T' aXX' v6no' 'EXsVr Aib KyEyauia' 
a1TIK' ap' ES orvov paE q)ppuaKOV, EVOEV EETUIVOV, 
VflTEVO95 T' aXO6V TE, KaKcV ETiXl6ov d1TVTCV.  
... Toia Ai6s OuyrTap EXE papuaKa IT1TI6EVTa, 
EO6a d, Ta Q ofo8AUSapva T6pEV, Gwvos TrapdKOITIS, 

AiyuTrTir.....  

Then Helen, born of Zeus, had a thought, 

and at once put into the wine they were drinking 

a drug to banish pain and anger, and make one forget all evils....  

Such clever and excellent drugs did Zeus' daughter have, 

which Egyptian Polydamna, the wife of Thon, had given her.  

(Od. 4.219-21, 227-29) 

This gift is extraordinary for many reasons. First, as apharmakon it is an ob
ject of great ambivalence. 8 A pharmakon may be, and is in fact more likely 
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to be, a poison rather than a beneficial substance. Confusion about the na

ture of pharmaka underwrites many a tragic denouement. In Sophocles' 

Trachiniai, as discussed in Chapter Five, Deianeira's failure to recognize 

the deadly nature of the centaur Nessos' "gift" brings on the destruction of 

both husband and wife. As I argue there, this gift from male to female is 

marked in any number of ways as forbidden and dangerous. The nurse in 

Euripides' Hippolytos creates a deliberate ambiguity about the nature of the 

pharmakon she offers Phaidra as a "cure" for her disastrous passion for her 

stepson, allowing Phaidra to convince herself that it is a substance that will 

act beneficially on her. What the nurse offers is not a physical substance at 

all, but an ill-advised plan whose disastrous outcome is predictable, given 

the ambivalence with which pharmaka were regarded in Greek culture.  

That Helen has received the substance from another woman is, however, 

less than remarkable, for women were generally considered experts in love 

potions, abortifacients, and other questionable substances.9 Although there 

are few analogues in Homeric epic, there is one example of a male receiving 

a dangerous substance from another male. According to Athena, disguised 

as Mentor in Odyssey 1.259-65, Odysseus attempted to obtain poison (lit

erally, a "man-killing drug," pharmakon androphonon) for his arrows from 

Ilos, who refused him, fearing the wrath of the gods: 

OIXETO yap Kai KEIQE oTfi jiTi vr16s 'OSuoaEOs 

cpp1aKOV6v~popovov (T'1IEvos, oppa oi EIT 

ions XpiEOaOQ XaXKT]pEas' 6XA' 6 pv vo oi 
S&KEV, ETEI pa OEOII VEpIEO1iETO aQIV EOVTa;, 

aXAX iaTT'1p Ol BKEV EOS.  

Odysseus went there on his swift ship 

seeking a murderous poison, so that he 

might smear it on his bronze-tipped arrows: but 

he did not give it to him, fearing the anger of the 

ever-living gods. But my father gave it to him.  

(Od. 1.260-64) 

This story, while conveying a cultural distaste for pharmaka, is complexly 

distanced from the main narrative. Although it harmonizes with the tricky 

nature of Odysseus, it is unclear whether Athena is telling of some true in

cident or merely telling "lies that are like to the truth." 

Helen's pharmakon seems to be entirely positive, until one considers 

the implications, fully spelled out in the lines I omitted from this scene 

above: 
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O1 TO KaTarp6ElEV, ElTEI KPfTjpl lyE(fl, 
oU KEV pr plo6 yE 0 oi KaTX ScKpU lTapElc~V, 

oU8' E 01 KaTaTEOvaIj IiTTip TE lTaTflp TE, 

OS' EI oi TpolT6polOEV cEApEOV i pov uiOv 
XaAKc~ STIocEV, 6S' OpOoaXoi'lov Opc )TO.  
Whoever drank once it was mixed in the wine bowl 

could not that day drop tears down his cheeks, 

not even if his mother or father should die, 

nor if he saw his brother or his own dear son 

run through by the sword right in front of him.  

(Od. 4.222-26) 

Since it is capable of preventing one from feeling an entirely appropriate 
grief at the loss of a close relative, perhaps we are meant to feel some am
bivalence about the nature of Helen's "good drug." 10 What is more, one 
cannot help wondering if frequent doses of the pharmakon nepenthes are 
required by both husband and wife to endure what must be a rather com
plicated marital situation.  

THE DANGER OF "WOMANLY GIFTS" 

In the Odyssey, the potential treachery of women in exchange relations is 
signaled in several passing allusions, which do not tally with the exchange 
activities of the female characters in body of the poem. In this way, the 
poem allows women entry into the network of exchange relations, but not 
without expressing a certain anxiety about their role. The sign of this anx
iety is a phrase that appears twice, once to introduce Astyoche's betrayal 
of her son for a golden vine (Od. 11.521), and a second time to explain the 
treachery of Eriphyle, who betrayed her husband for a golden necklace (Od.  
15.247), in each case by sending them off to war and certain death.  

jpw' EiperUAov- 'roAAoi S' ap' aOTOV ETaipot 

KATEIOI KTEIVOVTO yuvaicov EIVEKa ScapcwV 

The hero Eurypylos and many of his companions, 

the Keteians, were slain around him, because of womanly gifts.  

(Od. 1.520-21) 

Aaooo6ov A pldpaov, 
6V iTEpi Kfipl piAEl ZES T' aiyIOXOS Kai Air6AACOv 
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TravToirIv gA6TrT': OS'' KETO yT'paos oUs6v, 

aXX' OAET' Ev Or I oI yUvaicov EIvEKaQbCbpcv.  

Amphiaraos, whom aigis-bearing Zeus and Apollo loved in their hearts 

with every sort of love: he did not reach the threshold of old age, 

but perished in Thebes because of womanly gifts.  

(Od. 15.244-47) 

The phrase gunaion heineka dorn is difficult to translate, due to a linguis

tic ambiguity that makes the direction of the gifts unclear. It can mean on 

account of "a woman's gifts," "gifts to a woman," or "womanly gifts." Al

though there is no distinction between active and passive-womanly gifts 

could be presents from a woman-these particular gifts are eagerly received 

by faithless women who barter away the lives of sons or husbands in ex

change. Robert Fitzgerald's translation spells it out: "A woman, bought by 

trinkets, gave him over to be cut down in the assault on Thebes." As with 

Pandora, a misogynist tradition predetermines the reading of ambiguous 

phrases as passive rather than active, casting women not as givers, but as re

ceivers, in both instances to the detriment of men.1 1 

The golden vine by which Astyoche was induced to send her son Eury

palos off to fight at Troy was in origin another divine gift. According to the 

Little Iliad, this vine, made by none other than Hephaistos, was given to 

Laomedon by Zeus in recompense for his abduction of his son Ganymede.  

It then passed to Priam, who sent it to Laomedon's daughter Astyoche. 2 

The golden vine is twice called upon to induce a parent to part with a son.'3 

Laomedon is not judged for accepting the gift, perhaps because it is after 

the fact, or because a mortal is powerless against the desires of the gods; but 

in the Odyssey aside in Book 11, the mother's acceptance of the gift is clearly 

interpreted as sinister. The phrase is echoed in Book 15, where Eriphyle's 

treachery is discussed in the same terms: gunain heneka dron. The myth 

of Eriphyle as a stereotypical bad woman seems to have had more currency 

than that of Astyoche.14 At Odyssey 11.326-27, she is "hateful Eriphyle, who 

took precious gold in exchange for her dear husband['s life]" (stugertn t' 

Eriphultn, / he chruson philou andros edexato timeenta).  
The passive meaning here is dictated by the myths to which the Ho

meric passages allude, but we shall soon see equally problematic examples 

in which the woman is the giver. The inherent ambiguity of the phrase 

points in the end to the dangerous conjunction of gifts and woman, inde

pendent of the direction of the exchange. Not all exchanges with women 

are deadly, but there is danger particularly whenever the type and context 

of the gift deviate from that prescribed by custom.  
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A scene in Book 15 of the Odyssey, in which Helen and Menelaos select 
guest-gifts for Telemachos, neatly illustrates the complementarity of tex

tiles and metals: 

6AX' OTE S] p IKaVOV O6 KEl Au KEITO, 

ATpEi1T& [1Ev ETtEITQ OETras XcIEV cupIKOJTEXOV, 

uivb KPfTijpa cppE1V MEyaTrVOE' Qv&yEv 

apyvpEOv 'EAvi SE iTapioTaTO p pliaoiOlV, 

EvO' eoav 0iofTETUAOI lTcapxO(KIAol, 00J KOQEV CUTT .  

TCV)v' 6Epapgvri'EAsv cppE, ia yUvaiKcv, 

OS K AXIOTOS EV TOIKXI IV VO 1PEyl0Tos, 
aoTflp ' S' sasTEAapTEv' EKEITO 88 vEcTOS AXc&v.  

But when they came to the place where the treasure was stored, 

the son of Atreus took a two-handled cup 

and told his son Megapenthes to take a mixing bowl 

of silver. Helen went to the chests, which held 

beautifully adorned robes that she herself had made.  
And choosing from among them, Helen, brightest of women, 

picked the most beautifully adorned and largest.  

It shone like a star from the bottom of the pile.  

(Od. 15.I01-8) 

Helen's gift of a peplos is the parallel to the metal gifts given by her husband 
and stepson.' 5 As Scheid-Tissinier (1994: 167) has noted, in telling Telema
chos to entrust it to his mother until he marries, Helen foresees a future for 
the peplos as an object of transmission from woman to woman. It will be 
a treasure (keimelion), lying (keisthai) in a chest until the day when it will 
once again serve as a gift (ddron), and what is more, a gift given in the con

text of marriage: 

'EXvrj 8 lTapioTaTO KAXXTlUp1gOs 

TrETXov EXOUs' EV XEpO(V, ETUOs T EtaT EK TOvOMGaE: 

"c7p6v Tot KI Ey.), TEKVOV pIXE, TOUTO 08i8oi, 

Ivfip''EAvEri XEp&V, TroAUrlpcTOU E ya[OU oSpriv, 
oi 6A6X6cp tpEElV' Tios 8E piAi iTrap 11Tpl 

KEOatI EvI lEyapc. u O 8p01 Xaipcv apiKOlo 

OIKOV EUKTIIEVOV Kal Oliv E TraTpI6a yaiav." 

Beautiful Helen approached with the robe 

in her hands. She addressed him [Telemachos] with these words: 
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"I, too, give you this as a gift, dear child, 

a remembrance of the hands of Helen, for your wife to wear 

on your much-desired wedding day. Until then, let it lie 

in the hall in the care of your mother. And I wish you 

a happy return to your well-built house and native land.  

(Od. 15.123-29) 

There is an asymmetry here, however. In Chapter One, I discussed the 

relationship between what one makes and what one may give. Although 

Helen has made the peplos at home on her own loom, no one would imag

ine that Menelaos had taken up metalworking in his spare time. Objects 

like the two-handled cup, as we learn a few lines later, are the work of spe

cialists-in this case, the most special of all specialists, the metalworking 

god Hephaistos. We also learn that it was a gift from the king of the Sido

nians, which gives it a pedigree, and places it within an economy of guest

friendship rather than simple trade.  

Moreover, in this poem in which reciprocity and exchange relations are a 

major concern, the exchange of and by women is much more complicated.  

Women are still exchanged-the family retainer Eurykleia was bought by 

Odysseus' father for twenty oxen (1.431), and the proposed remarriage of 

Penelope is clearly presented as an economic undertaking. Nonetheless, 

what is most striking is that this is a world in which women become eco

nomic actors. As Odysseus moves through a landscape peopled to a surpris

ing degree by women and female divinities, he must enter into complicated 

relations of exchange with them. One might almost say that he must con

stantly exchange one guest-relationship for another, and the partners with 

whom he engages are mostly female: the nymph Kalypso; the sea-goddess 

Ino-Leukothea; the princess Nausikaa; her mother, Queen Arete; his pa

tron goddess Athena; and finally, his redoubtable wife Penelope.  

This preponderance of female figures encountered by Odysseus is one of 

the most commented-upon aspects of the poem. Here I wish to highlight 

the ways in which exchange structures these relationships. The pattern of 

exchange of clothing in the Odyssey has been recognized by Elizabeth Block 

(1985). I would like, building on her work, to stress the gendered aspects of 

this pattern. In Book 5, in danger of drowning, Odysseus must put off the 

cloak given him by Kalypso before he left her island. Although she offers 

him immortal life and eternal youth to stay, when the gods command her 

to release him, she gives him aid for the trip home, apparently in return for 

the companionship he has given her. But weighed down in the stormy sea 

by her heavy cloak, he must now throw it off and put on the protective veil 
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(kredemnon) given by the goddess Ino. He then discards this veil as well, as 
the goddess ordered him to do, before landing naked on the island of the 
Phaiakians, where he will receive clothing from the young princess Nausi
kaa and hospitality from her parents. The narrative emphasizes the impor
tance of the hospitality of the queen Arete, who recognizes her own linens 
on the body of the hero. All of these relations are marked by gifts of cloth
ing, the most characteristic of women's gifts. Since the poet of the Odyssey 
shows women actively engaging in "good" exchange relations, it is perhaps 
not surprising that textiles are most often the medium of exchange, since 
this seems to be the one commodity that women themselves produce, and 
therefore the one they can most safely and respectably give away.  

If this is exchange, what does Odysseus offer in return? Although gifts 
of hospitality do not require immediate repayment, Odysseus most often 
reciprocates with a story-his own or some elaboration of his own-which 
is often welcomed as eagerly as a song by a famous bard. Indeed, Odys
seus' enactment of the role of the poet has been noticed; his fondness for 
this particular kind of exchange is made into something of a joke in Book 
14 (4 59ff.), where while in disguise he tells a tale in which "Odysseus" (i.e., 
not the speaker) comes up with a clever stratagem for getting himself (i.e., 
Odysseus taking on a fictive persona) a cloak. This tale has the desired ef
fect of inspiring Eumaios to give up his own cloak.  

In his dealings with the goddess Athena, Odysseus offers his wit, and she 
revels in their like-mindedness. She also offers clothing (16.173) and cleans 
up the hero in order to make him presentable (6.229 ff.). In so doing, she 
turns him into a marriageable commodity, but also, explicitly in the first of 
these passages, into a work of art: 

63s S' TE T1s XpUObV TrEPLXEOETat apypca avflp 
YSpis, 6o "HpaoTos SSaEv KI i aXXas AOrvT 
TEXVrgV TravToiflv, XapiEVTa S Epya TEXEiEL, 

WS apa TCW KaTEXEUE XapIV KEpaAj TE KalI Os.  

As when a clever craftsman pouring gold onto silver, 

a man to whom Hephaistos and Pallas Athena 

have given all manner of skill, completes his graceful work, 

just so did she pour grace over his head and shoulders.  

(Od. 6.232-35) 

The constitution or representation of a human being, a mortal, as a work 
of art has its most striking parallel in the creation of the first woman (Pan
dora). The feminized world in which Odysseus moves leads perhaps finally 
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to this, that Odysseus himself is fetishized, transformed into a desirable 

partner, like a woman, or more specifically, a bride.  

The first sign of this fetishization occurs in the land of the Phaiakians, 

where both Athena and Odysseus exploit the ambiguity of Odysseus' en

counter with the marriageable Nausikaa. Later, the same maneuvers are 

necessary to turn Odysseus back into a suitable bridegroom for Penelope.  

Penelope's care of the "stranger" also centers on care of the body and cloth

ing. Of course, her own connection with clothing is established early on, 

with the story of the subterfuge of the loom.  

Unlike the prototypical woman (Pandora) who lets the evils out of their 

jar, and implicitly squanders the household goods, Penelope is the para

digmatically faithful wife. Her role in the house is expressed in terms of 

keeping everything safe. At Odyssey 11.178-79, Odysseus in the Underworld 

asks his mother whether Penelope remains safe with their son and keeps his 

things safe, or whether she has already married "the best of the Achaians." 

Penelope herself repeats this formulation at 19.525-27, where she describes 

herself as "keeping everything (i.e., the household goods) safe" (empeda 

panta phulasso) and "honoring the marital bed" (eunen t' aidomen posios).  
Fidelity to a husband implies keeping his possessions in order, neither giv

ing them away, like Aerope, nor allowing them to be stolen, like Helen, nor 

accepting gifts from another, like Eriphyle. The good wife neither accepts 

gifts where she should not, nor gives away what must be kept. The good 

wife knows that she must not open the jar. Not for nothing is Penelope's 

frequent epithet periphrn (wise, prudent).' 6 

The narrative of the Odyssey, however, allows for the possibility that Pe

nelope will not turn out to be a faithful wife, and it does so through a 

scene of gift-giving. In Book 18, Athena inspires Penelope to show herself 

to the suitors who are besieging her in her husband's absence (18.158-62). It 

is Athena's plan that this will increase her prestige with her son and hus

band, presumably by provoking competitive gift-giving among the suitors, 

a motive that is not, however, assigned to Penelope herself. Although Odys

seus (18.281-83) interprets this action as a sign of his wife's cleverness, and 

rejoices to see his household's wealth replenished, there is something about 

it that has made critics uneasy, as Marilyn Katz has shown.' 7 The gifts that 

Penelope receives from the suitors are precisely the wrong kind-gifts of 

metal, of jewelry, gifts of the kind that cause women to betray their men.  

There is a robe with golden clasps, and even worse, a chain with amber 

beads, earrings, and a necklace. Who could hear this and not think of Eri

phyle? Katz as well as Zeitlin have shown how Penelope's actions play out 

different narrative possibilities, dramatizing the ambiguity presented by the 
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figure of Helen back at home with Menelaos in Sparta.1 8 A question is al
lowed to form in the minds of the audience: Is Penelope really going to 
turn out to be the good wife? 

A similar sort of unease is aroused by Helen's gift of cloth to Telema
chos in Book 4, but for the opposite reasons. There, a reformed "bad" wife 
gives a good womanly gift, whereas Penelope is a "good" wife receiving 
"bad" gifts. If the characterization in terms of good and bad sounds sim
plistic, that is precisely my point. The Odyssey repeatedly examines models 
of women and gift-exchange, playing out the anxieties apparent in misogy
nistic fears of womanly gifts (gunaia ddra), while at the same time allowing 
women an important role in networks of exchange." 

Throughout the Odyssey, there is the hint that with marriage to Penelope 
goes rule over Ithaka. This puzzling notion has given rise to a range of the
ories. Finkelberg (1991) argues that patterns of heroic succession in Greek 
myth reflect an earlier practice of at least partial matriliny. Atchity and 
Barber (1987) argue for an Aegean tradition of matriliny, displaced by the 
patriliny of the Greeks. For them, this explains the ambiguity of Penelope's 
situation, poised between the old and the new patterns of succession. West
brook (2005) argues instead that kingship on Ithaka was part of the dowry 
given Penelope by Ikarios, and could thus be expected to devolve upon any 
future husband of hers. Any of these theories would explain the care with 
which Odysseus approaches his homecoming.  

The fragility of a man's grasp of his kingdom if his wife is unfaithful be
comes even clearer from the Homeric passages describing the murder of 
Agamemnon (Od. 3.263-72). When he leaves for Troy, Agamemnon puts 
his wife in the care of a bard. At first she resists, for she is virtuous (phresi 
gar kechret'agathesi), and Aigisthos is able to seduce her only after maroon
ing the unfortunate poet on an island. The formerly virtuous wife is not 
able to hold out for long, and Aigisthos "willingly, led her willing home" 
(ten d' ethelhn ethelousan anegagen onde domonde, 3.272). Agamemnon's 
murder is then a logical conclusion, so much so that it is held up more than 
once as the paradigm for Odysseus, the reason for all his caution on his 
return to Ithaka. The Homeric account of Agamemnon's murder focuses 
on the transfer of a woman from one man to another, while Klytemnestra 
is barely implicated in the murder. The episode can be read, nonetheless, 
within the context of exchange. No less than Astyoche or Eriphyle, Kly
temnestra engages in a fatal exchange: by bestowing her own person inap
propriately, she is as responsible as they for the deaths of men close to them.  
Moreover, she, in re-enacting the deed of Atreus' wife Aerope in the next 
generation, effects a transfer of power from her husband to another man, 
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even though in this case there is no magic talisman, no golden lamb, to sig

nify the transmission of sovereignty.  

As we will see in the next chapter, Aeschylus' version puts Klytemnestra 

at the center of these events, fully exploiting the codes of male and female 

wealth to highlight the overturning of proper gender roles in the house of 

Agamemnon.  
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As I have shown, exchange between men and women in Homeric epic is 
harmless as long as the gendered protocol of exchange is respected. The 

exchanges represented in tragedy, however, are almost always destructive.' 
In this context, even gifts of cloth can be dangerous. In fact, horrific ep
isodes from tragic stagings of the myths of Herakles and Medea suggest 

that when textiles are used destructively, they can be at least as deadly in 
women's hands as metal objects. Deianeira, realizing that her husband Her

akles has fallen in love with another woman whom he brings into their 
house, sends him a cloak impregnated with what she believes to be a po
tion that will restore his love for her. The potion is in fact a burning poi
son, by means of which she unwittingly destroys him, and ultimately her

self. Medea, on the other hand, knows exactly what she is doing when 

she brings death to her faithless husband Jason's new bride with wedding 
gifts of a poisoned robe and crown.2 This gift combines textile and metal, 

thus making use of both male and female elements, as befits the charac
ter that Euripides gives his Medea. As I will show, not only an overturn

ing of the gendered code of exchange, but a more generalized confusion 

of male and female roles pervades the tragic treatments of these mythic 

narratives.  

Once again, moreover, in the examples to which we now turn, the con

text for the deadly exchange is a crisis in a marriage relationship. As Cyn
thia Patterson has put it, "In the work of the Athenian playwrights, we can 
witness the tragic paradigm of adultery represented as a complex crime of 

betrayal which corrupts the entire household and its relations of person to 

person and of person to property."3 It is at such moments of crisis that the 

usual reciprocity between husband and wife fails, setting up the possibil

ity of negative reciprocity-theft, violence, and other violations of expected 

norms.'
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PERVERTED EXCHANGE PROTOCOLS 
IN THE ORESTEIA AND THE TRACHINIAI 

In tragedy, the pattern of destructive gift-giving can be directly connected 

with the overturning of the gendered codes of which I have been speak

ing. I now turn to a comparison of two such examples, from Aeschylus' 

Agamemnon and Sophocles' Trachiniai. I begin with the Agamemnon, in 
which textiles, both metaphoric and literalized on the stage, play a central 

role in a violent overturning of the traditional gendered division of labor.5 

THE AGAMEMNON 

In Aeschylus' Agamemnon, before he arrives, Klytemnestra proclaims her 

faithfulness to her husband by claiming to know as little about infidelity 

as she does about "the dipping (or dying) of bronze" (chalkou baphas, 612).  

This opaque phrase has confounded scholars' attempts to understand the 

exact technological process to which it refers. The most obvious interpreta

tion, "tempering," is unlikely because bronze, unlike steel, is not tempered.  

The phrase is usually assumed to refer, if not to tempering, to some other 

technique associated with the making of weapons.6 Having failed to clar

ify the exact nature of the process, critics have tended to content themselves 

with the observation that metalworking was far from the normal expertise 

of a woman, even one as formidable as Klytemnestra.7 

The noun baphe and the related verb bapt refer both to the temper

ing of metal (usually for making weapons) and the dying of cloth. Thus 

the root contains within it a microcosm of male and female wealth, men's 

and women's pursuits. The exact nature of the metallurgical process de

scribed here is not the point. The vagueness of Klytemnestra's reference to 

a craft of which women have little knowledge is perhaps intended to back 

up her disclaimer. At the same time, the use of a word associated with tex

tiles clearly invokes the idea of imbuing with color. This overdetermined 

use of baphe is framed by similar uses both earlier in the play and in the 

next play of the trilogy. The first of these is the phrase krokou baphas ("dy

ings of crocus or saffron yellow," Ag. 239), describing the saffron-dyed gar

ments of Iphigeneia, while the context-a description of her sacrifice-re

minds us that crocus is not the only substance with which her garments are 

to be stained.8 

When the word baptd reappears in the Choephoroi, all its meanings are 

brought together explicitly.9 There, Orestes holds up a garment, "dyed 

by the sword of Aigisthos" (io), proclaiming it as a witness against his 

mother.' 0 What is more, he uses the word kdeis ("gush," 1012), echoing the
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language of Klytemnestra at Ag. 960, and brackets it with another use of 
baphe in the next line." His language suggests that the resources of the 
house-the "many dyings of cloth"-have been destroyed not, as Agamem
non feared, by his tread, but by the spilling of his blood.  

