The Sword-Belt of Pallas (Aeneid X. 495-505) : 

Moral Symbolism and Political Ideology
'And so saying he pressed the corpse with his left foot, stripping off the monstrous weight of Pallas' baldric and the abomination stamped upon it : the foul slaughter of a band of young men under the cover of one wedding-night, and bloodstained marriage-chambers, which Clonus the son of Eurytus had embossed with much gold. In this booty Turnus now triumphed, and rejoiced at his acquisition. How ignorant of destiny and of their future lot are the minds of men, and how unable to observe due measure when uplifted by good fortune! There will be a time for Turnus when he will wish he had bought Pallas' safety at a great price, and when he will hate these spoils and the day he got them' 1



              
et laevo pressit pede talia fatus




exanimem rapiens immania pondera baltei




impressumque nefas : una sub nocte iugali




caesa manus iuvenum foede thalamique cruenti,




quae Clonus Eurytides multo caelaverat auro :




quo nunc Turnus ovat spolio gaudetque petitus.




nescia mens hominum fati sortisque futurae




et servare modum rebus sublata secundis !




Turno tempus erit magno cum optaverit emptum




intactum Pallanta, et cum spolia ista diemque




oderit. 

I : Moral Symbolism : the search for a nefas

 
In this famous passage of the Aeneid Turnus, having killed Aeneas' youthful ally Pallas and given a vicious message to be returned with the corpse to the youth's father, despoils his victim's corpse of a baldric or sword-belt with an elaborate design, on which the narrative lingers in some detail. Despite the absence of proper names or other explicit indications of identity 2, Vergilian commentators since Servius 3 have agreed that the event depicted on the sword-belt belongs to the myth of the Danaids, the fifty daughters of the Egypto-Greek king Danaus who were married to their fifty cousins the sons of Aegyptus, but ordered to slay their husbands on their wedding night. Forty-nine of them did so, but the fiftieth, Hypermestra, refused to kill her husband Lynceus. The other criminal Danaids were traditionally depicted as being punished in the Underworld, though there were other versions in which they were purified of blood-guilt and even achieved second marriages 4.


Modern interpreters of the Aeneid are generally agreed that the meaning of the Danaid myth here is symbolic, though the precise nature of that symbolism has been much debated. The word nefas, emphatically placed immediately before the description proper, suggests that the scene on the sword-belt is a moral abomination, an unspeakable act. This invites the reader to look for another nefas in the narrative context of the Aeneid. This symbolic approach is encouraged by a passage of Statius which uses the Danaid myth in a clear allusion to Aeneid 10. 497-9. In the first part of Thebaid 4, the Seven against Thebes and their forces are listed in a formal catalogue and their personal arms described. Among them is the Argive Hippomedon, whose vast shield bears a Danaid device (4. 131-5) 5 :

'The fiery circle covered right over his shoulders and chest, and alive in its gold, perfectly worked, was the night of Danaus : the fifty guilty marriage-chambers burn with the black torch of the Furies, and the father himself, in the bloody doorways, praises the abomination and inspects their swords.' 






umeros ac pectora late



flammeus orbis habet, perfectaque vivit in auro



nox Danai : sontes Furiarum lampade nigra



quinquaginta ardent thalami ; pater ipse cruentis



in foribus laudatque nefas atque inspicit enses.

The verbal and thematic echoes confirm the link with Pallas' sword-belt 6. Statius, like Vergil, concentrates on the violation of the marriage-chambers by murder, but the emphasis is clearly different; the leading role given in the Statian version of the Danaid myth to the father Danaus (nox Danai, not nox Danaidum), whose motivation for his appalling behaviour is a bitter quarrel with his brother Aegyptus, plainly echoes the narrative context of the Thebaid and suggests the function of the shield's symbolism within that work. Hippomedon will use this shield in a similarly vicious dispute between the brothers Eteocles and Polynices which leads to multiple deaths, not least to his own  (cf. Thebaid 9. 222-569), and the nefas it displays is the nefas of Polynices' ultimately fratricidal attempt to regain Thebes (cf. Thebaid 1. 86), a nefas in which Hippomedon himself, as one of the Seven, is fundamentally and disastrously implicated. Though the Danaids themselves (as in Vergil) are here mentioned only by implication, their crime is symbolic of the criminal intentions of Hippomedon and the cause he espouses, especially as it is depicted on a shield, an artefact which he is to use in the criminal war of the Seven. 


