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CHAPTER 8

Zevs, Zoypevs, Aidwveds

Aiunrep 1) Opépaca iy éuny péva,
elval pe @V odv d€wov puoTnplwv.

“Aeschylus” apud Aristophanis Ranas, 886-7.

As the first part on the Sacred Obscenity of the Mysteries revolved
around the interpretation of a few highly significant Orphic verses, so
this second step in the Inquiry will consist in a commentary on a
crucially revealing philosophical dictum. And having previously
studied religious sexuality in its potent, pregnant aspect, we now turn
our curious but thus purified eyes into the phase where the generative
power bears its first tremendous fruits through horror, pain and
ecstasy.

A

Heracleitus oracularly declared: cwrds “Aidns kai didvvoos, érew
paivovtar kat Anvailovow or Anvebovow?!. (Plutarch, De Iside et
Osiride 362A; Clement Protrept. 34, 5 = p. 26.8-9 Stihlin Fr.
15DK)?. He, like the God of Delphi, neither reveals nor withholds
truth but signifies the hidden harmony, as lightning momentarily
unveils things secret and dark roots.

People paivovrar and Anvailovow in their worship of Dionysus,
but, whether this stroke of penetration enters their consciousness or
not, they in fact offer these exhilarating revels to none other than the
God of Death, who is in reality their self-same Bacchus. This is the
startling, enigmatic revelation that the Dark Philosopher strikingly
offers us here. Anvailew essentially pertains to Dionysus, one of
whose sacred émiflera was Anvaios. Diodorus Siculus 111, 63: 76v &’
otv dbvvoov émeAdvra peta oTpaTomédov maoav TV olkovpuévny,
diddlaw Tiv Te PuTelav THs dumélov, kal TV év Tais Anvois dmé-
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OAufw &V Borpdwy: ap’ od Anvatov adrov dvopachivar. And in
IV, 5, explaining some of the divine eponyma: Anvatov 8¢ amo Tod
matfioal Tas oTaduAds év Anvd. Similarly we find in the ancient and
Byzantine catalogues of Epitheta Deorum: émifera diovioov...
Anvaiov (Anonymus Laurentianus p. 268 Schéll); Nicetas A. IV, 6 (p.
276 Scholl) and B.IL. 3 (p.282 Scholl). Hesychius finally gives the
gloss: Anvaios: didvvaos. In Mykonos there took place a sacrifice to
Dionysus Anveds on the 12th of Anvaidv, dmép kapmdv, a very
important connection of wine pressing with the fruits of the trees, the
émdpau, two central Dionysiac responsibilities; v. SIG1 373.25. The
epithet relates to the Anvos, the wine-press, émov oTaduAn Tareira
according to Hesychius s.v. and Pollux VII, 151 ...ev ¢ &¢ (sc. kpaTfip
vel Soyelw) Tas oTadvras Bardovow ol TpvydvTes oTadulofo-
A€oy opolws 8¢ & éumaTodvrar Agvés. Ta 8¢ ovduara TadiT éoTw
ék Tob "loaiov mpos diokAéa FBpews. (Regarding of course the
immediately preceding names from «kal 76 uév EdAov év d ToUAaiov
miélerau Spos etc. following, excepting probably the all too common
last one, Anvds, which does not stand in need of a testimony).

This divine eponymon must have been esteemed a central one
among the Ionians, as it gave the name to the month Anvawwv, a
subject leading to a complexity that I shall examine later. Athens in
particular worshipped the God as Zlmvaiov and this name related also
to a location where a sanctuary was dedicated to him under this
epithet. In the area to the south of the Acropolis, and somewhat
towards the east, which was known as Ai{uvat, that is, in the
immediate vicinity of the classical theater of Dionysus, there was a
large sacred enclosure called probably 76 Avvaiov, within which the
ancient dramatic exhibitions took place before the construction of the
stone-theater, and which also contained the most ancient sanctuary of
the primeval Dionysos. So the valuable Hesychius glosses s.v. émi
Anpaiw: dypés (I propose in place of the ms. dydn?®) éorw év 7
dotel, Afvaiov, mepifolov éxwv péyacvs, kal év avrd Anvaiov
Awovioov lepév: év @ émeTelodvTo ol dydves Abnvaiwv (or TdV
Anpaiwy as Wilamowitz suggested) mpiv 76 Oéarpov oikodounbetva.
And similarly Photius in his lexicon s.v. A7jvawov (Alberti pro Aviov):
meplffodos puéyas Abmow, év & [éml] dydvas vyyov mpd Tob Béa-
Tpov (pro fedrpov) olkodounbijvar, dvopdlovres émi Anvaiw. Eoriv
8¢ év adTd Kkal tepov dovioov Anvaiov. The same information is
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provided in an abbreviated form by the Lexicon Rhetor. In Anecd.
Bekker p. 278.8: Avjvaiov: iepov diovioov, éd’ o Tovs dydvas éri-
fecav mpd Tob 76 BéaTpov avoikodounbivar, by the Etymologicum
Magnum s.v. émt Anvalw mepifolds (pro meplavAol) Tis péyas
Ab0dvnow, év & tepov dwovioov Anvaiov kal Tods dydvas fyov
Tovs akmyukols; and by Suda s.v. émi Anvalw: mepifolds Tis péyas
€v @ Tovs aydvas 1yov Tovs okmvikovs. A good example of
successive content trimming. The locality was called A7vaiov or
Amvaiov obviously by virtue of its being the regular place of universal
Athenian wine-pressing in antique times; it must have been of an
agrarian, consequently farm-like character, a sort of aypés. It is
through the expression ¢ émi Anvaiw aydv that Aristophanes refers
to the Attic Lenaea, Acharnenses, 504. And thus Plato, Protagoras
327D: ols mépvow Depexpdns 6 monis €didatev émi Anvaiw.
And so Evegorus’ law apud Demosthenes Contra Meidiam 10 (p.
517-8): kal 7 émi Anvaiw moumy kal ol Tpaywdol kal ol kwpuwdol
(sc. § 7@ dwoviow). Also S1G 1029.9 (we are told of IV B.C) dwovi-
owa 7a émt Anvaiw. The same expression must be supposed to occur
in the ancient inscriptions CIA II 741 frg. I (of 334/3 BC [émi
Krno JucAéous dp[yov Jros); frg. 11 (333/2 BC); and frg.d (331/0
BC): in all of which the last or more letters are missing. It is of course
different to find in CIA II 834b (329/8 BC) col. I . 46: émordrais
emMvaa els dwovioa Bdoar A4. Oboar émAjvaia is to make the
appropriate sacrifice of a Lenaean character and purport during the
Awovioua (the émt Anvaiw most naturally). I agree in correcting the
émi Anvalwv of the papyrus in Aristotle’s ‘Abnvaicwv IloAureia TVII
to émt Anvaiw. That Pollux drawing on this very passage paraphrases
(VIIL, 90): 6 8¢ Bagirevs pvornplwy mpoéoTnke peTo TOV émyre-
AnTdv, kal Anvaiwy etc., is in tune with the standard later use of
Adaua to signify dvovioia émi Anvaiw. A habit, no doubt, of
impeccable origin, as we read in Aristophanes’ Acharnenses 1155: s
y’ éue Tov TAfuova Advawa yopnydv amélvo’ ddevmrvov. The form
émt Anpalw determines the place, as émt IlaAAadiw (Fr. Aristophanes
533), ém’ Aprapiriw (Aristophanes Lys. 1251), 76 éml deAwviw
Sukactipiov (Demosthenes p. 644, 20): it is the location of a
sanctuary.

The Avvaiov was in the region called Aiuvas; for as we learn from
Hesychius, it was there that the Avvaua took place: Aluvau- év "A0r-
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vaus Témos aveyévos dioviow, Smov Ta Avvawa vyero. (Ta Avvaa
specifically, we shall see, as they were celebrated even before ra év
doTet or peydda dovioia). To such a location fits nicely what is
reported by the antiquarian and atticographer Phanodemus apud
Athenaeus XI, 465A = Fr. Gr.H. 325 F12: @avédnuos 8¢ mpos T&
lep® (76 Lepdy Jacoby, quite unnecessarily, despite his argument in IIIb
(Supplement) vol. I p. 185. Ilpos 7& tep® can easily mean in the
sanctuary, 7pds connoting the movement signified by ¢épovras),
¢noi, Tob év Aluvaus diovioov 76 yAebros pépovras Tovs Abmvai-
ovs ék TV mibwv 7& 0ed kpvdvau, elT’ adTovs mpoodépectar: Shev
kal Awypvatov kAnffvar ov dibvvoov, 6t piybev 76 yAedros Td
Udati TéTe mpdTOV €mOn Kexpauévov. Sibmep dvopachijvar Tas
myas (perhaps to be omitted with Kaibel) Ndudas kai mibivas Tod
Awovioov, 8 7oV olvov adédver T6 Ddwp kipvduevov. nobévres odv
77 kpdoel év wdals éueAmov Tov dibvvaov, yopelovTes kal dvaka-
Aotvres Evav Te (so, correctly Kaibel referring to Hesychius s.v.
Ebas dibvvoos pro Edavn; Schweighiuser before had conjectured
Ebdav 7€ or Ebavra or Edav te referring to Etym. M. p. 553.46;
Jacoby keeps the more unlikely ms. EddvOn) kal dubdpapBov kat
Bakyevrav kai Bpopiov. I'Aedkos is in the standard common and
later usage, namely, the must, grape-juice, the liquid resulting from the
compression of the grapes; as the glossae Greco-Latinae have it:
I'Aebkos* Mustum; Mustus; pluralia non habet. Must, during its
period of fermentation fell under the general appellation of wine,
called especially new wine or must-wine although, strictly speaking,
the must turns into wine through fermentation, cf. Plinius XIV 9,
(11) §83: medium inter dulcia vinumque est quod Graeci aigleucos
(i.e. aelyAevkos) vocant, hoc est semper mustum. Id evenit cura,
quoniam fervere prohibetur sic appellant musti in vino transitum;
explaining in the sequel the manner of this curious inhibition. Isidorus
Etymologiarum XX, 3, 4 employs the laxer and commoner usage:
Mustum est vinum e lacu statim sublatum. Dictum autem creditur
mustum quod in se limum et terram habeat mixtam; nam mus terra,
unde et humus. Cuius tanta vis fervoris est ut vasa quamvis grandia ex
eo repleta absque spiramine ilico disrumpat. (On the earthly nature
and composition of the must v. e.g. the Aristotelian Meteorologica A,
385b1 sqq.); in this process of expurification and digestion, there were
segregated from the boiling liquid on the one hand the sedimentary
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lees at the bottom of the vat (7p?d¢, faex: cf. Glossae Gr. Lat. Tpd¢-
faex, fex and Tpvyia olvov: Fex, Faex; Fax, faecis), and on the other the
foamy excrescence on the surface (called dvBos olvov). A succinct
description of the mighty ebullient transformation we have e.g. in
Galen’s De Usu Partium IV, 3 where the crucial parallel between
blood and wine is drawn: éo7w 67 Tis olvos dpTi wev TGV Borpwy
extelAyppévos, éykexvuévos 8¢ mbdrvaus, vmo 8¢ THs éudiTov Oep-
pacias €t kaTepyalopevos Te kal SLAKPLVOLEVOS KAl TETTOLEVOS
kal {éwv kal adToD TOV mepiTTWUATWY TO eV Bapd kal yeddes,
dmep olpat Tpvya kadobow, év Tois mubuéol TV dyyelwy dhoTd-
obw, 76 8" €repov TO KooV Te Kal aepdddes emoyeiocbw: katetTaw 6
avflos TodTo kal mAeloTov €€loTaTal Tols AemrTols olvols, o TEP TOLS
mayvrépois BaTepov vdloTarar mapmodv. Kara 8¢ oy Tob mapa-
SelypaTos elkéva véel poi Tov €k Tis kotlias els 7O Hrap avadolé-
vTa YUAOY V1o THs év 7& omAdyyvw Oeppacias domep Tov olvov
Tov yAevkivov [éovTd Te kal meTTOUEVOV Kl AAAOLOUEVOV €lS
aipaTos ypnoTol yéveow, év ¢ 7§ Léoew TadTy TO uev DoTduevoy
adTol TAV TEPLTTWUATWY So0v IAUDSES Te Kal Taxy, TO & émumo-
Adalov, 0 87 AemTév Te kal koDpov olov adpds Tis émoyelTar TD
aipare. That this, and not what the term would suggest today, is the
meaning, we are informed by Etym. Gudianum p. 126.56 Sturz s.v.
I\vkds: ...ylvetar mapa 76 yAedkos, 6 anuaiver Tov véov oivov, o
vewoTi amooTalwv ék Tod Anvod olvos. And this is conclusively
elucidated by the exquisite analogy drawn by Alexis between wine
fermentation and age blossoming, a vivid life image alongside Galen’s
recondite physiological picture. Athenaeus II, 36E; Stobaeus Floril.
CXYV, 7 (who ascribes the fragment to dnunrpios (7 Durérarpos) =
Fr. Com. Gr. III p. 405 Meineke = Fr. 46 PCG vol. II p. 48:

€ ’ )28 b \ /
ouodTaros dvlpwmos olvew TN Pow
Tpémov Tw’ éoTi. kal yap olvov TV véov
al b / \ \ bl L] ’
m0ANY) o7’ dvdykn kal Tov dvdp’ dmoléoar
7 k3 ’ k] 3 4 \
mpwrioTov dduPpioan 7', dravbicavra 6¢
\ ’ / Y ’
okAnpov yevéaba, maparkudoavta 8 dv Aéyw
/’ (4 /7 k) /. A\ Y
ToUTWY AmdvTwy, dmapubévra Ty dvw
’ 32 k) /’ ’
TadTy dvoway émimoAdlovow, TéTe
’ /’ \ ~ ’
méripov yevéohar kal kaTaoTivar mdAw,
[3 b} k] ’ ~
180y O dmract Todmidotmov SiaTeely.
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The new wine and the young man alike have their time of boiling,
unbridled indulgence in desires and passions, of brisk and rough
fermentation, which produces the pubic blossoming, the foam of the
must and of the ephebe. A hardness sets in temporally then, which,
with the passing of the acme and the removal of that foamish disorder,
mellows down into a stable, drinkable enjoyment; we possess now the
highest pleasures: old wine and full manhood.

Naturally, despite this essential identification of yAedkos with véos
olvos we can easily maintain a distinction between the two: for
yAebkos can be explicitly applied to the liquid produce of the pressing
in so far as the immediately settling in process of autofermentation has
not begun or has not proceeded far and for long; whereas véos oivos
can be exclusively utilized to signify that product once the brisk stage
of fermentation (say the nine first days) is over. Thus we can easily
understand the Hippocratic Ilepl dvairns B" 12231 =1684 K: of
véou pdAAov TGV olvwy Siaywpéovow, dubTL éyyuTépw Tob YAeKeos
elol kat Tpdgiuor etc. I'Aebkos always connotes a boiling condition,
ibid. yAedkos uod kal emirapdooel katl T kokiny vrdyer Puod
wev 671 Deppaiver, vmdyel 6¢ éx Tob ocwpatos 67t kabalpel, Tapdooel
8¢ Léov év 71} kolAin kal duaywpéer. Admittedly, véos olvos can be
used with a certain laxity up to, say, December. It may also bear then,
besides, a relative sense contrasted to really old stuff. But this is o08ev
mpos dibvuoov.

For the standard sense of yAedkos cf. e.g. the peripatetic Phanias
from Eresus apud Athenaeus I p. 31e = Fr. 41 Wehrli vol. IX p. 19:
mepl 6¢ THjs Tob avfoouiov olvov okevacias, Pavias o "Epéoios ¢moi
7d8e «I'Nevkel mapeyyeitar mapa yols mevrikovTa els Bardoons
kal yiverar avfooplas» etc. And to ascend from the pupil to the
teacher. In Aristotle it is made clear that one uses the word in the
must-signification, Meteorologica 3.380b31 sqq.: kal Ta Uypa &é
&fecllon Aéyouev ofov ydda kal yAebkos, 6Tav o €v 7& Uypd YUpOs
els €l6ds TL peTaBdAAy Umo Tod kikAw kal ééwlev mupods Bepuaivo-
vros etc. This refers to the production of various sweet wines (dulcia,
yAvkeis) by cooking the must (chief among the artificial processes of
obtaining them, others being inhibited fermentation, or previous sun-
drying of the grapes). V. e.g. Plinius XIV, 9 (11) §80: nam siracum,
quod alii hepsema (= éfmpa), nostri sapam appellant, ingeni, nor
naturae, opus est musto usque ad tertiam mensurae decocto. quod ubi
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factum ad dimidiam est, defrutum vocatur (depending that is on the
degree of condensation by evaporation). Similarly XXIII (30): vino
cognata res sapa est, musto decocto, donec tertia pars supersit. (V.
Appendix I, On Maturation and Decay).

B

We return to the Phanodemean passage. Phanodemus refers to the
institution of wine kpdaots with water under the auspices of the
Marshy Dionysus, and the consequent festivities of ebullition and
hilarity, as the very appellations under which the presiding divinity is
invoked (to be analysed infra in detail) demonstrate. People brought
their newly squeezed-out blood of the God to his presence, to ferment
in 7{fot, maybe under his protection or at any rate to receive his
blessing. They took from those dolia the sacred substance and offered
it to its divine primary Source and Cause, to its genitor and procreator,
before tasting it themselves to satiely (softened by water says
Phanodemus, in different proportions we must understand, some
partaking even of the unmitigated fervour of the godly potion). Song
and dance and acerbic scurrilousness and ¢rdomaiypwy disposition
and ecstatic elevation and wild eruption of instinctive active passion
naturally and divinely ensued the bacchic force released and self-
indulging in all its splendour of unbridled vehemence. Naturally we
see displayed in those festivals the milder aspect of Edacuds, as the
complementary destructive extremities of its furor are missing. Thus
their chief character emerges: universal, excessive mirth and
exuberance. Hence, the Bacchic women were called Afjvax in Arcadia
(Hesychius s.v. Afvas; (cf. scholia to Clement, Protrepticus 34, 5 =
Heracleitus B15DK, Angvailovow: Baxyedovow: Afvar yap ai
Baryar). This is clearly the explained, Afjros as wine press the
expaining circumstance — not the other way round).

There can be no doubt that the origins reported by Phanodemus
related to vindemia on the one hand and to the sanctuary of the God
in A{pvae on the other. Vintage time is indicated. And whether the
actual treading of the grapes took place in the vicinity of the sacred
place; or whether the jars of must were left there to ferment, both of
which I have suggested, there can be no doubt that the God of Wine,
(especially under the epithet which signifies the essential turn taken by

treading in wine production, the necessary prerequisite of
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fermentation as it frees and unbinds the inner fiery divine principle
which will change the sweet grape liquor into the intoxicating liquid
which leads to ecstatic freedom) that Anvatos was the god of Afuvou
and of its ancient temple.

Congruous with this is Apollodorus’ testimony apud Scholia ad
Acharnenses 960. It is a question of the Xoes in Anthesteria: ¢not 8¢
"AmoAAédwpos Avleotripia kadeiocou kowds Ty SAny éoprry dio-
viow ayouévny, katd pépos 8¢ Ilibovyiav, Xdas, Xdrpav (sic
instead of Iliboiyia, XdTpovs). Kal adbis (sc. pnot 6 ’AmoAAédw-
pos), 671 "Opéarns pera Tov ¢pdvov eis ’Abivas dpikdpevos, Hv Sé
éoptn) dwovicov Anvalov, s w1 yévorro opiow oudomovdos dmre-
kTovds TV unTépa, éunyavioaro Towbvde T [lavdlwv etc.t. As
Anthesteria were connected with the sanctuary of Dionysus in Afuva
(cf. e.g. the Thucydidean passage to be quoted infra, II, 15), we must
identify dibvvoos Anvaios with the god of that sanctuary (whether he
was also called hieratically Awwvatos or not). It does not follow from
this fragment that Apollodorus equated the later standard feasts of
AvBeoripia and Anvaia: he simply identified the god and the place
for both celebrations. There remains of course the problem of the time
for the initial festivities of Lenaea, as they may be presumed to
originally have followed very soon after vintage. To this original
dispensation may be taken to allude the isolated testimony of the
Scholia on Aristophanes Acharn. 378: 7a 8¢ Afvaia év 7& pero-
mdpw fyero. (What is added there makes it clear that the final
scholiast took this as pertaining to Aristophanes’ time as well, which is
downright wrong. But the autumnal date may reflect an independent
piece of evidence lost among the mass of information that securely
locates the classical Lenaia at the Attic month Gamelion, Ionian
Lenaion, about January-February). Assuming a September vintage, an
aboriginal wine (or rather must) festival could have been celebrated
towards the end of September; or (less likely), if new wine after brisk
fermentation was the focal point, we can go to around the end of
October for the celebrations. The A7vaia was clearly initially as
agrarian festival. So Stephanus Byzantius s.v. Avvaios: aywv dovi-
oov év dypois amo Ths Anvod. AmoAAédwpos év Tpitw Xpovikdv
(244F17 Jacoby). Hence it is that my proposal to emend the
Hesychean lemma s.v. éml Anvaiw so as to read dypds pro dydv gains
support. Similarly sch. on Aristophanes Acharn. 202: aéw 7o ka1’
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aypots (sc. diovioia): Ta Ajvaa Aeydueva... Afvoawov ydp éorw év
3 ~ e \ ~ / \ \ \ 3 ~ / N
dypols iepov Tod dwovioov dud 76 +mAexTods évraiba yeyovévau, 7
dia 76 mpdTov év TovTW TH TéTWw Aoy Tebfvar. Maybe Arvaia
covered various phases of the potent and portentous wine-
transformation: a must-festival, a feast of the first fermentation, the
carousal of the new wine. Hence the differing accounts of its time, and
of the connection between what later on was separated as Avvauwa on
the one hand and ka7’ dypovs diovicia on the other. (For the
identity of the two cf. Sch. on Aristophanes, Acharn. 504-6(b)). For
the settled time of these various festivities, v. Bekker, Anecdota Graeca
I p. 235: dwoviowa: éoprry ‘Abhjvmor diovioov: fyyero 8¢ o pév kot
dypovs unvos Ilooededvos (December-January), 7a 8¢ Arfvaa
T'ounAudvos (January-February), 7a 6¢ év dorer "EdadnBolidros
(March-April). Hesychius s.v. dwovdoia and Scholia on Aeschives 1.43
. . . 0 , p o

give the same timing while ascribing the Avaia to Anvawdv which is
the Ionian equivalent of the Athenian [aunAwwv. The scholia on
Plato, Respublica 475d (p. 234 Greene) repeat the same information
but give Mawwakrnpiwv (November-December) for the Avraca:
possibly an early wine feast, as the first full cycle of intense
fermentation of the wine lasts for about 40 days. The three-day
Anthesteria were celebrated in Avfeornpudv (February-March).