ESpaEv fl OUK ESpacE; apTUpE S ¬01 

qnpos t6', EspayEv Aiy(a6oU v(pos.  
p6vOU S K1TKis EU XpOVcP )U3pdacXXETa, 

iroXAas pagns p6Eipouoa TOU 1TOLKjApaTOs.  

Did she do it or not? This garment is my 

witness, how she dyed the sword of Aigisthos.  

The gush of murder is brought together with time 

to destroy many dyeings of cloth.  

(Aesch. Choe. 1010-13) 

In this way, the confusion of codes is worked into the very language 
of the drama itself. When Klytemnestra the man-minded (androboulon, 
Ag. ii) speaks of a male art, she simultaneously invokes its female counter
part. At the same time, her words hint at the darker meaning that will 
soon become apparent, when her weapon is dipped in Agamemnon's blood.  
The connection with textiles is reinforced later in the play, when Klytem
nestra, in the context of the so-called carpet scene, again uses the word in 
the phrase eimaton baphas (Ag. 960): "dyeings of clothing." Ultimately, the 
murder itself will further this conflation, when Klytemnestra reverses the 
gendered terms yet again by turning a garment, the robe without armholes, 
into a murder weapon.' 2 

On his return from Troy, Klytemnestra insists that Agamemnon tread 
the crimson cloth.'3 In the end, her appeals to his vanity win out, but 
Agamemnon at first resists for fear of committing hubris and offending 
the gods.'4 He expresses the conflict between them in gendered terms, 
seeing the offer of the red cloth as an attempt to feminize him-"Do not 
spoil me according to the ways of women" (918ff.)- and accusing his wife 
of unwomanly behavior-"Surely this desire for conflict does not befit a 
woman" (940).'5 The implicit battle is over Klytemnestra's unwillingness 
to relinquish the control over the house that she has held during his ten
year absence. As Taplin has observed, Klytemnestra, as the "watchdog of 
the house" (607), controls the threshold, only allowing Agamemnon access 
under her conditions.16 This struggle for command of the oikos, as will be
come clear, is a prelude to the struggle over the life of Agamemnon.  

The cloth, originally within her purview as wife, could be said no lon
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ger to belong entirely to the category of female wealth.1 7 By virtue of be

ing dyed a royal crimson, it has become an agalma, in Gernet's terms, a 

royally, and even sacrally charged object.18 As Morrell observes, Agamem

non's phrase "weavings bought with silver" (arguronetous th' huphas, Ag.  

949) "places the garments in the context of the extra-domestic economy."' 9 

But Klytemnestra counters, attempting to overcome Agamemnon's reluc

tance and to reassert her jurisdiction over the object by stressing the in

exhaustible riches of the house and equating them with the riches of the 

sea, source of the purple murex-dye: "There is the sea, and who can drain 

it dry?" she asks (estin thalassa, tis de nin katasbesei? Ag. 958).20 By invoking 

the treasures of the oikos, she reasserts her claim to the role of good house

wife, which she has made unceasingly from the moment of Agamemnon's 

arrival, and stresses her faithfulness, as evidenced by the continued good 

order of the household. But her own reference to the purple dye as "worth 

its weight in silver" (isarguron, 959) gives the game away, as this external 

standard of value undermines her appeals to the self-sufficiency (autarkeia) 

of Agamemnon's oikos.21 Klytemnestra speaks of the riches of the house in 

such a way as to obscure the distinction between those domestically pro

duced and those acquired from abroad. She moves seamlessly from her evo

cation of the bounty of the sea ("Who can drain it dry?") to her defiant 

boast that "the house does not know how to be poor" (penesthai d' ouk 

epistatai domos, 962).  

In fact, Klytemnestra's claims about the good order of the household are 

disingenuous. Despite her claim not to have broken the seal (semanterion, 

609) during Agamemnon's absence, she has in fact allowed another man 

access to herself and by extension to the household wealth. 22 Her use of 

the metaphor of the seal is ironic, since a seal (sphragis is the usual word) 

was frequently used to guarantee the integrity of a locked storeroom. As an 

unfaithful wife, she is then not a good housewife, but is preparing to be 

as profligate with her husband's blood as she is with the crimson cloths.23 

Disposing of the cloths as she wishes is the sign of her infidelity, and even 

though she appears to be making a present of them to Agamemnon, she 

is not.  

Ultimately, the murder of Agamemnon in the bath involves another am

biguous use of textiles, as Klytemnestra throws a robe over her husband 

that has no holes for arms or head. As he struggles to emerge from the im

possible garment, the death blow is struck. These two pieces of textile link 

the dramatic actions of the plot with the leitmotif of binding and trapping 

metaphors that runs throughout the trilogy.24 A gift that is no gift, a gar

ment that is no garment, a bath in his own blood-by means of these per

versions of the woman's role, the unfaithful wife destroys her husband.25
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Klytemnestra's transgressions go yet a step further. Displaying the 
corpse of Agamemnon, she exults, "This is the work of my right hand, a 
just workman" (tMsde dexias cheros I ergon, dikaias tektonos, 1405-6). Here 
the erga of women take on their most sinister meaning yet.26 Klytemnes
tra points to the body of her murdered husband as her ergon, and calls her 
own hand a tekton, a worker in wood, but also by extension any crafts
man. This word only rarely appears as feminine, and by applying it to her 
hand in this way, she attributes to herself masculine prowess in a masculine 
art.27 By describing her action in terms that suggest a more mundane trans
gression of the norms of gender, she calls attention to her divergence from 
standards of female behavior. But her action has gone far beyond mere vi
olation of the gendered division of labor, for this "making" is not the pro
ductive exercise of a craft, but the slaughter of her own husband. Killing 
is man's work, and Klytemnestra is the rare woman in Greek tragedy who 
wields an ax. This, however, does not begin to approach the horror of the 
spectacle of a husband-murdering wife. That this heinous deed should be 
described using the language of craft further emphasizes the perversion of 
the gendered protocols of labor and exchange. No longer simply the weav
ings with which women clothe their households, the erga of Klytemnestra 
are both the clothing used to ensnare Agamemnon and the corpse she has 
made of him.  

It is a sign of Klytemnestra's alienation from her wifely role that the 
textiles with which she is associated are metaphorically or actually torn, 
stained, or otherwise unusable.  

The purple cloths on which she encourages Agamemnon to walk are un
derstood to be spoiled by his tread, and the garment in which she traps him 
for the kill is unwearable because it has no holes for arms or head and will 
later be exhibited, stained with his blood, as evidence of her guilt. Klytem
nestra is associated with textiles that can no longer or never could fulfill 
their expected role of clothing and protecting the body, much less contrib
ute to the wealth of the household. From productive contribution to vague 
sexual threat to complete destruction-here is a sinister devolution of the 

very idea of women's work.  

THE TRACHINIAI 

If the language cleverly manipulated by Klytemnestra in the Agamemnon 
bespeaks a deliberately perverted gift-economy, that of the Trachiniai pre
sents destructive exchanges enacted unwittingly by characters in the grips 
of erotic desire and jealousy.28 The central female figure, Herakles' wife 
Deianeira, presents an interesting foil to Klytemnestra, for her destructive 
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act, also marked by the arrival of a new woman in the house, arises out of 

her love for her husband, and her own inability to recognize the fierceness 

of her jealousy and desire when faced with a rival. As Segal puts it, "It is an 

essential part of Deianeira's tragedy that she is by nature more a Penelope 

than a Clytaemnestra but is drawn into the destructive pattern against her 

will."29 Although Deianeira recognizes that by bringing a concubine into 

the house, her husband offers a poor reward for her steadfastness, she is rep

resented as too innocent, perhaps willfully so, to recognize the potentially 

destructive power of her own desires. Despite the very different motivations 

of Klytemnestra and Deianeira, their weapons remain much the same, as 

changes are rung on the usual gendered patterns of exchange.3 0 

Deianeira, upon receiving her husband's new lover into her house, in a 

scene that is clearly modeled on Klytemnestra's reception of Kassandra in 

the Agamemnon, complains that this is a poor recompense for her years of 

devotion to him.31 The word she uses for recompense, oikouria, short for 

the phrase oikouria dora, indicates the "housewife's payment" or "gift in re

turn for services" (542).32 She has just described the situation in language 

that calls to mind the housewifely duty to clothe the members of the house

hold. "We are," she says, "two women waiting under a single cloak for a sin

gle embrace."33 The image, conventionally used of harmonious lovers, of 

two people under a single cloak or blanket is here used to show that some

thing is very wrong in the domestic economy of Herakles' household.3 4 It 

is he who imposes a perversion of the marriage arrangement, an inappro

priate gift that Deianeira, for all her innocence, sees as a perversion also of 

the reciprocity expected between husband and wife. Her response to this 

situation is also couched in the language of gift-exchange.3 5 She tells Li

chas that she will give him gifts to take back to his master in exchange for 

what he has given her: anti doron dra (494). The metaphor of the cloak 

will now be transmuted to real textile, as Deianeira translates the usual 

domestic duties into an enactment of reciprocity. "It is not right for you 

to leave empty-handed, having come so well provided" (sun polloi stolki, 

496). As Wohl has noted, Deianeira speaks as though Iole has been given 

to her as a present, and the use of stolos with its multiple meanings (equip

ment, fleet, army, etc.) is well suited to the elision of persons and things.3 6 

She introduces her plan to use the "love potion" by saying, "I have had now 

for a long time an old gift of an ancient beast, hidden in a bronze urn" (n 

moi palaion dron archaiou pote / theros, lebti chalkei kekrummenon, 555
56). Whereas keeping things safe is a woman's proper role, the metal con

tainer is a signal that something is wrong. The dying centaur Nessos di

rected Deianeira to take some of his blood mixed with poison from the 

arrow that killed him, and to save it for use as a love potion should Hera
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kles ever turn to another woman.3 7 Merely accepting a gift from Nessos is 
a violation of the norm, that a woman should not accept gifts from a man 
to whom she is not married. The full implications of this transgression are 
played out explicitly in Apollodoros' version (2.7.6), in which the substance 
contains the centaur's semen.  

"I dipped (or dyed) the cloak" (chitona tond' ebapsa, 580), she reports to 
the chorus, using the same word, bapt5, that played such a prominent role 
in the Agamemnon scene discussed above.3 8 Although the centaur died at 
the hand of Herakles, who killed him for attempting to rape Deianeira, it 
does not occur to her until it is too late that the centaur's gift could in fact 
be a treacherous one. We, however, have been alerted to this possibility a 
few lines before, when she speaks of the black poison of the Lernaian hy
dra's offspring (melangcholos... ios thremma Lernaias hudras, 573-74). Men
tion of the Lernaian hydra, one of Herakles' victims, cannot but arouse the 
suspicions of the audience, if not the speaker.  

Unlike Klytemnestra, whose claims to know nothing of dishonorable 
behavior are expressed in the indicative, Deianeira expresses a wish in the 
optative: "May I know nothing of evil daring nor may I ever learn, for I 
hate women who dare such things" (kakas de tolmas met' epistaimen eg I 
met' ekmathoimi, tas te tolmosas stugo, 582-83). Her fear of wrongdoing min
gles with hope of resolving her difficulties, and the chorus reinforces her 
self-delusion. As she hands over the garment, she stresses both its status as 
a gift to her husband (direma, 603) and its manufacture, calling the robe 
"finely woven by my own hand" (tonde tanaiiph peplon, I direm' ekeindi 
tandri tes emts cheros, 602-3)."9 Moreover, Deianeira says, this represents 
the discharge of a promise, that when she heard that Herakles had returned 
safely she would send him a new cloak in which he would appear properly 
arrayed for the thanksgiving sacrifice to the gods.40 She tells Lichas that 
her husband will recognize the authenticity of the gift by the impress of her 
seal (sem'. . . sphragidos, 614-15). The sphragis, as I have noted, recalls the 
role of the housewife in keeping safe the wealth of the household, while si
multaneously operating as a metaphor for the wife's sexual fidelity, like the 
semanterion of which Klytemnestra speaks.' 

Shortly, the doubts Deianeira had tried to shake off are to be confirmed, 
and the sacrifice will take on a different meaning. She returns to tell the 
chorus that she has discovered that the bits of wool she had used to anoint 
the cloak, exposed to the light of the sun, have all shrivelled up into noth
ing. Too late, she reviews the centaur's motives, and remembers how ac
cording to his instructions the potion has been kept hidden from the light 
in a bronze container, deep in the recesses of the house, like a keimelion, a 
precious treasure. This potion and the circumstances of its discovery as a 
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deadly poison bring together once again the elements of male and female 

wealth, as well as the categories of inside and outside discussed above in re

lation to the lamb with the golden fleece.  

At the same time, the contents of the container and their location sug

gest female sexual secrets of a potentially threatening nature.42 The poison 

is kept hidden in the inmost recesses of the house (en muchois, 686), a space 

that is unmistakably coded as female. A mixture of the centaur's blood and 

the hydra's bile, it contains both male and female elements. 43 Through the 

trickery of Nessos, the potion combines the destructive power of his long

suppressed and unlawful lust with Deianeira's own insufficiently recog

nized desire. The deadly object has been contained-but only for so long

in the bronze container, in the possession of a woman. When she releases 

it, as she must eventually do, like a kind of latter-day Pandora releasing the 

evils for men, it will destroy first the symbol of female domesticity, the tufts 

of wool, before going on to destroy both man and woman, and then the 

household, which was to have contained and regulated the wife's sexuality, 

if not that of the husband. Once again, as in Hesiod, the ergagunaikn-in 

this case, the woven garment sent to Herakles-become mermera erga: the 

baneful and sexually threatening behavior of women.44 

As is perhaps in keeping with the more retiring nature of Deianeira, 

this threat is never confronted head-on by Herakles, who, unlike Agamem

non, never meets his wife face-to-face within the drama. Nonetheless, the 

death that fells Herakles is almost a domestic one. He dies not in the manly 

way, by the sword, but rather by the use of a potion or poison, a feminine 

weapon, and by means of a feminine delivery system, the robe woven by 

his wife's own hand. After facing so many far-off dangers, he dies in sight 

of his own home. It is hard to imagine a greater violation of the code: the 

manliest of heroes is killed by a woman. His language emphasizes his incre

dulity at this development, ringing changes on this transgression of gender 

roles: "A woman, being female and unmanly in nature, a lone woman killed 

me without a sword" (gunt de, thdlus ousa kanandros phusin, I mone me de 

katheile phasganou dicha, 1062-63). It does not, perhaps, require a Freud

ian sensibility to hear a phallic complaint in the climactic phrase phasganon 

dicha ("without a sword").45 As he will soon make explicit, Herakles con

ceives of his death as an emasculation. 4 6 In the world of masculine compe

tition he inhabits, it is hard for him to conceive suffering such an indignity 

at the hands of one who lacks the phallus.  

Herakles' language also suggests an invocation of the Agamemnon 

model: Deianeira has fastened around him a woven snare, in which he will 

die (kathepsen 6mois tois emois Erinu6n I huphanton amphiblestron, di diollu
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mai, 1051-52). Amphiblestron is precisely the term used for the garment that 
ensnares Agamemnon before the fatal blow (Ag. 1382). Not only is the gar
ment fatal, however, but this feminine weapon also has the effect of turn
ing Herakles into a woman: he describes himself as crying like a girl (par
thenos) and says that his suffering makes him a woman (nun d' ek toioutou 
thelus euremai talas, 1075).47 Several scholars have noted in his uncovering 
of his body an obscene parody of the anakalypteria, the ritual in which the 
bride uncovers herself in the presence of her new husband's family.48 

Deianeira's response to her horror at inadvertently killing her husband is 
suicide.49 But once more the codes are violated. Just as Herakles' death is 
figured as a feminization of the hero, Deianeira's death also reverses the ex
pected gender categories. She, the timid retiring wife, chooses a most un
feminine way of killing herself, by the sword (amphiplegi phasgani, 930).  
As Nicole Loraux has shown, the usual method of suicide for women in 
tragedy is hanging, an ignominious death.50 At times, the noose is a veil 
or other article of women's clothing, as in Sophocles' Antigone, or when the 
Suppliant Maidens of Aeschylus threaten to make use of their own cloth
ing-"a contrivance of sashes" (mechan suzomaton, 462)-to hang them
selves.5' Loraux's analysis of tragic suicide suggests that the gendered code 
of textile and metal for which I have argued holds even in death, and that 
the few deviations from it that occur are significant. Wohl has used the 
phrase "transgendered death" to describe Deianeira's suicide: "In her mode 
of suicide-penetration by the Homeric sword-she showed herself both a 
failed man and a failed woman, constrained until the end by gender."52 

Additional details both emphasize and complicate our reading of the 
code: in order to expose the place where she will strike with the sword, 
Deianeira must remove a golden pin (chruselatos . . . peronis) that holds 
her garments together (924-25)." In this way, not one but two metal ob
jects mark the site of her suicide. Although one is coded as masculine, the 
other-the clasp or pin-is a traditional female adornment that can be 
used as a weapon. 54 Herodotos tells of an episode in which the women of 
Athens used their brooches to kill the sole survivor of a battle with the Aigi
netans. This outrage led the Athenians to decree a change in female dress to 
eliminate the use of brooches: 

ruv6ovas Tas yUVaIKas TCV er' Ayvav OTpaTEUapsVC3V 
aVSp&.v, SEiv6V TI 1TOIflapgvas KEIVOV UOOVOV i TtrVTCJV 

oacaf va, TpI TOV 6V pOTToV TOUTOV AapOUkas Kal KEVTECVaas 

T1Q01 TEp6viJoi TCA)V 1IaTICV Ep&TaV EKaOGTfV UTEV OKOU El 
6 ECUTfis &V' p. Kal TOOTOV 0V O1TC Sap6apfjval, A60rvaiolio 
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SEs ETI TOO u6EOsS EtvoTEp V TI o( EIVQ TO TCA V yUVlaKCV 

Epyov. AXc piV Sr1 OUK EXEIV OTEC) ThIOOCGOGl TQs yUVaiKaS, 

TT]V SE EGOilTa IIETE[3cAOV aTE)V E TIV '6Sa- t>6pEOV yap S 
rp6 TOU a TCOV AeOvak.v yUvaiKES $06fjTa Acpi(a, TI) Kopiv6ilI 

irapaTrrfaTIcTaT1v- IIETI3cXXOV 5v ESTOV AIVEOV KIOMVcIv, vri 

1TEpOVJl)O [ipi XPEVTaQ.  

When the wives of the men who had gone to attack Aegina heard this, 

they were very angry that he alone should be safe. They gathered round 

him and stabbed him with the brooch-pins of their garments, each ask

ing him where her husband was. This is how this man met his end, and 

the Athenians found the action of their women to be more dreadful than 

their own misfortune. They could find, it is said, no other way to pun

ish the women than changing their dress to the Ionian fashion. Until 

then the Athenian women had worn Dorian dress, which is very like the 

Corinthian. It was changed, therefore, to the linen tunic, so that they 

might have no brooch-pins to use. (Hdt. 5.87.2-3, trans. Godley) 

In Deianeira's death scene, the implement of female violence against 

men is pushed aside to make way for a masculine form of violence vis

ited by a woman on her own person. 55 Here is the sword that was miss

ing in Herakles' outcry at lines 1062-63. Although the perverse exchanges 

in this play continue, for Deianeira this is the end of the line. Trading the 

peplos for the phasganon, she has effected an exchange between the textile

entwined death of Herakles and her own death by the sword. Deianeira 

overturns the code to the very end.  

Sophocles' treatment of the character of Deianeira shows a complex al

ternate reality behind the hasty conclusions of her son Hyllos, the passion 

of whose curses is answered only by his passionate regret when he learns 

the truth. Some have seen in his precipitous denunciations a reflection of 

his father's brutality, which will soon be visited upon him.56 Although this 

works very well structurally with the end of the play, there is no previous 

hint of brutality in Hyllos' character, and unlike his father, he is shown to 

be capable of second thoughts. Given this, why should it be so instantly 

plausible to Hyllos that a wife should cruelly betray her husband? And not 

just any wife, but his own mother, whom he knows to be his father's lov

ing spouse? Here, Hyllos serves temporarily as a mouthpiece for traditional 

male assumptions about women that transcend any individual experience 

or prior relationship. Summed up in Agamemnon's diatribes in the Under

world (Odyssey 11.427-34 and 24.199-202), the common misogynist wis

dom would keep all wives under suspicion of treachery.  
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THE GREEK WIFE AS RESIDENT ALIEN

The persistent anxiety about women and exchange observed in these tragic 
texts brings us back to Vernant's remarks about the paradoxical position of 
the daughter in the family.5 7 Unlike Hestia, the perpetual daughter and 
keeper of the hearth, a woman must fulfull her destiny by leaving her natal 
family to enter a new one.58 She can thus be imagined as a kind of double 
agent, part of two families, that of her birth and that which she enters by 
marriage, but belonging fully to neither. Ormand has described women as 
outsiders to both the oikos into which they marry and the polis.59 Bound by 
most of the laws that govern the lives of citizens, they are nevertheless de
prived of basic citizen rights and are never-at least in Athens-given the 
name that would mark them as full citizens.60 

Recent writers on the Agamemnon and the Trachiniai have stressed both 
Klytemnestra's and Deianeira's awareness of themselves as alienated objects 
in marriage exchange.6' Deianeira's speech about the battle between Hera
kles and Acheloos makes clear the character's alienated sense of being a 
prize in a marriage contest, while an alternate version of Klytemnestra's 
story makes her a prize that falls to Agamemnon after he has killed her 
first husband, Tantalos. According to Pausanias (2.22.3), this Tantalos may 
have been the son of Thyestes, which would add yet another enormity to 
the seemingly infinite cycle of revenge between the two branches of this ill
fated family. In this case, Klytemnestra would be doubly suspect, because 
of her allegiances not only to her natal family but also, through this first 
marriage, to an enemy branch of her own husband's house.  

The flip side of the anxiety about admitting an alien into the household 
is expressed best in the lines Euripides wrote for Medea, who speaks el
oquently from the woman's perspective about the difficulties of marriage 
(Eur. Medea 230-51). It is not enough that a woman must buy a husband 
and a master for her body (posin priasthai, despoten te somatos, 234), but 
then she must learn to read his mind as she integrates herself into a foreign 
environment. If the husband is agreeable, all may be well, but if not, the 
wife-unlike the husband-has no recourse to outside companions. But 
Euripides gives with one hand while taking with the other: he puts this sen
sitive evocation of female alienation in the mouth of one of the most de
structive women in Greek mythology. It is interesting that similar senti
ments are expressed in a fragment of Sophocles' lost tragedy Tereus (frag.  
583 Lloyd-Jones), apparently by Prokne, another wife who, like Medea, de
stroys her husband's line by killing their child.62 These betrayed wives are 
well placed to speak of the uncertainties of marriage from the female per
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spective, but the legitimacy of their complaints is simultaneously undercut 

by the audience's knowledge of their own unspeakable deeds.  

Medea is an alien in the truest sense of the word. Although she and Ja

son are living as metoikoi (resident aliens, metics) in Corinth, her origins 

are in barbarian Colchis. He, on the other hand, is Greek and about to 

become a member of the Corinthian royal family. Medea's murder of his 

bride and father-in-law leaves him in permanent exile, while she will go on 

to reside in Athens by invitation of the king. There she will enjoy the privi

leges of metoikia until discovered in her next misdeed, the attempted mur

der of Aigeus' son Theseus.  

