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Abstract

This article argues that, beyond Aratus and Callimachus, Hesiod’s Works and Days provides a code model for Ovid’s Fasti. Despite the many differences, the connection becomes clear when considering the ancient reception of Hesiod. Literary imitations, as well as ancient exegesis preserved in the scholia, show that in Antiquity the Works and Days was read as both an astronomical poem and a poem about the religious calendar, viz. a poem very similar to Ovid’s Fasti. The remaining divergences highlight the novelty of Ovid’s appropriation of the model: Hesiod’s rustic and archaic calendar is recast in the urban and festive context of contemporary Augustan Rome.
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Until the beginning of this century, the ancient reception of Hesiod seemed an under-researched topic. However, in the last twenty years, there has been such an impressive growth of scholarly investigation in this area that the name aetas Hesiodica (or rather Hesiodia) has been suggested.[footnoteRef:1] It is no wonder that this new aetas Hesiodia is currently intersecting with the other aetas that has been extremely popular in Latin studies for nearly half a century: the aetas Ouidiana. Recently, Ovid has been the most carefully scrutinized Latin poet by those studying the ancient reception of Hesiod, even more so than Virgil. In particular, Hesiod’s Catalogue of Women has received extensive attention as a generic model for Ovid’s Metamorphoses.[footnoteRef:2]  [1:  Most 2018, lxii. The key books on this topic are Koning 2010; Hunter 2014; Van Noorden 2015. For Hesiod’s reception in Latin literature see the overview by Rosati 2009, building on La Penna 1962. The phrase aetas Hesiodica first appears in Nethercut 2021, 1, a paper gathering all the relevant bibliography. However, the adjective Hesiodius should be preferred because it is better attested in classical Latin (see OLD, s.v.).]  [2:  Ziogas 2013. On Hesiod in other Ovidian works see Ziogas 2018; further bibliography in Michalopoulos 2017, 219-221. This focus on Ovid is filling a gap in scholarship first pointed out by La Penna 1979, 195 n. 1.] 

This trend in scholarship has also had a significant impact on the Fasti. However, scholars have mostly focused on passages in the Fasti that deal with theogonic themes, for example the myth of Maiestas.[footnoteRef:3] On the other hand, the relevance of Hesiod’s Works and Days to a poem about dies such as Ovid’s Fasti has thus far remained largely in the background. In this paper I will address this issue by placing it in the broader picture of the ancient reception of Hesiod, especially against the background of ancient exegesis preserved within the scholia.  [3:  Fantham 1986, 266-273; Barchiesi 1991, 8; Mackie 1992, 85-88; Boyd 2000, 66-70; Rosati 2009, 370-372; Krasne 2016, 126-129; Leiendecker 2019, 225-247. A broader assessment of the reception of Hesiod’s Theogony in Ovid’s Fasti is provided by Labate 2010a, 192-214 and Donninelli 2023, 173-181.] 


1	Problem and Method
A relationship with Hesiod’s Works and Days can be identified right from the beginning of the Fasti in the dialogue with Janus (Ov. Fast. 1.101-102):[footnoteRef:4] [4:  Text from Alton, Wormell and Courtney 1997. Translation by Wiseman and Wiseman 2011.] 


disce metu posito, uates operose dierum,
quod petis et uoces percipe mente meas.

Put aside your fear, industrious bard of the days. Learn what you seek, and take in my words with your mind.

The multifaceted title of uates operose dierum, bestowed upon the narrator by Janus, summarizes various programmatic aspects of the poem: the professional pose of uates, a reference to the actual title of the fastorum dierum libri, and the overlapping of Callimachean labor limae and antiquarian diligence (operosus).[footnoteRef:5] In addition, Ph. Hardie and A. Barchiesi have observed that the phrase could also suggest an allusion to Hesiod’s Works and Days: although Servius is the first to mention Hesiod’s poem with the Latin title opera et dies,[footnoteRef:6] the combination of these two terms introduces passages that unquestionably refer to the Works and Days already in Virgil’s Georgics and Ovid’s Ars Amatoria.[footnoteRef:7] [5:  Pasco-Pranger 2000. For the title of Ovid’s work see Rüpke 1994. The importance of the phrase uates operose dierum is ensured by its quotations, both internal and external to the poem: Ov. Fast. 3.177 (on which see Merli 2000, 84-87; Ursini 2008, 216-218; Heyworth 2019, 118; Leiendecker 2019, 83, 168); Ov. Pont. 4.16.15-16; Maxim. 5.93.]  [6:  Serv. G. praef. 6-11: ἔργα καὶ ἡμέρας, id est opera et dies … cuius titulum transferre noluit … tamen eum per periphrasin primo exprimit uersu, dicens: indicabo, quo opere et quibus temporibus ager colendus sit. On the title of Hesiod’s poem see West 1978, 136 and T 18, 42, 44, 46, 89 Most (see also Luc. Hes. 6 and Plut. mor. 736e).]  [7:  Hardie 1991, 58-60; Barchiesi 1997, 52, 233. See also Green 2004, 75; Ziogas 2018, 388. The relevant passages are Verg. G. 1.276-277 (ipsa dies alios alio dedit ordine luna / felicis operum, on which see Thomas 1988, 115; Farrell 1991, 134; Rosati 2009, 358; Van Noorden 2015, 7) and Ov. Ars 1.399 (tempora qui solis operosa colentibus arua, on which see Feeney 2007, 299 n. 183; Ziogas 2018, 382-383). Both passages are further discussed below, sections 3-4. ] 

A reference to Hesiod is not just possible, but also highly appropriate within the context of the Janus episode. Scholars agree that the encounter with Janus imitates the proem of the Aetia: in particular, the reference to the tablets on the knees of the poet recalls Callimachus’ encounter with Apollo (fast. 1.93 ~ Call. fr. 1.21-24 Pfeiffer). In the following passage of the Aetia, Callimachus also claims to have met the Muses of the Helicon just as Hesiod did at the beginning of the Theogony (Call. fr. 2.1-6 Pfeiffer ~ Hes. Th. 22-24). Janus’ reference to Hesiod in the Fasti can thus replicate the Callimachean gesture and establish a “window-reference”.[footnoteRef:8] The same pattern occurs in the proem to Fasti 6, where the etymology of June is discussed by three goddesses in a debate that reworks Callimachus’ etiological dialogue with the Muses. This scene is introduced with explicit reference to Hesiod’s meeting with the Muses (Ov. Fast. 6.13-14): [footnoteRef:9] [8:  Barchiesi 1997, 232-234; Leiendecker 2019, 76. See also Hardie 1991, 59 n. 40. The importance of Callimachus’ reference to Hesiod is also highlighted in the closure of the poem (fr. 112.5-6 Pfeiffer): cf. Massimilla 1996, 233-234; Harder 2012, 93-96.]  [9:  For Hesiodic themes in a Callimachean scene cf. also the proem to Fasti 5: see Ziogas 2022.] 


ecce deas uidi, non quas praeceptor arandi
uiderat, Ascraeas cum sequeretur oues.