Arfvauov, it is established, was then in Aifuvar. Afuvar were to the
south of the Acropolis®, as Thucydides” high authority testifies.
Speaking in II, 15 of the cuvowiouos of Athens by Theseus he adds:
70 8¢ mpo TovTOU 1) AkpdTolis 1) viv oboa méAis v, kal TO VT’
avTn mpos vérov pdAoTa Tetpapupuévov. Tekufpiov 8¢ Ta yap iepa
€v adTh) T1) akpomoel kal AAAwY Oedv eoTi, kal Ta e€w mpos TolTo

\ 4 ~ 4 ~ e / ~ \ -~
70 wépos Tijs méAews udAdov {Spvrat, 76 e Tod Aids Tod "OAv-

’ \ \ ’ \ \ ~ ~ \ \ ’ /
priov, kal 76 TI0wv, kal 76 Tis I'fs, kai 76 év Alpvas dovioov,
& Ta dpyatérepa dwovioia TH dwdekdTn moreiTar év unyi Avle-

~ ¢/ \ (] 39 14 v 24 \ ~ ’
aTnpLdw, WoTep kal ol arm’ Abmvalwy "lwves ér kal vov vouilovot.
(The antiquity of the feast is confirmed by the fact that even then the
Ionians celebrated it similarly and at the same time, which shows that
it must have been common before the Ionian colonization).

The place was at the foot of the Acropolis rock and is well defined
by the topography of the area and its extant remains. The theater of
Dionysus was built later (finished under Lycurgus in the second half of
the 4th century) in its immediate vicinity. Pausanias perambulating
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from the Jlpvravetov in the Agora to the Theater along the Tpimodes
street, through the modern Plaka, on the side of which® choregic
monuments in the form of chaplets, and probably devoted to Gods,
existed with tripods on the top (the best preserved among them being
the Lysicratic, with the beautiful Dionysian relief of the punishment of
the corsairs by Satyrs and Sileni), finally reaches the Dionysiac
Sanctuary by the Theater. As the text in the beginning of I, 20 is
difficult, I subjoin it corrected: "Eo7i 8¢ 680s amo Tod Ilpuraveiov
kadovpévn Tpimodes (perhaps to be read <és> Tpimodas as the word
signified rather the place at and round the end of the road). ’A¢’ od
<0&»> kadobot 70 ywplov, vaol Oedv elol ovrou (vel. ovri; so I emend
pro és To07o) peydlol, kal oplow efeoTikaoct Tplmodes YaAkol pwév,
pviuns 6¢ déia pdAioTa mepiéyovtes elpyacpuéva. (Not that the
tripods supported those worthy works, but the vaol contained them;
it is oo é€eoTnraot uév -mepiéyovTes €, not YaAkol wév - mepLé-
xovTes 6¢; a harsh hyperbaton, a forced contruction and an awkward
turn, but of the manneristic and recherché kind in which Pausanias
delighted, and no doubt considered very artistic and elegant. One may
soften a bit the angle of the built-up by substituting wepiéyovot for
mepLéyovTes; but we had better leave it as it stands. Theoretically it
could be that the memorable works stood on the tripods at the very
top; but if ydp in the next sentence is sound, the Praxitelean Satyr
would be up there too, contrary to what is stated below. Cf. I, 21, 3: év
8¢ 7§ kopud) ToD BedTpov oAUV éoTwv €v Tals mETPaLs VO TNV
akpdmodw: Tplmovs 8¢ émeoTi kal TovTw (as in the similar
monuments mentioned in the passage here quoted). ’AméAAwv 8¢ év
adT® kal "Apreuts Tovs maidds elow dvaipoivres Tods Niéfns.
This grand scale glorious divine butchery could not stand on or in a
tripod; év adT® sc. 7@ omnAalw - not 7 Tpimwodi. It must have
consisted in statues in the round. It is true that Stuart and Revett
(1761) drew the monument with a seated female figure on the top;
they omitted to represent the two columns that still stand on either
side at the top of the cave. These are not mentioned by Pausanias
either. The tripods that they might have supported were missing in his
time, so he did not consider the columns as a (telling) part of the
structure. The tripod Pausanias saw was perhaps substituted later by
one of the statues that existed within, though only Leto would suit the
drawn form if it existed. Zdrvpos ydp éoTiv, ép’ &b [lpaéiréAny
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Aéyerar ppovijoar puéya: kal wére Ppivs alrovons ...... Ppdvn uév
olTw 1oV épwra aipeitar diovicw 6¢ év 7H vad [Td | mAnalov
2aTupds éoTi wals kal Sidwow ekmwua: "Epwra 8 éoTnrdTa opod
kat dibvvoov Ouuidos émoinoev. (‘O vads is one of the vaol Pausanias
was speaking of in the beginning of the chapter. Satyrus stands by
Dionysus and offers him a drink’; Dionysus and, also, Eros, are the
work of Thymilus. The temple cannot be one of the two in the
sanctuary: for (1) it is clearly stated above that Satyrus stand in one of
the chaplets in the place Tpimodes; (2) which one of the two temples
would probably be specified otherwise®; (3) Atheneaus XIII 591B

. 3 \ \ 3 ~ ~ / ~ 3 / b
writes: ékAoyny 0¢ avt] (sc. 71 Ppdvy) TdV dyaudTwy édwkev (sc.
o Ilpalirélns), eire 7ov "Epwra 0édow Aafetv eite Tov éml Tpumd-
Swv ZdTupov etc. the Satyrus of the Tripods, that stood in the place or
road called Tpimodes; (4) the description of the sanctuary that
commences immediately after seems to open a fresh topic.

Thus he says (I, 20, 3): Tod dwovicov 8¢ éori mpds 7& Bedpw T0
3 / 3 / U 4 b bl \ ~ ’ \ \ 4
apyaiéraTov tepév. Ao 8¢ elow évrds Tob mepyBéAov vaol kal Aib-

¢ 3 \ AN bl 4 3 ’ 3 /4 \
voot, 67e "Edevbepeds kal ov AMkapévns émoinoev éNédpavros kal
xpvoob (he goes on to describe the pictures I mentioned in the note,
one of which, the avaywy of Hephaestus to Olympus by Dionysos
and the seductive power of wine, is very archaic and fits well with what
I argued concerning its existence in the older temple and, as it were,
God). We have the mepiBoos of the glossographers. The sanctuary is
the ancient Znvaiov. The Dionysus (worshipped) was the Axnvaios
(and, partly by location, partly by nature, Awvaios). dibvvoos *Edev-
fepevs was the ancient £Savov brought from Eleutherae. V. Pausanias
[, 38, 8: év TodTw T® mediw (sc. of Eleutherae, at the boundaries with
Boeotia) vads éori diovioov, kal 76 Ebavov évretlfev Abnvaios éxo-
’ A ~ \ A\ k] ~ bl e -~ bl ’ 3 /

plobn 76 apyatov: 76 8¢ év EAevlepais éd fudv eis pipnow éxelvov
memoinTar. He refers to that antique statue in the important
ceremony alluded to in I, 29, 2 by that name: (in Academy)... kat

\ > / bl bl i) ~ U ~ /’ \
vaos ov uéyas éoTiv, els 6v Tod diovicov Tod "Elevlepéws 7o
dyadpa ava wav éros koullovow év Terayuévais nuépats. The
subject will be discussed in detail below. Those ordained days must
have preceded the Great Dionysia. For Philostratus, Vitae
Sophistarum 11, 1, 3 speaking of Herodes Atticus’ magnificent displays
of gloriously spent opulence, writes: ...6mdé7e 8¢ 7kor dwovioia, kal

’ 3 k] ’ \ ~ / e 3 ~ ’

katio és Aradmulav 76 Tod diovicov €dos, év Kepapekd morilwy
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aoTovs opoiws kal {évovs kaTakeyuévous émi aTiBadwy kurTod. The
road to the Academy, was the road to Eleutherai and Boeotia; the
ceremony reenacted the original Coming of the God. So the statue
must have been brought back for the festivities. It was placed on the
orchestra: Dio Chrysostomus, Oratio XXXI §121 (p. 386 Di.)
condemning the Athenian madness to hold gladiatorial games in the
very theater, compares them unfavourably to their Corinthian teachers
in this kind of sight: olov €00ds Ta mept Tovs povoudyovs obTw opo-
Spa élnAdkact (sc. the Athenians) Kopwliovs, paAdov 8 vmrepfe-
BAikaor 7 kakodaipovig kakelvovs kal Tods dAAovs dmavTas
dote ol Koplvliow pév €w tijs mérews Bewpobow év yapddpa T,
mAf0os uev dvvapévw 8éfaclar Témw, pumapd ¢ AAAws kal mov
undevi dv undeé Odfeie undéva Tdv éAevbépwv, ‘Abnvaiol ¢ év &
Oedrpw Oedvrar Ty kady Tadtny Béav v’ adriy Ty dxpdmodw,
ob Tov Aidvuoov émi Ty SpynoTpav Tiléacw: doTe TOAANLKLS év
avTols Twa oparrecbar Tois Opovois, b TOV lepoddvTny kal Tovs
aAAous tepeis avdaykn kabilew. (They further, he relates, took amiss,
in their very classical way, the advice that a philosophical reformer
thought incumbent on him to give them, so much so, that, he, seeing
his life rendered disagreeable by their rough scoffing no doubt, was
obliged to leave them to their alien but enthralling obsession, and
depart). The xoanon, was, in the final stage of the ceremonies present
before the theatrical performances, conveyed to the theater, from a
sacred place where it had stood by an éoydpa: the Ephebes brought it,
in solemn procession with torches (thus by night) thence to the
theater. CIA II 471 B12 elonyayov (sc. the Ephebes) 8¢ kal 76v 4id-
vwoov 4o Ths éoydpas els 76 Déatpov petd pwrds, for the thymelic
performances of the Great Dionysia. The holy image was placed on or
by the QuuéAn in all likelihood (cf. supra: Tov didvvoov émi v Spxi-
orpav Tibéaow): for thus is a stiff, primitive Icon of a mature man
wrapped in a mantle represented in an early 5th century red-figure
crater, with a tragic hemichoir of young men dancing solemnly before
it (see a picture of it in E. Simon Die Gétter der Griechen Fig. 262).
On the altar there are mowkiAar Tauviou, fillets, bands bearing diverse
decorations, and what looks like olive branches. (They are rather
emblems of victory than funereal anathemata). More important than
the determination of the exact place where the Eidolon was placed in
the Theater’s orchestra, is the discovery of the place where the éoydpa
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was, whence with nocturnal pomp Dionysus was brought to the
theater. It must have been an important and unique yearly sight, as is
clearly signified by Alciphron’s reference to it put to the hand of
Menander himself, Epistolae II, 3, 16: éuol yévoiro 7ov Arrikdv del
orédeabar kioadv kal Tov ém éoydpas dpvioa kat’ éros dibvvoov,
TaS pUoTNPLdTIdAS dyew TEAETAS, SpauATOUPYELV TL KAWOV Tals
ernolas Bupnédais Spapa etc. But whether the éoydpa in question
was in the temple by the Academy, or within the Anvaiov sanctuary
(could one dare suggest the possibility of its being identical to the
euphemistically called Bwuds?), or, perhaps, whether the Eleusinian
"Eoyapa is meant, will have to be resolved elsewhere. The foundations
of the two temples, as well as traces of a mepifodos have been
excavated immediately to the south of the theater (the succession of
buildings is: the scenic structure, a stoa (constituting the northern part
of the mepifolos), a smaller and apparently older temple and a large
one next. Nearby, to the East of the theater and the precinct lies the
Odeion as Pausanias correctly informs us (§4 sqq.). The immediate
juxtaposition of the theater with the sanctuary is also testified by the
Scholia on Demosthenes” Contra Meidiam pp. 517-8. Concerning
the solemn public assembly convened in the Dionysian theater (év
Awovioov) the day after Pandia, and taking special cognizance of
various irregularities committed during religious festivities, it is
explained: év dwovioov puév, év 7o Bedrpw ocuvvijmro yap T edTpw
70 Tépevos.