My use in this context of the words metoikos and metoikia, while not 

wholly inaccurate, does not reflect their appearance in tragedy, where they 

are applied not to wives, but instead to a series of unmarried women.6 3 

The Danaids in Aeschylus' Suppliants are offered metoikia in Argos, where 

they have fled to avoid unwelcome marriage with their cousins, the sons of 

Aigyptos. The Eumenides are called metoikoi to mark their acceptance into 

the city of Athens (Aesch., Eumenides ioi8). Perhaps most poignantly, An

tigone, when she has renounced marriage in favor of death, calls herself 

metoikos, in the sense that she is poised between life and death.64 

Yet the status of a wife within the oikos seems to closely parallel the sta

tus of a foreigner within the polis. She has a legitimate place in the house

hold, but it is not the place of one who was born there. This ambiguity gives 

meaning to a scene in Euripides' Alkestis. Toward the end of the play, Ad

metos contrives to hide from his guest Herakles the identity of the woman 

for whom the household is in mourning. Herakles asks if she is othneios 

(i.e., strange or foreign) or sungenes, a relative. Her husband replies that she 

is a stranger: 

-60vEios;T i0 i UyyEVfls yEy)a TIs; 

-66vEIos, XAXCO) 6 TV cIVayKala opots.  

Herakles. Was she an outsider or one of the family? 

Admetos. An outsider, but still essential to the house.  

(Eur. Alkestis 532-33) 

He is technically correct that Alkestis is not sungenes, since as his wife she is 

not related to him by blood. Euripides has Herakles use this word instead 

of the near-synonym oikeios, which would, as Just notes, include affines, 

those related by marriage. 65 In his reply, Admetos continues to skirt the is

sue by using the ambiguous word anangkaios, which has a double mean

ing of "necessary, essential" and "related by blood." In this context, how
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ever, the second meaning seems to be excluded by his prior use of othneios.  

The categorization of Alkestis as foreign to the household is used here as a 
dodge, to allow Admetos to offer Herakles his trademark hospitality. And 
yet, at the same time, it points to the curious position of a wife as in the 
household but not wholly of it. That she is in fact an essential part of the 
oikos seems to occur to her husband only after she is gone.  

That the wife's presence is in any way constitutive of the oikos does not 
immediately occur to this husband, since she is conceived as fundamen
tally external, even extraneous, to it. The desolation he feels at her death 
suggests the gap that may exist between ideology and human experience.  
The notion of woman as "resident alien" calls to mind the flower-pot the

ory of human gestation proposed by Apollo in the Eumenides, according to 
which the mother is not the parent of the child she bears but "a stranger to 
a stranger" (xenii xene, 66o). Here also, the alienated view of women's role 
is employed as a legal dodge, and should not be taken as the final word on 
social relations. Nonetheless, it exemplifies a tendency in Greek thought 
that goes back to the negative view of female fertility seen in Hesiod, ac
cording to which woman is external not only to the family, but in origin 

even to "mankind." At best she is a resident alien in the oikos; at worst, like 
Pandora, she is a sort of robot programmed to create havoc.  

The nature of Greek marriages-at least in classical Athens, where they 
were usually contracted between a very young woman and an older man, 

who may have been unacquainted with each other until the wedding-can 

have done little to counter this alienation.6 6 The like-mindedness of Penel
ope and Odysseus seems to have been an ideal not often realized, and per
haps it is no longer even an ideal by the fifth century. Men's and women's 
lives were lived rather separately from one another, in a way that may have 

been little conducive to the homophrosune we see at the end of the Odys
sey.6 7 It is nearly impossible to recover the nature of affective relations in 
classical Athens, but the language of Lysias' oration is instructive. Marital 
happiness is expressed by the husband in these terms: "Until then, she had 
been the best of wives. She was a clever housekeeper and kept everything 
neat" (Lys. 1.7). The Greek husband married a virtual stranger who might 

in some ways always remain one, and yet he had to rely on her for the con

tinuance of his oikos.  
At the same time, women could have an economic impact on the oikos 

into which they married in several ways. Most obviously, the size of the 
dowry brought by the wife could make the family fortune, just as divorce, 
which brought with it an obligation to return the dowry, could break it.  
The story of Alkibiades physically preventing his wife Hipparete from leav
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ing him has been cited to show how keenly this threat could be felt, al

though the very same episode suggests that divorce was not an option to 

which Athenian women had easy recourse. 68 Whatever power, economic or 

moral, was conferred on the wife by the institution of the dowry could last 

beyond the marriage itself. We have the evidence of Demosthenes about his 

widowed mother Kleoboule's efforts to regain the dowry appropriated by 

an unscrupulous guardian.6 9 

In the myths and texts analyzed here, women are not portrayed as hav

ing ongoing economic power. They may occasionally enter into exchange 

relations, but something of the commodity seems to cling inescapably to 

them. At the same time, they do not predictably remain merely commod
ities. As they oscillate between commodity and actor, between object and 

agent of exchange, the anxiety about this unsteady state becomes evident.  

Women may be tokens of exchange among men to establish relations of 

kinship or alliance, but they also enter into their own relations with others, 

relations structured equally by the exchange of gifts7 0 They are not only 

gifts, but also givers.  

Since women's social and economic roles find their definition in mar
riage, marriage becomes the site of greatest anxiety about women and ex

change. Not coincidentally, it is within marriage that women exert what 

economic power they do have. Perhaps what is most troubling and ambigu

ous about women is not that they are capable of giving and receiving gifts, 

but that they can even give themselves away; that is, they can make erotic 

choices that put them temporarily beyond the reach of the patriarchal mar

riage economy. Thus the fear of female reciprocity is ultimately the fear of 

female agency. These anxieties reflect the concern about women as circu

lating objects, and as strangers to the household. The initial circulation of 

women makes marriage possible, but the association of women with circu

lation cannot easily be turned off once it has served its purpose. This is the 

ambiguity on which marriage is founded, and which turns women into po

tential Klytemnestras or Helens every one.  
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The previous chapters have dealt with the kinds of relationships between 
men and women that in Greek myth tend to be characterized by risk, hos
tility, and danger. These include relationships between wives and husbands 
as well as between mothers and sons. As I have shown, the potential for 

harm in relationships between men and women is frequently activated by 

gifts of precious objects, or is marked by their circulation. In this chapter, 

I examine the one exception to this rule of hostile male-female dyads and 

fatal exchanges. When the male-female pair are brother and sister, the re

lationship is usually based on mutual support, and the outcome is usually 

positive.' In these relationships, too, the circulation of objects plays a sig

nificant role, but one quite different and far less sinister than in the exam

ples seen so far.  

Not surprisingly, in these pairings, the nature of both the exchange and 
the items exchanged is rather different. Most often the objects in circu

lation are textiles, although metals also play a role. Moreover, their uses 

are different-as tokens or ransom rather than as gifts or bribes. Although 

the examples considered in this chapter do not entirely free women from 

the association with dangerous exchange, they do show that women, when 

conceived of as sisters, are not the figures of dread that they often are in 

other contexts. The nature of the exchange is different in part because in 

these myths, women's allegiances lie by default with their brothers, and 
they use their textile wealth in ways that help and support brothers. In 

the myths of dangerous gifts I have discussed earlier, gifts are proffered in 

hopes of inducing women to change sides, to betray their allegiances. As 
with Eriphyle's necklace, the receipt of a gift may strengthen the tendency 

of a woman to ally herself with a brother against a husband.  
This shift to a consideration of sibling relationships brings us back to the 

ambiguity of a woman's status as both gift and giver. In the context of the 

brother-sister relationship, as in the other relationships already explored, a
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woman may be conceptualized as an object of exchange. In ancient Greece, 

as in many other societies, brothers sometimes arrange their sisters' mar

riages. In many societies, in fact, marriage exchange is conceptualized in 

terms of brothers trading sisters for wives.  

Since, in the absence of a father, the exchange of a woman may be in the 

hands of her brother, women are potentially circulating objects even within 

the context of sibling intimacy. I examine several examples in which this 

potentiality is realized, although not always with a expected results. As I ar

gue below, in Euripides' Elektra, Orestes' contracting of a marriage for his 

sister with his best friend Pylades seems to be a way of keeping his sister, 

rather than giving her away.  

In what follows, I explore the intricacies of the sibling relationship in an

cient Greek myth, particularly in its tragic renditions, drawing on cross

cultural evidence and contemporary work in anthropology in an attempt 

to illuminate its ideological underpinnings. I start with a problematic text 

about male-female sibling relations from Sophocles' Antigone, which I at

tempt to place in the context of other relations between men and women in 

myth and tragedy. I then discuss several fantasies about siblings and gen

der relations found in Greek tragedy alongside recent anthropological work 

on siblings.  

ANTIGONE'S CHOICE 

According to Aristotle's Poetics, plots in which near relations kill or al

most kill each other are the most tragic. Interestingly, many of the exam

ples feature a woman attacking her own son or husband. Relations between 

women and their male kin are so often hostile and destructive that it is im

portant to notice the one salient exception. Far from being universally hos

tile toward men, as I would argue, women in Greek myth are discriminat

ing in both hostility and allegiance, often choosing the sibling bond over 

that between husbands and wives or even mothers and children. In fact, 

the one exception to the gender antagonism that so often causes instability 

and crisis in Greek myth is the relationship of affection and mutual aid that 

prevails between male-female pairs of siblings. 2 

In Sophocles' Antigone, the protagonist, faced with death for burying 

her brother Polyneikes, makes an admission that has profoundly shocked 

commentators: 

ov yap TOT' OUT aV, EI TEKVOV PWTT]p E(pUV, 

OUT' El TOOIS Po KaTOaVoV ETI]KETO, 
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PiaT TOAIT&)V T6VS' av ijpop1V 6vov.  
TIVOs v6piou ST, TauTa rp6b sXapiV Xsy c; 
ir6os p EV cv po KaTOav6VTOs AAoS Tjv, 

Kalb ats cr' &XAOU 9qT6s, EI TOU8 pwTHAaKOV, 

pqTp6s &' 'V 'AISOU Kai 1TaTp65 KEKEUO6TOV 

OOK EOT cX8EACu6 O0Ts &V rtAaOTOi rOT.  

Had I been a mother 

of children, and my husband been dead and rotten, 
I would not have taken this weary task upon me 

against the will of the city. What law backs me 

when I say this? I will tell you: 
If my husband were dead, I might have had another, 

and child from another man, if I lost the first.  

But when father and mother both were hidden in death 

no brother's life would bloom for me again.  

(Soph. Antigone 905-12, trans. Grene) 

A surprising number of readers of these lines have been troubled by the sen
timents Antigone expresses. All sorts of solutions to their supposed impos
sibility have been proposed, from pretending that Antigone doesn't really 
mean what she says, to that ultimate act of scholarly desperation, emending 
the text-even excising the offending lines altogether.3 No less an authority 
than Goethe found these lines "ganz schlecht": "In the course of the piece, 
the heroine has given the most admirable reasons for her conduct, and has 
shown the noble courage of a stainless soul; but now, at the end, she puts 
forth a motive which is quite unworthy of her, and which almost borders 
on the comic." He ends with the hope that scholars will prove the passage 
to be spurious.4 

Some have attributed the intrusive sentiments to a clumsy borrowing 
from an episode in Herodotos' histories, in which the wife of Intaphernes 
explains her reasons for deciding to save the life of her brother rather than 
that of her husband or son: 5 

& PaatAEu, avp pE p 110t&v & 5o yVOiTO, Ei 8aiipcv O Xo, Kai 
TEKVa dOAA , E TUTc &TropfAXop1 * t1TaTpS 8E Kal IpTp6O OUKETI 

IEU C)OVTGCV 8EAcpE6s aV AAOs OU 8 EVI Tp6OTC) yEVOTO.  

O King, I might have another husband, if the gods wish it, and other 
children, if I were to lose these; but with my father and mother no lon
ger living, I could not possibly ever have another brother. (Hdt. 3.119.6, 

trans. de Selincourt) 
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It is remarkable how many of the same critics who are shocked by Antig

one's lines take the intimacy of the marriage relationship at face value, es

pecially given the horrific counter-examples offered by the genre of trag

edy itself.  
A few critics have endeavored to defend the lines. Kamerbeek, in his 1978 

commentary, notes that the lines, whatever their "absurd consequences," 

nonetheless convey the "complete and exclusive faithfulness to the dead 

brother."6 Even Jebb, for all his skepticism, does make a half-hearted at

tempt at a culturally specific argument: 

Now, the "primitive sophism" employed by the wife of Intaphernes, and 

the tendency to exalt the fraternal tie, are things which we may recog

nise as characteristic of that age. And it is true that Aeschylus has some 

quaint subtleties of a similar kind: as when Apollo defends Orestes on 

the ground that a man's mother is not, properly speaking, his parent 

(Eum. 658); and when Athene votes for Orestes because she herself had 

had no mother at all (736).  

I do not propose to join the philological debate about the authenticity of 

these lines. Although I believe that the entire passage can be defended, I 

wish instead to broaden the context in which we read it. Several recent crit

ics have taken the lines more nearly on their own terms and analyzed them 

in terms of near parallels, both Greek and non-Greek, or in terms of a dis

course on marriage.8 My own approach is to place them in the context of 

Greek mythic models for sibling interaction.  

Two anthropological tropes in particular inform my analysis. The first 

is the idea, to which I have already referred, of the exchange of women in 

marriage as the originary or prototypical exchange, espoused by Claude 

Levi-Strauss in The Elementary Structures of Kinship.9 The second is the idea 

of the gendered nature of wealth, as elaborated in Chapter One, and dis

cussed throughout.  

I acknowledged in Chapter One the depth of my debt to Levi-Strauss.  

Paradoxically, his contribution to the interpretions of the myth of Oidi
pous will not play a large role in my analysis. His ingenious (if not over

ingenious) analysis is structured around the categories of overvaluing and 

undervaluing kinship.1 0 One is inclined to agree that sleeping with one's 

mother is an example of overvaluing kinship, and killing one's father an ex

ample of undervaluing it. But Levi-Strauss wants to see Antigone's act in 

the same light, as overvaluation of kin relations, just as he wants to catego

rize Kadmos' search for his abducted sister Europe in the same light. The 

symmetry of his approach is appealing, and some recent critics have taken 
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up the idea that Antigone's choice is natural for one born of an incestuous 

union. Although this is an attractive argument, it is ultimately insufficient, 

because it ignores the evidence of a large body of Greek myth about sibling 
relations. Examination of these myths allows us to refine our sense of the 

cultural specificity of sister-brother relations in Greece. But first, a look at 

some cross-cultural material may be helpful.  

The Trobriand ethnography of Annette Weiner invites us to pay greater 

attention to sibling relations. Weiner's 1979 book Women of Value, Men of 
Renown hints at a theme made more explicit in her later Inalienable Posses
sions: The Paradox of Keeping-While-Giving (1992), that of the importance of 
considering women's roles not only as daughters and wives, but also as sis

ters, in assessing their social, political, and economic contributions to the 
workings of society. Her material shows that women provide essential sup
port to their brothers in large part through their production of textiles. (In 
the case of the Trobriands, this means fiber skirts and banana-leaf bun
dles.) These textiles must be on hand for distribution at mortuary rituals, if 
the brother is not to lose social standing. Weiner's insight into the impor

tance of what anthropologists call "sibling intimacy" is fundamental to the 
present analysis.  

Accounts of marriage systems such as that of Levi-Strauss emphasize the 

exchange of women by their fathers or brothers in marriage relations, in an 
alchemy that transmutes daughters and sisters into wives. Wife becomes 

the primary role, subsuming all others. In the examples that Weiner dis

cusses, however, sisters also always remain sisters, and derive their power 

precisely from this role. Among the Trobrianders, the brother-sister rela
tionship derives its primacy from the need to ensure the continuance of the 
matrilineage." Weiner has also analyzed the role of sibling relations in Sa
moa, where the relationship between sister and brother is paramount. Here, 

the institution of the so-called sacred sister throws women's power as sib
lings into high relief. The sacred sister is the eldest sister of a chief, who in
herits powerful titles that give access to the ancestral mana, the source of 
his chiefly power. Where the powers of the sister are retained and recog

nized, as in Weiner's examples, women have higher status. From other eth
nographic accounts, it can be seen that for the most part, in societies in 

which the exchange of women is regarded as absolute and complete, women 
have low status. 2 In this context, a woman will-to quote Congreve-"by 

degrees dwindle into a wife."' 3 

To a lesser degree than in the matrilineal societies Weiner describes, 
Athenian inheritance laws and marriage customs also preserve the connec

tion between women and their natal families. Athenian inheritance was bi
lateral, although it privileged paternal over maternal relations, and within 
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that structure, it privileged males on the maternal side over females.'4 A 

woman's right to her dowry, protected by her male kin, guaranteed her con

tinuing connection with her birth family. As I have argued in the previous 

chapters, this continuing connection seems to have been a source of anxiety 

about women, particularly in their roles as wives vis-a-vis their marital fam

ily, and more generally as exchange-partners.  

To understand the significance of these relationships, it is important first 

to see how women's hostility toward their male relations is figured in myth.  

Not only are women shown to be dangerous to men, whether wittingly or 

unwittingly, but their allegiances are almost always constructed as a zero

sum game. Female affective choices are cast in an impossible either/or con

struction with fatal results for someone. A stark example of this dilemma 

can be seen in the myth of Hippodameia, whose father Oinomaos learned 

from an oracle that her marriage would mean his death. A psychological in

terpretation might suggest that the father's desire to keep his daughter for 

himself results in a series of projections, fostering a murderous impulse to

ward all prospective sons-in-law. For the successful suitor, winning Hip

podameia means outwitting the father's murderous schemes and making 

the oracle come true, killing the father and taking his place, or at least the 

place that he occupies in fantasy. But this neat psychological reading does 

not adequately convey the degree to which in many cases the myths attri

bute the choice to the woman involved. In these cases, we must supplement 

with an awareness of the socially conditioned choices made by the mythic 

personae.  

These choices, like those made by the actors in the marriage negotia

tions described by Levi-Strauss, are also shown to be tied to a surprising 

degree to economic calculations. And these economic calculations are usu

ally signaled by the presence of a talismanic object.'5 As discussed in Chap

ter One, the nature of the talismanic object can be interpreted according to 

the anthropological concept of gendered wealth. A hallmark of the gener

ally co-operative relations between brothers and sisters is the benign use of 

textiles, deployed by sisters on behalf of their brothers. In these cases, the 

textiles are used as ransom or as tokens of recognition, and do not have a 

harmful effect on anyone. In other examples, however, in which textiles do 

not play a part, the allegiance of a sister to a brother means the death of a 

son or a husband.  

This is very much in contrast to the deadly exchanges we have discussed 

in the previous chapters, which often arise from marital conflict and break

down. Similarly, maternal relations can be disrupted, as in the case of As

tyoche, mentioned briefly in the Odyssey, who engages in a similar transac

tion at the expense of her son. As we have seen, not only are women willing 
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to murder their husbands, but this hostility often extends to their children 
by these husbands. Klytemnestra not only murders her husband, but in 
some versions seems ready to murder her son as well out of fear of his ven
geance. Medea kills her sons to avenge her husband Jason's betrayal of her.  
Prokne and Philomela also kill a son to punish a husband. Here, the chil
dren do not seem to have a separate value, but are treated as part of the fa
ther or as his possessions. This is quite different from the contemporary 
Western assumption that under normal circumstances, a woman's main al
legiance is to her husband and children, and that if the marriage breaks 
down, her allegiance to her children will trump everything else. This is, I 
believe, the root of the horror with which Antigone's words have been re
ceived through the last few centuries.  

Women barter away the lives of their male relations, whether husbands, 
sons, or even fathers, in transactions that are notable for the inevitability of 
the misogynist logic with which they unfold. Gift-exchange with women is 
dangerous, because they are willing to make economic choices that are fa
tal to their men. In short, they are willing to trade affective for economic 
considerations-frequently figured (not to say trivialized) as a frivolous at
traction to shiny objects.  

The myths at times present marriage as a moment of choice for women 
between conflicting claims of affection, although this does not reflect the 
limited autonomy enjoyed by real Greek women in most periods. Hippo
dameia is not represented as actively seeking out either marriage to Pelops 
or the resulting death of her father. In an interesting if obscure mythic ac
count, however, even Penelope has to make a choice between father and 
husband, but with a more benign outcome. Pausanias provides this ver
sion in the course of discussing an image of Aidos (modesty, reverence) in 
Lakonia. In his account, a woman uses her veil as a means of expressing 
her will, in a kind of reverse anakalypteria. In contrast to the usual ritual, 
in which the bride is uncovered at the moment of presentation to the hus
band's family, the situation here is anomalous. No relatives of the groom's 
family are present, and the father's inappropriate refusal to relinquish his 
daughter leads the bride to perform the exact opposite of the expected ac
tion. She covers her head to indicate her change of allegiance from father 
to husband. Here the usual ritual of incorporation into the husband's oikos 
is replaced with a gesture that emphasizes instead her separation from the 
oikos of her father: 

OT' ESoKEV 'OSuoEI TlfVEA1TfTlV yUVaIKa IKapos ElpaTO $V 

KaTOlKical Kl QUTOV 'OSuoo a v AaKESaipov1, SIaLapT6VOV &$ 
EKEIVOU SEOTEpa TI1V OUyaT~pa IKETEUE KTacE1Va1 Kal iEOpCopIIvVT15 

A FAMILY ROMANCE 

97



5 'I66Krv UETKOAOUO&.V T) pPuaTI SEITO. 'OSUOOEUS S TECS i}IV 

J1VEIXETO, TeAOS S EKEAEUE fh1gVEXO1TlV oUVaKOXOUOEIV EKOUOQV 

fl TOV TaTspaE AOpvrIV 0VaXCPEIV ES AKESaiiEOVa. Kal TflV 

aTrOKpiVcXOOai paiv OiS)v' EyKaXUPWa1VTs 8 TrpO TO PcGT1Ipa, 
'IKaplOs Thy [1EV CTE Sr OUVIE Cs W BOUXETaQ CTIEVa II ETQ'OSUoc~a6 S 
pirlOIV, IyaAIa S aVEO1]KEV ASoUis' EVTUO yap Tfi; 00a0 

1TpOfjKOUOaIV fibl TTIV flflVEXOTrrV XEyOUIV EyKCaIyUCOOI.  

When Icarius gave Penelope in marriage to Odysseus, he tried to make 

Odysseus himself settle in Lacedaemon, but failing in the attempt, he 

next besought his daughter to remain behind, and when she was setting 

forth to Ithaca he followed the chariot, begging her to stay. Odysseus 

endured it for a time, but at last he bade Penelope either to accompany 

him willingly, or else, if she preferred her father, to go back to Lacedae

mon. They say that she made no reply, but covered her face with a veil in 

reply to the question so that Icarius, realising that she wished to depart 

with Odysseus, let her go, and dedicated an image of Modesty; for Pe

nelope, they say, had reached this point of the road when she veiled her

self. (Paus. 3.20.10-I1, trans. Jones and Ormerod) 

Even when daughters choose to ally themselves with their fathers, that 

is not where mythic interest lies. Of the fifty Danaids, forty-nine obeyed 

their father's command to kill their husbands on their wedding night. Al

though Apollodoros (2.1.5) lists all their names, only Hypermnestra, the 

one in fifty who chose to disobey her father, is known to all. Pausanias tells 

us that she had to stand trial for disobedience to her father, although she 

was acquitted with the help of Aphrodite. In thanks for the goddess' de

fense against the charge of impiety, she dedicated an image of Aphrodite 

Nikephoros ("Bringer of Victory") as well as a temple to Artemis Peitho 

("Persuasion"). 16 

If we return now to myths in which the woman must choose between 

loyalty to her brother or to her other male relatives, the picture becomes 

clearer. Upon hearing that he has killed her brothers in a dispute over the 

Kalydonian boar, Althaia destroys her son Meleager by putting back in the 

fire the magic brand that will determine his life span. 7 According to Apol

lodoros (1.8.3), this choice is not without its price, and she thereafter com

mits suicide. He tells us that after Meleager's death, both Althaia and Me

leager's wife Kleopatra hanged themselves, and the women mourning them 

were turned into birds.  

Allegiance to brothers is also a motive for Alkmene, who refuses to al

low her new husband Amphitryon to consummate their marriage until he 
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has avenged the deaths of her brothers at the hands of the Teleboians. Apol
lodoros says that she agreed to marry him only after he had carried out 
the vengeance (2.4.6). The results of that delayed consummation are well 
known: while Amphitryon is off performing this service for his wife, Zeus 
steals a march on him and, appearing in the likeness of the husband, im
pregnates Alkmene with the hero Herakles.  

This allegiance of sisters to their brothers is not unreciprocated. In Eu
ripides' Alkestis, Pheres tells Admetos that Alkestis' brother will take re
venge on him, since by allowing her to die for him he has as good as mur
dered her: 

O6pyet S' aVTOS cV aUTf S oVE0s, 
SIKa 8 E 8COGE1 0I1 KrSE0TaI ET' 
Ti Tp''AKaOTo OOKET ET EV aV~paiv, 
Ei Ij a' a8EOpfS aTIia TIwopT jETa1.  