Look! I saw goddesses. They were not the ones the instructor of ploughing had seen when he was following Ascra’s sheep.

This reference to Hesiod encompasses both the Works and Days (praeceptor arandi) and the Theogony (the encounter with the Muses).[footnoteRef:10] Similar double allusions are also present in the prologue of the Aitia (Call. fr. 2.3 Pfeiffer ~ Hes. Th. 116; fr. 2.5 ~ Hes. Op. 265) as well as in the Janus episode. On the one hand, Janus identifies himself with the chaos from which the world originated, as at the beginning of Hesiod’s Theogony (Ov. Fast. 1.103-104: me Chaos antiqui—nam sum res prisca—uocabant). On the other hand, certain etiological explanations provided by Janus revisit the myth of the Golden Age, a purple passage in Hesiod’s Works and Days (Ov. Fast. 1.191-254).[footnoteRef:11] This double connection strongly supports the idea of an allusion to Hesiod in Janus’ first line. [10:  Miller 1991, 38-40.]  [11:  Hardie 1991, 60; Barchiesi 1997, 232-237.] 

The very placement of such an allusion imparts programmatic significance to it. If Janus’ inaugural episode, as has often been suggested, encapsulates the main features of the entire poem, the reference to Hesiod’s Works and Days should also be included among the keys to interpretation provided by the doorkeeper god.[footnoteRef:12] However, there are two ways in addressing such a reference. Older scholarship has prioritized the mediating role of Callimachus: in this perspective, references to Hesiod are construed as allusions to Callimachus referring to Hesiod in the Aetia prologue, and thus serve as self-reflexive markers of Callimachean affiliation.[footnoteRef:13] The other possibility is to take the allusion to Hesiod in its full value and examine the connections between Ovid’s Fasti and the Works and Days.  [12:  For Janus as a key to interpreting the Fasti see Hardie 1991, 60-64; Barchiesi 1991, 14-17; Barchiesi 1997, 230-231; Newlands 1995, 6-7; Green 2004, 70; Leiendecker 2019, 73-74; Badura 2022, 187-197.]  [13:  See especially Clausen 1964, 196. Cf. also Thomas 1988, 190 and Miller 1991, 39, 153 n. 92 (comparing, e.g., Prop. 2.10.25-26).] 

Ovid’s poem about tempora and signa shows two key thematic similarities with Hesiod’s Works and Days. First, the format of Ovid’s calendar poem recalls the second part of Hesiod’s poem, which focuses on the timing of human activities and demarcates the seasonal cycles with the rising and setting of constellations (Hes. Op. 383-693).[footnoteRef:14] Second, the final section of Hesiod’s poem is an almanac of good and bad days in the lunar calendar (Hes. Op. 765-828), which can loosely be compared with dies fasti and nefasti in the Roman calendar.[footnoteRef:15] From a heuristic point of view, these similarities in terms of content encourage consideration of a possible relationship between the two works. [14:  On the calendar structure of Hesiod’s Works and Days see West 1978, 52-55, 57-58, 252-253, 346-350, 376-381; Canevaro 2015, 71-82; Walter 2020. The interpretation of Hesiod’s Works and Days as a calendar poem about tempora and signa is already clear in ancient literary imitations, e.g. Arat. 7-13, 733-757; cf. Martin 1998, LXXI-LXXII, 137-152; Gee 2000, 78-81. Cf. also Verg. G. 1.335: hoc metuens caeli mensis et sidera serua. Thomas 1988, 125 refers also to Verg. G. 1.205: Arcturi sidera … et Haedorum dies seruandi.]  [15:  On the difference between good and bad days in Greek and Roman calendars see below, section 4.] 

A. Barchiesi has briefly pointed out the importance of Hesiod’s Works and Days as a model for Ovid’s Fasti, but his cue has not thus far been explored further.[footnoteRef:16] Some scholars have even questioned the analogy between the Fasti and the Works and Days. While allusions to the Theogony clearly emerge in various episodes of the Fasti, intertextual connections with the Works and Days are more difficult to identify. Moreover, despite Janus’ programmatic allusion, the differences between these two poems seem to prevail at first glance. On the one hand, references to the rising and setting of constellations in Hesiod’s Works and Days are scattered, scarce, and restricted to a few stars. The Fasti, instead, develops a systematic overview inspired by scientific astronomy and enriched with mythical digressions. On the other hand, Hesiod’s seasonal calendar of rustic activities and lunar almanac are replaced by an etiological and antiquarian calendar of public holidays in Rome.[footnoteRef:17] In short, Ovid’s Fasti are more easily compared to Aratus’ Phaenomena and Callimachus’ Aetia than to Hesiod’s Work and Days. [16:  Barchiesi 1997, 233: “Author of a didactic poem dedicated to the days, Ovid reminds us of the first classic work in this genre, a text that opens the way to didactic poetry, and, more concretely, anticipates the calendar theme which in the Fasti becomes the poem’s specific framework”. The claim is echoed in Gee 2000, 162; Stok 2000, 113; Labate 2010a, 174; Van Noorden 2015, 215-216.]  [17:  Pasco-Pranger 2006, 8 (retracting Pasco-Pranger 2000, 275 n. 8). See already Miller 1991, 40-41; Herbert-Brown 1994, 8.] 

However, both these Hellenistic models can (and should) be placed in the broader context of the ancient reception of Hesiod, which is the best vantage point for assessing the relationship between the Fasti and the Works and Days. Hesiod is not just a text, but a complex and multilayer cultural icon. Scholarship has shown that, during the eight centuries of transmission that stand between Ovid and Hesiod, the perception of the latter was gradually reshaped through the invention of a biography, the establishment of a corpus of authentic works, the development of exegesis on those works, and several literary appropriations, among which Aratus and Callimachus play a crucial role.[footnoteRef:18] Therefore, I will claim that it was precisely the Hellenistic developments of the figure of Hesiod that transformed the Works and Days into a poem that was much closer to the Fasti than one might expect from a surface reading of these two texts.  [18:  Koning 2010, 1 makes this approach very clear by distinguishing “Hesiod” (the cultural icon) from Hesiod (the real author); cf. also Farrell 1991, 33-60. On Hesiod’s biography and corpus see respectively Nagy 2009; Kivilo 2010, 7-61; Koning 2010, 130-138; Cingano 2009.] 

In this light, the comparison with Virgil’s Georgics is illuminating. Virgil’s Ascraeum carmen (Verg. G. 2.176) is immediately acknowledged in Rome as the authoritative Latin remake of Hesiod’s Works and Days.[footnoteRef:19] The substantial adherence of the Georgics to their Greek model, especially in book 1, brings out the distance that separates the Fasti from the Works and Days. This gap can be explained as Ovid’s reaction to his already canonical predecessor. Whereas Virgil exploits direct contact with his archaic model, Ovid seeks new ways to engage with the Works and Days, and these ways are provided by the Hellenistic developments of the figure of Hesiod.[footnoteRef:20] [19:  Prop. 2.34.77-78; Ov. Am. 1.15.11-12; Manil. 2.19-22; Stat. Silv. 5.3.149-151. Cf. La Penna 1962; Farrell 1991, 335, 339-343; Ziogas 2018, 378. ]  [20:  For the relationship between Ovid’s Fasti and the Georgics see Fantham 1992; Gee 2002; Newlands 2020. On Ovid’s confrontation with Virgil in general see Hinds 1998, 104-122; Thomas 2009.] 