Several points emerge from this Statian parallel which illuminate the Vergilian passage. First, the Danaid story is clearly presented as an Argive legend, an evident stress on its local origin, just as Capaneus, another Argive, has devices connected with the Argive hero Hercules on his shield, whose description follows shortly afterwards (Thebaid 4. 165-72) 7. Second, its symbolic aspect as a token of criminality is plainly relevant to its bearer : like the shield of Turnus in the Aeneid, which displays an emblem of the similar divinely-maddened Io (7. 789-92), the shield-device reflects the characterisation of its owner 8. This aspect of wearer-relevance generates a real problem in the Vergilian passage : who is the primary wearer of Pallas' sword-belt, and whose characterisation should it reflect ? Is it Pallas himself, for whom it was made, or Turnus, who has just appropriated it, or in some sense both of them ? Third, the Statian emphasis on Danaus and the frenzy of family killing suits the context of the fratricidal Thebaid particularly well ; we might expect a similar thematic fit for Vergil's version of the Danaid myth within the Aeneid. All these issues will be closely relevant in interpreting the sword-belt of Pallas.


The modern history of the symbolic interpretation of the sword-belt, like so much symbolic criticism of the Aeneid, begins effectively with Pöschl : 'The crime of the Danaids as pictured on Pallas' sword belt - the nefas and the cruenti thalami - is related to the 'bloody marriage' which Turnus will celebrate. This is mentioned at the very moment when Turnus robs Pallas of his arms. Turnus collects his own death with the belt' 9. Here the Danaid myth foreshadows Turnus' death - he too will perish before he can become a bridegroom; indeed, as he himself sees it, he is fighting the war for the hand of his bride Lavinia. Less sympathetic to Turnus are the views of Otis, who regards the sword-belt as 'fitting booty for the breaker of a marriage-treaty' 10 (like the Danaids, Turnus seeks to rupture a marriage-pact by killing), and Knauer, who in a brief footnote argues that 'Not only does Turnus steal the balteus, but he also 'steals' the crime, at least in the way that Vergil formulates it ... here there still remains much to elucidate' 11. Here Knauer rightly draws attention to the clearly symbolic rapiens ... nefas, with its implication that Turnus takes on the criminal act shown on the belt along with the belt itself : Turnus himself is a latter-day Danaid, somehow inheriting the crime of his mythological analogues, though Knauer wisely suggests that this is not the whole story.


The connection of the balteus with Turnus has been further explored by Schlunk, who argues for its psychological symbolism as a token of Turnus' unrestrained and intemperate act in despoiling Pallas 12. Schlunk points to the allegory of the intemperate souls of Plato's Gorgias (493a-d), who are represented as pouring water from leaky sieves into leaky jugs in the Underworld, and that of the similarly ineffective young female water-carriers in the Underworld as allegorised by Lucretius (3. 1003-1010), usually thought to be the Danaids, whose punishment is similarly symbolic of the insatiability of their desires 13.  These allegorical uses of the Danaids' traditional infernal punishment of carrying water in leaky vessels 14 suggest, Schlunk argues, that the indirect allusion to the Danaids in Vergil, which does not mention their punishment, can nevertheless evoke the allegorical interpretation of their crime as intemperance. Though this has some attractions, especially given the Vergilian comment on Turnus' deed at 10. 501-2, which stresses that it shows the intemperate confidence of momentary success, there is some difficulty for the reader, however alert, in making the required series of interpretative jumps. The Danaids must be indentified (easy enough), their traditional punishment recalled (in a context where the stress is on the deed and the punishment is not mentioned) 15 , and the allegorical interpretations of that punishment brought to bear on the character of Turnus.


