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Abstract: The practice of incense-burning to call gods is examined to illustrate
how the motivation for borrowing the cultural practice was derived from its
means of transmission to Greece.

“At every turn, the art of seventh-century Greece stares you in the face, and
its stare is the inscrutable stare of the east.” So declared the Hellenist Robin
Osborne some 20 years ago.! Art historians have come a long way from the
essentialist orientalism exemplified in this paradigm, in which Near Eastern
prototypes were used to exemplify Greek creativity and originality by showing
how the Greeks “improved” on them by making them more naturalistic and
humanistic.? Yet, comparative studies of Greek and Near Eastern literature
still tend to rely on Walter Burkert’s 30-year-old paradigm, which explained
the transfer of ideas as the result of Near Eastern craftsmen, both of material
goods and the “sacred”, moving to the “free enterprise” West to seek better
opportunities.’ I have critiqued this orientalist model, which presumes a
Polyanyian stagnant and despotic East, at some length elsewhere,* so T will
not go into detail here. Rather, I will lay out my own approach: it focuses
much more on how Anatolia and Cyprus were key links between Greece and
Mesopotamia, and emphasizes the ways in which Hittite materials cast light
on the later processes of borrowing engaged in by the Greeks by allowing us
to see how Syro-Mesopotamian culture was received and made meaningful

Osborne 1998, 43. See Osborne’s larger discussion on pp. 10-14, 35-85.
Gunter 2009.

Burkert 1992, 203; idem 2004, 1-15; followed by West 1997, 611.
Bachvarova 2016, 199-206.
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on its western periphery. Additionally, the Hittite archives supply us with
an unusual array of texts, since they liked to write down things that other
Near Easterners did not, for example magico-medical rituals that present
themselves as dictated by illiterate performers, which actually can provide
information about what illiterate Syro-Mesopotamian verbal artists were
doing insofar as we can find parallels with Mesopotamian rituals;> Hurro-
Hittite narrative songs, which [ have argued are the closest attested relatives
to the Near Eastern tradition that Greek hexametric poetry drew on;® and
descriptions of festivals. Similarly, archaic Greek texts with parallels to
Near Eastern scribal works provide a glimpse of the otherwise inaccessible
oral layer of Near Eastern literature. Moreover, when focusing on parallels
alone, we can get into debates of coincidence, whether a parallel is too
trivial, etc., whereas focusing on the who, what, why, when, where, and how
of transmission pushes us to discuss processes of cultural interaction, and
the values and intentions of the actors involved. Accomplishing this requires
combining archaeological and textual evidence, and avoiding the kinds of
orientalist assumptions that have historically shaped our understanding of
the relationship between Greek and Near Eastern cultures. Finally, even
trivial parallels become more interesting if we can explain the means of
their transmission.

The use of incense presents an interesting case for which we can flesh out
the archaeological evidence with textual evidence, the former anchoring
us in space and time and the latter giving meaning to voiceless artefacts,
here tall candelabra-style thymiateria, to give a better understanding of
why, when, where, and how incense-burning was popularized as a cult
practice among Greek-speakers, and who contributed to making it popular.
More specifically, it is possible to explain how incense-burning became
associated with Aphrodite, going beyond the orientalizing analyses
assuming natural links among the exotic aroma of incense, the “East”,
sensuality, and Aphrodite, as found in Detienne (1995, 99—122) and Simon,
Sarian, and Milanezi (2004, 258-259). Yes, ancient Greek orientalism — a
fascination with the remote East — enhanced the appeal of incense-burning
to call the gods, but it was remoteness rather than sensuousness that was the
significant property of incense, and this property also applied in the East

5 Schwemer 2013. Note that Arroyo (this volume) shows we should not assume that all

ritual practitioners employed by the Hittite court were necessarily illiterate.
¢ Bachvarova 2016.
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itself. As we will see, one important link between Aphrodite and incense
was their shared ability to allure an intended target, and this shared feature
was exploited in narrative as well as used against the goddess, treating her
with her own medicine, as it were. But another important reason the two
were associated was much more prosaic: it was the shared connection with
maritime rituals, which also suggests the two spread through the same
means, the voyages of Phoenician and Cypriot sailors. The Bronze Age
Near Eastern sources show the distant origin of incense had a synergistic
effect on its ability to call divinities across equally vast spaces. This trait
similarly helped to motivate its use in Near Eastern maritime rituals.
Finally, there is some evidence that particular legomena travelled with the
rite of incense-burning due to the parallels in phraseology between Late
Bronze Age Syro-Anatolian incense prayers and Sappho F 2, the earliest
explicit mention of incense-burning in Greek cult ritual.’