In this paper, I will therefore reconstruct how, for readers in Ovid’s age, Hesiod’s Works and Days became both a poem about the stars and an antiquarian poem about the religious calendar. For this purpose, I will use not only the literary appropriations of Hesiod, but also the ancient exegesis preserved in the scholia. This second kind of evidence requires a brief preliminary discussion. 
The scholia vetera to Hesiod’s Works and Days are the result of a long process of compilation, abridgment, and reworking. The result is a strong diachronic squeezing and a mixture of elements from various sources that makes it difficult to identify any clear stratification. Nonetheless, the core material preserved in the scholia goes back, through Proclus’ and Plutarch’s commentaries, to a compilation of Hellenistic sources by scholars from the age of Augustus and Tiberius (Aristonicus, Didymus, Seleucus). This provenance suggests the possibility that Ovid and his contemporaries could have had access to the same sources from which the scholia derive.[footnoteRef:21] Indeed, there are at least two reliable instances of convergence between Augustan imitations of Hesiod’s Works and Days and the exegesis preserved in the scholia.[footnoteRef:22] However, the observations of the Hellenistic philologists should not be used merely as the source of specific innovations of the Latin poets with respect to their own Greek model. Instead, ancient exegesis allows reconstructing the ways, tools, and interests with which a Greek author was read. From this perspective, I will use the ancient exegesis preserved in the scholia to map the paths of Hesiod’s reception well beyond individual textual matches with Ovid’s Fasti. [21:  See Faraggiana di Sarzana 1978; West 1978, 67-68; Montanari 2009, 341-342; Hunter 2014, 167-226. Pertusi 1955 marks the scholia coming from Proclus’ commentary with an asterisk. On the relationship between Latin literature of the Augustan age and Hellenistic exegesis on Greek literature see Montana 2016, 105-113.]  [22:  Verg. G. 1.121-138 ~ sch. Op. 47a; Verg. G. 1.173 ~ sch. Op. *427-430; cf. Cairns 2013, 436-437.] 


2	An astronomical poem
The role of astronomical material in Hesiod’s Works and Days can be assessed through the analysis of the passage about Arcturus (Hes. Op. 564-570):[footnoteRef:23] [23:  Text and translation from Most 2018.] 


εὖτ’ ἂν δ’ ἑξήκοντα μετὰ τροπὰς ἠελίοιο
χειμέρι’ ἐκτελέσῃ Ζεὺς ἤματα, δή ῥα τότ’ ἀστὴρ		565
Ἀρκτοῦρος προλιπὼν ἱερὸν ῥόον Ὠκεανοῖο
πρῶτον παμφαίνων ἐπιτέλλεται ἀκροκνέφαιος.
τὸν δὲ μέτ’ ὀρθογόη Πανδιονὶς ὦρτο χελιδὼν
ἐς φάος ἀνθρώποις ἔαρος νέον ἱσταμένοιο·
τὴν φθάμενος οἴνας περιταμνέμεν· ὣς γὰρ ἄμεινον.		570

When Zeus has completed sixty wintry days after the solstice, the star Arcturus is first seen rising, shining brightly just at dusk, leaving behind the holy stream of Oceanus. After this, Pandion’s daughter, the dawn-lamenting swallow, rises into the light for human beings, and the spring begins anew. Forestall her, prune the vines first: for that way it is better.

The rising of Arcturus fulfills two functions. On the one hand, it is one of the natural signs marking the beginning of the spring, together with the arrival of the swallow: Arcturus thus scans the narrative progression of time, and also of the poem. On the other hand, it marks the best time for pruning the vine, viz. it links works and days.
Despite beginning from scarce astronomical material like this, Hesiod became a poet of the stars in ancient perception. Explicit evidence for this development begins with the Epinomis in the Platonic corpus (Pl. Epin. 990a = T 72 Most), in which Hesiod is mentioned as a representative of traditional astronomy. Perhaps even earlier, Hesiod was credited with a work entitled Astronomy (or Astrology), which described the rising and setting of the constellations.[footnoteRef:24] Finally, in the Hellenistic period, the interpretation of Hesiod’s Works and Days as an astronomical poem was sanctioned by Aratus, who was immediately identified as a new Hesiod.[footnoteRef:25] Through Aratus, Hesiod remains an important model for astronomical poetry in Latin literature too.[footnoteRef:26] [24:  Hesiod’s Astronomy was also known to Latin writers: cf. Manil. 2.18; Plin. Nat. 18.213. The content and date of this work are discussed in Cingano 2009, 129-130; Ercolani 2017, 42-44. More evidence of Hesiod as an astronomical poet is gathered by Koning 2010, 110-111. See especially T 76 Most and POxy. 4648, ll. 14-28, with Haslam 2019, 107-123. ]  [25:  Cf. Call. Epigr. 27. Van Noorden 2015, 173 endorses the opposite interpretation: Hesiod’s status as an astronomical poet should derive from Aratus choosing the Works and Days as his model. However, the predating evidence from the Epinomis counters this claim.]  [26:  Cf. especially Manil. 2.11-24 and Pellacani 2015, 16-21 on Cicero’s Aratea.] 

In the Hellenistic culture, scientific as well as literary developments enrich the Hesiodic tradition of astronomical poetry. First, a much more systematic and mathematical approach is adopted. This is clear not just in Aratus, who describes the exact positioning of the stars on the map of the sky, but also in the ancient exegesis on the Works and Days. In the scholia on the Arcturus passage quoted above, the date and position of the rising star is carefully explained, detailing Hesiod’s rough reference (sch. Op. 564a):[footnoteRef:27] [27:  Text from Pertusi 1955. Translations are mine.] 


μετὰ ἑξήκοντα ἡμέρας τῆς χειμερινῆς τροπῆς ὅτε γίνεται ὁ ἥλιος ἐν Ἰχθύσι, τότε ὁ Ἀρκτοῦρος ὁμοταγὴς ὢν τῆς Παρθένου δύναντος αὐτοῦ ⟨τοῦ ἡλίου⟩ κατὰ διάμετρον ἀνατέλλει.

Sixty days after the winter solstice, when the Sun is in the Pisces, Arcturus, being in a parallel position to the Virgo, rises crosswise at sunset.

Second, mythology gains great relevance as an etiological tool. In Aratus, we have some stories of catasterism connected with the stars, but this kind of material prevails in Eratosthenes’ Catasterismoi, a text devised as a companion to Aratus.[footnoteRef:28] Mythological aitia can be also found in the ancient exegesis on the Works and Days. In the case of Arcturus, the myth of Callisto accounts for both the shape and name of the constellation of Boötes, to which Arcturus belongs (sch. Op. 566a): [28:  For Arcturus compare Arat. 91-95 and Eratosth. Cat. 1 and 8 (cf. also sch. Arat. 92 and Hyg. Astr. 2.4.1).] 