Another, radically different, view is taken by Eva Keuls, who relates the nefas of the Danaids to the character of Aeneas. She argues that the sword-belt alludes to the characterisation of the Danaids in Aeschylus' Supplices, who in her view begin as gentle but are forced to bloodshed by the intolerable provocation of others. This development she sees as analogous to that of Aeneas: 'in the thickening gloom of the final books of the Aeneid, the description of Pallas' belt in Book X foreshadows the similar hardening of Aeneas into a cold-blooded killer' . This is confirmed for her by the later description of Pallas' sword-belt as saevi monumenta doloris (Aeneid 12. 945): 'The 'savage sorrow' of the Danaids is also that of gentle Aeneas, dragged by an inexorable chain of events into the brutality of war' 16. Though this is an ingenious theory, there are several objections to be made. First, it is not clear that the Danaids at the beginning of Aeschylus' Supplices are gentle and mild : even there they show some potential for their later acts of violence 17. Second, the idea of 'gentle Aeneas' surely over-simplifies the complex character of one who from the beginning of the poem is a mighty warrior with a strong Iliadic record in war: while there is no doubt that Aeneas is initially unwilling to fight in Italy and needs several times to be provoked to action, once he is engaged in battle he is far from gentle, especially in his frenzy after the death of Pallas in Book 10 18. Third, and most important, Aeneas is not present at the killing and despoiling of Pallas, and has no connection with this sword-belt until he sees it at the end of Book 12. It is possible at that point that the sword-belt and its iconography are to be connected with the killing of Turnus, but in Book 10, any immediate reading of the symbolism of the sword-belt is surely more likely to concern the present characters of Pallas and Turnus rather than the absent Aeneas.


The most influential recent interpretation of the sword-belt is justly that of Conte 19. He argues that the violent mors immatura of the young Pallas without the chance to marry is closely parallel to the fate of the sons of Aegyptus, similarly deprived of the hope of maturity and progeny through their murder by the Danaids, and that it is this which makes Turnus' action in killing Pallas a nefas. This has the considerable virtue of providing a reading of the sword-belt which is relevant both to its former owner Pallas and to its new owner Turnus, and which reflects in its interpretation the text's evident stress on the victims of the Danaids rather than the Danaids themselves. Two issues seem worth taking up here. First, is it the fact that Turnus kills the young Pallas which is a nefas ? After all, Turnus is only doing what all warriors are supposed to do in epic and indeed all war situations : killing the enemy, and an important enemy commander at that, who has himself already killed many of Turnus' men earlier in this same book (10. 379-425). Admittedly, Turnus' seeking out of Pallas and his taunting him with the prospect of his father Evander's loss of his son is unpleasant and repulsive, but it is Homeric in flavour and similar to the actions of Aeneas when he comes to take revenge for the death of Pallas later in the book (10. 510-605) : if all killings with taunts are criminal, then many heroic killings will attract that label. But killing the enemy is not wrong in ancient epic or ancient warfare; killing an enemy who is weaker than yourself is not wrong either - it is what inevitably happens, except in special cases like the killing of Achilles, where Paris needed both a long-distance weapon and the help of a god in order to dispatch a hero greater than himself. Though Turnus is certainly excessive in his taunts to Pallas, especially in the idea that Pallas' father Evander should be there to watch the fun (10. 443 cuperem ipse parens spectator adesset), with spectator suggesting going to watch a gladiatorial contest or particularly interesting execution in the arena, killing him is not wrong in itself. 


But there is an offence here, as Heinze and others have seen 20. Gaudetque potitus (500) indicates that Turnus keeps the sword-belt of Pallas for himself and puts it on; he is clearly wearing it at the end of the poem. This is wrong in terms of ancient religious thought and practice : the spoils of the dead were in some sense taboo and should be dedicated to the gods. As Hornsby has pointed out in an important article, Aeneas himself always dedicates spoils to the gods, and those who keep or seek to keep the spoils of the dead in the Aeneid usually come to grief  21. Euryalus is killed because of the flash of his stolen helmet, which gives him away in the moonlight (9. 365-6), Camilla dies through pursuing Chloreus for the sake of his golden armour, which she wanted for herself (11. 781-2), and Turnus himself is of course another example of this pattern : it is the wearing of the plundered sword-belt of Pallas which finally leads to Turnus' death at the hands of Aeneas (12. 940-9). 