You yourself, her murderer, will bury her, 

but yet you will pay the penalty to her kin, 

for Akastos is not to be numbered among men 

if he does not avenge his sister's blood.  

(Alkestis 730-33) 

Elektra is represented by all three tragedians as counting on Orestes as the 
only one who can come to intervene in her miserable existence, as is Iphige
neia in Iphigeneia among the Turians.'8 

We find the reverse of Kadmos' supposed overvaluing of kinship in 
searching for his sister in a more obscure example from Plutarch's Greek 
Questions. Here it is a sister, Hypera, who goes forth from her home in An
thedon to search for her missing brother, Anthos: 

o GE MvaolyEiTov pnoiv 'Ywrrpas aSEXpov OVTa T6V 'AvOov 
ETI VijToV aroXEGo~a, Kai Ti1V 'Y1Tpav KaTd (flTflIV aUTOU 

T aV&')jEVoV Eis $(EpaS rpos 'AKQOTOV EXciV, wTU KaT TXV 

6 'Av605 iSooAEUEVOiVOXOEIV TETaypivo;. W SoiV E1TIAVTO, TOV 

Traia rrpoocppoVTa Tij a&Ecp) 6To wOT1jp1OV ETlyVCVacl Kai ElTEiV 

Trp6 a rriV idUXf 

Triv' ofvov TpUyiav, Ele OOK AvOr6va vaiEl;.  

Mnasigeiton says that Anthos, the brother of Hypera, disappeared from 
home while he was still a child, and that Hypera, while she was wan
dering about in search of him, came to Pherae to the house of Akas
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tos, where it chanced that Anthos was the slave appointed to be cup

bearer. While they were feasting the boy recognized his sister, as he was 

bearing her cup to her, and said to her softly, "Drink wine turbid with 

lees, since thou dwellest not in Anthedon." (Plutarch, Greek Questions 19, 

29 5 f, trans. Babbitt, modified) 

Despite the implausibility of a sister who goes abroad in the world, possi

bly alone, and attends feasts like a man, the story has all the poignance of 

a miniature novel, and all the romance that later ages associate not with 

siblings but with erotic liaisons and tales of thwarted love and miracu

lous reunion. As we will see, the plays of Euripides concerning the house 

of Atreus, particularly Elektra and Iphigeneia among the Turians, recreate 

very much the same mood of passionate longing of brother for sister and 

sister for brother, and the romance of their reunion.  

Of course, not every sibling relation in Greek myth is benign. Medea 

chops her little brother to pieces to create a diversion for her escape with 

Jason. 9 Sibling relations can be interrupted or subverted precisely by the 

intervention of erotic desire. Usually, as with Medea, that desire is for an 

outsider, a lover who will force the choice of loyalties, but it can also be in

cestuous desire. Rarely, however, do the myths address brother-sister in

cest. Only the gods are free to commit incest, and for Zeus, a brother

sister marriage is the clear solution to a troublesome dynastic problem, and 

an occasion for farce, not tragedy. (The divine regime ruled over by an in

cestuous pair of siblings has parallels in many traditional societies, includ

ing some of the Oceanic ones discussed by Weiner, that trace their lineage 

back to an originary incestous brother-sister pair.2 0 ) In the Greek mate

rial, I believe, the incestuous impulse reappears, most often in sublimated 

form, in wishes to avoid procreation, and regressive fantasies in which 

the children dream of reconstituting themselves as a family without par

ents or possibly even spouses. I return to these fantasies at the end of this 

chapter.  

The degree to which allegiance to brother trumps allegiance to husband 

and children, as in the Antigone, may be missed because it is so uncomfort

able for modern sensibilities. Certainly Jebb, in arguing against the rele

vance of the Herodotos passage for Antigone, misses the point when he 

says, "The sliding-scale-theory of the religious duty here involves a fallacy, 

from the Greek point of view. Greeks distinguished between the obliga

tion in respect to sungenes and in respect to thuraioi. A husband and child 

are on the same side of that line as a brother."21 In fact, the concern about a 

woman's foreign status in the family into which she has married is clear not 

only from the myths, but also from Athenian marriage laws.2 2 In-marrying 
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women are clearly not sungenes.2 3 Relationships between siblings seem to 
have been conceived of as more durable than those between husbands and 
wives, or even mothers and children.  

As a final example of the theme of a sister's choice, let us turn to another 
telling, though less familiar, example, from Apollodoros (2.6.4), which has 
already been discussed in Chapter Three. After the first sack of Troy, King 
Laomedon's daughter Hesione is given to Telamon as a prize by Herakles, 
and is allowed to rescue one captive. She chooses her brother Podarkes, 
whom she ransoms with her veil (kaluptra), whence his new name, Priam 
("the ransomed one"). As with Penelope in the Pausanias account, the veil, 
a textile, serves both as the instrument of choice and as the communica
tion of that choice. By taking these examples together, it may be possible to 
make passages such as the one from Antigone more intelligible.  

A SIBLING ROMANCE: THE ESCAPE FROM EXCHANGE 

The problem of brothers and sisters is in part the problem of reconciling in
timacy with distance, exchange with preservation of the family resources, 
the desire to stay together with the need to marry out. In this way, it echoes 
the tensions discussed earlier between inside and out, self-sufficiency and 
exchange, that govern the ideology of the oikos. Annette Weiner's idea of 
"keeping-while-giving" clearly was inspired in part by the end of The Ele
mentary Structures ofKinship. Levi-Strauss' epigraph for the concluding sec
tion of the book is a summary of a myth from the Andaman Islands that 
bears quoting: "The future life will be but a repetition of the present, but all 
will then remain in the prime of life, sickness and death will be unknown, 
and there will be no more marrying or giving in marriage."24 

The close connection between marriage and exchange in general can be 
seen in Andrew Strathern's remarks about the Melpa people of Papua New 
Guinea, who recognize the existence of a spirit who "embodies the idea of 
sister as well as wife, the one to be given away as well as the one who comes 
to be married; she is the composite in this sense, and can stand for the over
all flow of exchange." 25 For the Melpa, as for Levi-Strauss, marriage is the 
prototype of all exchanges. The Melpa spirit blurs the usually enforced dis
tinctions between sister and wife, while the Andaman Islanders dream of 
exiting altogether from the world of exchange. The nature of the fantasy 
becomes more explicit in Ldvi-Strauss' concluding words: 

To this very day, mankind has always dreamed of seizing and fixing that 
fleeting moment when it was permissible to believe that the law of ex
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change could be evaded, that one could gain without losing, enjoy with

out sharing. At either end of the earth and at both extremes of time, the 

Sumerian myth of the golden age and the Andaman myth of the future 

life correspond, the former placing the end of primitive happiness at a 

time when the confusion of languages made words into common prop

erty, the latter describing the bliss of the hereafter as a heaven where 

women will no longer be exchanged, i.e., removing to an equally unat

tainable past or future the joys, eternally denied to social man, of a world 

in which one might keep to oneself 

Weiner has built on this notion an entire critique of Marcel Mauss' con

cept of reciprocity, the idea that the obligation to return the gift comes from 

the gift itself. She argues instead that giving things of lesser value protects 

those possessions one most wants to keep. Constructing a continuum of ex

change, she shows the correlation between matriliny, with its close alliances 

of brother and sister pairs, and high female status. At one end of her contin

uum are the Trobrianders, for whom the idea of keeping the sister is so pow

erful that they believe procreation comes about through impregnation by 

the spirits of the matrilineage. (The actual husband is thought to make only 

a modest contribution to the creation of offspring.) The woman's children 

inherit from her brother, and brother and sister give each other economic 

and political assistance throughout their lives. Although this approaches the 

dream of a world without exchange, the Trobrianders engage in elaborate 

rituals of gift-exchange (kula). At the other end of the continuum, Weiner 

places the patrilineal Melpa, among whom women are held in low esteem, 

who have no inalienable possessions, and who are more interested in giving 

than in keeping. Male dominance is strong, but Melpa men dream about 

and ritually enact the advantages of sibling intimacy, even as the actual 

contacts between sisters and brothers remain highly circumscribed.  

So, what does all this have to do with the Greek case? The Greek society 

we know from Homer on shows no particular signs of having been matri

lineal in origin (much less matriarchal, as some have claimed).26 The figures 

of Greek myth seem to have more in common with the Melpa than with 

the Andaman Islanders, despite the prevalence of close sibling cooperation 

in the myths I have discussed. But our ancient texts are not field reports, 

and it would be foolhardy to expect to make a coherent system out of the 

mythic elements we have at our disposal. Nonetheless, the different types 

of social organization can be glimpsed in the heterogeneous mass of mate

rial of myth and epic. Among the societies Odysseus encounters is the in

cestuous one of the daughters and sons of Aiolos, married to each other on 

their island. These mythic and semi-divine beings seem to have a chance to 
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enact the fantasy of a life without exchange. If we consider how the oppo
site pole might be represented in the Greek material, we return to what one 
scholar has called "The Dream of a World without Women," borrowing the 
title of an important article by Marylin Arthur [Katz] on the prooimium 
to Hesiod's Theogony. The particular fantasy I turn to now is not Hesiod's, 
but a related one from Euripides, who has been reviled as a misogynist and 
equally wrongheadedly cast as a feminist. These words do not represent the 
playwright's own views, but come from the mouth of his indubitably mi
sogynist character Hippolytos, who says: 

C,) ZEU, Ti S i id3&AiV 6vOpcotoi KaKOV 
yuvaiKa is pCsA rXiou KaTCKlias; 

Ei yap rp6TElOV f6EAEs OTEipal yvoNS, 
OUK 8K yUVaLKCV XpfiV 1TapaoXcOea1 T68E, 
6AA' QVTIOEVTas Oooiv EV Vao c 3POTOCs 

19 XaAKOV Ti' oi~pov TI Xpuao i 36pos 
iTai&C V l1piac6al OlTsppia, TOt) Tp1WpaTOS 

Tfis 1;as EKaOTOV, EV 8 EC paLOiV 

VaIElv 8XEUOEpoLol O6sEito aTEp.  

Oh Zeus, what evil counterfeit for men 

have you brought into the light of the sun? 

If you wished to propagate the mortal race, 

why did it have to be from women? 

Why not instead let the seed of children be sold 

to men who placed bronze or iron or heavy gold 

in your temples, each in accordance with his worth, 

and let men live in their houses, free from women? 

(Eur., Hippolytos 616-24) 

Hippolytos has earlier expressed his own version of the Andaman fantasy 
that "the future life will be but a repetition of the present, but all will then 
remain in the prime of life" when he says, "So may I turn the post set 
at life's end even as I began the race."27 Although the character's explicit 
meaning seems to be that he wishes to hold to his principles, the line iden
tifies him as one of a class of mythic young men who fail to make the tran
sition to adulthood, such as Hymenaios or Hyakinthos. In this way, among 
other unwelcome changes, he would avoid the social expectation that a ma
ture man would engage in marriage and procreation.  

A similar fantasy of alternate procreation methods is articulated by Ja
son in Euripides' Medea, but here it takes on a particularity suited to the 
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character of Hippolytos, who is very concerned, like his father Theseus, 

with questions of worth, status, and legitimacy. The hierarchies of value 

suggested by Hippolytos' alternative model of human reproduction seem to 

go hand-in-hand with his fears about his standing in the city as the illegiti

mate noncitizen child of the Amazon.  

Let us consider how this vision of procreative one-stop shopping fits into 

the continuum suggested by Weiner. Hippolytos' Dream of a World with

out Women is perhaps even further on the continuum than the Melpa. The 

patriarch takes women for granted, but the misogynist holds women be

neath contempt, and imagines a world without them. As it turns out, in 

what may be either a perverse coincidence or a vindication of the notion 

that marriage is the prototype for exchange, Hippolytos' imagined world is 

one in which exchange would actually stand in for marriage. 28 The world 

Hippolytos desires would turn back the clock on the creation of woman 

and the institution of marriage. Instead of the usual methods, men would 

deposit metal offerings in the temple according to their worth, and receive 

children in return. The text is ambiguous, but it may suggest that the qual

ity of the children is in relation to the value of the offerings.29 At one pole, 

we find the "Dream of a World without Exchange," in which a man may 

keep his own sister, and at the other pole, no women at all, but only ex

change, with payments in precious metals standing in for their indispens

able biological contribution.  

But, to return to our ethnographic examples, even a people like the 

Melpa are still very interested in sibling intimacy, despite their devaluation 

of women. The spirit who confounds the identities of sister and wife is evi

dence of this. And even Hippolytos, with his rejection of women, does not 

rule out a female presence in his life. That presence, which sadly becomes 

an absence at his moment of greatest need, is the virgin goddess Artemis, 

the sacred sister par excellence, whom one might almost call the divine em

bodiment of the incest taboo and of sibling cooperation. This cooperation 

is perhaps never so coldly demonstrated as when Artemis and her brother 

Apollo work together to destroy the children of Niobe. As shown on the 

Niobe Painter's name vase in Berlin, Artemis takes aim at the daughters 

of Niobe while Apollo brings down the sons. This can be seen as a maca

bre representation of the sexual division of labor, and, reflecting the gen

eral role of these two gods in bringing death, a job that also divides along 

gender lines. But Artemis the death-dealer may nonetheless not behold her 

faithful devotee Hippolytos in his last moments, and his dream ends with a 

death not attended by a divine sister who can never be touched.  

The family romance of Hippolytos involves selecting divine and remote 

kinship over the messier relations of mortals, but the tragedies about the 
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children of Agamemnon and Klytemnestra suggest another kind of family 
romance altogether, one in which brothers displace husbands as objects of 
desire, and reunited siblings indulge momentarily in a regressive dream of 
recapturing childhood, only this time without parents. (And with parents 
like these, who can blame them?) 

I will give a few examples from Aeschylus' Choephoroi, Sophocles' Elek
tra, and Euripides' Elektra, as well as the Iphigeneia among the Taurians. In 
the three Elektra plays, the sister anxiously awaits Orestes, the only hope 
for her liberation and for revenge against her mother for the death of Aga
memnon. For all three Elektras, Orestes is philteros, "dearer," or phitatos, 
"dearest." 30 In the Choephoroi, Elektra greets Orestes as philtaton melhma 
ddmasin patros ("best beloved darling of my father's house"). He is three 
times called philtatos by Elektra, which then makes the use of this endear
ment by Klytemnestra to refer to the dead Aigisthos even more shocking.  
Sophocles' Elektra (164-65) refers to herself as ateknos, without children, 
and anumpheutos, unmarried, but she waits not for a lover or husband, but 
for her brother, philtatou broton panton Orestou (903-4), most beloved of all 
men. When she thinks he is dead, she delivers a lengthy and passionate la
ment (1126-70). At the end of Euripides' play, the siblings, whose initial re
union is comparatively brief, when faced again with separation, engage in a 
passionate parting.  

'OpEOrs 

&) OyyOV po, XpoViaV ' a Ol'fSlv 
TC)V OAV EUCs cpATpC V oTEpopal 
Kai a 'arohEiyo aoi0 AEsrO[EVos....  

'HXAKTpa 

TEpi 1101 OTEpVos OTipVa ipooayov, 

aotyyOVE piXTaTE' 

Sa yap (EUyvuo Tflsa sTOTpiWV 

IpElaOpcov LflTp6s pOVoli KaTpal.  
OpE'OT1S 

pOaXE, TpUoirTUEoV opa- 6av6VTOs ' 
S EII ToU@1CP KaTaOp1jVOov....  

0UKT 0 ' Oplal.  

'HXAKTpa 

0o ' ETyz 8s oOV asEcpapOV 1TrEAOA.  

'Op OT1s 

TOSE X0'0i6101 Tpo0C)pOypaTa .....  

CO TIOTOTaTfl, OTEIXEIs ii89i; 
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Orestes: 0 Sister, I found you so late, and so soon 

I lose you, robbed of your healing love, and leave you 

behind as you have left me....  

Elektra: Hold me now closely breast against breast, 

dear Brother, I love you. But the curses bred in a mother's blood 

dissolve our bonds and drive us from home.  

Orestes: Come to me, clasp my body, lament 

as if at the tomb of a man now dead....  

I shall not see you again.  

Elektra: I shall never more walk in the light of your eye.  

Orestes: Now is the last I can hear your voice....  

0 loyal love, do you go so soon? 

(Eur. Elektra 1308-36, trans. Vermeule) 31 

As this scene ends, Orestes' command to Pylades to be a good husband to 

his sister brings us up short. We already know that Orestes will give his sis

ter in marriage to his dear friend Pylades, but this is information that be

longs to the world of heroic genealogy. In Euripides' terms, this marriage 

has no affective power that can come near the emotionalism of the sister

brother bond.  

The protagonist of Euripides' Iphigeneia among the Taurians has much in 

common with her sister Elektra in the Elektra plays. Iphigeneia laments her 

situation-"wife of no man and mother of no child"-as well as her lost 

brother, whom she last saw at her mother's breast, and one day expected to 

see as king of Argos (230-35). Orestes' reaction on discovering his sister is as 

strong as Elektra's in the other plays: 

SXoI- TnapEis SE ypapaT)V &a~rTUXas 

T V rSoVV Tpc.T' oU Aoyois aiproopai.  

S cpitTaT 01 tO yyoV', EK1TE1TX11yp1EVOs 

opCAs aTri0TC 1TEpI3aXXAv r3paXiovt 
ES TEpk)Vl EIII, TrO6pEvos 6aUpnoT' iOi.  

I accept. I will not trouble to open the letter but will choose first a plea

sure not of words but of deeds. Sister I love best, stunned though I am, 

with scarce believing arms, I yet come to the pleasure of your embrace.  

These are wonders I have heard. (Iphigeneia among the Turians 793-97, 

trans. Kovacs) 

Iphigeneia responds, once convinced, 
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(w) yuAX, TI cpc; OauITCv 
ripa Kai Xoyou TrpocGJ rTx r3a.  

0 my soul, what am I to say? These events 

surpass wonder and beggar speech! 

(Iphigeneia among the Turians 838-40) 

Reunited against all expectation, Orestes and Iphigeneia, two siblings 
who knew scarcely more than the myths about each other, rejoice in a fan
tasy of return to Argos. Until now, mythic chronologies and theatrical con
ventions have kept the siblings apart, especially the sisters, who seem to 
have little recollection of one another, although each remembers vividly the 
young Orestes, from whom they were separated when he was still a baby. It 
is a shock even to think of Elektra, the daughter of an unmotherly mother 
(meter ametor, Soph. El. 1154), and Iphigeneia, the daughter who laments 
her "fatherless fate" (apator' apatora potmon, Eur. IT 863), in the same play 
or the same palace. In fact, they do not ever meet in tragedy, although Iphi
geneia does inquire eagerly for news of her sister. For the first time, all the 
siblings are incorporated into a notion of family. About their parents, how
ever, they contrive to say as little as possible.  

Despite her absence, Elektra plays an important part in her siblings' re
union. As Orestes tries to convince Iphigeneia of his identity, he reminds 
her of stories about the family's past, about the quarrel between Atreus 
and Thyestes, told to them by Elektra (811-12). Iphigeneia chimes in, re
membering the golden lamb, and Orestes reminds her of the weaving she 
did illustrating this piece of family history. Here, in a move of tragic self
referentiality, the usual tokens of recognition- like the weaving produced 
in the Choephoroi (231-32)-are transformed. Women's weaving retains its 
importance, but here it is the characters' memories of the woven objects that 
serve the traditional function of guaranteeing identity, rather than the ob

jects themselves. 32 

The reunion scene, and the tokens in particular, provide a catalogue of 
family treacheries, most of them between female and male family mem
bers. Here, unusually, the women are not always at fault. The very con
text of Iphigeneia's exile among the Taurians, and the separation from her 
brother with which this scene will end, is Agamemnon's betrayal of her, 
his young daughter, and of his wife. The tokens alternate between those 
which recall the dismal family history, and those which pertain to Iphige
neia's own sorry tale. The recognition scene begins when Iphigeneia tells of 
the planned sacrifice at Argos and the last-minute rescue, and Orestes re
alizes who she is. The process of identification proceeds next to genealogy: 
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Iphigeneia asks, "Did the Spartan daughter of Tyndarios bear you?" (all' 

he Lakaina Tundaris s' egeinato? Eur., IT 8o6).3 Orestes answers with an

other genealogical reference: "I was born to the child of the child of Pelops" 

(Pelopos ge paidi paidos, hou 'kpephuk' eg, 807).  
Soon, however, Iphigeneia wants proof (tekmirion, 8o8). This leads not 

to the production of actual tangible tokens, but to a question-and-answer 

session. The tekmeria are to be memories of stories, and of objects like those 

that serve as tokens in the earlier plays. Orestes asks Iphigeneia if she re

members the stories told by their sister Elektra, about the deadly rivalry be

tween their grandfather Atreus and his brother Thyestes (811-12). In these 

two lines, two contrasting models of sibling relations are introduced. One 

model is of loving behavior between siblings, the other is of the most vio

lent fraternal strife. For both Orestes and Iphigeneia, their sister Elektra be

comes a kind of token, a shared memory of harmonious family relations, 

while the memory of her stories recalls the bitter enmity of two brothers, 

their ancestors, who are indirectly responsible for the bitterness of their 

own lives.  

From memories of stories they were told, the siblings proceed to mem

ories of the weavings depicting the high points of the stories-the quar

rel between Atreus and Thyestes, the golden lamb and the reversal of the 

sun-two portents that signified the gods' involvement in the royal suc

cession. The quarrel between the brothers was marked by the seduction of 

Atreus' wife Aerope by Thyestes, by means of which Thyestes got the golden 

lamb, leading to a gruesome revenge as Atreus fed Thyestes' children to 

him. But these details are not the stuff of children's pastimes, not even in 

the house of Agamemnon. Instead we find the storybook version, complete 

with harmless illustrations. All the same, these recalled images continue 

the process of establishing the common heredity of the two siblings.  

Things start to take a more adult turn with the next set of remem

brances, which pertain to Iphigeneia's own history again-the bath before 

the marriage and the lock of hair that Iphigeneia sent back as a memorial 

for her tomb. The final tekmeria (822) are Orestes' memories of Pelops' an

cient spear that hung in Iphigeneia's bedroom when she was a young girl.  

Once again the token is the memory of the kind of tangible object, like 

Agamemnon's seal (sphragis) in Sophocles' Elektra, that elsewhere in trag

edy serves as a token of recognition. In this shared memory, the past of the 

house of Atreus and the lived experience of the younger Iphigeneia come 

together. It is only now that Iphigeneia cries out for joy at having found her 

brother.  

Even the marriage of Elektra is no obstacle to the fantasy of continu

ing sibling intimacy, since she has married Pylades, who is like a brother to 
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Orestes, and so by extension is like a brother to her. To quote Weiner, "Giv
ing a sibling to a spouse is like giving an inalienable possession to an out
sider. Some way must remain open to reclaim the sibling."34 That way out 
in the case of Orestes and Elektra is through the fictive sibling relationship 
between brother and husband.  

As the play ends, Orestes and Iphigeneia prepare to return to a land in 
which they can be sister and brother together without end, in apparent vio
lation of the usual rule. It is the dream of a world without exchange, a world 
in which men do not have to give up their sisters; but this fantasy has been 
bought at great price. Not only that, it is fantasy that cannot be fulfilled.  
The prophecies of Athena make clear that they will return to Greece only to 
be separated again, as are the siblings at the end of Euripides' Elektra.  

For the children of Agamemnon, the regressive fantasy is displaced by 
the social realities of the exchange system. In the end, Orestes must turn 
one sister over to a husband, and relinquish the other to the goddess to 
whom she owes her life, and to whom she has long been dedicated. Not so 
for the children of Oidipous, whose desire for sibling intimacy is no differ
ent, but whose incestuous origin calls for a harsher ending. For Antigone, 
in love with death, married to death, the only place where she can be re
united with her brother is the house of Hades. For the family of Oidipous, 
the family romance is a nightmare that can only be consummated in the 
Underworld. Antigone has chosen to reject Haimon, the world of marriage 
and child-bearing, has effectively chosen brother over husband or child. In 
the house of Oidipous, a kind of posthumous sibling intimacy rules, thor
oughly displacing the exchange of women.  
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From women as gifts to women as givers, from benign to dangerous ex

change, from treacherous marriages to the idealized bond between siblings, 

I have taken a sometimes circuitous path to end with a model of reciprocity 

between women and men that appears-in stark contrast to much of what 

came before-positive, even optimistic. My task in these final pages is to 

call that apparent optimism into question, and thus to bring my argument, 

like some endlessly circulating agalma, back to its beginning. The endpoint 

of these investigations is not, after all, that sibling relations are the solution 

to the problem of gender antagonism in ancient Greece. Instead, they are 

another manifestation of that problem.  