ὁ δ’ Ἀρκτοφύλαξ, Λυκάονος θυγατρὸς Καλλιστοῦς υἱός, μεθ’ ἧς συγκοιμηθεὶς ὁ Ζεὺς διὰ ζηλοτυπίαν Ἥρας πεποίηκεν ἄρκτον· ὡς οὖν ⟨ἐκεῖνος⟩ εἰς κυνηγέσιον ἐξελθὼν ἐδίωκε τὴν μητέρα ἀντεπερχομένην, ὁ Ζεὺς ἐλεήσας ἀμφοτέρους κατηστέρισε. ἔχει δὲ τὸ σχῆμα τοῦ διώκοντος ⟨ἄρκτον⟩ ἀναστραφεῖσαν, διὸ καὶ Ἀρκτοῦρος λέγεται.

Arctophylax, the son of Callisto, Lycaon’s daughter. Zeus lied with her and transformed her into a bear due to Hera’s jealousy. When during a hunt Arctophylax pursued his mother who was approaching him, Zeus, out of mercy, turned both of them into constellations. Arctophylax has the shape of someone chasing a bear coming towards him: for this reason, he is also called Arcturus.

In short, ancient exegesis preserved in the scholia shows that the Hellenistic developments in the Hesiodic tradition retrospectively affected the reading of the “original” Hesiod.[footnoteRef:29] [29:  Cf. also sch. Op. 383a, 383d-e (Pleiades); 479a (equinoxes and solstices); 609a (Orion and Sirius). On astronomical material in the scholia see Faraggiana di Sarzana 1978, 24.] 

In Virgil’s Georgics this Hellenistic evolution of Hesiod remains mostly in the background. The reference to Arcturus in Virgil is as brief as in Hesiod’s Works and Days,[footnoteRef:30] and this is also true for the rest of the astronomical material in the Georgics. Admittedly, Hellenistic astronomical works are relevant in the Georgics: the description of the climatic zones is based on Eratosthenes (Verg. G. 1.231-243) and the prognostica at the end of book 1 are reminiscent of Aratus (Verg. G. 1.351-437). However, these Hellenistic models remain quite separate from the “original” Hesiod, who is the focus of Virgil’s emulation.[footnoteRef:31] [30:  Verg. G. 1.67-70: At si non fuerit tellus fecunda, sub ipsum / Arcturum tenui sat erit suspendere sulco: / illic, officiant laetis ne frugibus herbae, / hic, sterilem exiguus ne deserat umor harenam.]  [31:  Verg. G. 1.244-246 is also based on Arat. 45-48: cf. Thomas 1988, 110. For Aratus in the Georgics see especially Farrell 1991, 157-168. For Eratosthenes see Thomas 1988, 107.] 

Exactly in opposition to Virgil, Ovid primarily draws inspiration from the new Hesiod shaped by Aratus and the Hellenistic reception. His astronomical observations are no longer sporadic but belong to a systematic framework. Ovid’s references to the stars unfold regularly throughout the poem and reflect the scientific organization of the map of the sky. His astronomical passages also often include catasterism narratives, as in the case of Arcturus (Ov. Fast. 2.153-156, 187-190):

Tertia nox ueniat, Custodem protinus Vrsae
aspicies geminos exseruisse pedes.
Inter hamadryadas iaculatricemque Dianam		155
Callisto sacri pars fuit una chori …
Hanc puer ignarus iaculo fixisset acuto
ni foret in superas raptus uterque domos.
Signa proprinqua micant: prior est, quam dicimus Arcton,
Arctophylax formam terga sequentis habet.		190

Come the third night, you’ll see at once that the Guardian of the Bear has thrust out his two feet. Among the Hamadryads and the spear-wielding Diana, Callisto was one part of the sacred chorus … Unaware, the boy would have pierced her with his sharp spear if the two of them had not been carried off into the dwellings above. As constellations they glitter side by side. First is she whom we call the Bear; the Guardian of the Bear has the appearance of one following behind.

The last line of the passage is very similar to what is preserved in the scholia on Arcturus in the Works and Days: formam terga sequentis habet ~ ἔχει δὲ τὸ σχῆμα τοῦ διώκοντος ⟨ἄρκτον⟩ ἀναστραφεῖσαν. However striking, this can hardly count as a direct link between Ovid and ancient exegesis on Hesiod’s Works and Days: after all, Ovid is not directly imitating Hesiod’s passage here. In my opinion, the similarity instead points to the use of the same sources, namely Aratus and Eratosthenes’ Catasterismoi.[footnoteRef:32] The exegesis of Hesiod’s Works and Days does not constitute an exact hypotext for Ovid, but instead provides evidence for the convergence between the Fasti and the figure of Hesiod shaped by the Hellenistic reception. [32:  Cf. especially Arat. 91-93 and Hyg. Astr. 2.4.1. The relationship between Ovid and the Eratosthenic tradition is discussed in Robinson 2013 and Berti 2016.] 

At the same time, in the Fasti, Ovid is not merely imitating Aratus and Eratosthenes; via the Hellenistic reception, he re-establishes a connection with the “original” Hesiod. The main evidence of this is the arrangement of the astronomical material. Whereas the Hellenistic astronomical literature has a spatial, ekphrastic, and static approach based on the description of the map of the sky,[footnoteRef:33] in Ovid’s Fasti the rising and setting of constellations returns to the narrative dimension specific to Hesiod’s Works and Days, signaling the simultaneous progression of time and the poem. Despite the Hellenistic enrichment, the calendar arrangement connects Ovid’s Fasti directly to Hesiod’s Works and Days. [33:  Cf. especially Arat. 529-533 with Martin 1998, 362-365.] 

This connection with Hesiod’s Works and Days through Hellenistic reception informs the programmatic passages about astronomy in the Fasti. While describing Romulus’ incompetence in matters of stars (Ov. Fast. 3.105-114), Ovid alludes to some scientific notions discussed in Aratus’ Phaenomena,[footnoteRef:34] but the focus is on Hesiodic constellations (Pleiades, Hyades) and their arrangement throughout the year.[footnoteRef:35] Likewise, in the last couplet of the eulogy of astronomers (Ov. Fast. 1.309-310), Ovid claims to follow Hellenistic astronomical science (nos quoque sub ducibus caelum metabimur illis), but his real goal is to connect stars and days, as Hesiod did (ponemusque suos ad uaga signa dies).[footnoteRef:36] [34:  Ov. Fast. 3.106 ~ Arat. 21-26; Ov. Fast. 3.107-108 ~ Arat. 36-39; Ov. Fast. 109-110 ~ Arat. 733-757; cf. Ursini 2008, 148-151. ]  [35:  Hes. Op. 383, 572, 615, 619; cf. also the imitation in Verg. G. 1.138. On the importance of Pleiades in the reception of Hesiod see Certamen Homeri et Hesiodi 176-189, with Koning 2010, 245-266; Hunter 2014, 302-315; Bassino 2019, 164-167. As in Hesiod’s Works and Days, but in contrast to Aratus, Pleiades and Hyades appear multiple times in Ovid’s Fasti (Ov. Fast. 4.169-174, 5.599-602; 4.677-678, 5.197-198, 5.734-735, 6.711-712).]  [36:  On the interpretation of this much discussed passage see Newlands 1995, 32-35; Gee 2000, 47-61; Pasco-Pranger 2006, 73-76.] 