For the Bronze Age, historical studies of incense use have focused
primarily on Mesopotamian and Ugaritic evidence,® but texts from
Hattusa can offer some useful details on how incense was used and why,
which corroborate a set of Hurrian texts from Ugarit. Before frankincense
and myrrh, both of which originate in South Arabia and the Horn of Africa,
became widely available, cedar from Lebanon appears to have been the
most prestigious imported incense, used in both religious and magico-
medical rituals, and its origin in the far away Lebanese mountains, closer
to pure heaven, enhanced its purificatory powers in Mesopotamian ritual
(Surpu 9.96-106).° In Hittite texts, incense is typically referred to with
the Sumerogram ®SERIN,™ in Hurrian a/ri, from the root ahr “to smoke”,
sometimes modified by lablahhi < *lablanhi. The latter term has been
suggested to mean “of Lebanon”,' in which case, as in the Mesopotamian
ritual, cedar’s place of origin was of some importance.

I use the conservative edition of Neri / Cinti (2020) for Sappho’s fragments, with occasional
commonly accepted conjectures.

8 E.g., Morstadt 2008, 247-251.

9 Ed. and trans. Reiner 1958, 48; see Nielsen 1986, 25-33.

10 Kloekhorst (2008, 892-893) argues against the common interpretation of Hittite
tuhuessar as “incense”, from tuhhae- “to make smoke”, arguing rather that it means
something like “soap”.

1 See Haas 2003, 277-281; Richter 2012, 2-3, 235.

2 The later, similar Greek term for frankincense, libanotos, borrowed from a west Semitic

language, referenced instead the white sap of the libanos or frankincense tree (Ibn “to
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Among the Hittites, aromatic substances were burnt in festivals and
magico-medical rituals, both for the good smell and because they were
thought to be purifying."* Unsurprisingly though, Hurro-Hittite rituals
and narratives reaching Hattusa via northern Syria (the Cedar Land)
make special reference to cedar incense. Its aroma was considered to be
a constituent part of sacrifice, as shown by the Song of Hedammu: “[Ea],
king of wisdom, spoke among the gods. [Ea] began to [spelak, ‘Why
do y[ou (pl.)] destroy it, [mankind?] They will not give offerings to the
gods, and they will not burn cedar incense for us’” (CTH 348.Y, §62).%
Its pleasing odour also signalled hospitality, at least among gods: “The
Sea began to speak in turn to Im[pal]uri, ‘.... Go, say to Kumarbi, “....
Awaiting you, the cedar-incense is already broken, and awaiting you the
stews are already cooked, and, awaiting you, [da]y and night the singers
are holding [u]pright their lyres...””” (Song of Ullikummi, CTH 345.1,
§5'). Furthermore, it was used by the goddess ISTAR (Anzili) for its
alluring quality along with charming music when she attempted to seduce
the volcanic monster Ullikummi:

She got dressed. [She] a[dorned herself ...] ... [She took] her lyre (and)
galgalturi-cymbals [with her] ha[nd.] Anz[ili] set out [to the sea]. She
burn<ed> cedar as incense, and she struck her [ly]re (and) galgal[turi]-
cymbals. She made her gold (ornaments) fTlu]tter. She took up a [s]ong, so
that heave[n] and [e]arth [we]re singing in response to her” (CTH 345.2,

§8NI).

Unfortunately, the equivalent scene in the Song of Hedammu is too
lacunose to determine whether incense was also used in ISTAR’s successful
seduction of the sea-snake.

As in Mesopotamian rituals, in Hurro-Hittite ritual, incense served as
a go-between to bring humans’ messages to the gods. In the purificatory
itkahi ritual (CTH 777) and in the rituals conventionally labelled as

be white”, cf. Hebrew I*bonah “frankincense”, Miiller 1974; Nielsen 1986, 60-61). The
toponym comes from the same root, referring to the snow-capped mountains of Lebanon.