In this book, I have used the theme of exchange so central to Greek 

thinking to untangle attitudes toward women in their dealings with hus

bands, sons, fathers, and brothers. Implicit in my explorations is an attempt 

to understand the misogyny so frequent in Greek texts, from its unadulter

ated form in Hesiod, to the casual male domination of the Homeric world, 

to the full-fledged fear of rule by women expressed so often in tragedy. I 

close with a consideration of charis, which one might call the animating 

force behind many of the transactions discussed in this book.  

With the word charis, Greek expresses the charm Athena pours over 

Odysseus for his reunion with Penelope, the pleasure of song, and the 

enchantment of a beautifully wrought object. An object of admiration, 

whether a person or thing, is said to possess the property of charis, which 

may be inherent or bestowed by a god or a skilled craftsman. It is a quality 

that incites not only admiration, but also the desire for possession. In other 

words, charis objectifies the person or thing in which it is found. But this 

does not exhaust the possible meanings of the word.  

Charis, sometimes translated as "grace," is also the closest word in Greek 

to the English "reciprocity." It renders both the favor given and the grat

itude felt in return. Charis is central to the relationship of xenia ("guest-
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friendship," in the clumsy English approximation). Xenia is a relationship 
of generalized reciprocity, based on trust that hospitality will one day be re
paid, if not in this generation, then in the next. The hereditary relation
ship of xenoi is nearly always a relationship between men, and consequently 
passes through the male line. The xeneia-"guest-gifts"-that solidify 
and commemorate these relationships are often agalmata that have their 
own genealogy, like the bowl Menelaos gives to Telemachos, a guest-gift 
to Menelaos from his guest-friend King Phaidimos of Sidon. These charis
matic male objects commemorate and guarantee a sequence of relationships 
between men. Homer offers rare exceptions: Helen knows how to receive 
guests properly (and to give a guest-gift) in Odyssey 4, and Arete's reception 
is important in Odyssey 7. But for the most part, women's lack of mobility 
keeps them out of the xenia game.  

I have argued that the ideal of autarkeia, self-sufficiency, in conflict with 
the principle of exogamy, is in part responsible for the disdain for women 
that we find full-strength in Hesiod, and to a milder degree in other an
cient Greek texts. The concept of charis may also help to explain the ambiv
alence toward women as exchangers in Greek thinking. If charis on the one 
hand defines and objectifies the beautiful object, and on the other charac
terizes relationships of reciprocity between men, it is not hard to see that 
the objectification of women is over-determined by the ideology of cha
ris, and that women's fitness for participation in exchange-relations is un
dermined by this ideology. Despite exceptions, especially in the Odyssey, 
the picture I have delineated generally places women on the wrong side of 
reciprocity.  

By this reckoning, women only possess charis insofar as they are them
selves charismatic objects, but this does not mean that they are immune to 
its allure. Objects themselves, their desire for charis expresses itself in the 
yearning for other objects in which it inheres. They are represented, apart 
from the rare exceptions like Penelope, as incapable of establishing relation
ships based on the charis of mutual regard and respect that we see among 
Homeric and tragic heroes. Women's desire for these charismatic objects, 
moreover, brings about the opposite of all that charis represents. It destroys 
relationships between men and women, as well as those between men. Fe
male beauty and female desire for beauty are shown to be always at least po
tentially destructive to the charis of human relationships. If autarkeia rep
resents safety, charis hints at disruption. This seems counterintuitive, and it 
is not a sentiment that is ever made explicit in Greek literature, but I think 
it is related to the consistent queasiness about women and exchange that I 

have detailed.  
Why, then, are sibling relationships so different-as I have argued they 
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are? Here, I think that the very different dynamic of family relations al

lows women as sisters to break out of the straitjacket of objectification that 

other male-female relationships enforce. The difference is marriage. Fathers 

give away their daughters, who are conventionally imbued with charis; hus

bands receive these charismatic objects; and sons are produced by these re

lationships. Only brothers (with some exceptions) do not take part in the 

marriage market of their sisters. The impassioned texts from tragedy that 

I quote in Chapter Six suggest a language of affective reciprocity between 

men and women-outside of the charis economy I have just sketched out

that is possible only in brother-sister relations in a gender-segregated society 

like that of ancient Greece.  

It is only when a woman acts outside of her usual role as object in the 

economics of gender that true reciprocity between a man and a woman can 

flower. Otherwise, only the rarest of women and men, like Penelope and 

Odysseus, can find their own road of many turnings to a relationship of 

reciprocity conceived as simultaneously impossible and ideal. More often, 

women-once defined as commodities to be brought from the outside

remain always alienated and always alien, while men are forever thwarted 

from the ideal of self-sufficiency by the need to acquire these precious ob

jects that cannot be made at home.  
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INTRODUCTION 

i. Not every gift given by a woman in Greek myth is destructive, nor is every gift 
given by a man benign. I have more to say about the role of women in benign exchanges 
below. On cross-cultural perceptions of the dangers of exchange, see Parry 1989.  

2. Kurke 1991 and 1999; von Reden 1995; Seaford 1994; Gill et al. 1998; Wagner
Hasel 2000. Donlan (especially 1982 and 1989) specifically addresses Homeric reciproc
ity. Reciprocity is treated in a more purely historical context by Herman (1987) and 
Mitchell (2002).  

3. Rabinowitz 1993; Wohl 1998; Ormand 1999. Foley (2001: 11-13) provides an ex
cellent overview of previous work.  

4. Scott (1986) makes the point that the word "gender" articulates a "relational 
notion." 

5. For the distinction between optimism and pessimism in feminist approaches to 
classics, see Richlin 1993: 272-303. Just (1989: io6ff.) uses the same distinction in dis
cussing the question of women's seclusion in ancient Athens.  

6. For a more historical approach to some of the same issues, see Foley 2001.  
7. This is not to say that endogamous marriage is unknown in Greek myth and in 

the historical record. See below, Chapter Two. For varying views on the conflict be
tween reciprocity and autarky, see van Wees 1998: 38 n. 72.  

8. In different contexts, oikos may mean family, household, estate, or "house" in 
the metaphorical sense. See Pomeroy 1997: 20, and the more extensive discussion in 
Cox 1998: 132-35. For the gendered coding of inside and outside, see the classic treat
ment of the Berber house by Bourdieu (1970). Cohen (1990 and 1991) builds on this and 
other ethnographies in his treatment of gendered space in classical Athens. On gen
dered domestic space, see Antonaccio 2000. See also Chapter One.  

9. McInerney 2010: 6.  
10. For the debate on "Homeric Society," see Snodgrass 1974; Finley 1978; Qviller 

1981; Geddes 1984; Morris 1986b; and for an excellent overview, see Raaflaub 1997.  
11. Especially by Snodgrass (1974). For a critique, see Morris (1986b: 105-05), who 

draws on the ideas of Goody and Tambiah 1973 and Goody 1976; and Donlan 1989: 4. I 
count myself among those who deny that Homeric epic provides evidence for the exis
tence of the dowry. See Patterson 1998: 57-58, for a discussion of the opposing views of 
Finley ([1954] 1978) and Morris (1986b). Patterson also discusses (64) the absence of ev
idence for dowry in Hesiod. See also Chapter One, n. 18.  

12. The work of David Cohen (1990, 1991) makes use of modern ethnographies to
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suggest where there may be gaps between ideology and practice in the ancient world.  

See also Lyons 2007.  
13. Seaford 1994: xvii; similarly (p. 6): "Although Homeric epic does not give us a 

photograph of an actual society, neither is it merely an ideological construction." 

CHAPTER ONE 

i. Gernet [1948] 1981: 253 n. 40. See von Reden 1995: 82, for a cursory treatment of 

dangerous gifts in Gernet, and von Reden 1999 for a more extended discussion of Ger

net's article, which does not, however, address the question of dangerous gifts.  

2. Mauss [1925] 1990.  

3. "An ornament, a glory or delight," also used "of things offered to a god": Cun

liffe [1924] 1963, s.v. cyapa.  
4. See Goldhill 1984: 29, on the resonances of this usage. In time the word came 

to refer specifically to a dedication to the gods, and ultimately to a statue of a god. See 

Osborne 1994: 90-94, on the interconnection of these different meanings. See also 
Scodel 1996.  

5. Ger net [1948] 1981: 114-15.  

6. One of the most explicit statements of the different spheres encompassed by the 

Greek oikos is Xenophon's Oikonomikos, discussed in greater detail below. See also Ver

nant [1965] 1983.  

7. For discussions of the uses classicists have made of anthropology and the atten

dant difficulties, see Humphreys 1978; Hunter 1981; Redfield 1991.  

8. The reader will notice that most of the revisionist anthropology I cite was pub

lished in the 198os and 199os. This reflects a historical moment of reconsideration of 

these central themes of the discipline. As the field of anthropology has become more 

aware of its problematic relationship to colonialism, its focus has shifted to issues of re

flexivity and transnationalism, while some of the more traditional issues with which I 

am concerned here have recently been somewhat eclipsed. On these issues, see Asad 

1973; Marcus and Fischer 1986; Ahmed and Shore 1995; Herzfeld 2001.  

9. Gayle Rubin's 1975 article, "The Traffic in Women," is a groundbreaking fem

inist critique of Levi-Strauss. Weiner 1979 is a feminist restudy of a culture made fa

mous by Malinowski. See Strathern (1981, 1987a, 1989) for a critique of what she regards 

as a problematic attempt to create a feminist anthropology.  

10. Strathern 1981.  

11. In Athens, marriage between uterine half-siblings was prohibited, whereas 

in Sparta, it was homopatric half-siblings who were forbidden to marry. See Pome

roy (1997: 34), who cites Demosthenes 57.20; Plutarch, Them. 32.2; and Philo, De spec.  

leg. 3.22.  

12. Cox (1998: 31-37) covers the issues of endogamous marriage in some detail, in

cluding those less common contexts in which marriage within the matriline is advan

tageous. She puts the rate among documentable Athenian marriages in the orators at 
19 percent, which, although not insignificant, is still relatively low for a society that 

practices in-marrying.  

13. The term is usually translated as "heiress," which is somewhat misleading, but 

does suggest-probably accurately-the woman's greater than usual degree of eco
nomic autonomy.  
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14. Cox 1998: 94-99; Patterson 1998: 91-106.  
15. Examples are cited in Foley 2001: 69-70.  
16. Atchity and Barber 1987; Finkelberg 1991. Discussed further in Chapter Four.  
17. Athenian bilateral inheritance is structured so as to privilege at every turn pa

ternal over maternal relations, and within these groups, male over female, but it does 
not exclude maternal or female relations from inheriting. See Pomeroy 1997: 19. For the 
tension between bilateral elements of succession in Athens and patrilineality, see Pat
terson 1998: 98; Just 1989: 87-89, 94.  

18. On Homeric marriage, see Vernant 1973; Redfield 1982; Morris 1986b; Finkel
berg 1991; Foley 2oo1: 63-64; Westbrook 2005. As recently as van Reden 1995, some 
have continued to argue for the existence of dowry in Homer. Wagner-Hasel (1988) and 
Perysinakis (1991) between them have demolished all arguments in favor of the dowry, 
showing conclusively that the Homeric word hedna or eedna refers only to gifts given 
by the prospective bridegroom to the father of the bride. Wagner-Hasel ties eedna to 
the bride's change of residence from her father's to her husband's house. Both she and 
Finkelberg (1991) discuss the mythic pattern in which a suitor offers military service in 
lieu of bride-gifts.  

19. Foley 2001: 84.  

20. Most notably, Weiner 1992.  
21. Cunningham 1996: 346.  
22. An example from modern India (Patel 2007: 64-67) stresses the vulnerabil

ity of rural Hindu women, who are alienated from their natal family at marriage, and 
thus become entirely dependent on the goodwill of the marital family. Paradoxically, 
their only source of support if cast out by their husbands comes from their legal right 
to inherit land from their natal family, a right that by custom is never claimed. By not 
claiming their share, they maintain good relations with their brothers, to whom they 
may turn in case of need.  

23. Fruzzetti (1982) describes the situation in Bengal, apparently more extreme 
than that discussed by Patel (previous note), where women are wholly incorporated 
into their husband's family, and remain there even when widowed. Their incorporation 
into the marital family makes remarriage all but impossible and divorce apparently un
thinkable. See also Raheja 1996 for female reactions to this situation.  

24. Cox 1998: 105; see 116-20 for size of dowry relative to inheritance.  
25. Redfield 2003: 42. He argues (43) that the wife's continuing connection to her 

natal family is essential for her role in the family into which she marries. My empha
sis on troublesome aspects of the connection with the natal family does not negate this 
point, but rather indicates one more instance in which social practice and anxieties ex
pressed in myth do not mirror one another directly.  

26. Sahlins 1972: 149-83; Weiner 1992; Godelier [1996] 1999: 10-107; Graeber 2001: 
151-228.These respectful critiques are testament to the ongoing importance of Mauss' 
work, even when he has been shown to have misunderstood some of his material. See 
also van Wees 1998 for a valuable overview of theories of reciprocity.  

27. As Mauss noted, the potlatch eventually evolved into the competitive destruc
tion of wealth, a feature not found in Greek contexts.  

28. The exchange of armor is discussed in Chapter Three. On Agamemnon's offer: 
see Beidelmann 1989.  

29. See Rubin 1975 for a critique of the notion-fundamental to ancient Greek 
thinking-that the sexes are in opposition.  
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30. Friedl 1975.  

31. For the Inuit, see Friedl 1975. For weavers of sails, see below, Chapter Two, 

note 16.  

32. Peacock 1991: 342-47, on the history of the problem. See also Freidl 1967; San

day 1981: 76-89. Some Marxist theorists cast women in the role of the proletariat, e.g., 

Coontz and Henderson 1986.  

33. Peacock (1991) has observed and compared the activities of women with and 

without children to challenge some of these assumptions.  

34. Gregory 1982: 47-51. His differences with Strathern are discussed in Graeber 

(2001: 41-43).  

35. Gernet [1948] 1981; Kurke 1999; Seaford 2004.  
36. Godelier [1996] 1999: 8o. This brief example does not begin to do justice to the 

complexities of Melanesian gift terminology.  
37. It will not come as a surprise that Freud attributed this achievement to the de

sire to conceal "genital deficiency." Here are his remarks on the subject in their en

tirety: "It seems that women have made few contributions to the discoveries and in

ventions in the history of civilization; there is, however, one technique which they may 

have invented-that of plaiting and weaving. If that is so, we should be tempted to 

guess the unconscious motive for the achievement. Nature herself would seem to have 

given the model which this achievement imitates by causing the growth at maturity 

of the pubic hair that conceals the genitals. The step that remained to be taken lay in 

making the threads adhere to one another, while on the body they stick into the skin 

and are only matted together. If you reject this idea as fantastic and regard my belief in 

the influence of lack of a penis on the configuration of femininity as an idiefixe, I am 

of course defenseless" (Freud [1933] 1965: 132).  
38. The classic accounts of the kula are Malinowski 1920 and [1922] 1961.  

39. Weiner 1979: 91-92.  

40. As Weiner (1979) makes clear, the mortuary distributions emphasize women's 

allegiance to their natal families, particularly to their brothers, whose political fortunes 

are tied to the ability of their sisters to provide them with sufficient numbers of skirts 

and mats to make a good showing during funerary rites.  

41. Weiner and Schneider 1989: 3, 21, with some counter-examples, mainly from 

Africa.  
42. See Lombardi 1994 on the low prestige assigned to weaving, with citations from 

Plato and Aristotle.  

43. Weiner 1979: 13, discussing M. Strathern's account of the Melpa.  

44. The tripod provides an example from the ancient Greek material record of an 

object that changes its gender associations over time (Langdon 2008: 269-72). Found 

in women's graves in the Protogeometric through Middle Geometric periods, tripods 

take on male associations in the Early Iron Age. This gender transformation is accom

panied by a change in size, material, and function: no longer small ceramic burial ob

jects, they became monumental bronze dedications at Panhellenic sanctuaries.  

45. Discussed in Chapter Three.  
46. This scene is discussed in a different context by Scodel (2008: 42).  

47. For example, among the Saramaka Maroons, Price (1984: 70) shows that be

cause cloth is not domestically produced but imported, it becomes associated with 

men, who travel abroad for work and are the source of most imported commodities.  

48. Hoskins 1998: 16. Her interest here is in the personal meanings of objects.
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In this context, she observes, "they are involved in complex negotiations of sexual 
identity" (14).  

49. Chowning 1987: 136.  
50. See also Graeber 2001: 144-45: wampum is male or female depending on color.  

Nor is the gendering of objects completely divorced from their assignment of rank or 
sphere. As Graeber notes, in the work of Nancy Munn in Gawa (Papua New Guinea), 
we find an opposition between the heaviness of gardening (women's work) and the 
lightness of shells (men's path to fame) (82).  

51. Strathern 1989: 202-3. In the Papuan ritual she cites from Schwimmer 1974, 
both methods of assigning gender are used. When the intention is to establish symbi
osis, the gift and its recipient are identified, but later, when the separateness of the par
ticipants is emphasized, the gifts are chosen according to the gender of the giver, i.e., 
metonymically.  

52. Schaps 1979: 10, see 9-12 for examples; also Hunter 1994: 27-28.  

53. These alternate possibilities are explored in different ways by both Katz 1991 and 
Felson [1994] 1997. See below, Chapter Four.  

54. See Delcourt [1957] 1982: 193-98, on the complementary roles of Athena and 
Hephaistos, and 48-55 for discussion of Hephaistos' creations, including Pandora.  

55. Levi-Strauss [1949] 1969: 496.  

56. Irigaray (1985) suggests that women might remove themselves from the game 
altogether, but this is a costly option. Rare is the woman (or nymph) who makes this 
choice, involving loss of identity (Daphne) or eternal punishment (the Danaids). Even 
a resistant maiden like Atalanta proves to be susceptible to the gleam of golden apples.  

57. Godelier ([1996] 1999: 41) tells of two types of marriage among the Baruya, "the 
exchange of women for women and the exchange of wealth for women." 

58. Arete is the daughter of Alkinoos' brother, Od. 7.63-66; Aiolos' children: Od.  
10.5-7.  

59. Mauss [1925] 1990; Sahlins 1972; Parry 1989. The theme of "traffic in women" 
was memorably addressed by Rubin (i975) and later elaborated by Sedgwick (1985).  

6o. Redfield 1982.  
61. The Iliad alone provides numerous examples, beside the obvious one of Helen.  

Agamemnon attempts to appease Achilles by offering him seven captive women (9.128, 
130), and the choice of one of his own daughters in marriage (9.144-47). Briseis (1.275
76) and Chryseis (1.118-20) are awarded to Achilles and Agamemnon as prizes (gera).  
Among the prizes that Achilles offers at the funeral games of Patroklos are tripods, 
horses, cauldrons, and women (23.259-61). Most of these examples will be discussed 
further in Chapter Three.  

62. De Ste. Croix 1970; Schaps 1979; Just 1989. For female landowners in the Helle
nistic period, see Pomeroy 1997 and Schaps 1979.  

63. Pol. 1269b12-1270a21. See Hodkinson 1989; Patterson 1998: 76-78; Pomeroy 
1997: 42-43; Pomeroy 2002: 80-82.  

64. Hunter 1989a, 1989b, and 1994; Foxhall 1989 and 1996; Cox 1998. Friedl (1967: 
105-7) offers a parallel from twentieth-century Greek villages, where women's power 
derives from the dowry they bring to the marriage. Ormand (1999: 22) speaks of the 
economic power gained by women in marriage through the use of wealth they do not 
technically own.  

65. Arthur [Katz] 1984.  
66. Ormand 1999: 8.  
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67. See Todd 1990, and Hunter 1994: 192 n. 9, on the difficulties and benefits of 

orations as evidence. An excellent discussion of the social context of oratory in Athens 

can be found in Ober 1989: 43-46.  

CHAPTER TWO 

i. Although one might expect to find the passive voice used for women, the forms 

are mostly ambiguous, and, according to LSJ s.v. yapko, the use of the passive is rare.  

Foley (2001: 259) notes that Euripides' Medea tellingly speaks of marrying Jason in the 

active (yapoiaa, 6o6). By contrast, Anakreon (frag. 86 Bergk = 424 Campbell) uses 
the middle of a man dominated by his wife (KEIvoS OUK EyT1IEV ahX' EyrjLaTo). In 

English it is hard to avoid using the passive: "That man did not marry but was mar

ried," or perhaps "married himself off." 

2. For a general discussion of these terms, see Goody and Tambiah 1973; Tambiah 

1989.  

3. Some other examples: Od. 4.7; Iliad 6.192. I have chosen Homeric examples, but 

the usage continues throughout the period under discussion. On Greek marriage, see 

Vernant 1973; Redfield 1982; Just 1989; and the excellent discussion in Foley 2001 of the 

"contradictions of tragic marriage." 
4. See Westbrook 1994 for an overview of practices in the ancient Near East.  

5. A similar notion is found in the Sumerian Courtship of Inanna and Dumuzi.  

The goddess Inanna says to her consort, "I will watch over your house of life, the store

house. . . . I, the queen of this place, will watch over your house" (Wolkstein and 

Kramer 1983: 39). For Rome, with an overview of Greek parallels, see Pearce 1974.  

6. See Zeitlin 1996: 29-31, for the theme of "keeping safe" and empedos/-a as they 

relate to Odysseus and Penelope.  

7. Semonides 7.85-87, discussed further below. As Sussman (1984: 8o-8i) notes, 

this text contains an ambivalence about women similar to that found in the Theogony.  

Xenophon also uses the image of the bee, equating the wife to the queen: Oik. 7.32-35.  
Pomeroy 1994: 276-80; Just 1989: 240; Detienne [1972] 1994.  

8. For the text, see Diggle 1998: 123; trans. Vellacott 1975: 97. Discussed by Cohen 

1990: 151.  

9. Xen. Oik. 8, etc. See Murnaghan 1988; Pomeroy 1994; Scaife 1995. For the conti

nuity of metaphor between his precepts and the myth of Pandora, see Sissa 1990: 135
36, 156.  

10. No more fortuitous, apparently, is the detail of the mother's funeral, since 

the mother-in-law would have served as a chaperone of the young wife. See Pomeroy 

1997: 23. Just (1989: 120-21) notes that opportunities for seduction coincide with pub

lic events attended by women, such as weddings, funerals, and the like, as these are the 

few spaces not marked as belonging exclusively to either gender.  

11. Goody 1976: 15; Peristiany 1965. See also Cohen 1991: 113 n. 45; Cox 1998: 73.  

12. On the self-serving nature of the argument, see Cohen 1991: 178 n. 20; Sealey 

1990: 28. On plausibility, see Lacey 1968: 10: "All those who spoke in Greek law-courts 
were prepared to be liars, and. . . habitual liars will be good liars, so that their lies must 

have sounded plausible to the audience to whom they were addressed." A similar posi

tion is taken by Davidson (1997: xxi): "Although the orators are unreliable witnesses of 

what went on in Athens, they are excellent witnesses of what was thought convincing."
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13. The evidence for this law is Isaeus 10.10 and Aristophanes, Ecclesiazusae 1024
25, with scholia. The text of Isaeus is possibly corrupt, but the textual problems alone 
are not enough to challenge the standard interpretation. See Wyse 1979: 658-60. For 
further discussion, see Foxhall 1989 and 1996; Hunter 1994: 22; Hunter 198 9 b; John
stone 2003.  

14. Hunter 1989a, 1 9 89 b; Foxhall 1989.  
15. I owe thanks to Lynette Mitchell for sharing with me a forthcoming article, 

"The Women of Ruling Families in Archaic and Classical Greece," in which she dis
cusses this episode, noting that Euelthon's reply calls attention to Pheretime's gender 
deviance.  