So Turnus' offence is to wear the sword-belt, not to kill Pallas; the death of Pallas is tragic and lamentable, but it is not in itself a crime. How does this relate to the identification of  an analogue for the nefas of the Danaids in the plot of the Aeneid ? Here we return to the details of the Danaid story. The killing of the sons of Aegyptus in the Aeschylean version (and I agree with Keuls that this is the version most easily available to the Aeneid) was probably presented as a crime against Zeus Xenios, the protector of guests, since in the Aeschylean version the marriages plainly occurred in Argos, where Danaus is host and Aegyptus and his sons are guests 22. The nefas is not just the horror of family killing but also the violation of the bond of xenia, guest-friendship, implicit in the Danaids' deed. Vergil's text, though not explicit on this point, seems to indicate this kind of idea in the graphic language of the passage, which refers literally to the bloody pollution of the marriage-chambers (foede, cruenti), the physical mark of the religious pollution of the host-guest relationship (the thalami are in the house of Danaus, if the Aeschylean scenario is being followed). Like Danaus and his daughters, Turnus enacts a killing which is not itself intrinsically criminal; the Danaids are being forced to revenge by their father in pursuance of his quarrel with his brother and under some provocation from Aegyptus and his sons, who are in effect forcing them into marriage, and have a case which was no doubt strongly argued in the third play of Aeschylus' trilogy, in which (like Orestes in Eumenides) they seem to have been purified of blood-guilt 23. The killing is condemned not for itself but for its surrounding circumstances : religious transgression takes place in Turnus' appropriation and wearing of the sword-belt, which he should have dedicated to the gods, an act which symbolises his high-handedness in the manner of Pallas' death, just as religious transgression takes place in the choice of the wedding-night and the context of hospitality for the Danaids' slaying of the sons of Aegyptus.


But the relevance of the sword-belt to Turnus is not limited to describing his act of wearing the spoils as nefarious, though that is important. Knauer's idea that the nefas of the Danaid story somehow passes from Pallas to Turnus in the act of appropriating the sword-belt can be turned in a different way using Conte's notion of the Danaid story as primarily concerned with mors immatura : the sword-belt itself in a sense passes on the tragic early death depicted, communicating it as if by contagion to Turnus himself 24. Turnus, like Pallas, will be killed before he reaches maturity and marriage; this is tragic, and doubly tragic because Turnus does not know his future fate, or recognise that it is inscribed on the sword-belt of Pallas. The following narratorial comment nescia mens hominum (501) alludes directly to this tragic dramatic irony : the narrator and the reader, through the fact that the narrative lingers over the description of the sword-belt, can see that the Danaid story looks forward to Turnus' own death, but Turnus, caught up in the excitement of victory, cannot see this himself. Indeed, in many ways the Danaid myth fits the story of Turnus more closely than that of Pallas. Both Turnus and the sons of Aegyptus are killed in a dispute connected with marriage 25. Both share an Argive connection : considerable stress is laid in the Aeneid on the connection between Turnus' city of Ardea and its traditional claim to be an Argive colony, and indeed on Turnus' own Argive heredity 26. As Breen has pointed out, Turnus' city of Ardea was founded according to Vergil by Danae, direct descendant of the one Argive royal bloodline which survived the nox Danai (her father Acrisius was the grandson of Hypermestra and Lynceus) 27. The iconography of the sword-belt of Pallas is not the only portentous Argive design associated with the arms worn by Turnus : as already noted above, in the Catalogue of Latins he is shown with Io on his shield, a sign both of his Argive ancestry and of the fact that like Io he has been driven out of his senses by the intervention of Juno, who is herself the traditional patron deity of Argos 28.


So the sword-belt of Pallas contains in its design the seeds of Turnus' own tragic destruction as well as a reflection of the killing of the youthful Pallas by which he acquired it and the religious violation through which he wears it. In narratological terms, the ekphrasis of the sword-belt is both an analepsis, a flashback to the past, looking back to the killing of Pallas which has just occurred, and a prolepsis, an anticipation of the future, looking forward to the death of Turnus himself at the end of the poem.  To make a link with Aeneas' killing of Turnus does not require following Keuls in comparing Aeneas with the Danaids as a 'cold-blooded killer'; Aeneas' natural instinct is for clementia, and it is his duty to avenge the dead Pallas which drives him to kill Turnus, one form of pietas overcoming another in a tragic conflict rather than the triumph of nefas over fas 29. For both Pallas and Turnus, the highlighting of the Danaid design on the deadly artefact they share shows their common fate, that of young men of marriageable age who lose their lives before they can marry and reproduce, the tragedy of all forms of war, which reverses the natural sequences of human existence in ensuring the death of the young 30. The primary emphasis in the text at Aeneid 10.497-9 is on the tragic death of the victims, and the abomination of the death of unfulfilled youth, not on the criminality of the perpetrators. The religious violation in both cases is committed in ignorance or under great pressure : Turnus does not know how great his error is in putting on the sword-belt (10. 501 nescia mens hominum), while the Danaids are forced to their crime by the competing demands of father and cousin/husbands. It is a tragic and not a triumphant irony that Turnus in the poem's last scene follows Pallas and the sons of Aegyptus, all victims of bloody quarrels whose young lives are violently and prematurely cut short. This lamentable fact is the nefas in which all of them share, the tragic death before their time of young men caught up in struggles they cannot control. In linking both Pallas and Turnus with the sons of Aegyptus in this way, the Aeneid highlights as often the sufferings of the victims of war.