In the Demosthenic (which, if not by Demosthenes, is in his
style?) oration LIX Contra Neaeram, there is repeated reference to the
sanctuary. It is called 76 iepdv o0 dwovioov év Aiuvais and 76 dpyau-
éraTov kal ayudTaTov tepov Tod diovicov év Alpvais (§76).
Nothing is specified about temple(s), thus tepov, as in Thucydides,
must be the entire enclosed sacred area. There was a Bwuos there again
in the open, by implication and norm, (although the more mysteric
worship becomes the less olympian orderliness and harmonious
uniformity is observed) by which there was a very ancient stone
inscription in evanescent old Attic letters proclaiming the sacred law
regulating some aspects of the performance, according to the ancient
customs, of dppnTa iepa vmep Tis méAews by the queen: the author
mentions explicitly the conditions she should satisfy in order to
safeguard the validity of the awesome rites. He refers the enactment of
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such restrictions to the Post-Thesaic time, when kingship as supreme
and sovereign authority was abolished and the basileus was elected by
the people (87juot) ék mpokpiTwy kat’ avdpayabiav yeiporovdv (§75
p. 1370 Reiske). Assuming that the author had ample reasons, maybe
internal and conclusive to connect this definite assertion regarding the
appointment of Basileus, with the requirements concerning the
Queen'?, it is important to determine the approximate time of the
inscription. That it could be of the aristocratic age, I consider unlikely;
although it is still possible that some kind of assembly-confirmation of
the well-known aristocratic appointment might be at work at some
phase of the ominous development from natural aristocracy to
constitutional (or rather conventional) democracy. Indeed Theseus’
reputed philodemocratic tendencies may have chiefly resulted in the
more secure political establishment (as a customary authority) of the
confirmation powers of the aboriginal Popular Assembly, a measure
occasioned and rendered feasible and even desirable by his cvvouki-
ouos and the creation of the first important (proto-)mdAis in Attica.
The Oeopobérar, having been constituted after the institution of the
annual archonship, were, according to Aristotle (40.11oA. 111, 5)
entrusted with the writing of the Oéouia: Oecpobérar 8¢ moAots
UoTepov éreow 1péinoav, 1om kat’ éviavTov aipouuévwr Tas dpxds,
smws avaypdiavtes Ta Béopia puddarTwow mpos TV TAV apui-
oBnrovvrwy kpiow etc. Thus we have magistracy elections before
Draco; though it remains undecided whether an internal aristocratic
arrangement alone is meant or an assembly-confirmation is also
implied. As the law in question is essentially religious it could
conceivably be the codificatory work of Thesmothetae even before
Draco, sometime, say between the 4th and 7th or 8th decades of the
seventh century B.C. But as it probably pertains to a larger set of
enactments consolidating the manner and prerequisities in archontic
elections, I consider it more likely that Draco’s arrangements may be
meant; according to which, Aristotle, ’40.11oA. 1V, amedédoro pev 1
moAuTela Tols TAQ 'n'apexo,ue'vmg'“ 7MpodvTo 8¢ Tovs puév évvéa dpyo-
vTas kal ToUs Taulas ovolay KeKTTLévous ook EAATTW Séka puvdv
edevlépav, Tas 6° dAAas apyds «Tas»> EAATTOUS €k TAV GmAa Tape-
Xopévwy, oTpaTryods ¢ kal Lrmdpyous odolav amodaivovTas ovk
EXaTTov 1) éxaTov uvdv éAevbépav, kal maidas ék yaueTRs yuvaikos
yvmoiovs vmep Oéka €Tm yeyovéTas etc. This situation best fits the
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Demosthenic formulation; there most probably was some phyletic
mpdkpuots involved, as this is nearer to the spirit of natural aristocracy,
and as it was taken over by Solon on whose constitutional system
Aristotle, ’A0.11oA. VIII - Tas & dpyas émoinoe kAnpwTds ék mpo-
KplTWY, 0Us €KATTT TpPOKpiveLey TV PUADY. Tpodkpvey 8’ els Tovs
€vvéa dpyovTas €kAoTT Oéka, kal Tovs evvéa ekAnpovv. This final
lottery substantially disagrees with the statement in the oration.
Hence, on the whole and under the initial presupposition, the
inscription would belong to the time of Draco’s codification of
constitutional and judicial legislation, or slightly afterwards, in, say,
the 8th or 9th decade of the 7th century B.C. To such high antiquity
the evanide letters in a stone inscription amply testify.

The content broadly supports such a conclusion. For the essential
point is that the necessity for the law was created, or significantly
enhanced, when kingship could be conferred de facto on persons with
less than absolute pride in indigence, with somehow diluted
aristocratic sensitivities concerning purity of blood and natural
nobility of excellence, and with rather reduced eugonic
preoccupations. As those former features were bound up with the
other virtues and characters that in their wonderful cohesion
constituted the austere yet glorious value-system of natural aristocracy,
any degree of adulteration of their purity could originally proceed
from the intrusion of a principle that was both the first to make itself
effectively independent from the Great Whole (by virtue of its
wielding pragmatic influence in life) and the last objectively in grade
of reputability and implicit authority: and that principle was the cause
of Artificiality (of artificial organization and institutionalisation), this
sinister, universal Disrupter and Uglifier, the pernicious chief catalyst
in the dissolution of the divine Commonwealth upon Earth. It can be
shown that this was the only possible Rebel in pristine times. But I
shall pass over this more theoretical fact here.

Unperverted human feeling accepts Wealth, as the concomitant
manifestation and tangible proof of real intrinsic excellencies; and even
then demands magnaninous employment of it. The perfect condition
of such a state of affairs is marvellously portrayed in Pindar’s sublime
hieronices addressed to the magnificent Sicelian tyrants. Left in itself
and isolated, dissociated from the principle of excellence, Wealth
becomes the sign of artificial societal organization, and thus the
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evidence of Injustice. It is then quintessentially unjust as it segregates
itself from Virtue and Worth to foully fraternise with Valuelessness
and Vulgarity. This is rendered possible by organizational artificiality.
For there is a natural linkage of wealth with excellence, as in the
inherent bond between ability and efficiency, virtue and success. The
problem arises when structures appropriate to one human condition
are retained in the face of significant intellectual, economic and
material progress. The institutional framework of the old aristocratic
regimes could not contain the new content of a rapidly developing
situation on pain of fossilisation and consequent malfunction and
inefficiency. Tumultuous upheaval results upon any imprudent
insistence on holding fast to outdated structures. Their fossilisation
makes them brittle, and in time they collapse, the monstrous skeletons
of a body once teaming with life. Unnatural artificiality (i.e.
misalignment of institutional structures to the real historic content of
human activity) is the veritable Arch-Fiend, not merely because it
generates a perpetual vicious circle of social Injustice (both in
following it and in resisting), but chiefly because it transmits its
hideous miasma to the entire axiocracy of values, causing everywhere
consternation, Envy, Hate and universal social disorder, finally
destroying Aristocracy (meritocracy) as the universal principle of
human organization under whatever constitutional arrangement of
societal order. It can effectively be scourged and beaten only by the full
adoption of the principle of freedom.

The invidious workings of that Evil principle of non-alignment
begin much earlier than its constitutional, so to speak, recognition as a
social factor of prime importance in itself that has to be corrected.
Much before, thus, Draco’s first timocratical enactments, was the
worm writhing within the bowels of the beautiful body of natural
Aristocracy, polluting and deforming its noble spirit'2. But the time of
its official acknowledgment is the most appropriate for an enactment
circumscribing, in its proper sphere, the expected worthlessness of
hideous artificiality, its feared disastrous negligence of the primeval
and eternal, man-and-city-saving sacred Customs, a real negligence
under a hollow, pretended subservience to them.

This is the sense of the passage which follows and it accords nicely
with our former determinations. T6 yap dpyatov, & dvdpes "Abn-
vaiot, SuvacTela év 71 modew v (i.e. the simple rule of the most
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wholly and holy powerful), kai 1 Bacidela 7@dv ael vmepexdvrwv dia
76 avTdyboves elvar (kingship belonged to those who excelled in each
case by virtue of their nobility and indigenousness'?)
4 4 3 \ ¥, \ € \ ~ 4 .

amdoas o Pacieds ebue (sc. Tas vmep THs moAews, the publica sacra,

, Tas 8¢ Bualas

the city sacrifices), kal Tds ceuvoTdras kat apprTovs 7 Yyvvi) avTod
bl ’ k] / 4 3 3 \ \ \ ’

émolel, elkéTws, Bacidiocoa odoa. émeldn 6¢é Onoeds cvvwkioey
adToUs kal dnpokpaTiav émoinoe kal 1 woAis moAvavlpwos éyé-
vero, 7oV uév Pacidéa 0ddév frrov'4 6 Sijuos fjpeiTo éx mporpiTwy

15 \ 8\ ~ > ~_ 7 ’/0
» TNV O€ YUVALKQ QUTOU VOOV €VEVTO

kat’ avdpayablav yeipoTovdv
Aoty elvar kal wi émpeperypuévny érépw avdpl, aAAa mapbévov
yauely, (va kata Ta mdTpia BimTal Ta dppyTa lepa Dmép THs
méAews, kal Ta vouldueva yivnrar Tois Beols evoefSds, kal pundev
kaTaAinTaw undeé kawvortoudrar. Kal Tobrov Tov vouov ypdibavres
év omiAy Ablvy éotnoar év T lepd Tod Aiovicov mapa ToV Suwudv
év Alpvais (kal adirn 1 omnAn €t kal vov éoTnrev, duudpots ypdu-
paow Arrucols SnAodoa Ta yeypapuéva), paprupiav mololuevos o
Sfos vmep Ths avTod edoefelas mpos Tov Bedv kal maparaTabikmy
KaTaAelwy Tols émvyryvopévols, 6L T ye Oed yuvaika Sobimaoué-
vnY Kal Touoovow Ta. lepd, TolauTNY aloluer elvau: sc. true citizen
and virgin when married to the king'®.