Another instance of direct contact is the calendrical function fulfilled by meteorological observations in both the Works and Days and Ovid’s Fasti.[footnoteRef:37] One comparison will suffice (Hes. Op. 414-420 ~ Ov. Fast. 4.901-905): [37:  This kind of Hesiodic meteorology is imitated in Arat. 149-155, 332-335 and Verg. G. 1.208-211, 1.230. However, Aratus (followed by Virgil) also develops Hesiod’s meteorological observations into an extensive, distinct section on prognostica, specific events that allow predicting imminent weather changes. Such a development finds no place in the Fasti.] 


ἦμος δὴ λήγει μένος ὀξέος ἠελίοιο
καύματος εἰδαλίμου, μετοπωρινὸν ὀμβρήσαντος		415
Ζηνὸς ἐρισθενέος, μετὰ δὲ τρέπεται βρότεος χρὼς
πολλὸν ἐλαφρότερος· δὴ γὰρ τότε Σείριος ἀστὴρ 
βαιὸν ὑπὲρ κεφαλῆς κηριτρεφέων ἀνθρώπων
ἔρχεται ἠμάτιος, πλεῖον δέ τε νυκτὸς ἐπαυρεῖ·
τῆμος …							420

When the strength of the sharp sun ceases from its sweaty heat, as mighty Zeus sends the autumn rain, and a mortal’s skin changes with great relief—for that is when the star Sirius goes during the day only briefly above the heads of death-nurtured human beings and takes a greater share of the night—at that time …

Sex ubi, quae restant, luces Aprilis habebit,
in medio cursu tempora ueris erunt,
et frustra pecudem quaeres Athamantidos Helles,
signaque dant imbres, exoriturque Canis.
Hac … luce …						905

When April has six days remaining, the times of spring will be in mid-course, and you will seek in vain the ram of Helle, daughter of Athamas; the signs bring rain, and the Dog rises too. On this day …

These two passages describe different times of the year (late September/early October in Hesiod, late April in Ovid), yet they use the same elements as calendar markers, namely stars (both passages mention Sirius) and meteorological observations, especially rain.[footnoteRef:38] To be sure, this is not a direct imitation of the Works and Days: Ovid is reworking the astronomic calendar (παράπηγμα) into poetry.[footnoteRef:39] In doing so, however, he embraces a distinctly Hesiodic literary form; after all, Hesiod’s Works and Days can be considered the earliest literary παράπηγμα. [38:  Cf. also Ov. Fast. 1.315-316 and Hes. Op. 486-492, 674-677.]  [39:  Cf. Col. 11.2.97; Plin. Nat. 18.234. For the relationship between Ovid’s Fasti and the παράπηγμα tradition see Robinson 2007 and Donninelli 2023, 163-173.] 

To sum up, the Hellenistic reception bridges the gap between astronomical material in the Works and Days and in the Fasti: Ovid appropriates the scientific and mythological innovations that Hellenistic reception introduced in the figure of Hesiod as a poet of the stars. At the same time, he recovers elements that remained secondary in Aratus and Eratosthenes, especially the calendrical format, thereby referring to Hesiod’s Works and Days as the archetype of the tradition of astronomical literature.

3	An antiquarian poem
Hesiod’s Works and Days can also serve as an archetype for a poem about the religious calendar. In this case, the evidence is less abundant than in the astronomical tradition, but a cumulative argument can be presented.[footnoteRef:40] [40:  The ancient reception of this aspect of Hesiod’s Works and Days is mostly represented by the exegesis, in which Plutarch probably played a key role (cf. Plut. Camill. 19.1). There is almost no evidence for a tradition of calendar poetry based on Hesiod’s Works and Days: the only preserved fragment of Simias’ Months (fr. 8 Powell) lacks any connection with Hesiod. Besides Virgil’s Georgics, the only other imitation of the almanac section of the poem is the Orphic Ephemerides (OF 753-767 Bernabé). It is difficult to date this poem, but Hesiodic imitation in the Orphic tradition is no wonder.] 

At the end of Fasti 3, Ovid explains that on the first day of the Quinquatrus it is forbidden to shed blood, because on that day Minerva’s birth is celebrated (Ov. Fast. 3.809-812):

Una dies media est et fiunt sacra Mineruae,
nomina quae iunctis quinque diebus habent. 	810
sanguine prima uacat nec fas concurrere ferro:
causa, quod est illa nata Minerua die.

One day intervenes, and the festival of Minerva takes place which has its name from five days joined. The first day is free from blood, and it is not lawful to engage with the sword. The reason is that Minerva was born on that day. 

Ovid is referring to the dedication anniversary (dies natalis) of the temple of Minerva on the Aventine hill, recorded in antiquarian sources.[footnoteRef:41] However, Ovid’s reworking of Roman sources fits into the Hesiodic literary tradition. In the lunar almanac at the end of the Works and Days, some days of the month are sacred because of the birth of certain gods, such as Apollo on the seventh (Hes. Op. 770-771): [41:  Fest. p. 306 Lindsay: Mineruae autem dicatum eum diem existimant, quod eo die aedis eius in Auentino consecrata est; cf. Heyworth 2019, 249-250.] 


πρῶτον ἔνη τετράς τε καὶ ἑβδόμη ἱερὸν ἦμαρ·
(τῇ γὰρ Ἀπόλλωνα χρυσάορα γείνατο Λητώ)

to begin with, the first, the fourth, and the seventh, a holy day (for on this last, Leto gave birth to Apollo with his golden sword)

This connection between the Fasti and Hesiod is further supported by the ancient reception of the Works and Days. Ancient readers of the last section of Hesiod’s poem focused on the distinction between good and bad days (sch. Op. *765-768, 822-825), and specifically on the references to sacred days linked to the gods. For example, the reworking of the almanac section in Virgil’s Georgics accords prominence to this feature. After echoing the title of his Greek model through the phrase dies … operum, Virgil closely imitates Hesiod’s lines about the birth of ῞Ορκος, the Oath (who incidentally becomes Orcus, the Underworld), on the fifth day of the month (Verg. G. 1.276-278 ~ Hes. Op. 802-804):[footnoteRef:42]  [42:  Thomas 1988, 115; Walter 2020. Text from Ottaviano and Conte 2013. Translation by Fallon 2006.] 


Ipsa dies alios alio dedit ordine luna
felicis operum. quintam fuge: pallidus Orcus
Eumenidesque satae …

The moon herself prescribed days suitable for certain work. / Beware the fifth, the day on which grim Death / was born, as were the Furies …

πέμπτας δ’ ἐξαλέασθαι, ἐπεὶ χαλεπαί τε καὶ αἰναί·
ἐν πέμπτῃ γάρ φασιν Ἐρινύας ἀμφιπολεύειν
Ὅρκον γεινόμενον, τὸν Ἔρις τέκε πῆμ’ ἐπιόρκοις.