II : Political Ideology : The Danaids in Augustan Rome 


So far I have considered the relevance of the Danaid myth within the ideological and narrative scheme of the Aeneid. I  turn now to its larger context in Augustan Rome. The prominence of the Danaid myth in Augustan poetry has often been noted : apart from Vergil, Horace narrates the story of Hypermestra at length in Odes 3. 11, Ovid's fourteenth epistle in the Heroides is from Hypermestra to Lynceus, and there are a number of incidental mentions 31. In all Augustan allusions to the Danaids, their deed is condemned, as indeed in Vergil's nefas 32. This negative character of the Danaids is important not only for its coherence with the Vergilian interpretation, but also in understanding the ideological impact of the Danaid myth in the famous Augustan building project which has often and plausibly been connected with the prominence of the story in Augustan poetry 33. Between the columns of one of the two long porticoes in front of Augustus' temple of Palatine Apollo stood statues of the fifty Danaids, apparently depicted at the moment of murder 34. Three contemporary poetical descriptions of this sculptural ensemble have been preserved, one in Propertius and two in Ovid. First, Propertius 2. 31 :

'You ask why I come to you somewhat late ? Apollo's golden portico has been opened by mighty Caesar. The whole of it had been marked out for a promenade with Afric columns, between which stood the daughters of old Danaus. Here I thought that Phoebus' statue was fairer than Phoebus himself as he sang with silent lyre and parted lips of marble; and around the altar stood Myron's herd, four steers by the sculptor, statuary which seemed to be alive. Then in the middle rose the temple, of dazzling marble, dearer to Phoebus even than his Ortygian home: upon the pediment of this stood the chariot of the Sun, and doors which were a famed piece of African ivory; one door lamented the Gauls cast down from Parnassus' peak, the other the deaths connected with Niobe. Then between his mother and his sister the god of Pytho himself, wearing a long cloak, plays and sings' (tr. Goold (1990) 35).



Quaeris, cur veniam tibi tardior? aurea Phoebi 

    

porticus a magno Caesare aperta fuit.

 
tota erat in spatium Poenis digesta columnis, 

    

inter quas Danai femina turba senis. 


hic equidem Phoebus visus mihi pulchrior ipso 

    

marmoreus tacita carmen hiare lyra; 


atque aram circum steterant armenta Myronis,    

 

quattuor artificis, vivida signa, boves. 


tum medium claro surgebat marmore templum, 

    

et patria Phoebo carius Ortygia: 


in quo Solis erat supra fastigia currus, 

    

et valvae, Libyci nobile dentis opus; 


altera deiectos Parnasi vertice Gallos, 

    

altera maerebat funera Tantalidos. 


deinde inter matrem deus ipse interque sororem

     

Pythius in longa carmina veste sonat. 

From this, the most detailed ancient description of the Palatine temple and its surroundings, we learn that apart from four sculptures of steers by Myron next to the altar, presumably a witty evocation of sacrificial animals (Apollo's altar will never be short of victims), the other external decorations were a marble statue of Apollo playing the lyre, and the ivory-panelled doors with their historical and mythological designs - one depicting the repulse of the Gauls from Delphi in 278 BC, the other showing Niobe weeping over the bodies of her children. The meaning of the last two seems clear : in both cases Apollo acts violently to take revenge on those who offend him or violate his places of worship,  whether preserving his own oracle from a barbarian invasion or avenging a slight to himself and his family. Niobe of course had boasted that she had many more children than Apollo's mother Leto, and Apollo and Artemis killed them all in revenge; this surely matched Augustus' vengeance for his father Julius Caesar. The link with Actium is clear : there too (as in Propertius 4. 6) Apollo took revenge on his enemies and supported his favourite