That chief altar is mentioned and in another respect. Upon the
entrance of the new Athenian year, and on the assumption of
authority by the new Archon-Basileus together with the other
magistrates, his wife, the Queen, had all-important religious duties to
perform. They are nicely related, probably in order of succession, by
the author of the oration in §73 (1369-70R): kat adTn 7 yvv duiv
ébve Ta dppmTa lepa Dmép THs ToAews, kal €ldev & ov wpoohkey
avTw opdv Eévny odoav, kal ToadTn odoa elofAlev, ob ovdels
dAAos Abmvaiwy TocodTwy Svrwy eloépyeral, AAX’ %) 7 Tod Baot-
Aws yuv), é€wprkwaé Te Tas yepapas TAS UTnpeToUTAS TOLS LEPOLS
(1), é€ed80n 6¢ 7 dwoviow yuvn (2), émpale 8¢ vmep Ths méAews
Ta maTpLa Ta TPos Tovs feols, moAAa kal dywa kal améppyTa (3).
The Iepapai (a better form than yepatpal, from yépas rather than
from yepaipw; in Attic it was possibly pronounced yépapar. For as
Eustathius remarks p. 341.13 sqq. they often accented wapa v ava-
Aoyov guvnfeiar, adducing as examples, inter alia: ot 8’ avrol kal 36é-
Aupos Aéyovor kal mévmpos kai woybnpos ééw avadoyias. Ilav yap
els -pos Afjyov mapdvupov, TapecxnuaTiouévor Tols yéveow [i.e.
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with three genera formally differing] 6¢drovov éori kad® ‘Hpwdiavdy
etc. The signification of the word could be taken as active, not passive:
those that confer yépa, not the receptors; so Dionysius Halicarnaseus
as we shall see. But both senses are appropriate and accurate: they were
Honourable in themselves as worthy of honouring the God in
unspeakable rites; and they had the honour of honouring Him as well;
and they honoured Him) were fourteen women sacred to Dionysus
each year appointed by the king principally for the performance of
special, mystic rites. Thus Hesychius s.v. I'epapai- tépetar kowds.
Loiws 8¢ ai 7 dwoviow 7&H év Alpvaus Ta iepa émirerodoat, TH
apiud dexkatéooapes. Identically Lex. Seguer. (Anecd. Bekkeri p.
231.32) s.v. I'epapai (pro I'eparpai; for the change is postulated by
the word order): iépewar kowds, (diws 8¢ mapa Abnvaios ai & dio-
viow etc.!”. That the king appointed them we learn from Pollux VIII,
108: yepapai: abTar dppnra tepd Aiovicw éQvov per’ dAAns few-
plas (i.e. with other ceremonies). Kafliorn 8¢ avras o BaciAevs
oloas TeTTapackaidexa. Dionysius Halicarnasseus apud Ecym.
Magnum s.v. I'epapai gives his reason for their number as well as
their etymology: mapa "Abnvalows yvvaikés Twes iepal. ds 6 Paot-
Aeds kablornow loapiBupovs Tols Bwpois Tod dwovicov, dua 76
yepaipew Tov Bedv: obrw dovioios 6 ‘AMkapvaceds. (Perhaps dua
70 y. Tov fedv ofiTw <kalovpévass diovioios 6 ‘AN.). There were
apparently in all fourteen altars of the God. Harpocration refers to our
very passage, without doubting its origin: s.v. yepapai (some mss. give
yeparal of which in a moment) ai 7 dwoviow lepwpévar yvvaikes.
Anpocbévns év 7d kara Neaipas. The yeparal form is with reference
to and connected with the Homeric yepaids of Iliad Z, 87; 270; 296.
Suda does not distinguish the forms at all, s.v. yepaia (vel. yepara): 7
ypads. Kal yeparal ai 7& diovicw lepwpévar yuvaikes. But it is
ympaids, -& which signify old age. And after all old age does by the
divine and natural Law possess a specific honour of reverence. As to
the Homeric use, Hesychius correctly explains s.v. yepaidas- évripovs
yuvaikas, Tas yépa i éxovoas, namely to take care in a specific way
of the (Icon of) divinity. Despite some dissonant testimonies, that is,
(1) an intermarginalium in Scholia A ad 270: yepaids yp. kal yepar-
pas; (2) Sch. B ad 87: yepaids: Twes yepaipas avaywwokovow, tva
dmAot Tas iepelas, Tas €k TOV Lepdv yépas dexouévas. (3) The
identical in meaning Schl. T ad loc. (but for the yepapds instead of
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yepatpds; in the former we either must assume an irregular extension
in the penultimate; or correct to the latter form); there can be no
doubt that these stem from some Alexandrian wits, and that the
Homeric meaning is, as Hesychius nicely explains, honourable
matrons with the connotation of enjoyment of a specific honour!®. It
is remarkable however that the yepatal are requested to offer to
Athena’s Icon a mémAos invoking her help at the particular junction of
circumstances the very same offering that was made as an annual ritual
by the Argive yepapddes to the very substitute of that self-same
Palladium.

Of the multiple origination, the varied role, the polyvalence of
significance attached to the I'epapai we can form some impression
from the details related by Pausanias’ regarding the similar body of the
Sixteen in Olympia (V, 16). We should have anyway assumed their old
age by virtue of the important function and intrinsic respectability
connoted in their appellation. But the Oath they took upon entering
into office implies that they were ympaiai too, over the climacteric
period at any rate; for they swore (§78): ‘Ayioredw kal elul kabapo
Kkal dyvy) amé Te TOV AAAwY TGV 00 kabapevbvTwy kal am’ avdpds
ovvovoias etc. This did not pertain to the particular time alone, but
was rather a declaration of perpetual purity and chastity from
whatever religious stains and incapacitates for the performance of holy
rites they might possess.

The I'epapai were appointed by the King, but the Queen
administered to them the awsome oath in the sanctuary by the altar
upon the sacred things lying in baskets: (§78): BovAouau 8 dpiv kal
TOV lepoknpuka kaléoat, 0s vTmpeTel T ToD PaciAéws yuvaiki,
oTav e€opkot Tas yepapas €v kavols mpos TG Pwud, wplv dmrecbou
TRV Lep®V, iva kal ToD Gpkov Kal TAV Aeyouévwy akovomTe, 6oa
oldv T’ éoTlv akovew, kal eidfTe ws oeuva kal dyla kal dpyaia Td
véupa éotw. (There follows that part of the oath which could with
impunity be said and heard: (§79) 700 uév Spkov Tolvvv kal TGV
voulopévwr marpiwv (those mentioned also in the inscribed law),
6oa olév 7’ éoTw elmeiv, aknrdare etc). We clearly have to do with
mysteric rites.

From these passages I reconstruct the general outline of the
ceremonies in Limnae which took place near the beginning of the
Athenian year, as follows: The Queen, a special iepoxrpvé and the 14
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elderly women entered the tabooed precinct, and stood round the
Great Altar. The Queen alone entered the holy of holies (the ancient
temple most likely or some abaton within it) and took the Sacred
Baskets with the Sacred Objects that they contained perhaps covered
so that the male iepokrpvé might not see them. The language used is
kal TowavTn ovoa - i.e. it is not now a question of citizen or alien -
elaAbev, of ovdels dAAos Abmaiwy TooobTwy Svrwy eloépyeTar,
aAX’ 1) 1) ToD BactAéws yuri; this is proceeded by the exclamation:
Kkal €ldev 4 o0 mpoofikev avTNY opdv Eévny odboav, the point here
being her unindigenous growth; for indeed the I'epapal were seeing
the same awful sights in assisting her. She brought the baskets by the
Altar, where on them and with the assitance of the iepoxrpvé the
I'epapai took their not-to-be-divulged Oath. The Man then left the
place and the Queen with the consecrated Women’s help!”
performed?? the Unspeakable Rites on behalf, and to the universal
beneficence, of the City (7a dppnra iepa dmép Tis méAews) by the
handling of the Sacred Things (mplv dmrecfo 7dv iepdv §78). It was
not fas for the participants to relate to anybody else what had taken
place there: (§79) kal 67t 008’ adTais Tals opwoais Ta lepd TaiTa
oldv 7’ éaTl Aéyew mpos dAAov ovdéva. The opwoaus, finally, implies
that the Queen the main holy action alone, the performed assistance
of the by-standing [ epapai being secondary.

Soon after the performance of these Mystic rites followed the
sacred Marriage of the Queen with Dionysus (phase (2) supra). Cf.
Hesychius s.v. dwovioov yduos* mhs Tod PBacidéws yuvaikods kal Oeod
yiverar yapos. This was consummated in the so-called BovkéAwov in
the Agora; Aristotle ’A0. IIoA. 111, 5 ...aAXN’ 6 uev Bacieds elye 76
vov kadovpevor BovkdAwov mAnciov Tod Ilpuraveiov (onueiov 6é:
éTL kal viv yap Ths Tod Pacidéws yuvaikds 1) olppelis évradba
ylyverar 7& dioviow kai 6 yduos) etc. BovkéAwov (or BovkoAetov as
Wilamowitz and Kaibel unnecessarily corrected it, cf. the Ilapaciriov,
v. Appendix II On the Parasition and the Hieron in the Royal Law) is
a pregnant expression in this application, the God being the divine
Bull. The sacred marriage was followed by the performance of many
symbolic rites by the Queen-Mortal Wife of the God pro urbe
addressed to various gods and goddesses, §73: ...é£e866m 8¢ 7& Aio-
viow yuv), émpate 8¢ vmép Ths mOAews TA TATPLA TA TPOS TOVUS
feols, moAAa kal dyia kal amdppnra.
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We learn further from the oration that the sanctuary was closed
during the year, and only opened to the public once, on the 12th of
Anthesterion, in the festival of Anthesteria: (§76 p. 1371 R): kai 6wa
TadTa év T7d apyaloTdTw lepd Tod Adovicov kal ayiwTdTw év
Alpvous éomnoav (sc. Ty Adivny orhAnp), lva w1 moAdol elddor Ta
yeypauuéva (we deduce that there were probably other arcana as well
written on it; although the eupatrids were always, and rightly, rather
reticent about religious matters in general, and only with extreme
reluctance, and in as enigmatic and hidden way as possible, did they
divulge sacra, when, with the deterioration of the natural state of
things, it was made unavoidable to vulgarize and write down the
unwritten 7mdrpia. Even in the time of the oration, Areopagus
institutes inquiries and chastises the king for his guilty error, of
ignorance as he pleads, secretly (§80): ws yap éyévero Ta tepa TadTa
(with the beginning of the new civil year as I have explained above)
kai avéPBmoav els "Apewov Tldyov of évvéa dpyovTes Tals kabnko-
oats npépais (on a certain date after their assumption of authority
they presented themselves to the Court that was highest in prestige, of
which they were later to become ordinary members), ev0ds 1) SovAr 7
é&v Apelw Tdyw domep kal TdAAa moAXod déla éori 7§ méAeL Tepl
evoéfewav, elirer TV yuvaika TadTyy Tob Ocoyévous MTis My, kal
eénheyyxe, kal Tepl TGV Lepdv Tpbvolav émoteiTo, kal elnuiov ToV
BOeoyévmy Soa kupla éoTwv, év amoppnTw 8¢ kal dud Koo udTNTOS)"
dmag yap Tob éviavtod éxdaTov avolyerat, 71 dwdekdry Tod Avle-
ornpidvos pmvos. That was the date on which, according to
Thucydides II, 15 (v. supra) 7a dpyaiérepa diovioia 71 Swdexdry
mowebTau év unul AvBeocnpidve in that very sanctuary.

r

The unspeakable rites above described, the sacred marriage of the
God with the Queen, as well as the Feast of the 12th Anthesterion
pertain to an aboriginal Dionysus initially distinct from the Theban
incomer. There is nothing but smooth, indigenous acceptance in the
sacra pro urbe; instituted at a time when the king was alone the
unquestionable principle of the people, plenipotentiary of sacred
majesty, whom the very God deigned to substitute in his marital
duties in an annually consummated copulation thereby securing
divine grace for the entire town (Babylonian parallels spring
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immediately to mind); while the Anthesteria guarded eternally their
definitely chthonic singularity. By contrast the Cadmian God met
nothing but determined resistance in his thrice-repeated attempts at
infiltration of Attic territory, and it may well be that he was finally
officially naturalized only by the accession of the previously Boeotian
Eleutherai, an eminent centre of his cult and even then not without
explicit Pythic and Dodonean sanction.