13 Haas 2003, 279-281.

14 Translations of the Song of Hedammu and Song of Ullikummi by Bachvarova from
Loépez-Ruiz 2017, 158—176. The numeration follows the translation there. Other Hittite
texts are cited according to the electronic Konkordanz der hethitischen Keilschrifttafeln
(www.hethport.uni-wuerzburg.de/hetkonk/), with my own translations.
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offerings for the throne of Hebat (CTH 701), the gods are named with
epithets familiar to them and called from far away. In the evocation rituals
(CTH 483, 484, 716), of which we have a few versions aimed at different
gods, including the gods of the Cedar Land themselves, the legomena pair
the pleasant smell of incense with the pleasant sound of music in order to
gain the attention of even distant gods:

As this sweet oil is fine, and is loved by the gods and loved by humans, in
the same way, let the king, queen and land of Hatti be loved by the gods!
Let the scent of the cedar incense, the [sound (vel sim)] of the lyre, the word
of the exorcist be a messag[e] to the gods. He called you, and wherever
you actually are, c[om]e! And if you do not hear the first time, hea[r] the
[second] time.... And come ba[ck] to [you]r temples, your throne, your
seat, which are sacred, [goo]d, splendid. (CTH 484.1, §15")

The gods were not all-knowing or all-seeing; they had only a restricted
range of influence, and they could be sojourning in any one of their
multiple residences, from which they needed to be called. Thus, CTH 716,
for ISTAR of Nineveh (Hurrian Sawugka, Hittite Anzili), starts by calling
her from her hometown Nineveh, then runs through an astonishingly long
list of all the places she is imagined as possibly visiting. In this case the
ritual, by adding the sound of galgalturi cymbals to lyre music and the
smell of incense (CTH 716.1, §23), attempts to use Anzili’s seductive
techniques against her. We therefore see a possible connection between
the goddess’s personality and the techniques used to attract her, which
may also have applied to Aphrodite in the first millennium BCE. But the
“if you are in the mountains, in the rivers, etc., let the pleasant scent cedar
and oil attract you” request was apparently efficacious enough to become
a standard component of Hittite prayers too (e.g., CTH 377, §§3—4).

The Hittites seem to have considered the “come from wherever you
are” evocation enhanced by burning cedar incense as “Syrian”, which we
would expect, given that is where cedar came from. It is not surprising,
therefore, to see distinctive tall incense burners in the Levant already
in the Late Bronze Age, as found at Ugarit,"” where lists of divinized
cult implements at Ugarit include the incense burner (ut/z).'® At Ugarit,
however, the “come from wherever you are” evocation seems to be

15 Morstadt 2008, 207-220, OF 4a/15.
6 Morstadt 2008, 249-251.
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“Hurrian”; it was performed in Hurrian especially for gods worshipped
by Hurrians (gawu§ka of Nineveh, KTU 1.54; IShara, KTU 1.131;
Kumarbi, KTU 1.44). Since the texts in question are in alphabetic script,
their interpretation remains controversial,!” but what is clear is that gods
are called from various cities where they are thought to reside (except
for El, who is in heaven, KTU 1.128) and given epithets they should
recognize, like “speaker of wisdom” for IShara, an epithet also attached to
her at the beginning of the Hurro-Hittite “Song of Release” (KBo 32.11
14-6). So, although we might not consider particularly unique the request
verbalizing the process of attention-getting effected by burning incense, it
was apparently viewed as having a specific origin, with a particular expert
in charge of it able to persuade a particular set of gods.

The “come from wherever you are” invocation has been argued to be
Proto-Indo-European in origin, being well-attested in the Rig Veda, where
it accompanied sacrificial smoke and the scent of soma to call the gods, as
well as in Hittite and Greek sources,'® but the Hurrians, who could have
learned it as part of the package of Indic cultural features transmitted to
them by the Mitanni,'® appear to have been the ones to transmit it to the
Hittites, and the Greeks may have learned it because they participated in
the larger Aegean cultural area, even if it was not, in fact, closely linked
to the act of incense-burning, as I am suggesting it was.