Avoid the fifth days, since they are difficult and dread: for they say that it was on the fifth that the Erinyes attended upon Oath as it was born—Oath, which Strife bore as a woe to those who break their oath.

The same emphasis on sacred days is widely reflected in the ancient exegesis, as shown in the murky scholia on the passage about the birth of Apollo (sch. Op. 770a):

Φιλόχορος ἐν τῷ Περὶ ἡμερῶν Ἡλίου καὶ Ἀπόλλωνος λέγει αὐτὴν ⟨εἶναι⟩. ἡ μὲν τετρὰς Ἡρακλέους καὶ Ἑρμοῦ ἐστιν· ἡ δὲ ἑβδόμη ἱερὰ Ἀπόλλωνος—ἐν αὐτῇ γὰρ ἐτέχθη, διὸ καὶ ἑπτάτονος αὐτοῦ ἡ κιθάρα—· ἡ τετρὰς ⟨δὲ⟩ Ἡρακλέους—ἐν αὐτῇ γὰρ ἐτέχθη— …

Philochorus, in his treatise “On the days”, says that that day is sacred to the Sun and to Apollo. The fourth day is sacred to Heracles and Hermes. The seventh day is sacred to Apollo—for on that day, he was born; for this reason, his lyre has seven strings—; the fourth day is sacred to Heracles—for on that day, he was born— …

Besides an etiological reference to the number of lyre strings (διὸ καὶ ἑπτάτονος αὐτοῦ ἡ κιθάρα),[footnoteRef:43] ancient commentators expanded upon and integrated the scarce references about connections between days and gods in the Hesiodic text.[footnoteRef:44] This kind of supplements provided by the ancient exegesis turns Hesiod’s almanac into something like a religious calendar. At times, rituals and celebrations are also mentioned, for example the purifications and lustral rites on the eighteenth and nineteenth (sch. Op. *810):[footnoteRef:45]  [43:  Cf. Call. Del. 249-254. A similar aition is linked to Mercury’s birth in Ov. Fast. 5.105-106.]  [44:  The same approach is also taken in some other passages of this section: sch. Op. *785 (Artemis), *790 (Poseidon), 800b (Hermes and Aphrodite); cf. also sch. Op. 780a (Athena). Beside the passages already mentioned, the only other explicit reference to the gods in Hesiod’s text is Op. 797-799; cf. West 1978, 358-359.]  [45:  Cf. also sch. Op. *769-771 (Apollo), 782-784 (Theogameia), *790 (Poseidon).] 


τὴν ἐννεακαιδεκάτην ὡς καὶ τὴν ὀκτωκαιδεκάτην τὰ πάτρια τῶν Ἀθηναίων καθαρμοῖς ἀποδίδωσι καὶ ἀποτροπαῖς, ὡς Φιλόχορος λέγει καὶ ⁕ ⁕ ⁕,[footnoteRef:46] ἀμφότεροι ἐξηγηταὶ τῶν πατρίων ἄνδρες. τάχ’ οὖν καὶ διὰ τοῦτο ὁ Ἡσίοδος λέγει τὴν ἡμέραν ἱερὰν ταύτην … [46:  The name of the second author is lost. Jacoby (FGrH 328 F 190) suggests Cleidemus (cf. FGrH 323 F 28).] 


The traditions of the Athenians assign the nineteenth as well as the eighteenth day to purifications and apotropaic rituals, as Philochorus and ⁕ ⁕ ⁕ say, both interpreters of national traditions. For this reason, perhaps, Hesiod says that this day is sacred …

Both the quoted scholia record the source of such supplements. Hesiod’s text is compared and explained with the Περὶ ἡμερῶν by the atthidographer Philochorus (IV century BC), an etiological and antiquarian treatise about rituals and sacred days in Athens.[footnoteRef:47] It is difficult to date the use of the work of Philochorus in the exegesis of Hesiod,[footnoteRef:48] and it is therefore not certain whether Ovid could have had access to such readings of the Works and Days through the lens of the ἐξηγηταὶ τῶν πατρίων ἄνδρες. Nonetheless, the materials preserved in the scholia still provide evidence that reading Hesiod’s almanac as a religious calendar was possible in Antiquity.  [47:  FGrH 328 F 85-88. Philochorus also dealt with Hesiod (FGrH 328 F 213; cf. Kivilo 2010, 44), but there is no evidence that the Περὶ ἡμερῶν was connected with Hesiod’s Works and Days.]  [48:  On atthidography in the scholia to Hesiod’s Works and Days see Faraggiana di Sarzana 1978, 23. Philochorus is frequently quoted in the Hellenistic period and mentions of his works can be found in all the scholiastic corpora, including those based on very early sources, but any dating remains tentative.] 

The scholia also preserve antiquarian interpretations about another passage of Hesiod’s Works and Days. The only month explicitly mentioned by Hesiod is the winter month of Lenaion (Hes. Op. 504: μῆνα δὲ Ληναιῶνα, κακ’ ἤματα, βουδόρα πάντα, “The month of Lenaion, evil days, ox-flayers all of them”). The scholia contain an excerpt from Plutarch’s commentary (sch. Op. *504-506):

Πλούταρχος οὐδένα φησὶ μῆνα Ληναιῶνα Βοιωτοὺς καλεῖν· ὑποπτεύει δὲ ἢ τὸν Βουκάτιον αὐτὸν λέγειν—ὅς ἐστιν ἡλίου τὸν Αἰγόκερων διϊόντος, καὶ τοῦ βούδορα τῷ Βουκατίῳ συνᾴδοντος διὰ τὸ πλείστους ἐν αὐτῷ διαφθείρεσθαι βόας—ἢ τὸν Ἑρμαῖον, ὅς ἐστιν μετὰ τὸν Βουκάτιον καὶ εἰς ταὐτὸν ἐρχόμενος τῷ Γαμηλιῶνι, καθ’ ὃν καὶ τὰ Λήναια παρ’ Ἀθηναίοις· Ἴωνας δὲ τοῦτον οὐδ’ ἄλλως, ἀλλὰ Ληναιῶνα καλεῖν.

Plutarch says that the Boeotians do not call any month Lenaion. He suspects that Hesiod means either Bucatios—it is when the sun passes through Capricorn, and the reason is that the word ‘budora’ agrees with Bucatios, as in this month, many oxen are slain—or Hermaios, which comes after Bucatios and coincides with Gamelion. In Gamelion, the Lenaia festivals take place among the Athenians. The Ionians call this month precisely Lenaion.