In illustrating the whole matter in some detail, firstly the character
of the autochthonous Attic Dionysiac worship will be clarified. And
then the distinctive nature of the Semelian offspring together with the
reasons for the opposition he encountered and for its final triumphal
overcoming, must be elucidated.

In the immediate vicinity of the Acropolis the area to the SE was
abundant in waters as the Asclepeion there, and the famous
Peisistratean évvedkpovots fountain nearby (Pausanias I, 14, 1), amply
testify. The waters would have formed small rivulets and a marshy field
with tiny lakes before joining the Ilissus below or, perhaps, the river
itself may have been transformed in the area to extensive marshes. The
place must have been a highspot of orgiastic multifarious plantation.
The God in the Marshes, 6 év Aipvars didvvoos, was fundamentally
the principle of Fecundity and Life appropriately located and
worshipped in the midst of the liquid element and its manifest
procreative power?!. He is the Great Lord of Potent Juices, and thus
particularly connected with the fruits of trees (akpédpva, omdpad),
which constitute, in their liquid exquisiteness, the resplendent
maturation, semen-like, of all succus workings within the living wood,
itself the dried up residuum of these transformations. The sacred
marriage renders this indubitable: it constituted the blessing of the
year for all natural generation, from the slightest physical
transformation to human birth, when the divine Semen irrigated the
City in the person of her female head and colophon: the Queen. The
intercourse took place in the building of the Agora by the old
Prytaneion called BovkéAwov?2. Nothing more significant than the
name.

BouvkdAwv (from BovkoAéw = tend cattle) means ordinarily a herd
of cattle, but here is the place where cattle are tended, a cattle shed (via
BouvkoAia = tending of cattle. The weak, as was observed, bring the
papyrus to their standards with BovkoAetov). The Divine Beast tended
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is the Great Bull, Dionysus himself. (Dionysus is called Bodkepws by
Sophocles Fr. 959 Pearson; Tavpdkepws by Euripides, Bacchae, v. 100;
adauos mais Tavpwmés by lon of Chios Fr. 5 Page. In Argos he was
referred to by the divine epithet Bovyevs, Plutarch, de Osiride et
Iside, 364F. His statues were in many cases bovine, Plutarch op.cit.,
364E; one instance was in Cyzicus, Athenaeus 476A: ...mov didvvoov
kepaTopui) mAdTTecOar éTL Te Tadpov kalelolar Vo mOAADY
mounTdv. év 6¢ Kulikw rat Tavpdpoppos idpurar. Probably Plutarch
means that his statues gave him oxhorns). Among the numerous
divine beings connected to the God, his Tenders were included,
Lucianus de Saltatione 79: v pév ye Bakywk) opxmots, ev lwvia
pdhora kai év [1évrw amovdalopévn, kaitow Zatvpik) oboa, olrw
KkexelpwTal Tovs avbpdrmous Tovs ékel, OTE KATA TOV TETAYUEVOY
ékaoTol kalpov amdvTwy émAabéuevol TAV AAAWY kdOnvTal &
nuépas Tiraves kai KopbBavras kal Zaripovs kai BovkAovs
op@dvTes. In imitation to them, humanly composed religious
associations also bore the name, e.g. IG XI1, 9, 262 (from Eretria): T
kowov Tdv BoukéA\(w v Zdymu[pov | ’AokAnmiddov. The Cratinian
Bouvkéou probably refers to such a company of immortal or mortal
(at)tendants of the God, just as his Zarvpor. The poet’s fervant
dithyrambic style, together with his marked vinosity, is exquisitely
commented on in the masterly ednuia of his great adversary by

Aristophanes, Ranae 353 sqq.:

edpnuely yon kaloTaclou Tols uerépous yopoiow

8oTis dmrepos Toudvde Adywv N yvduny un kabapedet,

7 yevvaiwy Spyia Movo®dv pir’ eldev pir’ éydpevoe,

undeé Kparivov Tod Tavpoddyov yAdTrys Pakyel’ éreAéabn,
etc.

The bacchanalia of the Cratinian tongue aptly alludes to his
infamous attachment to the God’s liquor (cf. Pax, 70 sqq.). But it
chiefly bears testimony to the Cratinian dithyrambology (cf.
Hesychius s.v. mupmepéyxe i.e. wop, wip €yyer, vel whp émt mip
€yxev), his full productive imbibement of the bacchic spirit, as the
divine dionysiac eponymon Tavpoddyos bears witness, of which more
later. In Euripides, Antiope Fr. 202 Nauck = Fr. XXXVII Kambitsis, L’
Antiope d’ Euripide p. 12 (from Clemens Alexandrinus, Stromata I,
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163, 5 (p. 151 Sylb.)) there is some difficulty with the transmitted

text:

<iambic dipodia> év8ov 8¢ BaAdpois BovkdAov

KopudvTa kioad aTdlov Ediov Beod.

The or0Mos is the kiwv, Idol of the God, dressed and masked (v.
e.g. the picture on the stamnos in Naples, E. Simon Die Gétter der
Griechen p. 275. This stamnos belongs to the group of Leniervasen
carrying similar depictions correctly associated by their first
commentator to the Lenaia; Frickenhaus, Lendervasen, 72nd
Winckelmannsprogramm. With - in most cases - or without ecstatic
maenadic display, there can be no doubt as to the ascription). But it
cannot with propriety be called BovkéAos unless by extreme violence.
Timidly shrinking, then, from boldly construing SovkéAos orddos as
BouvkoAodpevos ordAos (much care and cura being obviously spent in
the dressing of the symbolic column), one may either suppose with
e.g. Dindorf and Nauck the missing part of the metre to follow Bovkd-
Aov (or to immediately precede it as with Kambitsis loc.cit.), but this
looks merely like trying to avoid the problem. Or change to BovkéAwv
with Wilamovitz (Aristoteles und Athen 11 p. 42), an exercise of sheer
naivety. Or, of a different order, adopt Toupius’ conjecture koopodvra
(ad Longinus de Sublimitate XL, 5), even though he perversely prefers
his other proposal BovkéAov. BovkdAos orddos may likely signify the
cattle tender’s rod: that could be what was dressed up as a symbol of
the bull-god. In any case the pregnant religious sense of our word
seems unmistakable.

Let us ascend now from the tenders to the tended. The Eleians
were particularly given to the worship of Dionysus (Pausanias, VI, 26,
1: Oedv 8¢ év Tois paAwra dibvvoov aéBovaw "HAelor). Indeed they
claimed that it was in Elis, in particular in a pagus (demus) known as
Orthia, that first of all honours were rendered to Dionysus by Physcoa
with whom he copulated and Narcaeus their offspring - all highly
significant names. The god visited the stuffed Tumous, cf. ¢dok,
$okwr from duodw (ultimately ¢iw) in the Erect location (Opbia)
and procreated the Narcous (Numbing, Deadening). The phallic
creative potency of the God is clearly already combined with a
lethiferous result (Pausanias V, 16, 6-7). A clear epiphany of the God
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took place in a feast called @via, when wine, out of divine grace filled
three AéBnras locked up and secured against human manipulation
(VI, 26, 1). Theopompous, relating the same story, claimed for the
Olympian banks of Alpheius the honour of the first appearance of
vine (Fr. 265 Grenfell-Hunt, apud Athenaeus I p. 34a). The Sixteen
old Eleian women (analogous to the Fourteen Athenian I'epapal, v.
supra), of whom such cardinal offices and important services are
related in extenso by Pausanias in V, 16 (among which functions was
included a sacred dance called Physcoa in honour of that Physcoa who
suffered the divine coitus with Dionysus), these women were
particularly devoted to Dionysus: Plutarchus, Mulierum virtutes, XV,
251E: ai mepl Tov dibvuoov iepal yuvaikes, ds ‘Erraidexa kalobow
etc., where the extreme reverence they commanded is also illustrated,
even at the time of the Aristotimean tyranny (v. the story in Plutarch,
cf. Pausanias V, 5, 1; Justinus XXVI, 1).

These Sixteen must have thus been at the head of the Elean
Women, who in their hymn to Dionysus besought his epiphany or
mystic presence in his temple, chanting thus (Plutarch, Aetia Graeca,

XXXVI, 299 A-B):

éNbeiv, "Hpw Aibvuose,

dAwov és vaov

¢ \ \ ’

ayvov ovv Xapiteaow

és vadv 7§ foéw modl Svwv?.
"Aéwe Tatpe.

"Aéie Tuipe.

The change of "Hpw to 7p’ & by Cook, adopted by Titchener
(BT) is exceedingly shallow even though “"Hpw is itself rather
troublesome, if not properly understood. On the other hand, the two
instances of vadv are unlikely both to have occurred. If the former is
kept, as is more likely, we can emend the fourth verse to either és
poxov... Sdwv (cf. in Homer Odyssey n, 82 where Athena 6dve 6
"EpexOijos mukwov 8éuov, the temple in Acropolis) or és Bwpdv...
8w (Dionysus and Graces being oduBwpor in Olympia; Odwv is
Diehl s reading, Anthologia Lyrica p. 206), arranging thus:

e \ \ ’ 3 7
ayvov ovv Xapireoow és puydv

T® Boéop Todt dvwv
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or:

3 \ \ ’
ayvov ovv Xapiteaow
és Bwpdv 7@ Poéw modi Biw.

The second is preferable as the God is called upon to appear in a
triple layer of meaning: first, @dwv in divine rage his characteristic
influence being translated to himself; then, secondly, 8wv seething
(with blood), swollen with a double entendre on a distended foot , a
bulging membrum; finally, 09wy offering a sacrifice (in particular
sacrificing by tearing to pieces as in Aeschylus, Agamemnon, 137), a
sacrifice in fact of himself as the sacred bull.

And dAwov is also problematic, deficient in sense and metre.
Despite the valiant but far-fetched attempt by Kerenyi (v. Dionysos
pp- 181-2), a marine temple lacks significative power in the
invocation; if Bwudv is accepted for the second vadv, then the location
was in Olympia where the double altars were to be found; and the
tribrachys is radically out of tune with the basically dactylic thythm of
the hymn. "AAwov (Welcker; better than Bergk’s ’AAeiwv) is a
somewhat doubtful improvement; one does not normally give the
territorial location of the Temple in an invocation therein; only some
relevant significative feature may be referred to; and so one may be
tempted by Odiov, in relationship to the feast of @via above
mentioned. Or, rather, we may boldly understand aAwov from aAilw,
collect, gather together, assemble (as in dAwos, the Pythagorean name
for nine, Theologoumena Arithmeticae, 57): aAwos vaés would then
be like the Christian éxkAnoia.