Augustus 37. There is also a Greek/barbarian element here : the Gauls are northern barbarians repulsed from Delphi, the centre of the Hellenic world, while Niobe is the daughter of Tantalus and by origin a Lydian rather than a Greek. Thus Palatine Apollo becomes the defender of civilization against barbarism, very suitable for a temple celebrating a victory commonly depicted as a defeat of Oriental barbarians such as Cleopatra. This theme of the repulse and defeat of barbarians will be useful in considering the meaning of the Danaid sculptural group within the ensemble.


Of the Danaid part of the scheme we learn relatively little from Propertius : Danai femina turba senis simply confirms the presence of the Danaid statues, though senis importantly suggests the presence of a likeness of Danaus too. This last detail is confirmed by Ovid's two brief descriptions : Ars 1. 73-4 'and the female descendants of Belus who dared to prepare death for their miserable cousins, and their father stands there fierce with drawn sword', quaeque parare necem miseris patruelibus ausae / Belides et stricto stat ferus ense pater , Tristia 3. 1.61-2 'where there are the statues alternating with foreign columns, the female descendants of Belus and  their father fierce with drawn sword' ,  signa peregrinis ubi sunt alterna columnis / Belides et stricto barbarus ense pater 36. Clearly the sculptural group included a depiction of Danaus himself, with drawn sword, urging his daughters to the deed. A further issue is that of whether the victims were also depicted as well as the murderers : this has obvious importance for any link with the Aeneid. The standard modern work on Roman topography claims that the fifty sons of Aegyptus were represented by equestrian statues in the open area opposite the portico of the Danaids, but the only evidence for this is a scholion on Persius 2. 56 which claims to report Acro, a dubious and late source which should be treated with scepticism 38: quite apart from this doubtful provenance, it is surely very unlikely (as several scholars have stressed) that such a large group evidently related to the fifty Danaids would not have been mentioned in the relatively extensive literary sources for the buildings on the Palatine, and especially in Propertius 2.31, which gives an account of the whole complex 39.


So if the Danaids appeared in the context of Palatine Apollo without their bridegroom victims but with their hortatory father, what symbolic role could they play in the iconography of the Augustan complex ? There is little connection of the Danaid myth with Apollo in the mythographic or Aeschylean versions 40, though it is of course true to say that our knowledge of the epic Danais is very small 41, and that Apollo might have played an important part there of which we are ignorant. The question of precisely what the Palatine Danaids represent has been faced by a number of scholars, several of whom have considered it alongside the interpretation of the sword-belt of Pallas in the Aeneid 42: in this treatment, the function of the Danaids on the Palatine will be considered first, and then their function on the belt of Pallas. Paul Zanker has suggested one way in which the Danaids fit into the celebration and monumentalising of Actium on the Palatine, arguing that they were depicted as atoning in Hades for their crimes, in their traditional punishment of fetching water in leaky vessels 43. Symbolically, this represented general atonement for the blood shed in the years of fratricidal civil war to which Actium put an end. But several arguments against this may be made. First, Ovid's descriptions of Danaus standing with his daughters sword in hand suggests that the moment depicted was that of the killing rather than its aftermath; second, that such a concept would turn Augustus' brilliant marble colonnade into a depiction of the Underworld, surely highly undesirable, and third and most importantly, that the idea of atonement is simply inappropriate to the consistent Augustan presentation of Actium not as a battle to end a civil war but as the triumph of Rome over exotic and oriental barbarians 44.