There has been some debate over whether Homer knew of incense,?
but in the Odyssey Homer speaks of Aphrodite’s “smoking altar” (bomos
tethuéeis, 8.362—-363) at her home in Paphos on Cyprus, a reference
picked up in the later Homeric Hymn to Aphrodite (5.58-59), where
her Paphian temple and altar are both described as thuddés, here surely
meaning “smelling of incense”. Simon, Sarian, and Milanezi (2004, 257)
find it significant that it is the Trojans who are described as making a gift
to Athena sun thuessin “with burnt incense(?) offerings” (lliad 6.270),
arguing that the Trojans as Easterners knew of incense before the Greeks
did. T would prefer to see this as an orientalizing touch on the part of
Homer, if it is truly significant. Certainly, later artists perceived a link
between incense burners and the Trojans, since Greek iconography

17" Dietrich / Mayer 1994; Dietrich 2004; Lam 2011.
18 Macedo 2018; West 2007, 321-323.

¥ See Wilhelm 1989, 17-19.

20 Simon / Sarian / Milanezi 2004, 257.
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frequently included thymiateria in scenes from the Trojan War story.
Incense burners also appear in scenes of weddings (especially of Heracles
and Hebe), worship of the gods (especially Dionysus and Aphrodite
with Eros), the Adonia, and symposia (cf. the description of purifying
incense in the symposium in Xenophanes F 1 West).? When incense is
first securely attested textually among the Greeks, it had been upgraded to
frankincense, but the less knowledgeable considered it to be Syrian, since
the Levant was the Greeks’ point of access to the substance, although
Herodotus (3.107, 112) and Theophrastus (Enquiry into Plants 9.4) were
aware that frankincense was harvested in southern Arabia.?

The earliest sure mentions come from Sappho, with the stereotyped
associations described above already in force. Sappho F 44, portraying the
wedding of Hector and Andromache, describes myrrh mixed with cassia
and frankincense being burned as the clatter of castanets and the shrill
songs of maidens reach heaven, while in F 2 frankincense is used to call
the “Cyprian” goddess Aphrodite specifically:

Hither to me from Crete approach, [to your] holy haunt, wh[ere your] grove
is lovely [with] apples, and in which the altars smoke with [fra]nkincense,

Where cool water sounds through the apple boughs, and the whole space is
shaded with roses, and as leaves quiver sleep pours down,

And where the horse-grazing meadow flourishes with [...] flowers, and the
winds sweetly blow [...].

Here indeed, you, oh Cypris, taking up [branches], pour as wine ambrosia
delicately mixed in gold cups for the festivities.

In Sappho 2, as with Anzili/Sawuska in CTH 716, we can imagine that
Aphrodite’s seductive techniques are being used to lure her from her
familiar residence with a lush description of first the smell, then the sound,
then the sights of her sanctuary on Lesbos, where she is welcomed to
participate in the festivities as if at a symposium. This is a particularly
sophisticated version of the “come from wherever you are” invocation, a
trope for which Sappho was well known, according to the late 3"-century
BCE critic Menander Rhetor (Peri Epideiktikon 334.26-32), who states
that she “calls Aphrodite <from> Cyprus, Cnidos, Syria, and from many

2 Zaccagnino 1998, 85-94.
2 Groom 1981, 5, 57-59, 63, 96.
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other (places)”. Sappho certainly played up the “Eastern” origins of the
goddess, providing the first reference to the Adonia in Greek literature
(F 140).

So, Greek iconography and early literary mentions indicate a stylized
connection between incense-burning and the East, with the seductive
Cyprian goddess perhaps particularly embodying the active principle of
incense. This observation, however, is not the same as asserting that the
East itself embodied qualities of the goddess; the Flaubertian image of
the sensuous East personified in his fictional character Salammbo should
not be retrojected into the first millennium BCE. I turn now to how the
connection between Aphrodite and incense was made.

I argue that the original link was quite prosaic, involving the marine
side of the goddess,” rather than her erotic side; it stemmed from
Levantine sailors’ custom of burning incense in departure and arrival
ceremonies, a practice already considered characteristic of them in the
Late Bronze Age, as shown by a painting of Levantine sailors burning
incense on the prow of their ship from the Theban tomb of Kenamun (18"
Dynasty, 1427-1400 BCE).?* An early 6"-century BCE clay ship model
found off the coast of Cypriot Amathus with a thymiaterion in its prow
presents evidence for the Archaic period that helps fill the gap between
the Bronze Age attestations and the Hellenistic ones.” Although Brody
(2005) argues that the incense burners found in shipwrecks mark them
as Phoenician ships, this model represents a Cypriot-style ship. It may
be that the link between incense and Aphrodite seen in the Greek sources
has to do with the common vector of sailors originating from Cyprus
and Phoenicia, since they helped both to spread the cult of Aphrodite as
soother of waters throughout the Mediterranean and to make the equation
between Aphrodite and Phoenician city goddesses, as they did between
the maritime saviours Baal Sapon and Zeus Cassius.? In fact, Late Bronze
Age narratives may have already expressed the characteristic action of