16. Elizabeth Barber (1992: 113) cites Aristotle and Plutarch to the effect that while 
the peplos dedicated to Athena at the Panathenaia was made by young women (the er
gastinai), the peplos for the ship was made by professional male weavers (Ath. Pol. 6o.).  
Presumably this peplos was made of canvas, like a sail, and was therefore in the realm of 
male manufacture. Glotz ([1920] 1967: 225) gives names of male slaves engaged in the 
textile industry. See also Keuls 1985: 246-47; Thompson 1981-82.  

17. A hydria attributed to the Leningrad Painter (Milan, Torno Coll. C 278; Beaz
ley ARV' 571.73, c. 460 BCE, reproduced in Bron and Lissarrague 1989: fig. 1) shows a 
woman painting a vase. Petersen (1997: 37 n. 7) notes that this is the only known rep
resentation of a woman vase-painter and that she is decorating a volute, rather than 
painting the central image. Lewis (2002: 91) comments that the images on vases un
derrepresent women's engagement in production and trade. On women's work in Ath
ens, see Brock 1994.  

A8. The robes from which Hekabe chooses her offering to Athena in Iliad 6.289-90 
are the work of women of Sidon (erga gunaikn / Sidonin). In Odyssey 7.96-97, the fur
niture in the palace of Alkinoos is adorned with beautiful robes woven by women (erga 
gunaikon), and Arete recognizes her own handiwork in the clothing that Odysseus 
wears (7.234-35). Helen weaves: Iliad 3.125-28 (and spins: Od. 4.134-55), etc. Goddesses 
also, by implication, weave in epic: the Charites in Iliad 5.339; Athena in Iliad 5.734
35; Kalypso in Od. 10.222-23; Kirke in Od. 5.61-62. See Block 1985; Pomeroy 1994: 61
65; Barber 1991, 1994; Morrell 1997. Pantelia (1993) argues that spinning and weaving 
have quite different meanings, and that weaving is connected with uncertainty about 
the future. Or, as Buxton (1994: 127) puts it, "In Greek fantasy weaving seems to carry 
a more powerful ideological charge than spinning." 

19. See Sutton 1981: 31o: "Wreaths were made by women generally, which explains 
in good part the predominance of female wreath donors in our scenes." As discussed in 
Chapter One, in a number of cultures the plaiting or weaving of natural materials is, 
like weaving cloth, considered a female activity.  

20. Scheid and Svenbro [1994] 1996; Papadopoulou-Belmehdi 1994a and 19 94 b.  
21. Sometimes used in the singular: anakalyterion. The plural form also refers to 

gifts given to the bride at this time. See Oakley 1982; Oakley and Sinos 1993.  
22. Langdon 2002: 151, "The donning and removing of belts thus punctuated fe

male sexual life." See also her discussion of veiling at 148-50.  
23. Scheid and Svenbro ([1994] 1996: 112-19) comment that although Homer 

equates weaving with speech, he never uses it as a metaphor for poetry, a trope first in
troduced by the choral poets Pindar and Bakchylides. For readings of Helen's first ap
pearance in the Iliad as a scene of poetic performance, see Clader 1976; Kennedy 1986.  

24. Block 1985; Pedrick 1988.  
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25. The story of Penelope's "loom trick" is told in three different versions in the Od

yssey: 2.85-128, 19.137-61, 24.120-50. These are discussed in detail by Papadopoulou

Belmehdi (1 9 9 4 b: 30-41).  
26. Loraux 1994: 16; Papadopoulou-Belmehdi 199 4b.  
27. McClure 1997: 128. Interestingly, Ovid in the Metamorphoses elaborates on two 

episodes, those of Prokne and of Arachne, in which the webs women weave are used to 

expose sexual crimes: in Prokne's case, a rape committed against her; and in the case of 

Arachne, crimes of the gods against mortal women.  

28. Exchanges of precious-metal objects between men are not always benign. The 

exchange of armor between Glaukos and Diomedes has been read both positively and 
negatively. See Chapter Three.  

29. Textiles are part of the ransom Priam pays to Achilles for Hektor (Iliad 24.229

31, discussed by Morrell 1997: 145); gifts of clothing (again together with gold) are given 
to Odysseus by the Phaiakians, on orders from their king (Od. 8.392-93).  

30. A hydria attributed to the Leningrad Painter (Milan, Torno collection, C 278 = 
ARV2 571.73; published in Brard et al. 1989: to) shows Athena presenting a wreath to a 

potter, mentioned above, note 17.  
31. For goddesses, see above, note 18. For other cultures in which metalworking is 

lower-caste or stigmatized, see Blakely 2003.  
32. The speaker of Lysias, On the Murder ofEratosthenes, describes the manufactur

ing activities he oversees, but he does not himself engage in the work. The most obvi

ous exception is Odysseus, who is frequently shown as a craftsman: Glotz [1920] 1967: 
14-15.  

33. Gernet [1948] 1981: 15.  
34. Keuls (1985: 229) speaks of a separate work ethic for men and women, but does 

not qualify this in terms of class.  

35. Humphreys 1995: 1o8.  

36. The intersection of class and gender, although important for a full analysis of 

the economic system portrayed in epic, is beyond the scope of the present project. See 

Karydas 1998; Van Wees 1992: 7off. On class in Homeric epic, see Rose 1992; Thal

mann 1998.  

37. On the unusually rich body of inscriptions documenting women's individual 

textile dedications to Artemis Brauronia, see Linders 1972. See also Euripides' Iphige

nea among the Taurians 1464-67, with discussion in Lyons 1997: 45.  

38. The connection between adultery and theft is discussed by Cohen (1991: 111-13).  
His paraphrase of Dr. Johnson, to the effect that "the thief merely makes off with the 

sheep, but the adulterer gets the sheep and the farm as well," is surprisingly apt here 

(113 n. 45).  
39. See Finley [1954] 1981: 88-90. This motif also occurs, in a non-Greek setting, in 

the tale of Gyges and Kandaules' wife (Hdt. 1.8-12). See Tourraix 1976 on women's role 

in the transmission of power in Herodotos. See also Finkelberg 1991; Westbrook (2005) 
argues that kingship on Ithaka was part of Penelope's dowry.  

40. See Sergent 1990. The chorus in Sophocles' Elektra (837-38) mentions Amphi

araos, "destroyed by women's golden necklaces" (chrusodetois herkesi gunaikon).  
41. Here as elsewhere, allegiance to brother often trumps allegiance to husband.  

The privileging of natal family over that of the husband, and the special relationship 

between sisters and brothers, are taken up in Chapter Six.  

42. See Brown 1997: 42.  
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43. Buxton (1994: 127-28) points to the selectivity that emphasizes the "dangerous
ness of golden necklaces and mirrors," when in fact "real women" (i.e., not murderous 
heroines) owned these objects without ill effects. Sutton (1981: 289) cites a number of 
texts to show the "unsavory reputation" of gifts of jewelry. As noted above in Chapter 
One, the technical term for the personal items that a woman brings with her to a mar
riage is himatia kai chrysia, robes and gold jewelry. For examples, see Schaps 1979: 10
12; Hunter 1994: 24-25.  

44. See discussion in Chapter Four.  

45. See in particular two oinochoai (Figs. i and 2) by the Schuwalow Painter in 
Ferrara (Mus. Naz. 2509 and 3914, fourth quarter of the fifth century, ARV 2 1206, 
4 and 12 = LIMC Eriphyle 1.8 and 9), and an earlier kalpis most likely depicting the 
same scene by the Phiale Painter (Toronto, Royal Ontario Museum 919.5.27 [362], third 
quarter of the fifth century, ARV 2 1020, 94; LIMCEriphyle I.,6). In a variant, an oino
choe by the Mannheim Painter has a standing Eriphyle, but again with hand out
stretched toward the necklace that Polyneikes extracts from a chest or basket (third 
quarter of the fifth century, Louvre G4 4 2). The connection between these vases and 
genre scenes of erotic gift-giving is discussed in detail by Sutton (1981: 369-79). See 
also Lissarrague 1995: 93.  

46. Several are reproduced in Reeder 1995: 181-83. See, e.g., cat. 36, a Nolan am
phora by the Berlin Painter (San Antonio Museum of Art inv. no. 86.134.59; Para. 345, 
184 ter), c. 490-480 BCE, in which the man holds a flower in one hand and a small 
bag in the other. Reeder cat. no. 37, another Nolan amphora by the Providence Painter 
(Harvard University, Sackler Museum, inv. no. 1972.45, ARV 2 638, 43), c. 485-475 
BCE, shows the woman holding and examining a gift of a wreath or garland.  

47. On "Spinning Hetairai," see Rodenwaldt 1932; Crome 1966; Keuls 1985: 258
59; Sutton 1987; Berard et al. 1989: 89-90. Davidson (1997: 86-89) argues that spinning 
and prostitution were complementary occupations, and that these images depict the 
transition from daytime to nighttime activities in the brothel. See Bundrick 2008 for 
the view that these are Athenian wives.  

48. Meyer 1988. See also Sutton 1981: 283. Keuls refers to the purse as "an economic 
phallus" (1985: 262). See also Lewis 2002: 194-97. Ferrari (2002), on the other hand, 
claims that the purses hold knucklebones, intended as love-gifts; but this view has not 
attracted much support (see Bundrick 2008).  

49. Lissarrague 1995: 91-101, esp. 93. Keuls (1985: 245) also notes that the frequently 
appearing walking stick suggests that the male intruder "is merely visiting from out
side the world of men." Bundrick (2008) sees it rather as another attribute of the Athe
nian citizen.  

50. Attic red figure pelike c. 460 BCE, attributed to the Chicago Painter, Museo 
Provinciale Castromediano Lecce (ARV 2 

629, 23). Discussed in Sutton 1981: 376.  
51. Apollodoros (3.7.5) relates that the necklace continues to cause trouble until it is 

finally dedicated to Apollo at Delphi. See also Pausanias 8.24.8-To, 9.41.2.  
52. Other accounts: Plut., Solon 4.1-4; Diodorus Siculus 9.3.3. For an overview of 

the tradition of the tripod, and some recent controversies, see Bollansee 1999.  
53. In this version, after Helen threw it away, it was brought up along with a catch 

of fish and became the cause of a war between the Coans and the Milesians. The quar
rel was resolved when an oracle instructed that it be given to the wisest man. All agreed 
upon Thales (Diogenes Laertius 1.32).  

54. For an interesting ethnographic parallel, Hoskins 1998: 21: "Women are them-
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selves 'objects exchanged in marriage,' so they identify with the domestic animals 

traded against them." Compare the Greek heroine name Alphesiboia, literally "she 
who fetches (much) cattle." (In the Hesiodic Catalogue of Women 139 = Apollodoros 

3.14.4, she is the mother of Adonis.) Also, at Iliad 18.593, we find parthenoi alphesiboiai, 
"maidens who bring much cattle," a clear reference to bridewealth, discussed in Scheid
Tissinier 1994: 50-51. See now McInerney 2010: 86-87 and passim for the connections 

between cattle and women.  

55. I have addressed this episode in a different context in Lyons 1997: 163.  
56. Museum of Fine Arts, Boston, cat. no. 13.186 = ARW 458, 1. See Ghali-Kahil 

1955: cat. nos. 11 and 53, plates 4 and 48; LIMC Helene 166 = 243.  
57. Ghali-Kahil's catalogue has only one other vase that pairs Helen on one side 

with Paris and on the other with Menelaos. This vase, a siphon in the Kerameikos Mu

seum, gives no hint of the abduction, but shows a static Paris standing before a calmly 
seated Helen (Ghali-Kahil cat. nos. 22 and 47, plate 68.1-3; LIMC Helene 84 = 238).  

58. Kunisch 1997: 155-56.  
59. Kunisch 1997: 130: "The similarity of the events is reflected in the formal sim

ilarity of the composition of the two images" ("Die Vergleichbarkeit des Geschehens 

spiegelt sich in der Vergleichbarkeit des formalen Aufbaus beider Bilder").  

6o. Kunisch 1997: 95, on the scarcity of empty ground ("leeren Hintergrund") on 

this vase. He comments also on the negation of boundaries: "The image on the Bos

ton Skyphos reveals an attempt-singular and also atypical of Makron-to demateri

alize thoroughly the boundaries of the image (which cannot be concretized with ref

erence to any objects), even to deny their existence" ("Das Bild des Bostoner Skyphos 

stellt den fur Makron einzigartigen und auch untypischen Versuch dar, die hintere, 

gegenstandlich nicht konkretisierbare Grenze des Bildes weitgehend zu entmaterialis

ieren, ihre Existenz geradezu zu leugnen").  

61. I owe this suggestion to Robin Osborne.  

62. My thanks to Karen Bassi for this suggestion.  

63. See Padilla 2000.  

64. Not all gifts of the gods are baneful: at Odyssey 4.615-19 = 15.115-19, the bowl 

Menelaos gives to Telemachos was made by Hephaistos.  

65. "Les dons des dieux distinguent certains morels; dans le meme temps, ils peu

vent, on l'a vu, jouer un role fatal dans leur destin" (Brillet-Dubois 1999-2000: 16).  

Brillet-Dubois notes (12-13) the gendered equivalence of the gods' nuptial gifts to Hek

tor and Andromache, a helmet and a veil (kredemnon).  

66. Scheid-Tissinier (1994: 54-56) lists the Homeric instances.  

67. Scodel 2008: 34: "This account cleans up the nasty history of the Pelopidae." 

68. Kirk (1985: 127) suggests that Homer knew this version but preferred to omit 

"distracting detail." Lowenstam (1993: 65 n. 13) elaborates slightly on Kirk.  

69. Thyestes and his son Aigisthos are mentioned in Od. 4.517-18.  
70. The golden lamb is further discussed in Chapters Five and Six.  

71. The post-classical transition from jar to box is documented by Erwin and Dora 

Panofsky 1962.  
72. See Redfield 1982: 192.  

73. Theogony 507-616; Works and Days 42-105.  

74. Vernant [1974] 1980: 183-201. Others who have focused on the theme of ex

change in this episode and in Hesiod generally include Pucci 1977; Arthur [Katz] 1982; 

Saintillan 1996; Zeitlin 19 96b; Nagy 1981.
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75. The gods already practice marriage of a sort, but it is not for the most part the 
enduring institution known to mortals, e.g., Iapetos. . .egageto Kymen (Theog. 507
8). "For the gods marriage, as both Homeric and Hesiodic man understand it, can have 
little or no meaning" (Brown 1997: 47).  

76. Detienne 1963; Sussman 1984; Petropoulos 1994.  
77. Neils (2005) argues that the elpis trapped in the jar must be a false hope.  
78. Vernant [1974] 1980; Zeitlin 1995, 1996b. For the homology of Pandora and the 

jar, specifically through the association of the belly of the jar and the womb, see Sissa 
1990: 154-55.  

79. kalon kakon, Theog. 585; pem' andrasin, Works and Days 82; dolon aipun, Works 
and Days 83. As Loraux notes, the poet hesitates even to call her gyn ([1981] 1993: 77).  

8o. Theog. 571-84. See duBois 1988: 46-47; Brown 1997: 29. Carson (1999: 16o) dis
cusses a cosmology related by Pherekydes (frag. 54 VS) in which Zeus throws a veil 
over the head of the goddess of the Underworld, thus transforming her into G , whom 
he takes as his wife. The veil has embroidered images of both earth and ocean.  

81. Prier 1989: 95.  
82. The figured headdress suggests, without replicating, known representations of 

the potnia thrn, a similarity noted by Marquardt (1982: 287). (See Potnia 34, LIMC 
suppl., for a bronze potnia with animals sprouting from her head.) See Brown 1997 for 
similarities to Aphrodite. The texts used are those of West.  

83. Lyons 2003; Zeitlin 1995 and 1996b.  
84. On both the ambivalence and the artisanal nature of the creation of woman, 

see duBois 1988: 45-47. Also Pucci 1977; Loraux [1981] 1993; Zeitlin 1996b.  
85. See Vernant [1974] 1980: 190; Marquardt 1982: 286; Zeitlin 1996b: 6o. Ver

nant connects Pandora (also called Anesidora, "she who sends up gifts") with Deme
ter rather than G8, that is to say, with fertility hard-won by (male) agricultural labor 
rather than by the spontaneous generosity of the (female) earth. See above, note 8o, for 
other possible associations of Pandora and G8.  

86. Pandoteiros/-a has an agent ending that is common in Greek, making it unam
biguously active. (The -tor/-ter/-teiros ending indicates one who performs an action.) 

87. For pandra as an epithet of the earth, LSJcites Arist., Birds 971; Philo 1.32. The 
Homeric epigram 7 addresses "Lady Earth, all bounteous, giver of honey-sweet wealth" 
(Potnia Ge, pandoros, doteira meiphronos olbou). Physis and Demeter are pandteira 
(Orph. H. 1o.16, 40.3). For a summary of the connections between Pandora and G8, see 
West 1978 at Works and Days 81. Hurwit (1995: 176 with n. 17) points to yet another ety
mology, promoted by Vernant: she whom the gods give as a gift. In the Homeric Hymn 
to Gaia (30.1), she is called pammeteira, "mother of all." Pandora, whose name begins 
with the same element, is-as the first woman-the "mother of all" mortals.  

88. The phrase is from Arthur [Katz] 1982: 75; contra, Loraux [1981] 1993: 84. See 
also Zeitlin 199 6b: 82 n. 61. For the iconography of Pandora, see Hurwit 1995: 176-77.  

89. Hurwit (1995) concludes that the Athenian vase-painters have confused two 
different Pandoras, and does not know what to make of Pandora's chthonic associa
tions. My own conclusions are similar to those of Arthur [Katz], Marquardt, and Zeit
lin, that the double nature of Pandora reflects cultural ambivalence about women in 
general. See also West 1978.  

90. Loraux [1981] 1993: 78-79.  
91. See Lombardi 1994: 27-28, on the relationship between "femaleness" and di

vinity in Hesiod.  
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92. Detienne 1963; Sussman 1984; Petropoulos 1994.  

93. West 1966: 333.  
94. Sussman (1984) takes Hesiod's complaints about idle women more literally 

than I do. See Arthur [Katz] 1984; Petropoulos 1994; Brown 1997.  

95. At Works and Days 779, however, Hesiod does give directions for the best time 

for a woman to set up her loom, on the twelfth day of the month: Th d' histon stisaito 

gune probaloito te ergon.  
96. Arthur [Katz] (1982: 75) notes the ambiguity of erga. Carson (1990: 149) surveys 

uses of ergonlerga to refer to procreative sex (e.g., philotesia erga, Od. 11.246). See also 

Zeitlin [1995] 1996a: 32, on the phrase ergon aeikes ("an unseemly act") to refer to adul

tery in the Odyssey. None of these uses of erga, however, are qualified as erga gunaikon, 

"the works of women." 

97. On fear of women's reproductive powers, see Zeitlin 1 9 9 6b: 59-60. In Aeschy

lus' Eumenides, women's reproductive powers will be completely elided.  

98. For sources, see West 1978 on this passage. Detienne (1963: 22) ties this precept 

to a time of agrarian crisis, caused by partible inheritance.  

99. Detienne (1963: 23) observes that this passage suggests that partibility is not an 

inevitable rule, even in Hesiod's world.  

100. See note 78 above.  
101. Vernant [1974] 1980: 191-92.  

102. Zeitlin 1 9 9 6b: 68.  

103. Marquardt 1982. See below for further discussion of the wife as "keeper" of the 

household goods.  

104. Patterson 1998: 63.  

105. Ferrari's point (1988: 52) that Pandora "represents the indissoluble connection 

in our world of both good and bad exchange" speaks to the dilemma faced by the poet 

in his treatment of her.  

io6. The gift of technology is only implicit in Hesiod, but it becomes explicit in 

Plato's rewriting of the myth in Protagoras 321c-e: "Already the appointed day had 

come, when man too was to emerge from the earth into the daylight. Prometheus, 

being at a loss to provide any means of salvation for man, stole from Hephaistos and 

Athena the gift of skill in the arts, together with fire" (trans. Guthrie, in Hamilton and 

Cairns 1961).  
107. This discussion reprises some parts of Lyons 2003, but with a significant 

change of emphasis.  
io8. Vernant [1965] 1983.  
109. Discussed below.  

no. Cox 1998; Foxhall 1989; Wolff 1944.  
In. Pol. 1252a25ff.; see Cox 1998: 132.  

112. Cox 1998: 131.  

113. Glotz [1920] 1967: 8.  

114. See van Wees 1998: 38 n. 72, on the tension between autarky and self

sufficiency.  
115. Seaford 2004.  

n6. Redfield 2009: 278; see also McInerney (210: 92), on the paucity of clear ex

amples of trade in Homer.  

117. The ideological nature of the gendered division between inside and out be
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comes clearer when one considers that it never applied to any but elite women. Poor 
women were known to sell vegetables in the markets and perform other outside work, 
and it was certainly the case that ancient Greek women (despite Xenophon) did work 
outside the oikia, if not always outside the oikos.  

118. Discussed further in Chapter Five.  
119. On the ancient Greek textile industry and trade, see Glotz [1920] 1967: 131-32.  

Aristophanes portrays women (e.g., in the Lysistrata) as very fond of imported fabrics 
and articles of clothing.  

120. Seaford 2004: 261 n. 136. As Booth (1993: 37) makes clear, the locus of autarky 
has long since shifted from the oikos to the polis. It must also be mentioned that the 
Periklean citizenship reforms of the fifth century had ended the aristocratic practice of 
forming exogamous marriages with non-Athenian women.  

CHAPTER THREE 

i. Brown 1997: 26-27.  
2. For structural similarities between the two, see Pucci 1977: 92. Helen is a "daugh

ter of Zeus," the only mortal to whom this Homeric formula applies. Pucci (102) ar
gues that an ambiguous phrase in Hesiod assigns the same parentage to Pandora. "Pan
dora is, in a peculiar way, the daughter of Zeus, and. . . the text of the Theogony, if it is 
sound, refers to woman in exactly that way (rs.s.. 1t &SEKTO.. .TtrpO4vov [Theog.  
514 ff.])." Against this view, see Zeitlin 1996b: 82: "Zeus is Pandora's author, not her 
natural sire." If the parallel is not exact, it is nevertheless suggestive.  

3. See Constantinidou 1990: 47 n. 1, for two other points of contact with Pandora: 
Helen is "regarded as a punishment for those who possess her"; and her return to Paris 
in Iliad 3 is figured as a marriage, and she as a bride.  

4. According to the Kypria (schol. D, Il. 2.5), Zeus created Helen in order to start 
a war that would kill off many mortals, either to punish them or to lighten Earth's 
burden.  

5. While Pucci (1977: 92) maintains that Pandora and Helen are both said to have 
the "mind of a bitch," it is significant that in the Iliad, the epithet kundpis (literally, 
"dog-faced," i.e., shameless) is uttered only by Helen herself, calling into question the 
accuracy of the charge.  

6. Brown 1997: 40, on the connections between Epimetheus and Paris.  
7. Suzuki (1989: 16) credits the Iliad with endowing Helen with a subjectivity that 

all later accounts deny her, although I would add that Sappho fragment 16 does so 
as well.  

8. The phrase amumona erga idulas occurs at Iliad 9.128; 19.245; etc. The Odys
sean equivalent, aglaa erga iduki, is found at 13.289 and 16.158, referring to the sort of 
woman Athena is pretending to be, and at 15.418, of the servant who betrayed Eumaios 
to his kidnappers.  

9. Pomeroy (1994: 59) accords Xenophon the honor of being "the first Greek au
thor to give full recognition to the use-value of women's work, and to understand that 
domestic labour has economic value even if it lacks exchange value." In my view, the 
Homeric epics do show an (admittedly unsystematic) awareness of those forms of fe
male labor that have a tangible result, primarily the making of textiles and the prepa
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ration of food. To this short list one might add-thinking of Eurykleia-the raising 

of children.  
io. Seaford 2004: 27: "The only measure of value in Homer is provided by cattle." 

See also Macrakis 1984 and McInerney 2010.  
11. Euripides seems to have invented an alternate version in which Agamemnon 

takes Klytemnestra as a wife after killing her first husband Tantalos and the infant 

at her breast (Iphigeneia at Aulis 1149-52), thus reducing her to the status of a spear

captive like Chryseis.  
12. See Chapter Two.  