An alternative interpretation of the Augustan symbolism of the Danaid sculptures has been advanced by both Simon and Lefèvre 45. Their line of argument follows the theme of barbarian defeat so evident elsewhere in the Palatine design, and suggests that the Danaids (with their Greek name) stand for the triumph of Greece and therefore civilisation over Oriental barbarism. The sons of Aegyptus, the Danaids' victims, represent the defeat of their eponymous Egypt, from which both the Danaids and their unfortunate husbands originally came. This interpretation has the great virtue of bringing in the notion of barbarians and Egypt, which is surely likely to be relevant given the context of Actium and its usual presentation as a victory against barbarians, a presentation which (as we have already seen) clearly lies behind the decorations of the Palatine temple. But it is not clear that the Danaids are more Greek than the sons of Aegyptus : though their patronymic suggests an Argive connection, their previous presentation in myth and literature was as strongly Egyptian. In Aeschylus' Supplices they are refugees from Egypt who have just arived in Argos, and their characterisation suggests exotic females who do not correspond to traditional Greek notions of women and their role 46. In the epic Danais, the single substantial fragment seems to place the slaying of the sons of Aegyptus in Egypt, rather than in Argos as in Aeschylus and texts dependent on him 47. The likely absence of any depiction of the sons of Aegyptus is also a problem for this interpretation : if the event celebrated in the Danaid sculptures is the destruction by Europeans of Egypt, then the absence of any symbolic analogue for Egypt is surely a difficulty.  


A third line of argument, represented by Kellum, has been to retain the Egyptian connection of the Danaid story, but to argue that it is the Danaids and not the sons of Aegyptus who represent the the forces of orientalism and barbarism defeated at Actium, with their Egyptian origin and their monstrous crime 48. This interpretation has a number of virtues, not least amongst them the fact that the ideological meaning is now vested in the Danaids, who were certainly depicted, rather than in the sons of Aegyptus, who were very probably not. It is precisely the kind of barbarism demonstrated by the spouse-murdering Danaids that Augustus,  in Augustan triumphalist discourse, is represented as defeating with Apollo's aid at Actium, the victory celebrated in the Palatine temple; and the depiction of the Danaids in their portico then coheres with the depictions of the Gauls and the Niobids on the doors of the temple in displaying human transgression which Apollo has helped to punish.  As Kellum herself  argued, the Danaids are surely an appropriate mythological representation of Cleopatra, the official enemy at Actium, defeated through Apollo's help in the Augustan accounts of the battle; it is an interesting fact that one of the Danaids is reported to have been named Cleopatra 49. Kellum's argument may be supplemented by further consideration of the facts of Cleopatra's career. Cleopatra VII is easily seen as a contemporary Danaid, a woman who was (like the Danaids) both Egyptian and Greek, whose royal family history was almost as colourful and quarrelsome as that of Danaus and the legendary ruling house of Argos.  In 51 she married her younger brother Ptolemy XIII, but later sided with Caesar against him in the civil war, in which he was drowned in the Nile in 47 B.C. Thereupon Caesar married her to another even younger brother, who became Ptolemy XIV; he was said to have been murdered by her orders when he died in 44 50. Thus fatal quarrels with male relatives in the context of marriage are a feature of the Cleopatra story, at least as told by her enemies; the parallel with the Danaids is hard to deny. Just as the crime of the Danaids depicted on Pallas' sword-belt is a monstrous nefas, so too Cleopatra herself, attempting to do the unspeakable in overcoming Augustus and becoming mistress of Rome as Antony's wife, is a nefas in Vergil's description of Actium on the Shield of Aeneas (8.688 sequitur (nefas) Aegyptia coniunx, 'there follows (abomination!) his Egyptian wife'), and a fatale monstrum, 'deadly monster', in Horace's Cleopatra ode (1.37.21). The leadership of an Eastern woman in the war against Augustus (and the fact that she is married to the Roman Antony) is presented as an ideological outrage, a perversion of an expected gender-role 51, just like the 'unfeminine' actions of the Danaids, brides who show very different qualities from those expected of young girls in their position in the Roman world. 