Perhaps more than everything so far mentioned is the aue, as
ordinarily understood, jejune. If it is really an adjective that is wanted
here, ayie would be much more in place. But I feel that the epodos
encapsulated the entire point of the invocatory hymn, the imperative
imploration / imprecation for the divine manifestation; and that
therefore an epiphanic infinitive would fit nicely, such as d¢ecfau,
which Hesychius s.v. glosses: dyayéotat, adiecbar, mapayevéobar;
making the correspondence éAfeiv didvvoe - déecbar Tadpe
complete?*. One may further think of the secret Samothracian
Cabeiric triad *Aélepos, 'Aéiékepoa, *Aéiékepoos (Scholia in
Apollonius, Argonautica A, 916-18b; Et. Magnum s.v. KdBewpor p.
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482.28 Sylb.; Et. Gudianum s.v. p. 289.20 Sturrz; cf. the talismanic,
prophylactic inscription on an amulet, Orelli, Inscriptiones Latinae,
440; cf. Strabo X p. 427-3 Cas.). Cf. also the Athena ’A¢iémowos in
Pausanias III, 15, 6. In all such names the common first component
aéuos bears fully its aboriginal derivation and meaning 6 dywv (dy-o-
105), the leader, one who weighs down, the chief, hence, also, a&ios, o
aywv orabudv Téoov (uellova), and thus so much priced. From such
senses is the correlative &y-vv-ut enlivened with or without the
digamma: by the sheer onus and momentum of following the leading
force, so to speak, the Principal Driver breaks clear. Hence the various
toponymia, as "Aéios or ’Aéiés the great Macedonian river (a deep
and rapid stream with several apparent changes of its flow through the
ages); another river in Caria whom Plinius (V 27 (29) §103) calls
Axon; cf. the ’Aéwodmolis on the ’Aéiuds river in lower Moesia
(Ptolemy iii.10 §11); the ’A¢és or "Aos or "Oafos in Crete, a town
not far from Eleutherne and Mount Ida (Herodotus IV, 154;
Stephanus Byzantius s. both forms, the second being the remnant of
an initial digamma, just as the Olais of Apollonius Argonautica A,
1131, explicitly betokened by the numismatic Faiot) on a high
(Etym. Magnum s.v. Olais p. 616.54 Sylb.) and precipitous location
(Stephanus Byz. s.v. "Oaos... Twes 8¢ 8id 76 kaTayfvow Tov Témov
Kal KpUYwon Umapyew: kadobot yap Tovs TowovTous Témovs afous,
kabdmep kal Nueis [the ordinary common usage] aypods), where
furthermore a rapid river flowed (Virgil, Eclogae I, 66: et rapidum
Cretae veniemus Oaxen, which we must understand of a river in the
island Creta despite the unbearably forced Servian interpretation, ad
loc.) the ’Aia town of the Ozolian Locri (Stephanus Byz. s.v.) where
an "Aéuos son or Aéla daughter of the euphemistic KAduevos give a
sufficient hint to the Great Masher; a homonymous town in Italy
(Steph. Byz. s.v.) in all probability the same with the castellum in
Etruria, in agro Tarquiniense mentioned by Cicero, pro Caec. 7,
whose remains have been identified with Castel d’ Asso or Castellaccio
some 10 km west of Viterbo (with an important necropolis), located
in the angle between two small streams flowing through deep ravines
with precipitous escarpments on each side (Smith, Dict. of Geogr. p.
352a); of "Aéudrns and ’A¢udrar in Sarmatia I shall not speak, and less
of Axona in Galatia.
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We may therefore compose the final invocational cry of the Eleian
women as

Aéibravpe
understanding the Ur-Bull, the Fully-Priced Beast. Or even, maybe,
with emphasis on the ay-vop offspring, the Destroyer of Bulls (cf.
Tavpopdyos as divine epithet of Dionysus, the Consumer of Bulls) an
ambivalence very systematically exploited in ancient religiosity. This
second signification would connect with Tavpogdyos, and the
ultimate sacrifice where the victim is the God himself, the slayer is the
God himself, and he to whom the sacrifice is offered, is the God
Himself (an enhancement of the Christ archetype).

The awesome epodos is repeated twice, as the chthonic character of
the divinity invoked requires eveness, according to the general syzygy
philosophically articulated by the Pythagoreans.

The sanctity (ayvos puxds or Bwués or even vads) of the Bacchic
orgies is a matter to which the sacred obscenity revealed, as far as
allowable, in the first part of the study on dppnra iepa has
accustomed us.

In Delphi an archaic, life-size bull has been found constructed
from silver layers with golden genitalia, a precious dedication most
likely to Dionysus, the other, darker side of Delphic religiosity.

The combination of Dionysus with the Xdapires is well attested in
the Eleian cult. In his detailed enumeration of all altars in the
Olympian Altis according to the customary sacrificial succession,
Pausanias (V, 14, 4-15, 9) mentions (§10) one near Pelopeion diovd-
oov pev kai XaplTwy év kowd (with two others in the vicinity sacred
to Muses and Nymphs, appropriate neighbours of the God). This
common altar was in fact one of the six principal ones, devoted in
pairs to the Eleian Dodecatheon; their institution was traditionally
ascribed to Hercules, v. Apollodorus Bibliothecall, 7,2, 5 (§141):
ébmre 8¢ (sc. 0 ‘HparAns) kal 7ov "Odvumakov aydva, IIéNomds Te
Bwpov idpvoato, kal ledv dddexa Pwpovs €€ édeipato. This is
confirmed by Pindar (Olymp. X, 25 Bwudv éédpibpov éktiooaro sc.
Hercules). He also refers to this singular cvpBwpia in Olymp. V, 5
(Bwpovs €€ 818uovs), where the scholia quote Herodorus™ account
and the list of these six double altars: kal mpdTov T7ov 700 Aids Tob
"ONvpriov, & odpBwpov émoinoe (always Hercules) 76v Iloceiddva,
devrepov “Hpas ral "Abnvas, tpirov ‘Epuod kai ’AmdAAwvos,
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réraprov Xapitwv kal dwovicov, méumrov ’Apréuidos kal
AAlderod, éxtov Kpdvov kai Péas. Of these Pausanias loc.cit.
mentions the 5th (14 §6); the 3rd (14 §28); the 4th (14 §10). In 14
§4 there is a lacerated passage where some common altars were
mentioned; the Mss. have: Tpira 8¢ «...> émi évos Bwpod kal avrn
kabéornrev 1) Quola. méumra Apréuid Bbovar +Aaol 8 Abmvav+.
éxta "Epyavy. Clearly third in the series was a copfwpulia, and
similarly the fourth, followed by the remark émi évos Bwpod kal aiirn
kabéornrev 7 Quola. The text for the fifth is corrupt. To harmonize
the text with the Herodorian information one may read, attending
mostly the older editions and judiciously ignoring the calamitous
modern ones: TpiTa 6¢ <éml évds PBwpod Kpdvw kal Péa. térapra

25 3 N e ~ \ e 9/ e 0 /
€TTL €VOS BO)MOU KoL avT? KaUeoTTMKeVY 1) Uuaia.

Aii kal Tlooelddve->
méumra Apréuidi Bbovor. "Hpga ral Abnva éxra "Epydvy. The last
correction is somehow precarious; for Zeus and Poseidon one cannot
doubg; as to Saturn and Rhea, there is no other obvious place for their
insertion, nor indeed any other mention of them in the Pausanian list.
It is, on the other hand, quite possible that they were in later times
omitted from the monthly worship at the altars (15 §10), the Cronian
temple and worship becoming all but extinct, save for the lingering
memory of the prejovian state of affairs and the myths concerning the
birth of the New Tyrant (cf. Pausanias V, 7, 6 and 10), surviving also
in the name of the hill superintending Altis from the North the Kpé-
vov (V, 21, 2; VI, 19, 1), on whose top the only certain remnant of an
aboriginal Cult to Cronus was performed (V1, 20, 1: émt 8¢ To0 povs
7§ kopuf) Bbovow ol Bacidaw kadoduevor & Kpbdvw kara ionpue-
plav v év 7@ Npt "EAadiw unvi mapa "HAelos. Was this what in
ancient times was the common altar?). If we then consider the
Saturno-Rhean altar as unavailable to the regular service performed to
those included in the Pausanian list, we can plausibly recast the
defective passage thus: TpiTa 8¢ <émi évos Pwpod Ai kat Ilooelddvt.
rérapra "Hpa kai ‘Abnva-> émt évos Buwpod kail adtn kabéornkev 7
Buala. méumra Apréudt Bbovor Aarwidi. Abmva éxra *Epydvy etc.
There is another rather likely place in which to effect our harmonizing
operations: in 14, 8 Pausanias mentions the primeval altar of Hera
Olympia, then the common one to Apollo and Hermes, upon which
(§9) he proceeds thus: épeéss ¢ cpovolas Bwpos kai adbs Abnvas,
0 8¢ Mnrpos Oedov. But adbls bears its full point when proceeded by
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the corresponding mention in the immediate, near vicinity. But no
such reference to Athena is forthcoming. One may suggest then
épeliis 8¢ Suovolas Puwpds kat adbes ("Hpas kowods kal> Abnvas?, 6
8¢ (vel dAdos 8¢) etc.

In the Francois vase Dionysus is followed by three Horae and
preceded by three divinities two of which bear the inscriptions
Heorla, XapuAd, while the third’s name probably began by deA- or
Aep- (or less probably dey). These may be meant for a group of Ur-
Charites, so multi-named and multiple. The significance of the strong
Eleian cultic association of Dionysus with them lies in their
safeguarding a positive and beneficent epiphany of the Great
Generative power. For they superintend natural growth and perfect
maturity (as, e.g. Avéw and Hegemone in Athens, Pausanias IX, 35,
2); they constitute splendorous radiance in beauty (as KAnra and
Pdevva in Laconia id. 35,1 or as daughters of Sun and AlyAn
according to Antimachus id. 35, 5); they control festive joy, gladness
of heart and merry splendour (as @dAeia, Edppocivy, "AyAaia
according to the Hesiodic Theogony, in this followed by Orphism,
ibid.). Without their graceful attendance what could not be expected
from the manifestation of the Divine Beast, raving with his bull- mods
or méos? For the phallic significance of mods is clear from the
elsewhere-discussed Pythian oracle given to Aegeus (Plutarch, Theseus
IIT; scholia Euripides Medea 679; scholia Lycophron 493;
Apollodorus Bibl. 111 §207). The etymological connection of the
words mobs, méos, méos, méoln, Ilooelddv, pes, penis, mepd, mdpos,
mop and 7ds (Lacedaimonian for wods, Hesychius s.v.) por (for puer),
puer, wérvia, dea-mdr-ns, potens (possum), potior is evident. Their
sense affinity stems from some initial root meaning unwithstandable
action and irresistable overcoming, striking (down), penetrating
(through), tearing (asunder), pressing (heavily), dispersing (around)
etc.