13. Mauss [1925] 1990.  

14. Van Wees (1992: 224-27) notes that these prize lists combine keimdlia, or trea

sure, with other kinds of less durable wealth, such as horses or slaves.  

15. The pairing appears repeatedly in Iliad 3: Hdlenii kai kttmasipasi (70), and again 
at 3.72, where ktemata. . . panta is linked with gunaika. See also lines 90, 283, 285, 458, 
etc. Scheid-Tissinier (1994:48) also remarks on this collocation.  

16. On this point, I want to acknowledge the provocative recent contribution of 

Gottschall (2008), who argues from evolutionary biology that access to women's sexu
ality or fertility was the primary impetus for war in the Homeric world. See van Wees 

(1992) for the contrary view that heroes fight for status, and that access to women is 

both a sign and a welcome benefit of that status.  
17. My general approach here is influenced by Sedgwick 1985 on male homo

sociality.  
18. Seaford 1994; 2004.  

19. Seaford (1994) sees it as a resolution of the twin crises of reciprocity and ritual, 

and does not appear to notice who is left out.  

20. On Briseis as geras, see Arthur [Katz] 1981: 24-25.  
21. See Scully 1990: 33-34.  
22. Lyons 1997: 155; Burkert [1972] 1983: 67.  

23. Sahlins 1972, esp. 193-95.  
24. Donlan 1989: 6.  

25. In generalized and balanced reciprocity the time allotted for repayment, and 

the strictness of the demand for repayment, are correlated to the closeness or distance 

of the social relationship, allowing for trade between strangers or even enemies. Neg

ative reciprocity, on the other hand, is structured quite differently. It can occur in any 

context, although it may tend to destroy existing relationships. See discussion in Chap

ter One.  
26. A similar dynamic is at work in Book 18, when Thetis goes to Hephaistos to ask 

for armor for Achilles, but in this case, although she says that she is at his knees (457), 
there is no need for her to supplicate him. Nor is there any need for her to recall past 

favors, since Hephaistos himself spontaneously recounts how she saved him from the 

violence of his mother, and declares that he owes her the price (zoiagria, 407) for sav

ing his life.  
27. Seaford (2004: 34-35) comments on the surprising fact that Achilles has been 

engaged in trade, and notes that the lines are often mistranslated to turn the transac
tion into one of ransom. See also Scodel 2008: 79-80.  

28. See Wilson 2002: 206 n. 55, for a list of expressions.  
29. Lykaon and Polydoros (22.50). I omit uses that do not mean "ransom," as well

NOTES to PAGES 54-61 

126



as the many imperatives directed at Achilles as various gods and mortals attempt to ca
jole him into behaving properly. Wilson (2002: 1 7 9 ff.) lists "Compensation Themes" in 
the Iliad.  

30. See Wilson 2002: 150.  
31. Donlan (1989) argues rather that Glaukos, by giving a superior gift, acknowl

edges the greater status or strength of Diomedes. He compares this episode to oth
ers of unequal exchange in the Iliad. In all cases, Trojans get the short end of the 
stick. Other views: Craig 1967; Walcot 1969; Calder 1984; Martin 1989: 126-30; Alden 
1996.  

32. Frazer notes in his commentary on Apollodoros (Epitome 3.2) that the apple ap
pears first in Lucian and Hyginus, so it is not clear how old a detail it is.  

33. See Redfield 2003.  
34. Pindar (Pythian 11.7) considers only two motives, her anger at Agamemnon's 

slaughter of their daughter Iphigeneia, and her adulterous passion for Aigisthos.  
35. See Anderson 1997: 93 n. I.  
36. Anderson 1997: 93. Wilson (2002: 25-26) points out that ransom and sale are 

always distinguished by the use of different terms.  

CHAPTER FOUR 

1. Sussman 1984: 82.  
2. One exception to the general silence on women's production in the Iliad is the 

scene of Helen at her weaving (3.125-28). On Helen, weaving, and poetry, see Clader 
1976: 6-9; Bergren 1980 and 1983. These essays appear in revised form in Bergren 
2008.  

3. Finley [1954] 1981: 88-90. Finkelberg (1991) argues that in fact, there was no clear 
pattern of father-to-son inheritance of kingship, and that the pattern hinted at in the 
Odyssey is not unknown in Greek myth, although inheritance combined with marriage 
to the king's daughter, rather than his wife, is for obvious reasons by far the more com
mon pattern.  

4. Arete gives Odysseus a cloak and tunic (8.441). Helen gives Telemachos a peplos 
(15.125-29), on which see below. On women's gifts of cloth to Odysseus, see Block 1985 
and Pedrick 1988.  

5. The precise phrase is gunaidn heineka ddron, Od. 11.521; 15.247. On the concept of 
para-narratives in Homer, see Alden 2000, which, although it deals with the Iliad, is 
equally applicable to the Odyssey. Alden in fact uses several examples from the Odyssey 
to introduce the concept (2000: 2ff.).  

6. Lissarrague 1995: 100.  
7. See Bergren 1981.  
8. Faraone 1994; 1999. As Zerba (2009: 310) remarks upon surveying the wreckage 

of their marriage, "No wonder they need drugs!" 
9. Faraone 1999.  
Io. See Bergren 1981, revised in Bergren 2008; Suzuki 1989: 66-67.  
I1. See Chapter Two for discussion of the ambiguous meaning of the name 

Pandora.  
12. Schol. Eur. Tro. 822 = Little Iliad frag. 6 West 2003: "The vine that Zeus gave 
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in compensation for his son; it was of gold, luxuriant with splendid foliage and grape 

clusters, which Hephaistos fashioned and gave to father Zeus, and he gave it to Laome

don in lieu of Ganymede" (trans. West).  

13. This is not the only present by means of which Zeus hoped to buy off the father 

of Ganymede: the Homeric Hymn to Aphrodite (210-12) tells of the immortal horses 

given to Tros (here considered the father of Ganymede rather than Laomedon) for the 

same purpose. As I have discussed above in Chapter Three, these horses were also the 

source of troubles for future owners, and caused further tainted exchanges after their 

initial deployment.  

14. Fragments exist, probably from Sophocles' Eurypalos, in which Astyoche la

ments her son (Lloyd-Jones 1996: 8 3 ff.), but her story is not treated widely in other 

sources. Eriphyle, on the other hand, is mentioned in Pindar, Nem. 9.16; Apollodoros 

3.7.5; Diodorus Siculus 4.66.3; Pausanias 9.41.2-3, etc.  

15. Morrell (1997: 145) describes this passage as linking the "extra-domestic and 

intra-domestic spheres of production." 

16. Od. 1.329, 4.787, 5.216, etc. The same epithet is applied to Arete (11.345) and Eu

rykleia (20.134, etc.). Papadopoulou-Belmehdi (1 9 9 4 b: 185-88) calls into question the 

positive nature of this epithet.  

17. Katz 1991: 78-93.  

18. Katz 1991: 79-80.  

19. Not all gifts of textiles are benign. The next chapter deals with examples of 

destructive textile gifts in tragedy, specifically in the context of marital crisis and 

breakdown.  

CHAPTER FIVE 

i. See the introduction for an overview of recent treatments of reciprocity in trag

edy. Belfiore's 1998 article, "Harming Friends: Problematic Reciprocity in Greek Trag

edy," despite its title, concerns relations of philia and xenia, rather than the tragic ex

changes discussed here.  
2. The earliest source for this version of the story is Euripides, but whether he drew 

on older versions or simply improvised using familiar mythic elements is impossible to 

determine.  
3. Patterson 1998: 4.  
4. Sahlins 1972: 195-96, discussed in Chapter One.  

5. Two important treatments of the theme of exchange in this play are Goldhill 

1984 and Wohl 1998. Seaford (1994: 369-75) touches on it as well. Foley (2001: 210, 228) 

discusses the ways in which Klytemnestra overturns gender expectations.  

6. The locus classicus is Eduard Fraenkel, Aeschylus. Agamemnon (Oxford: Oxford 

University Press, 1950), 2:304-5, although after almost two pages, he does allow the 

possibility of a hint of the murder to come, a possibility rejected by Rosenmayer (1982: 

238). See Lebeck 1971: 41-42, on an earlier reference to bronze at lines 390-93, and 

Fraenkel's "detailed metallurgical analysis" of that passage (2:202-5).  

7. Fraenkel takes this as the main point.  

8. See Lebeck 1971: 81-86; McClure 1997: 128; Morrell 1997: 160-62.  

9. Macleod (1975) sketches the theme of clothing throughout the trilogy. See also 

Rosenmeyer 1982: 137.
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10. In the Agamemnon, it is clear that she has done the deed herself (lines 1380, 
1384-86), and although Aigisthos at 1608-9 tries to claim the deed, the chorus (1643
46) sees through this, accusing him of leaving the murder to a woman. The implication 
of Orestes' words is that Klytemnestra struck using her lover's sword.  

11. Ag. 959-960: Tpspovoa roAfis iopqvpas ioapyupov / KlKIBa laTyKai
VIOTOV, EiLpTCOV cxap6. Seaford (2004: 168) comments on the repetition and the im
plications of the word kikis.  

12. Also Eum. 1028: goVIKOj361rTOI EVbUTOiS Eoa6ipao, for the Erinyes. See Le
beck 1971: 63-68, for a detailed working out of the textile-net imagery.  

13. My remarks on this scene owe much to Jenkins 1985: 116-20. See also Crane 
(1993), much of whose argument is anticipated by Flintoff (1987). For a different inter
pretation, see Morrell 1997.  

14. For a more psychologizing approach to Agamemnon's capitulation, see Dover 
1987: 151-6o. See also Lebeck (1971: 74-79) and Taplin (1977: 310-16), both of whom 
reject a largely psychological interpretation. Sailor and Stroup propose a political read
ing, according to which Agamemnon's willingness to participate in the destruction of 
household wealth reveals anti-democratic and tyrannical leanings (1999: 154, 174-78).  
Wohl (1998: 105) similarly sees Klytemnestra as violating both democratic and aristo
cratic principles in proposing the destruction of the cloth.  

15. Morrell (1997) stresses the aspect of competition.  
16. Taplin 1997: 299-300, 306-8.  
17. Klytemnestra's relation to this form of female wealth is somewhat ambiguous.  

Unlike Helen and Penelope, and indeed most female figures in Homeric epic, she is 
never associated with weaving. This may be related to the fact that she is never repre
sented directly in epic, but only appears in the reported speech of others. Nonetheless, 
she embodies a third paradigm for female behavior in marriage, a thoroughly negative 
one that significantly influences the actions of Odysseus, in response to Agamemnon's 
posthumous warnings. See Katz 1991.  

18. Gernet [1948] 1981; Flintoff 1987: 123: "Something with a religious dimension." 
Morrell (1997: 157) is more explicit: "The garments are better suited as dedicatory offer
ings to the gods." 

19. Morrell 1997: 149. Wohl 1998: 86-87; von Reden 1995: 163-64.  
20. Her appeal to the sea as a bountiful force of nature is perhaps not unmixed 

with the idea of the sea as a medium of trade. See Seaford 2004: 167 n. 94.  
21. See Jenkins 1985: 125-26, on the significance of the dye. Crane (1993: 129) argues 

that Agamemnon's hesitation about walking on the cloths represents a failure to em
body megaloprepeia and a misunderstanding of the "ethics of generosity." Also, von Re
den 1995: 163-64; Wohl 1998: 87, 105: "Clytemnestra herself speaks the play's most ex
plicit disenchantments: it is she who transforms the tapestry into mere money in her 
'sea of purple' speech." On autarkeia, see Chapter Two above.  

22. See Brown 1997: 44, on her combining of these two aspects of the wife's role.  
See also Pearce 1974, esp. 31.  

23. See Flintoff (1987) on Klytemnestra's "cavalier attitude towards the resources 
of her household" (121), although I believe that he exaggerates the expense involved.  
Goldhill (1984: 75) discusses this passage in the context of Penelope's decision to stay 
and guard her husband's possessions (Odyssey 19.525-29).  

24. Flintoff (1987: 125) also notes the similarity. See Lebeck 1971: 63-68, for treat
ment of metaphors of trapping throughout the trilogy.  
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25. On the perversion of death ritual in this scene, see Seaford 1984; 1994: 62.  

26. The word erga is picked up again in Orestes' lines at Choe. 1016, where it is 
clearly connected to Klytemnestra's murder of Agamemnon.  

27. The word appears in the feminine only here and in Euripides' Medea 409, where 

Medea calls women kakon de panton tektones sophotatai, "the cleverest devisers of all 
evils." 

28. Wohl1998; Ormand 1999, on the theme of exchange in this play.  

29. Segal 1995: 91. Elsewhere (1986: 58), Segal couches the same point in semiotic 

terms.  

30. My discussion here owes much to Wohl 1998.  

31. For this scene's deliberate echoes of the Agamemnon, see Segal 1995: 40.  

32. See Wohl 1998: 26-28.  

33. Kai VUV) 0oioa t 1 sVioEV [UtpI UlTO / XXaTiS titayKa2t0 a, Trach. 539
40. See Wohl 1998: 34.  

34. In visual art, this image is reserved for the portrayal of homosexual lovers, an 

observation I owe to Alan Shapiro.  

35. Segal 1995: 82-83; Wohl 1998: 23-29.  

36. See Wohl (1998: 23-24), from whom I borrow the phrase "so well provided" as a 

translation for this difficult phrase. The chorus that follows, 497-530, presents the ep

isode from Deianeira's own history in which she herself was treated like a prize. See 

Wohl 1998: 52-54.  

37. The poison, the blood of the female hydra, represents yet another deadly female 

gift. Wohl 1998: 28.  
38. Segal notes that Herakles' language at lines 1051-52 and 1057 recalls that of Aes

chylus about Klytemnestra (1995: 65).  

39. The text implies, but does not make explicit, that Deianeira herself was the 

weaver.  
40. The robe, which alternates between being called a chiton (580, 769) and a peplos 

(602, 674, 758: thanasimon peplon; 774), is here once again a chiton but also a peplma 
(612-13). At 662, it is a pharos (if we accept Haupt's reading); and at 764, a stole. Inter

estingly, Flintoff (1987: 121) notes that in the Agamemnon, Klytemnestra and Agamem

non even disagree about the nature of the cloth-whether it is clothing, and how it is 

decorated. On the ambiguity of Herakles' garment, see Loraux 1995: 125-31, esp. 130.  

Seaford (1994: 390-91) discusses the gift of the cloak in the context of perversions of 

"ritual attire." 

41. See above on Ag. 609.  
42. See Segal 1995: 45, on the "explosive sexuality" within the house. See Faraone 

1994 and 1999 for a rather different reading than my own, of the nature of "Deianeira's 

mistake." 

43. See above for the alternate tradition that the potion contains the centaur's 

semen.  

44. See discussion in Chapter Two.  

45. Loraux 1995: 42; Wohl 1998: 9, with n. 21.  

46. Pozzi 1994: 584.  
47. See Loraux 1995: 121; Winnington-Ingram 1980: 85; Wohl 1998: 9.  

48. Segal 1995: 83; see 75 n. 21 for bibliography.  

49. It is "a highly sexual suicide," to quote Foley (2001: 97).  

50. Loraux [1985] 1987.
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51. See Soph. Ant. 1222: brochdi mitedei sindonos (with a noose of linen threads).  
Loraux takes this as unambiguously referring to an item of Antigone's own dress. This 
seems reasonable enough, since she would not have had anything else available. Loraux 
([1985] 1987: 10, with n. io) cites Aesch. Suppl. 462 as a parallel.  

52. Wohl 1998: 36, 49.  
53. Segal (1995: 85) sees "loosing the peplos" as an evocation of the consummation 

of the wedding night. Wohl (1998: 49), on the other hand, emphasizes sexual violation: 
Deianeira's body is "eroticized at the moment of death" and "penetrated by the Ho
meric sword." 

54. As when the female attendants of Hekabe use porphas (brooches) to blind 
Polymnestor in Euripides' Hekabe 1169-71.  

55. Oidipous' attack on his eyes using Iocasta's golden brooches (chrusdlatous / pero
nas; Soph. OT 1268-69) can be seen as analogous to Deianeira's turning of her hus
band's sword upon herself. Both choose weapons that belong to, and represent, the 
loved one who has been inadvertently harmed, and consequently, implements belong
ing to and identified with the opposite gender. Although Herakles' sword serves no 
other purpose, the function of weapon is only latent in locasta's brooch-pins.  

56. Wohl (1998:11-13) discusses the trade-off of mother for father offered to Hyllos.  
57. Discussed at greater length in Chapter Two. See also Foley 2001.  
58. Alkestis, when preparing to die, prays to Hestia at the hearth and all the altars 

in the house (Eur., Alkestis 161-74). Women's relationship to this goddess is not exclu
sively tied to her role as daughter.  

59. Ormand 1999: 10, 13, 19-21.  
6o. The women of Athens are never called "Athenaiai," but only "Attikai." See Pat

terson 1986.  
61. Agamemnon: Godhill 1984: 17. Trachiniai: Wohl 1998: 17-22, etc.; Ormand 

1999: 41-45.  

62. Tereus has raped and mutilated her sister Philomela. The sisters retaliate by 
killing Tereus' and Prokne's son Itys and serving him up to his father.  

63. I am grateful to Sarah Morris for calling my attention to this phenomenon.  
64. Soph., Antigone 853, 867, discussed by Ormand (1999: 94-95), who observes that 

for her, as for Deianeira, the experience of marriage is alienating and deepens her sense 
of foreignness.  

65. Just 1989: 84, 93. On the wife as a foreigner, see Visser 1986.  
66. On the differences in age, see Just 1989: 151-52; Cox 1998: 70, 121.  
67. On the Homeric ideal of homophrosunt, see Winkler 1990: 16o-61; Wohl 1993; 

Zerba 2009: 306.  
68. [And.] 4.14; Plut., Alkibiades 8.3-4. See Cox 1998: 15, i8, 186, on Alkibiades' 

forcible reclamation of his wife.  
69. Our source is Demosthenes 27-29 (Against Aphobos 1-3). See Hunter 1989a and 

1989b.  

70. Rubin 1975; Sedgwick 1985.  

CHAPTER SIX 

1. The obvious exception-Medea's murder of her brother Absyrtos-is discussed 
below.  
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2. Some examples from Just 1989: 128-29: Isaeus 7.15; Dem. 50.60-63. Unless other

wise specified, in this chapter the word "siblings" refers to a sister-brother pair. On 

brother-sister relationships, see Visser 1986; Bremmer 1997.  
3. Although Jebb (1892) is content to athetize lines 904-20, he notes that Dindorf 

had proposed eliminating the entire passage from line 900 to 928.  

4. Quoted by Eckermann, quoted by Jebb (1892). As recently as 1987, Andrew 

Brown wrote, "In the end I cannot believe that Soph[ocles] wrote this rubbish" (200).  

5. See Hardy 1996. Though Sophocles apparently knew Herodotos personally, this 
is not enough to explain why he would have borrowed an idea from him if it were ir

revelant to his tragedy.  
6. Kamerbeek 1978: 159.  
7. Jebb 1892: 258.  
8. See Beekes 1986: 225-39, for parallels, rather sketchily treated. Murnaghan 

(1986b) also offers some parallels, but her main point is the abstract nature of Antig

one's thinking about marriage compared to the passionate nature of her attachment to 
her brother.  

9. Levi-Strauss [1949] 1969.  
io. L6vi-Strauss [1958] 1963: 213-17.  

ii. Weiner 1992: 74. See also the discussion in Chapter One.  

12. For the general principle, see also Sacks 1979: passim, discussed in Chapter 

One.  
13. William Congreve, The Way of the World, act IV, scene 5.  

14. Cox 1998; Just 1989.  
15. See Gernet [1948] 1981: 253 n. 40.  

16. Paus. 2.19.6, 2.21.1. Allegiance to the father is not even particularly well re

warded: a later tradition, which may in fact be Roman, has it that the Danaids were 

condemned to carry water in leaky sieves in the Underworld. What seems like a coin

cidence-that these two moments of separation of father and daughter are commemo
rated and thus leave their marks on the landscape of Greece-is perhaps attributable to 

the nature of Pausanias' interests and principles of selection.  

17. When her brother or brothers were accidently killed by her son, in her an

ger she cursed him (g apcoV 11aTpOs KEXoCOpgVos, i pa 6EOiol / Or6XX' &XEous' 
ipaTO KOOtyVfrTOIO pOvolo, Iliad 9.566-67) or burned the fire-brand to which his 

survival was linked (Hes., Catalogue of Women 25; Bakchyl. 5.142; Aesch., Choe. 602ff.; 
Apollod. 1.8.2-3). Apollodoros is clear that there is more than one brother: AA6aia 

Si XuTrriEa ETl Ti T)V aEA(pWV 6rcXE(i TOV SaXOV i E, Kal 6 ME aypos 
Eaipvns Tr6aVEV (1.8.3).  

18. Aesch. Choe. 138, although the chorus thinks she requires some prompting, at 

lines 15. Cf. Soph. El. 117.  
19. See Bremmer 1997; Visser 1986.  
20. Weiner 1992; 1979.  

21. Jebb 1892: 258.  

22. Vernant [1965] 1983.  
23. This fact is essential for the evasion practiced by Admetos in Alkestis 530-32, 

discussed in Chapter Five.  
24. Levi-Strauss [1949] 1969: 457, adopted from E. H. Man, On the Aboriginal In

habitants oftheAndaman Islands (London, n.d.), 94-95.  

25. Cited by Weiner 1992: 121.  
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26. Eller 2000.  
27. TOtos SE K6II4JaL1 c OwTEp r1pp>aiV I3iou, Hipp. 87, trans. Grene.  
28. Zeitlin (1985: 71) has discussed this passage in connection with the myth of 

Pandora: "One might say that Hippolytus' replication of the Hesiodic discourse at the 
heart of the drama defines him as the nostalgic standard-bearer of the Golden Age." 

29. Barrett 1964: ad loc.  
30. Aesch. Choe. 235: w piTaTOV p AX1a ciaoiv TaTp6S; Soph. El. 1126

28: w pITJTOu pvilpEov v6Oprrcov ioi / p/uXfls 'OpdoTo1 Xoiii6v, s a' ar' 
ETri& v / OUX VTUEp E p1TE1Tr Ov EioESEp6irV; Soph. El. 1163. Eur. El. 243: Olpot, T 

yap 101 TCOVB y' EOTI pTEpOV.  

31. I have omitted lines 1311-20, 1327-30, and 1334-35, as they do not have direct 
bearing on the relationship between the siblings.  

32. Compare to the tekmria of Elektra in the Choephoroi: first is the lock of hair, 
second the footprint. In Soph. El. 1221-22, it is the sphragis (seal) of Agamemnon.  

33. Here Lakaina must mean Klytemnestra; elsewhere used alone, it almost always 
means her sister Helen. This question oddly reflects an alternate version about Iphige
neia's own birth, that Helen was her actual mother, and that she gave her to her mar
ried sister to raise.  