2 See Pirenne-Delforge 1994, 433-437; Parker 2002, 146-152; Dimitriou 2010; Eckert
2011; 2016.

% Davies / Faulkner 1947; Brody 1998, 79.

25 Basch 1999; Eckert 2011, 108.

% For the shared maritime side of the goddesses, see Bonnet 1996, 36, 79, 87-90; Brody
1998; idem 2008, 446; for Phoenician maritime deities and their Greek analogs, see
Eckert 2011, 113-120; idem 2016, 424-445.
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ISTAR upon the sea as seductive soothing, since in a fragmentary episode
of a Hurro-Hittite narrative song ISTAR apparently attempts to mollify the
sea god through tribute offerings (CTH 346.9).7

What is more, the “come from wherever you are” prayer could have
been part of the Phoenician and Cypriot sailors’ incense-burning rite,
ultimately descended from the Hurrian incense prayers attested at Ugarit,
for Sappho’s Lesbian contemporary Alcacus also composed a “come
from wherever you are” invocation, and it was directed to the Dioscuri as
maritime saviour gods, who were imagined as appearing in the form of St.
Elmo’s fire (F 43 Lobel-Page):

Hither to me, leaving the [Pel]oponnese, [powe]rful [children] [of]
Zeus and Leda, [with well-intentioned] mind show yourself, Castor and
Polydeuces;

Who throughout the wide e[arth] and all the sea go on s[wift-flooted
horses, easily you protect humans from death most chilling,

Leaping [on] the peaks of well-benched ships bright from afar, running
along the fore[stays], [br]inging [light] in the grievous night to the black
ship.

To this literary evidence we can add the archaeological evidence of tall
bronze candelabra-like thymiateria dedicated to Samian Hera. The spread
of these tall thymiateria, typically ornamented with rings of downturned
petals along the stem, scholars associate with sea-going Phoenician
expansion. They were particularly popular from the second half of the
8th century to the early 5th century.?® It is likely that they were also
manufactured in Cyprus, where some of the earliest attested tall thymiateria
are found, and where they are attested in particular abundance in the Early
Iron Age.? As for the examples from the rest of the Greek world, a few
are found at Greek sanctuaries such as at Miletus (fragments of 4 bronze
candelabras and incense burners in the Aphrodite sanctuary), Lindos (3),
Olympia, and Athens, but almost all — some 29 examples — come from the
Samian Heraion on Samos, dating to the 7th century BCE.3°

27 Ayali-Darshan 2015.

2 Matthdus 1999; Morstadt 2008; idem 2015.

2 Matthdus 2010; Morstadt 2008, 205; idem 2015, 156; Vonhoff 2015, 283-285.
30 Jantzen 1972, 45-46; Morstadt 2008, 288; idem 2015, 175.
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The Hera worshipped at Samos had a maritime focus, as indicated by
the orientation of her shrine, which could only be reached from the coast
until the Sacred Way was built in the late 7" century BCE, and by the
dedications of wooden boat models (later 7" century), and even full-size
boats in the 7" and 6" centuries. Archaic-period offerings involving boats
at sanctuaries of Hera in Perachora and Tiryns show that Hera’s powers
encompassed the marine world elsewhere t0o.3! Whereas Solon (F 19 West)
considered Aphrodite an appropriate deity to call upon when praying for a
safe sea voyage,* Sappho thought of Hera as the goddess to be addressed
in such a situation, according to the recently published “Brothers Poem” (F
10).3* Herodotus reports the tradition that the merchant Kolaios dedicated
a tripod at the Samian sanctuary in thanks for a safe return (4.152),*
and it is reasonable to infer that the candelabra-style thymiateria were
dedicated for the same reason, referencing in addition the incense-burning
ceremonies performed upon launching and arrival. The thymiateria thus
were dedications analogous to the anchors and model ships dedicated to
various salvific deities including Aphrodite and Zeus.*

It is not mere coincidence that the Samian Heraion of this period
presents such a wealth of Near Eastern-derived offerings;* the visitors
arriving by sea made a point of their distant relations. Moreover, the
offerings show awareness of how the object’s function and connotations
in its original Near Eastern milieu made it appropriate to the goddess;
for example, horse trappings were appropriate for Hera Hippaia,*” while

31 Baumbach 2004, 16, 40, 67,163, 165, although he interprets the interest as naval or
fishing-oriented; Kyrieleis 1993, 130, 136, 141-143; de Polignac, 1997.