Plutarch observes that the month of Lenaion is not found in the calendar of Boeotia, his and Hesiod’s home region. Plutarch then proposes two identifications, virtually as multiple explanations (ἢ … ἢ …): Hesiod’s Lenaion could be equivalent with Bucatios or with Hermaios. The first identification is based on etymology: Hesiod refers to the flaying of the oxen (βουδόρα), a detail that suggests the etymological derivation of Bucatios from βοῦς and καίνω. The second relies on the comparison with the Ionian calendar, in which the equivalent of the Boeotian Hermaios is the month Lenaion, so called because of the Lenaia festivals.[footnoteRef:49]  [49:  Cf. the parallel excerpt in sch. Op. 504b, where an etymological link between Lenaion and λῆνος (‘woolen fillet’) is suggested. According to Hsch. s.v. Ληναιών, this second suggestion is not by Plutarch.] 

Both these antiquarian and etiological strategies are also used by Ovid in the Fasti. Ovid’s poem discusses the etymology of each month at the beginning of every book, often resorting to multiple explanations. At times, the calendars of other Latin or Italic communities are also considered in order to interpret Roman months.[footnoteRef:50] Plutarch was hardly an innovator, and it is highly probable that earlier exegesis, also available to Ovid, could explain Hesiod’s almanac adopting these same etiological and antiquarian methods.[footnoteRef:51] [50:  Cf. Ov. Fast. 3.87-98 (on which see Ursini 2008, 133-134; Heyworth 2019, 98-99), 6.57-64.]  [51:  Badura 2022, 119 argues for the possibility that Plutarch could read Ovid’s Fasti, but his argument is based on an incorrect reading of Plut. Rom. 21.8. Pasco-Pranger 2002 convincingly defends the view that similarities between Ovid’s Fasti and Plutarch’s Romulus, Numa, and Aetia Romana should be traced back to shared sources, namely Varro.] 

To sum up, the etiological interpretation of the Works and Days adopted by ancient readers of Hesiod posited this poem as a valuable benchmark for Ovid’s Callimachean appropriation of the antiquarian speculations presented by Varro and Verrius Flaccus.

4	Discontinuity, Code Model, Genealogy
As discussed thus far, the ancient reception of Hesiod, covering both literary and exegetical dimensions, bridges numerous gaps between the Fasti and the Works and Days. Simultaneously, it highlights Ovid’s recovery of certain features from the original model that were not further developed in the later tradition. However, this approach leaves two unresolved issues. 
First, Hesiod’s time is fundamentally different from Ovid’s time, even if there is some evidence of a reading of Hesiod’s Works and Days through the lens of the Roman calendar.[footnoteRef:52] Hesiod provides a calendar of farm works, while Ovid focuses on urban holidays. On the other hand, Hesiod’s final section about good and bad days is based on a lunar monthly calendar, while Ovid discusses the official dies fasti and nefasti throughout the solar year (Ov. Fast. 1.45-62). This irreducible gap does not undermine the link, but rather provides the key to its interpretation. Again, the confrontation with the Georgics is crucial. Whereas Virgil recasts Hesiod’s Works and Days in an archaizing Italic countryside, Ovid relocates his Greek model in contemporary Rome. Ovid had already experimented with such a metamorphosis of Hesiod in the Ars Amatoria. The praeceptor Amoris starts an ironic as well as legitimizing dialogue with the Works and Days, directly recalled by the phrase tempora … operosa, to discuss the best days for seduction (Ov. Ars 1.399-416). It is not just the erotic purpose of the calendar that is the opposite of Hesiod’s; the kind of time involved is also very different. The days of the Ars Amatoria no longer belong to the farming seasons marked by the stars (Pliades, Haedus), but to the urban calendar, both official and popular. Alongside the puella’s birthday, also the Kalendae of April and the Sigillaria are the bad days, whereas the dies Alliensis and the Jewish Sabbath are the good days, in keeping with the reversal of conventions typical of elegiac love.[footnoteRef:53]  [52:  The references to Roman months preserved in the scholia may be ascribed to Plutarch’s commentary: cf. sch. Op. 458b, 479c, *557-558, 616b. For more Roman material likely originating from Plutarch’s commentary see sch. Op. *336-341 (~ Num. 15.5), 750a, *750-752. ]  [53:  The dies Alliensis (18th July) and the Jewish Saturday are also joined in Ov. Rem. 219-220 as dies atri respectively in the official and the popular calendar. The references to the Jewish community are specific to the urban context of Augustan Rome: cf. Hor. S. 1.4.143, 1.5.100, 1.9.70. On the lover’s calendar see Miller (forthcoming) and cf. also Ov. Ars 2.255-258.] 

As in the Ars Amatoria, in the Fasti the point of the appropriation of Hesiod lies precisely in the gap between the rural time of the Works and Days and the urban time of the Ovidian remake. The connection with the Greek model highlights not only the similarities, but also the originality of the Latin imitation. In the case of Ovid, this originality is grounded in the tension between urbanitas and rusticitas, present and past, modernity and archaism—key themes in the poetics of this author.[footnoteRef:54] In particular, scholars have pointed out that Ovid’s approval of modernity is conveyed through the voice of the Hesiodic god Janus (Ov. Fast. 1.225-226) and is based precisely on the reversal of Hesiod’s well-known blame of his own era in the Works and Days (Hes. Op. 174-175).[footnoteRef:55] [54:  Feeney 2007, 202-209. Cf. also Miller 1991, 40; Ziogas 2018, 382-383. On the tension between urban and rustic elements in the Fasti see Barchiesi 1997, 130-133; Labate 2010b; Merli 2018.]  [55:  La Penna 1979, 195; Barchiesi 1997, 234-235; Green 2004, 110-111; Rosati 2009, 367-368; Ziogas 2018, 384-385. Cf. also Ov. Ars 3.121-122.] 

The second problem is that close intertextuality between Ovid’s Fasti and Hesiod’s Works and Days seems to be lacking. In reality, some fairly clear instances occur, and one example will suffice. At the end of June, there is a short hint for sailors (Ov. Fast. 6.715-716):

si qua fides uentis, Zephyro date carbasa, nautae:
cras ueniet uestris ille secundus aquis 

If there is any trust in winds, sailors, spread your canvas to Zephyrus. Tomorrow he will come favourable to your waters.

These hints are not rare in Ovid’s Fasti and are an acknowledged feature of Hesiod’s Works and Days, largely taken up by both Aratus and Virgil.[footnoteRef:56] This one, however, seems a close imitation of the beginning of the sailing season in Hesiod (Hes. Op. 670-672): [56:  Cf. Ov. Fast. 2.453-456, 4.131-132, 4.625-626, 5.159-162; cf. Santini 1975, 14; Gee 2000, 195. This feature is imitated in Arat. 42, 152-155, 287-304, 406-430, 758-764, on which see Hunter 2014, 57-58 (discussing sch. Arat. 559), and Verg. G. 1.204-207, 1.252-256. Cf. also the parody in Ov. Ars 1.399-400, 411-412.] 


τῆμος δ’ εὐκρινέες τ’ αὖραι καὶ πόντος ἀπήμων·
εὔκηλος τότε νῆα θοὴν ἀνέμοισι πιθήσας
ἑλκέμεν ἐς πόντον φόρτον τ’ ἐς πάντα τίθεσθαι.