If the Danaids are in some sense parallel with Cleopatra, the criminal Egyptian woman, this raises the question of the prominence of Danaus, which has already been noted as a prime feature of the Palatine scheme.  Lefèvre, following his view that it is the Aegyptids and not the Danaids which represent the forces of evil, has argued that Danaus is closely connected with Apollo, who in Pausanias' version of the Danaus-story helps Danaus gain the kingship of Argos and is honoured in recompense with a temple. Danaus, like Augustus, is thus a virtuous protegé of Apollo, depicted in a virtuous act : 'Danaus' raised sword was not the sign of an aggressor who committed an injustice, but the symbol of a defender, who had warded off a threat of injustice' 52. But the fact that Ovid (above) describes the figure of Danaus with drawn sword as ferus and barbarus suggests that this was not the immediate interpretation of the contemporary viewer; and both this and the representation of the Gauls and Niobids on the temple doors as  multiple enemies overthown by Apolline might suggests the opposite interpretation, that Danaus is associated with his daughters as a perpetrator of barbaric nefas, as in his depiction in Statius' Thebaid (see above).  Lefèvre himself has followed Zanker's suggestion that Danaus and his non-depicted brother Aegyptus represent the 'fratricidal' war of Augustus and Antony; but it might be better to reverse the comparison and (with Mayer) to see Danaus, prime mover in internecine strife and encourager of nefarious females, as representing Antony. Though Augustus had in 32 carefully declared war against the foreign queen Cleopatra rather than his Roman former brother-in-law 53, Antony could still be represented in the triumphal Augustan discourse of Actium as her coadjutor in crime: like Danaus, Antony urges a closely-linked female to barbarous deeds 54. It is interesting to note that, just as Turnus is descended from Danaus, so is Antony : he claimed to be the descendant of Hercules, the putative great-grandson of Perseus, who was grandson of Acrisius, who was great-grandson of  Danaus 55. Antony's legendary genealogy is clearly relevant to the iconography of the Palatine complex in other ways : Kellum has plausibly argued that the terracotta plaques discovered on the Palatine in 1968, which display the struggle between Apollo and Hercules for the Delphic tripod, also allude to Antony's Herculean descent, and that Hercules' defeat in that struggle mirrors his descendant's defeat at Actium at the hands of Augustus and Apollo 56. 

 
 Placed in the portico of Augustus' temple of Palatine Apollo, the depictions of the Danaids, barbarians prepared to commit the most appalling crimes, are trophies representing the kind of monstrous opposition overcome at Actium through the support of Apollo, who matches Augustus in his role as civilised victor over barbarians. The Egyptian connection of the Danaids, the link of Danaus and Antony and of the Danaids and Cleopatra make them a plausibly specific symbolic representation of contemporary enemies. No doubt, like many other sculptures in Augustan monuments, the Danaids were taken  from the cities and sanctuaries of the conquered, like the statue of Apollo as citharode by Scopas which was one of the main ornaments of the Palatine complex (Pliny, NH 35. 27,93); they may even have come from Alexandria itself, the capital of Antony and Cleopatra, like  Apelles' picture of Alexander triumphing over War (ibid. 36. 25) which evidently formed a model for the description of the Vergilian description of Furor at Aeneid 1. 294-6 57. The appropriation of these sculptures is a further mark of their function as trophies over the defeated at Actium : they display Rome's power over the Greek East both at the obvious level of spolia, and at the metaphorical level of mythological statements about contemporary politics.  


It remains to consider how this interpretation of the Danaid statues fits in to the interpretation of Aeneid 10. 495-505 suggested in the first part of this paper. Vergil's use of the Danaid myth on the sword-belt of Pallas appropriated by Turnus is as we have seen primarily concerned with the moral nefas of young males dying before their time, not (as in the Palatine sculptures) with the emphatic display of female and barbarian crime in a context of political propaganda. This marks the different attitude of the Aeneid to the suffering of war, more tragic than triumphalist, though Vergil can of course turn on Augustan triumphalism when required (as on the Shield of Aeneas in Aeneid 8). That the sword-belt of Pallas alludes in some sense to the Augustan monument seems very likely: if the Danaid statues were appropriated from a Greek city conquered in the war against Antony and Cleopatra, they share with the sword-belt not only a common mythological story, but also a common role as spoils taken from the enemy and turned into a display of that enemy's defeat. The triumphalist discourse of post-Actian celebration, represented in the iconography of the Palatine complex, is reappropriated by Vergil to serve a more meditative and tragic view of war. The Danaid story can be seen not only through the nefariousness of the perpetrators, but also through the pitiable suffering of the victims and the tragic irony of their ignorance. But this is not to argue that the Aeneid undermines or deconstructs the symbolic triumphalism of the Palatine Danaids : in the sword-belt of Pallas and its ornamentation the Aeneid offers not a specific condemnation of the victor (whether Turnus, Aeneas, or Augustus), but rather exposes with all its tragic force the lamentable and irreversible catastrophe of premature death. The different approaches to the Danaids in the Augustan monument and the Aeneid reflect the difference between the demands of public politics at a time of propagandistic triumph, and a more thoughtful and measured view of war and its consequences in a slightly later literary context.