32 Dimitriou 2010, 80-81.

Eckert (2011, 113—114) cites three poems of Sappho as appealing to Aphrodite for a safe

sea voyage, but the recent papyrus find filling in some lacunae in Sappho’s fragments

eliminates Aphrodite as the addressee in the appeal of F 5 (= F 25 Diehl). There is a pos-

sible euplo.. “good sai[ling]” in F 15 (= F 26 Diehl), but Kypris is here only addressed

when Sappho wishes that Doricha should not be able to boast of her hold over Sappho’s

brother, and may not have been referred to in the earlier sections of the song (the Broth-

ers Poem calls on Hera and then Zeus in separate stanzas); the extant fragments of F 20

(= F 31 Diehl), seemingly about setting sail, do not mention the goddess.

3 Baumbach 2004, 170,

35 Brody 1998, 75-76; idem 2008, 445; Eckert 2011, 104-105.

36 Kilian-Dirlmeier 1985, 235-244, 248-253; Strom 1992, 48-49.

37 Kilian-Dirlmeier 1985, 242-243.
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Babylonian statues depicting a man with a dog referred to the worship
of Gula, and therefore allow the inference that Hera was compared to
the Mesopotamian goddess by the worshipper,*® and some 16 statues of
nursing Isis show Hera was compared to the Egyptian goddess.* The
evidence of the thymiateria adds a third set of Near Eastern goddesses
with whom Samian Hera was compared, the city goddesses of Phoenician
city-states such as Byblos, Tyre, Sidon, Kition, and Carthage, to whom
Phoenician sailors gave credit for safe sea voyages.*® Elsewhere these
Phoenician goddesses — the Lady of Byblos, Tanit, ASerah, or Astarte
— were equated with Aphrodite, possibly through their common role as
queen, but Hera was also a possible equation, again in her role as queen.*
Aphrodite, then, was not the only Greek goddess to whom sailors would
have directed incense rites, at least in the Archaic period.

Dedications of thymiateria in the Heraion at the end of a successful
voyage attested to the efficacy of the ritual; incense-burning had in fact
caused the distant god to show up and soothe the ocean storms. Further-
more, incense itself, purifying, seductive, detectable at a long distance,
and coming from a faraway magical land, the kind of place the gods would
prefer to reside, embodied the process that the worshipper hoped would be
successful at persuading his god to visit his sanctuary rather than that of
one of his competitors, just as it embodied the desired success of a sailor’s
voyage. Indeed, Aphrodite’s earliest moments as described by Hesiod
represent movement across the sea, for as soon as she was born from Anu’s
blood falling upon the sea, she went to the island of Cythera and thence to
her shrine in Cyprus (Theogony 188-200). In the same way, the practice of
burning incense to call gods moved from one seaside sanctuary to another.
Additionally, it may be that the “come from wherever you are” invocation
was closely linked to the burning of incense, as sounds joined smells to
exert traction on the gods, crossing in tandem the space between earth and
heaven. Thus, although sailors were the means of transmission because
they were the ones who brought incense on the final leg of its journey to
Greece, it was their cult activities rather than their trading activities that

38 Kyrieleis 1979.

3 Baumbach 2004, 155-156.

4 Bonnet 1996, 36, 79, 87-90; Brody 1998, 27-33.

4 Bonnet 1996, 15-16, 90, 116, 120-125; on the shared trait of queenliness, see Budin
2004.
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gave a special meaning to its use, which was seen as enhancing the efficacy
of an invocation. The combination of incense-burning and legomena that
had proved to be effective already in the Late Bronze Age then would
have spread to other sanctuaries through competitive emulation, because
worshippers at each sanctuary wished to cause their deity to come to them
instead of to another of his or her multiple residences.
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