That is when breezes are easy to distinguish and the sea is painless: at that time entrust your swift boat confidently to the winds, drag it down to the sea and put all your cargo into it.

Ovid’s imitation retains all the basic elements, but seeks compression, refinement, and vividness. The three wordy lines by Hesiod are recast in a concise, pointed couplet with an elegant style (Zephyrus ~ αὖραι, carbasa ~ νηῦς) building on a witty premise (si qua fides uentis ~ ἀνέμοισι πιθήσας). Moreover, Ovid also takes a stand in the debate over this Hesiodic passage. The scholia record different interpretations on the season meant by Hesiod, oscillating between August and the summer solstice.[footnoteRef:57] Ovid clearly chooses the latter by placing his imitation at the end of June. [57:  Respectively sch. Op. 663a-b and *663-672; cf. West 1978, 322-323.] 

For the most part, however, direct intertextuality with the Works and Days is admittedly not very frequent in the Fasti. Yet, this is not an insurmountable obstacle. Even in Virgil’s Georgics the close imitation of the Works and Days fades away after book 1, although the programmatic definition Ascraeum carmen at the end of book 2 claims that Hesiod is the model of the entire poem.[footnoteRef:58] The systematic nature of the relationship with the Works and Days must therefore be identified on a more general level. Both for Virgil’s Georgics and Ovid’s Fasti the Works and Days acts not just as an exemplary model, but also as a code model.[footnoteRef:59] The archaic text of Hesiod does not merely offer a model for imitation in specific details throughout the poem; it primarily serves as a repertoire of themes, forms, and patterns for crafting a poem about the calendar. In short, Hesiod’s Works and Days sets the literary benchmark for transforming Ovid’s sources, namely the calendar with astronomical and antiquarian discussions about it, into poetry. [58:  Farrell 1991, 27-60, 134-135; Rosati 2009, 358; Van Noorden 2015, 8.]  [59:  For the distinction between these two notions see Conte 1986, 31.] 

This understanding of Hesiod’s Works and Days as a code model for the Fasti allows for some tentative remarks on the debated issue of genre in Ovid’s poem. This is not merely a modern classification problem but concerns Ovid’s own positioning of the Fasti in the literary tradition, viz. the shaping of readers’ expectations.[footnoteRef:60] [60:  According to Barchiesi 1995, 7 and Uhlmann 2021, 43, Ovid’s experimentation with genre in the Fasti reaches such an extent that the poem resists generic classification. On genre in the Fasti see also Hinds 1992 and Merli 2000.] 

The main problem is the didactic nature of Ovid’s Fasti. Some scholars have questioned whether this poem belongs to the didactic genre, emphasizing the lack or the alteration of some typical features of didactic poetry.[footnoteRef:61] However, what matters to the ancients in identifying didactic poetry are not formal features, but the affiliation with a specific constellation of didactic models, namely with Hesiod, the quintessential didactic poet.[footnoteRef:62] From this point of view, the role of Hesiod’s Works and Days as a code model for the Fasti can virtually serve as a seal of belonging to the didactic tradition. This seal in turn provides the foil for the novelty of Ovid’s adaptation of didactic poetry.  [61:  This point is raised by Volk 2002, 42; cf. also Green 2004, 44-45; Badura 2022, 33-39. Some didactic features of the Fasti are discussed in Santini 1975; Volk 1997; Schiesaro 2002, 63-66; Pasco-Pranger 2006, 103-107. On the overlap between didactic, etiological, and mimetic features in the Fasti see especially Miller 1992; Newlands 1995, 51-55; Hirt 2022, 88-91.]  [62:  Van Noorden 2015, 16-23. On Hesiod as the didactic poet par excellence see Ov. Fast. 6.13 (praeceptor arandi); Pont. 4.14.32 (ausa est agricolae Musa docere senis); Prop. 2.34.77 (tu canis Ascraei ueteris praecepta poetae). For a similar point based on Ovid’s reworking of the myth of Aristaeus, a symbol of didactic poetry, see Newlands 2020.] 

In addition, the reference to Hesiod can provide unity and cohesion in the literary pedigree of the Fasti. Blending didactic poetry with etiological elegy, the Fasti draws on a multifarious constellation of models, most notably Aratus and Callimachus. However, such a double affiliation finds its place in the Hesiodic landscape, as both Aratus and Callimachus acknowledge Hesiod as a shared forefather.[footnoteRef:63] At the same time, the Hesiodic tradition identifies the median literary level between unheroic epic and unerotic elegy recursively claimed by the Fasti.[footnoteRef:64] Ovid’s affiliation with Hesiod thus establishes an appropriate literary genealogy of models and stands as a consistent anchoring in the system of genres for the Fasti. [63:  Cf. Labate 2010a, 193 on Hesiod, Aratus and Callimachus in a genealogical perspective about the Fasti. ]  [64:  Hinds 1992, 116; Barchiesi 1991, 18 n. 5; Barchiesi 1997, 52-53; Merli 2000, 23. On the positioning of the poem between elegy and epic see especially Ov. Fast. 2.3-16. The assessment of Hesiod as an example of genus medium in Greek rhetoric (cf. Quint. Inst. 10.1.52; D.H. Imit. 2.2, Comp. 23, Dem. 40) corroborated the ancient perception of Hesiod as a model for literary mediocritas.] 

Lastly, the role of the Works and Days as a code model for the Fasti also illuminates Ovid’s competition with Virgil’s Georgics and the quirky appropriation of a rustic, archaic voice in an urban, modern setting. Simultaneously, it underscores another shared feature with the Metamorphoses, which pursue a parallel and complementary Hesiodic agenda.
To conclude, the reference to Hesiod’s Work and Days in Janus’ opening words is much more than a brand of Callimachean affiliation. It is instead a programmatic key to the interpretation of the Fasti, pointing to a relevant code model for an astronomical as well as an antiquarian poem on the calendar. The Fasti is an innovative poetic experiment, and for this reason it needs to find—or invent, if necessary—traditional points of reference that can provide some legitimacy. In this article, I have argued that Ovid’s (re)invention of the Works and Days as a code model for the calendar poem, building on the Hellenistic reception of Hesiod, creates a meaningful touchstone for the Fasti. In the words of G.B. Conte, this intertextual gesture is typically Alexandrian:

“it is just when this poetry turns to new formal experiments that the need for a family album of ancestors becomes stronger, as though to remind us that, after all, in the first instance “genre” means family. The construction of models that are remote and discontinuous with respect to a present that does not reflect them is the inaugural act of literary modernity”.[footnoteRef:65] [65:  Conte 1993, 9-10. On genre as genealogy see also Barchiesi 1993, 362-363 and Hinds 1998, 123-144.] 

 
Ovid’s reception of Hesiod’s Works and Days in the Fasti relies on precisely these two motivations, which are specific not only to Hellenistic experimentations, but also to Ovidian modernism. On the one hand, Ovid identifies an archetype and therewith a genealogy, which is ultimately a genre, in which he can place and authorize the Fasti. On the other hand, Ovid singles out a benchmark, so that he can point out his novelty. 
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