34. Weiner 1992: 73.  
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Anderson, Michael, 64 
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Arete, Queen, 66, 72, 73, III, 117n.56, 
119n.18, 127n.4, 128n.16 

Aristophanes, 125n.117 

Aristotle 
-on female land ownership in Sparta, 21 

-on the oikos, 47 

-Poetics, 92 

-Politics, on self-sufficiency, 51-52 

Arkesilaos of Cyrene, 25 

arm-bands, shell, 9. See also shell 

valuables

armor 
-of Achilles, 37, 126n.26 
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Arthur, Marylin, 103 
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Atchity, Kenneth, 75 
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Atreus, 37, 107, 108 
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Block, Elizabeth, 72 
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Cohen, David, 50 
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riage prospect, 73-74 
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Crane, Gregory, 129n.21 
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Cunningham, Kiran, 11 
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Davidson, James, 121n.47 
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Demeter, 123n.87 

demioergoi, 49 
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-Against Neaira, 23 
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sanal production, 8 
Donlan, Walter, I 
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-and connection with birth family, 96 
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(Arthur), 103 
drugs, gift of, 67-68 

earth-women, 45-46 
"economic phallus," man's purse as, 

121n.43 

economics, 47-48 
-of gender, 2, 5, 22, III 

economies, domestic vs. trade/artisanal, 8 
eednalhedna, 115n.18. See also dowry 

Elektra, 105 
-and reunion of her siblings, 107 
-as token between Orestes and Iphige

neia, 108 
elpis, 39. See also Hope 
endogamy, 114n.12 
-Alkinoos and Arete, 20 
-Athenian, 9-10 
-vs. exogamy, 8-9 

enslavement of women, 56 
epiklerate, 9-10 
epikleros, 10, 25, n4n.13 
Epimetheus, 53 
Eratosthenes. See Lysias 

erga gunaikon, 41, 44, 81, 84, 119n.18, 
124n.96. See also women's work 

-become mermera erga, 41, 84 
Eriphyle, bribed with necklace, 1, 7, 10, 

31, 31, 32, 69, 74, 91 
-currency of myth, 70, 128n.14 

-in vase paintings, 30-34, 31, 32, 121n.45 

Eris (Strife/Discord), 38, 63 

Essai sur le don (Mauss), 12

Euelthon, 25, 119n.15 

Eumaios, 49, 73, 125n.8 
Eumenides, 88 
Euphiletos, in Lysias oration, 23-24 

Euripides, 87, ii8n.i 
-Alkestis, 36, 88-89, 99 

-Elektra, 92, 100, 105, 109 

-Hekabe, 131n.54 
-Hippoytos, 68, 103-104 

-Iphigeneia among the Taurians, 99, 100, 
106-109 

-on Klytemnestra as spear captive, 

126n.II 

-Medea, 87-88, 103, 128n.2, 13on.37 
-Melanipp Desmots, 23 

Europe, sister of Kadmos, 94 
Eurykleia, 65, 72, 126n.9, 128n.16 
Eurymedousa, 65-66 
Eurypalos, 70 
Eurypalos (Sophocles), 128n.14 
exchange 
-of armor, by Glaukos and Diomedes, 

14, 61-62, 12on.28, 127n.31 

-avoidance of, and sibling relations, 5 

-corrupted, throughout Trojan War 
myths, 56 

-dangerous, 5 

-deadly, 20 
-and gender difference, 2, 81 

-good and bad, in Pandora, 44, 
124n.105 

-"good" female, textiles as medium 

of, 73 
-marriage as site of, 19-20, 22 

-in Odysseus' relations with women, 

72-73 
-perversion of, 5 

-standing in for marriage, 104 

-women as both objects and agents 

of, 1 
-of women at hands of brother, 92 

-with world outside the oikos, 49 
exogamy 

-Athenian, 9 
-with non-Athenian women, 125n.120 

-and suspicion, 2 
-vs. endogamy, 8-9 

extradomestic distribution, 17
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family, solidarity of, 5 
female wealth, 8, 16, 25, 67 
-Klytemnestra's dyed cloth, 129n.14, 

129n.17, 129n.23 

"Femininity" (Freud), 16 
Ferrari, Giovanni, 44, 124n.105 
Ferrari, Gloria, 121n.48 
fertility, female 
-Hesiod on, 89 
-wars over access to, 126n.16 
fetishizing of Odysseus, 73-74 
fidelity, female, 8, 83. See also adultery; 

infidelity 
Finkelberg, Margalit, 75, 115n.18, 127n.3 
fire, Prometheus' gift of, 38, 44, 124n.106 
Fitzgerald, Robert, 70 
flower-pot gestation theory, Apollo's, 89, 

94, 124n.97 
Foley, Helene P., ii 
food, gathering and preparation of, 14, 

126n.9 
Foxhall, Lin, 25 
Freud, Sigmund, 16, 116n.37 
Friedl, Ernestine, 14, 17, 29, 117n.64 
Fruzzetti, Lina F., 115n.23 
funerals 
-mother's, in Lysias, ii8n.io 
-Patroklos's, prizes at games, 55, 117n.61 

Gaia, 42 

Ganymede, 64, 128n.12 
Gawa (Papua New Guinea), 117n.50 
G6, 123n.8o, 123n.85 
gender 
-economics of, 2, 5, 22, III 
-of exchange valuables, 17-18 (see also 

female wealth; male wealth) 
genealogies, of objects, 36-37 
generalized reciprocity, iII 
Gernet, Louis, 7-8, 12, 20, 29-30, 34, 8o 
gifts, See also didomildoron 
-ability to give, 29 
-betrayal of men in exchange for, 5 
-to brother, 10 
-of clothing, 64, 72-73 
-coercive power of, 30 
-competitive giving of, among Penel

ope's suitors, 74-75

-Deianeira's, from Nessos, 82-83 
-divine, 63, 70 
-with erotic associations, 31-34, 35, 

121n.43, 121nn.45-46, 121n.48 

-of fatal clothing, 84-85 
-fire, 38, 44, 124n.106 

-gendered, 117n.51 
-of gods, ambiguity of, 36-38 
-to Helen, gendered, 66-67 
-high-rank, 55 
-of jewelry, 121n.43 
-nuptial, to Hektor and Andromache, 

from gods, 122n.65 
-outside familial context, 30 

-Pandora, 123n.87 
-pedigreed, 72 
-poisonous (see poisonous gifts) 
-and reciprocity, 12-13 
-of self in marriage, as agency, 19 
-textile-related, 67 
-"womanly," power and danger of, 66, 

69-76 (see also gunaia dora) 
-and women, as deadly combination, i 
-xeneia, iii 
-Zeus's, in compensation for Gany

mede, 128nn.12-13 
gimwali (Trobriand barter objects), 

16 

girdle. See zone 
Glaukos and Diomedes, armor exchange 

by, 14, 61-62, 120n.28, 127n.31 
Glotz, Gustave, 119n.23 
goddesses, women compared to, 54 
Godelier, Maurice, 12, 18 
Goethe, Johann Wolfgang von, 93 
gold 
-as funeral-games prize, 55 

-in Kodi exchange, 20 
gold cup, given by Alkinoos, 17 
golden apples 
-Atalanta's, 117n.56 
-and the Judgment of Paris, 63, 

127n.32 

golden-fleeced lamb, 1, 7, 30, 37, io8 
golden necklaces, 121n.43 
-of Eriphyle, 1, 7, 10, 30, 32, 36, 69, 91, 

12on.41, 121n.43, 121n.51 

-of Pandora, 41 
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golden pin, Deianeira's, 85 

golden vine, Astyoche's, 69, 70, 
127-128n.12 

gold jewelry, as male wealth, 18 

Gottschall, Jonathan, 126n.16 
Graeber, David, 12 

Gregory, C. A., 12 

guarding of household possessions, by 
wife, 23-24, 118n.5 

guest-friendship, 58, 62-63, 110-Iml 
guest-gifts, iii 
gunaia dora, 66, 69-70, 75 
gune, 21 

Gyges and Kandaules, 12on.39 

Haimon, 109 
hanging, female suicide by, 85 
Harmonia, 30, 36 

headdress, figured, 123n.82 
heirs, legitimacy of, 24 

-attendants use brooches as weapons, 

131n.I 

Hekabe (Euripides), 131n.54 
Hektor 

-on Andromache's future, 57 
-and Andromache's veil, 26 
-body ransomed by Priam, 61, 

12on.29 

-gods' nuptial gifts to, 122n.65 
-requests ransom of his body, 6o, 62 

Helen, 59-60, 74, 122n.57 

-abducted by Paris, 33, 34, 53 
-circulation of, 34-35, 47 
-compromised union with Menelaos, 

20 

-as "daughter of Zeus," 125n.2 

-as echo of Pandora, 38 

-as gift to Paris, 63 
-gives guest-gift to Telemachos, 17, 71

72, 75 

-and ktemata, 55, 126n.15 

-linked with property, 55 
-at the loom, 26 

-as mother of Iphigeneia, 133n.33 
-as perimachetos, 34 
-as a punishment, 125nn.3-4 
-reclaimed by Menelaos, 32, 34-35 
-returns to Paris, 125n.3

-and the tripod of the Seven Sages, 33

34, 121n.53 
-and xenia, 11 
helmet, Hektor's, 122n.57 
Hephaistos, 28-29 
-and Achilles' armor, 126n.26 

-and Agamemnon's scepter, 37 

-artisanry of, in Homer, 49 

-and the golden vine, 70, 128n.12 

-maker of Menelaos' bowl, 72, 122n.64 
-as maker of Pandora, 18, 41, 44, 46 
-Prometheus steals fire from, 124n.106 
Herakles, i, 101 

-conception of, 99 

-and the first sack of Troy, 64 

-and the poisoned cloak, 77 
-sees death as emasculation, 84 

Hermes, 37, 40, 41, 61 

Herodotos, 25, 85-86, 132n.5 

Hesiod, 3, 5, 110 
-Catalogue of Women, 58 
-Elpis (Hope) in, 39 

-on female fertility, 89 
-gift of technology, 124n.106 

-on marriage, 37-39, 43 
-misogyny of, 44, 110 
-oikos self-sufficient in, 46-81 

-Pandora story in, 37, 40-42 
-seafaring, distrust of, 48 

-self-sufficiency of the oikos in, 49, 51 

-Theogony: Pandora story, 42-43, 46 
-on women, 39-41, 43 
-Works and Days, 37 
Hesione, 64, 101 
Hestia, 87, 131n.58 

hetaira with customer scenes, 31 

himatia kai chrysia, 18, 121n.43 
Hipparete, 89-90 
Hippodameia, 96, 97 

Hippolytos, 133n.28 
Hippolytos (Euripides), 68, 103-104 
Homer, 3, 4, 11, 36, 119n.23, 126n.10. See 

also Iliad; Odyssey 
Homeric Hymn V, to Aphrodite, 54, 

128n.13 

homophrosune, 89 
homosexual lovers, under single cloak, 

13on.34
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Hope, 39, 42, 123n.77 
horses 
-as agalmata, 7 
-as compensation for Ganymede, 64, 

128n.13 

-as funeral-games prizes, 55, I17n.61 
Hoskins, Janet, 12, 17-18, 20 

household possessions, 50 
-Agamemnon's acquiescence in de

struction of, 129n.14 
-Klytemnestra's behavior toward, 

129n.14, 129n.17, 129n.23 

-loss of, and women's infidelity, 3 
-wife's guarding of, 23-24, 18n.25 
human beings as works of art, 73-74 
Humphreys, Sally, 29 
Hunter, Virginia, 25 
Hurwit, Jeffrey M., 42 
Hyakinthos, 103 
hydra, Lernian, 83, 13on.37 
Hyginus, 127n.32 
Hyllos, 86 
Hymenaios, 103 
Hypera, 99-100 

Hypermnestra, 98 

identity 
-loss of woman's, 117n.56 
-and woman's role as wife, 22 
Ikarios, 75, 97-98 
Iliad, 4, 5 
-Andromache's veil, 26 
-armor exchange of Glaukos and 

Diomedes, 14, 61-62, 12on.28 
-weaving in, 26 
-women as objects of exchange in, 

20-21 

-worth of women in, 53-57 
Ilias Parva (Little Iliad), 62, 70 
Iliou Persis, 62 
Inanna, as guardian of Dumuzi's house, 

118n.5 

incest 

-brother-sister, 20, 100, 102-103 
-Indonesia, gendered exchange valu

ables in, 17-18 (see also Kodi: creation 
story) 

-taboo, io

infidelity, women's 
-fear of, 30 
-and loss of household wealth, 3 
inheritance 
-bilateral, Athenian, 1, 95, 15n.17 
-and number of children, 43 
-partible, 124nn.98-99 
inhumation, 4 
Ino-Leukothea, 72-73 
inside. See outside/male vs. inside/female 
Intaphernes' wife, 93 
involuntary concubinage, 20 
lole, 82 

Iphigeneia, 7, 58, 99-100, 106-109, 
127n.34, 133n.33 

Iphimede, 58. See also Iphigeneia 
Irigaray, Luce, 117n.56 
Itys, 131n.62 

jar, Pandora's, 39, 42, 122n.71, 
123nn.77-78 

-as uterus, 43, 123n.78 
Jason, 88, 97, 100, 103, ii8n.  
Jebb, Richard, 94, 100 
Jenkins, Ian, 28 
jewelry 
-as gift, 121n.43 
-gold, as male wealth, 18 
-women's attraction to, 97 
-women's ownership of, 30 
Judgment of Paris, 38, 54, 63 
Just, Roger, 88, ii8n.io 

Kadmos, 30, 36, 94, 99 
Kalypso, 72 
Kamerbeek, J. C., 94 
Kassandra, 63 
Katz, Marilyn, 74, 103 
keimlia, 46, 50, 51 
kekis, 78-79, 129n.II 

Keuls, Eva, 121n.48 
kingship 
-inheritance patterns, 127n.3 
-of Ithaka, and Penelope's dowry, 75, 

12on.39 
kinship, 4 
-structures of, and the status of women, 

10-12 
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Kleoboule, 90 
Kleopatra, wife of Meleager, 98 

kleos, 54 
kleros, 10 

Klytemnestra, 34, 75-76 
-as androboulon, 79 
-calls Aigisthos philtatos, 105 

-claims to be good housewife, 8o 

-and the dyed cloth, 129n.14, 129n.17, 

129n.23, 13on.40 

-feigns ignorance of infidelity, 78 
-murders Agamemnon, 63, 127n.34, 

129n.10, 13on.26 
-murders Kassandra, 63 
-overturns gender expectations, 128n.5 
-as prize in marriage contest, 87 

-ready to murder Orestes, 97 

-and the seal, 8o, 83 

-on the sea's abundance, 129n.2o 
-as spear-captive, 126n.11 
knucklebones, as love-gift, 121n.43 
Kodi 
-creation story, 18-19 
-women as objects of exchange among, 

19-20 

Kove (Papua New Guinea), gendered 
objects among, 18-19 

kredemna, 58 
ktimata, linked to Helen, 55, 126n.15 
kula exchange circuit, 15, 16, 18, 19, 103 
Kunisch, Norbert, 34-35 
kundpis, 55, 125n.5 

Kurke, Leslie, 1 
kyrios, 24 

labor 
-alienation of, 29 
-gendered division of, 4, 8, 14-15, 16, 25, 

29, 44, 50, 81 (see also women's work) 

Lacey, W. C., 118n.12 

lamb, golden-fleeced, 1, 7, 30, 37, 108 

Langdon, Susan, 119n.19 

Laomedon, 63-64, 70, 128n.12 
law of the medimnus, 25, 119n.13 

legitimacy of children, 23, 24 
Leningrad Painter hydria, 119n.17, 

120n.29 

Lernian hydra, 83, 13on.37

Leukothea, 72-73 
Levi-Strauss, Claude, 8, 19, 94-95, 101

102, 114n.9, 117n.55, 132nn.9-I0, 24 

Lewis, Sian, 32-33 
Lichas, 82 
lipara, 43 

Lissarrague, Francois, 67, 121n.49 

Little Iliad. See Ilias Parva 
Llewellen-Jones, Lloyd, 26 

Loraux, Nicole, 27-28, 42, 85, 131n.51 

love potions, 68 
-poisonous, 82-83 

Lucian, 127n.32 
lu5, 61 
luxuries, and seafaring, 49 

lying 
-by orators, 118n.12 

-and weaving, 40-41 
Lykaon, 6o 
Lysias, On the Murder of Eratosthenes, 

23-24, 89, ii8n.io, 120n.32 

Makron, vase painter, 34, 35, 34-35, 
122n.6o 

male wealth, 8, 16, 18 
-Pandora as, 50 
-precious metal objects, 50 
Malinowski, Bronislaw, 9, 18 
Mannheim Painter, Eryphyle scene by, 

121n.45 
Maori, taonga exchange system, 15 

mare-women, 45 
marital crisis 

-and deadly exchanges, 20 
-and transformation of woman from 

object to agent, 8 

marriage, 4 
-alienating for Deianeira and Antig

one, 131n.64 
-as ambivalent institution, 42-43 
-among the gods, 123n.75 
-and anxiety about exchange, 90 
-and anxiety about women, 21, 38, 90 
-avoidance of, and sibling relations, io, 

101-102, III 

-as context of Helen's gift to Telema

chos, 71-72 

-endogamous, 9, 114n.12
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-as exchange, 19-20 
-exchange standing in for, 104 
-between half-siblings, ii4n.ii 
-Hesiod's dim view of, 37-38 
-in India, II5nn.22-23 

-with non-Athenian women, 125n.12o 
-range of types of, in the Odyssey, 20 
-reciprocity in, 44 
-terminology, in Greek, 22, ii8n.i 
-weaving incompatible with, 28 
mat-making, as women's work, 14 
matriliny, 10, 11, 75, 102 

Mauss, Marcel, 12, 14, 16, 18, 30, 55, 102, 
1152n.26-27 

McClure, Laura, 28 
McInerney, Jeremy, 3, 122n.54, 124n.116 

Medea, 77, 87, 97, 100, ii8n.i, 13on.27, 
131n.I 

medimnus, law of the, 25, 119n.13 

Melanesia, exchange systems of, 9 
Meleager, 98, 132n.17 
Melpa (Papua New Guinea), dream of 

sibling intimacy, ioi, 102, 104 
Menelaos, 122n.57 
-and Adrastos' ransom bid, 6o 
-compromised union with Helen, 20 
-guest-gifts to Telemachos, 17, 71-72, 

III 

-household integrity threatened by 
Helen's mobility, 47 

-reclaims Helen, 35, 34-35 
-robbed of tripod of Seven Sages, 33 
men's work, 14 
mentor, 68 
mermera erga, 41, 84 
metals and metalwork, 16, 28-29 
-circulation of, I 
-and female violence, 85-86 
-in Kodi creation story, 18 
-in the making of Pandora, 18 
-as men's work, 14 
-precious, as stand-ins for women, 102 

-and textiles combined, in Medea's 
gifts, 77 

-textiles complementary to, 29, 71-72 
metoikoi, 88 
Meyer, Marion, 32 

mirrors, 121n.43

Mitchell, Lynette, i19n.15 
Morrell, Kenneth Scott, 8o 
mortuary distributions, 16, 116n.4o 

mules and oxen, as prizes, 55 
Munn, Nancy, 117n.50 

natal family, wife's connection to, 12, 
115n.25, 12on.41 

-and dowry, 96 
-in Trobriand mortuary distributions, 

116n.4o 

Nausikaa, 72, 73, 74 
necklace. See Eriphyle, Polyneikes 
negative reciprocity, 14, 57, 58, 126n.25 

-and marital crisis, 77 
Nessos, 68, 82-83 
Niobe, slaughter of children, 104 
nurture, in division of labor, 14 

objects 
-barter, Trobrianders' (gimwali), 16 
-charismatic, desire for, in 
-of exchange, women as, 1, 19-21, 92, 

117n.61, 121-122n.54 

-gendered, among the Baruya of New 
Guinea, 18 

-memories of, as tokens, 107 
-talismanic, 96 
-women in exchange systems, 

121-122n.54 

Odysseus, 5 

-asks mother about Penelope, 23 
-attempts to obtain man-killing drug, 

68 
-cautious on return to Ithaka, 75 
-clothed in Arete's handiwork, 119n.18 

-compliments Nausikaa, 54 
-as craftsman, 12on.32 
-exchange-relations with women, 72

73 
-gifts from Arete, 127n.4 
-given clothing by Phaiakians, 120n.29 
-marital reciprocity, 20, 32 
-as polytropos, 27 

-reciprocity in marriage, i1 
-reunited with Penelope, 11o 
-visits island of Aiolos, 102 

-warned by Agamemnon, 129n.14
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Odyssey, 4, 5, 65-76 
-Agamemnon's death, 37 
-Athena's gifts to the Phaiakian 

women, 40 
-Odysseus compliments Nausikaa, 54 
-range of marriage types in, 20 
-wife's role in, 23 
Oidipous 
-children of, 109 

-self-blinding, 131n.55 
oikos, 2, 5, 8, 113n.8 
-Agamemnon's, struggle for command 

of, 79 
-different spheres of, 114n.6 
-and self-sufficiency, 47-52 
-sister's origin within, 10 
-vs. oikia, 47, 50 
-women's centrality to, 38 
-women's economic power within, 25 
oikouria dora, 82 
Oinomaios, 96 
orations, 21 
-plausibility of, 55, 118n.12 

-role of wife discussed in, 23-24 
Orestes, 78-79, 92, 109 

-and Athena's vote, 94 
-as Elektra's philteros/philtatos, 105 

-on joint culpability of Klytemnestra 
and Aigisthos, 129n.10 

Ormand, Kirk, 2, 87, 117n.64, 131n.64 

othneios, 88, 89 
outside/male vs. inside/female, 2-3, 50, 

124-125n.117 

-conflation of, 84 
-and exogamy, 8 
Ovid, Metamorphoses, weaving and expo

sure of sexual crimes in, 12on.27 

pammiteira, 123n.87 
Pandora, 4, 5, 18, 37, 38-45, 53, 73, 74, 89, 

122n.71, 123n.85, 123n.87, 125nn.2-3, 

133n.28 

-connected with good and bad ex
change, 124n.105 

-double nature of, 123n.89 

-as male wealth, 50 
-name of, 42 
pandra, 123n.86

pandoteira, 41 

pandoterios/-a, 123nn.86-87 
Panofsky, Erwin and Dora, 122n.71 
Pantelia, Maria C., 119n.18 
Papadopoulou-Belmehdi, Ionna, 28, 

128n.16 

Papua New Guinea, II7nn.50-51 
Paris, 122n.57 
-abducts Helen, 34, 53, 63 
-on the gifts of the gods, 36 

-steals tripod of Seven Sages, 33 
parthenos, and weaving, 28 

patriline, survival of, 9 
patroiokos, 10 

Patroklos, 62 
-funeral games of, 55, 117n.61 
patrouchos, 10 
Patterson, Cynthia, 44, 77 
Pausanias, 87, 97, 132n.16 
Peacock, Nadine R., 116n.37 

Peitho (Persuasion), 34, 41 
Peleus, 63 
Pelops, 37, 97, io8 
Penelope 
-as "daughter of Ikarios," 11 

-dowry, and Ithaka's kingship, 75, 
120n.39 

-economics of proposed remarriage, 72 
-exchange-value of, 66 

-as faithful wife, 74 
-guardianship of husband's possessions, 

129n.23 

-"loom trick," 26-28, 12on.25 
-Odysseus as guest of, 72 

-as parthenos, 28 
-reciprocity in marriage, 20, III 

-reunited with Odysseus, 1o 

-reverse anaklypteria, 97-98 

-shows self to suitors, 30 
-weaving, 26-28 
peplos 
-given to Athena by Trojan women, 29 

-Helen's gift to Telemachos, 17, 71-72, 
127n.4 

-loosing of, 131n.53 
-of the Panathenaeia, 119n.16 
-Periklean citizenship reforms, 125n.120 

perimachitos, 33-34
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periphron, 74, 128n.16 
Persuasion. See Peitho 
Perysinakis, I. N., I15n.18 
Phaidra, 68 
pharmaka, 67-68 
Pherekydes, 123n.80 
Pheretime of Cyrene, 25, 119n.15 
Phiale Painter, gift scene by, 121n.45 
Philomela, 97, 131n.62 
philteroslphiltatos, 105 

pig-women, 45 
Pindar, 119n.23, 127n.34 
pirates, and traders, 49 
pithos, Pandora's. See jar 
Plato, and Prometheus' gift of fire, 

124n.106 

-Charmides, 51 
-Republic, 34, 51 
Plutarch 

-Greek Questions, 99-100 

Podarkes, 64, 101. See also Priam 
poisonous gifts, 1, 77, 82-83, 13on.37, 

13onn.39-40 
polis, autarkeia of, 125n.120 
Polydamna, 67 
Polymnestor, 131n.54 
Polyneikes, gift of necklace to Eriphyle, 

30-34, 31, 32, 121n.45 
-burial of, 92 
Polyxene, 58 
Pomeroy, Sarah, ii8n.io, 125n.9 
Poseidon, 63-64 
potlatch, 14, I15n.27 
potnia thir5n, 123n.82 
pottery, women's role in making, 14, 25, 

119n.17. See also ceramics 
precious objects. See also agalmata 
-circulation of, 7-8, 91 
-metal, as male wealth, 50 
prestige, 16, 29 
Priam, 101 

-on the future of the Trojan women, 57 
-ransomed, 64 
-redeems Hektor's body, 61, 62, 120n.29 
Prier, Raymond, 39 
prizes 
-in marriage contest, 87 
-at Patroklos' funeral games, 55, 117n.61

probata, 50, 51 
procreation. See reproduction 
production, artisanal vs. domestic, 50 
Prokne, 87, 97, 12on.27, 131n.62 
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