Lastly “Hpws should not confound us. It is of course truest that
hero cult was most clearly distinguished from divine worship. But
there existed beings, born from a mortal parent (almost always female,
an Ola; the reversed situation, with a mortal father, is rare: see the
Hesiodic enumeration Theogony 963 sqq.; and notice vv. 1019-22)
by the felicitous intervention of a God, who have lived as humans,
performed transcendent prodigies indubitably superior to the extreme
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limits of mere humanity, and finally became, by virtue of their
inhuman preeminence, even Gods. A few among them attained the
superiority of panhellenic worship (Hercules, the Theban Dionysus,
the peculiar divinity of the Dioscuri, Asclepius). The address as Hero
to Dionysus on the part of the Eleian women may draw attention
precisely to his heroic life here on Earth. He was a Hero on Earth, but
of a higher origination, calibre and destiny; and thus though a New
God and absolutely honoured with full divine Worship, he may still
be fondly invoked in terms of his unforgettable sojourn among men.
Nothing more easy and acceptable than this.

But I believe there is deeper significance in the application.
Especially, since such a hero-becoming-God Dionysus fits the
Semelean offspring, better than the mystic Zagreus. Seeking a hidden
dimension in such cultic invocations, we observe that fundamentally
and aboriginally “Hpws is but the masculine of “Hpa, a king by the
Queen, the Potent One next to the IIérvia (v. supra). The evident
power implicit constitutionally in heroism is duly recorded also by the
lexicographers; so Hesychius s.v. "Hpws* duvards, ioyvpés, yevvaios,
oeuvds (thus corrected by Palmerius and Kusterns from the
blunderous nonsense npds* dvvards etc.; cf. Suda s.v.); and Zonaras
s.v. "Hpwes* fuibeot, Suvarol. The same root appears in the explosive
might of spring, €ap - elap - Mp - ver; the digamma in the Greek form
is rendered certain, dialectically at least, by Hesychius yiapes- éap. Cf.
also yéap* €ap and Brpdvlepov: vdpkiooos. of 8¢, Tnpdvleuov (?).
The sense in this application relates also to blood, Narcissus’” death
transforming the beautiful youth into the flower. Cf. the similar case
of Hyacinthus in Ephorion’s fragment. (I do not know whether the
same component Bnp-Fnp-1p- enters into Bypiyadkov: 76 pdpabov
Adkwvres). To the same basic meaning points unmistakeably the
Alexandrine poetic usage (no doubt a learned, recherché, but ancient,
yAdooa) of éap for the liquid of life blood?” - Callimachus 328.2
(elapr); 523 (elap); Euphorio 40.3 Collectanea Alexandrina Powell; cf.
Nicander Alexipharmaca 314; Theriaca 701; and Oppianus
Halieutica 11, 618. Hence metaphorically used for the juice of the
olive, Nicander Alexipharmaca 87 and Callimachus Fr. 177.22. The
Scholia T ad Ilias T 87 (epogpoiris "Epwvis) mention a variant thus:
éviol 8¢ laporrdTis wapd 76 AloyvAeov: ol 6¢ elapoTdTis éykelué-
vou ToD €, elap* 6mep éoTi kata Zadauwiovs alpa. (This was so
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strong as to be considered a variant to the Homeric nepogoiris). And
so the EM s.v. "Hepodpoiris épuwvis 421.54 sqq.: ...7 mapa 76 éap, 6
onpaiver 70 afpar kal o aluaTomoTns, napomorns (vel. elapomérns)
(sic to be corrected from nepoméTns). As s.v. elap (294.47) elap, 76
alpa- kal elapomdrns o aipaTomdrys, s ¢nor KaAAipayos (Fr.
247): 76 &’ éx pédav elap édamrrev (so with Bentley and Rittershusius
pro édamrev). The master-lexicographer testifies abundantly to the
glossema; v. s.vv. éap- aifpa, Kompiow (a Cyprian, and specifically
Salaminian as we saw, usage, which points to the highest
Peloponnesian antiquity); elap* afua: 7 Juy) and elapomdrns: aipo-
morns: Juyomorns and fap: afua- Yuyn which all intensify the force
of meaning by bringing in the principle of life itself and even more,
the all-powerful absolute dispensation in s.v. lapa- afpa. 7 potpa. Cf.
also s.vv. lapomérns and Hepomdrns as also lapmdAepos (i.e. lap +
madaun)- akpéyewpos (this rendered by Hesychius himself as avdpo-
$6vos). Finally cf. Eustathius ad Odysseam 367, p. 1851.42 sqq.

To conclude on the Eleian invocation, this is then how it should
read:

eNetv "Hpw Aibvuoe

14 3 \

dAwov és vaov

e \ \ ’

ayvov ovv Xapiteaow

és Bwpdv 7@ Poéw modi Biw.
"Aébravpe!

"Aéiravpe!

The singular importance of the invocation of the Elian women lies
in the fact that we possess an unmistakeable ritualistic testimony to the
God-Beast, the Divine Bull. We can thus draw freely on poetic and
other usages of the cultic fact, arrogantly unmindful of the moribund
vociferations of those who would class their inconvenience or
prurience as a religious improvement of one sort or another.

A
There was an aboriginal Lenaean god, whose cult was associated
with wine and its transformations from grape juice to full liquor. The
character of his worship was consonant to the ebriety caused by wine:
from mirthfulness to ecstatic delirium, from joviality to rough scoffing
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(ra é¢ auaéns seem to belong also at least to the Lenaean festivities)?
and from expressive movement to maenadic dancing (see the
Lenidervasen), the god let loose (Adotos) tongue, mind and body. This
was also a beast-god, the Holy Bull, the divine archetype of a powerful
animal marked by the ambivalence of pliable tameness and
uncontrollable rage. Wine and bull: symbols of a quite productive
power that can be raised to terrible heights of intensity. At the limit of
extreme manifestation the beneficial productivity inherent in every
power becomes harmful and destructive; and the genial serenity of awe
is turned into horror.

The horror of eating raw flesh (wpodayia) was an essential part of
the sanctifying rites to Zagreus, the Mysteric-Orphic Dionysus.
Clemens Alexandrinus testifies to the connection of omophagy,
Dionysian frenzy, and the sacredness of the phallic serpent;
Protrepticus, 12, 2: duévvoov pawdAnv Spyidalovor Bdkyor wuo-
dayia TV lepopaviav dyovTes, kal TEAITKOUGL TAS Kpeovouias TGV
PSvwv aveoTeupnévol Tois dpeciy, émodoAvlovres Evdv, ... kal
onuetov opylwy Bakyik®dv ddis éoTi TeTeAeouévos. More full
evidence comes from much older sources. The chorus in Euripides’
Cretans proclaims their pure life (ayvov Bilov), in particular their strict
observance of various taboos including the prohibition of animal food,
after having undergone three ritual transformations: a) they have
become initiates of Zeus Idacus; b) they have performed the mysteric
rites of raw flesh-eating as attendants of the nocturnal wanderer,
Zagreus; and ¢) they have raised the sacred torches in the Couretic
(Corybantic) rituals to the Mountainous Mother. As a result they are
now true bacchoi, they are sanctified as saints (6owwbels). Kpfjres Fr.

79.9-20 Austin pp. 51-2:

ayvdv 8¢ Blov Telvouev €€ ob

Aios "Baiov pioTns yevduny

kal vukTiréAov Zaypéws Bovrns (Diels correction as Sodras,

pro Bpovras)
Tas (Bergk deleting the tranmitted 7ds [7°] ) wpopdyovs Satras
TeNéoas

’ 3 ’ ’ 3 \

unTpl 7’ Spela 6ddas dvacywv

pera Kovprirwy

/ 3 / 3 ’
Béicyos éxdibny oouwbels.
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maAAevka 8’ Eywv elpata pedyw
yéveolv Te fpotdv <« >
kal vekpobikais od xpuumTdpevos
T euiywy

~ 3 ~ /
Bpdow édeatdv medAayuar.

(Cf. Euripides, Bacchae, 72-83). Congruously (in the above
adduced passage), Clemens Alexandrinus, Protrepticus, 12, 2: diévu-
oov pawsAny opywdfovor Bakyor wuodayia T lepopaviav dyo-
vTes, kal TeAlTKOUOL TAS Kpeovouias TAV Gévwy avesTeuuévol Tots
Speow, émoroAdlovres Edav etc. To be a bacchus and to act bacchicly
was essential to Dionysian worship; cf. Herodotus IV, 79: Zkdfou ¢
700 PBakyedew mépt “EAAnaL dveidilovo: ov yap paot eikos elvar
Oeov é€evpiokew TodTOV, G0TIs palveslou évayel avBpamovs. The
divine frenzy is of the substance of such worship. *Quoddyiov was a
terminus technicus in Dionysian worship; cf. a Milesian inscription
LSAM 48.2-3: wpopdyiov éuBaleiv... [1) ié Jpewa vmép THis moAews
€uPBaA...; and 48.2-3: un éfetvar wpoddyiov éuBalety unbevi mpd-
Tepov [7) 1) ié Jpewa Dmép ThHs méAews éuBdAn. The worshippers did
what the god by his nature was doing: in Lesbos there was a Dionysus
wunoTns (eater of raw flesh), Alcaeus Fr. 129.9 Voigt. Dosiadas
confirms the religious practice of human sacrifice to Dionysus
(Fr.Gr.H. 458 F7). In fact Clemens Alexandrinus who mentions
Dosiadas” testimony reports also on Anticleides’ evidence that in the
Cretan Lyctus there was a similar rite to Zeus, Clement, Protr. 3, 42, 5
(= Eusebius, Preparatio Evangelica, IV, 16, 12): Avkriovs ydp
Kpnrdv 8¢ €bvos elolv odrou - "AvrikAeldns év Néorows (Fr.Gr.H.
140F7) dmogaiveraw avlpdrmovs dmoopdrrew 7@ Ai- kal AeoBlovs
Awoviow v opolav mpoadyew Quoiav dwowdrdas Aéyer (loc.cit.).
The Cretan connection is all-important in view of Euripides’ Kpfjres.
In Chios and Tenedos, the human sacrifice to Dionysus *Q2uddios was
not made in the customary way (by oday), but by tearing apart the
victim (Staomdvres); Porphyry de abstinentia, 11 55: éfvov 6¢ kai év
Xiw ¢ Quadiw dwvicw dvlpwmov SwacmdvTes, kal év Tevédw,
ws ¢matv Ededmis 6 Kapioros (cf. Eusebius, P.E. 1V, 16, 5).

Further, Bod7ns, a herdsman (Aeschylus, Prometheus 568;
Euripides, Andromache 280) is equivalent to the BovkéAos met above.
The worshipper is in attendance of the divine Beast, the Bull-
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Dionysus. Here we see the perfect correspondence of the God-Bull
presiding over the rituals of raw flesh-eating - sacrificing and eating of
what? Preeminently and characteristically a bull. So we learn (again)
that in Crete the worshippers, during a special trieteric ritual, ate a live
bull with their bare teeth; Firmicus Maternus, De errore prof. rel. VI,
5 (p. 16.23 Ziegler): vivum laniant dentibus taurum. The bull torn
apart constitutes the symbolic presence of the God himself
dismembered by the Titans. Firmicus Maternus clearly inscribes the
Cretan rite into the framework of the Zagreus story (although he
colours that story with naive decorations), VI, 1-5 (pp. 15.6-17.6
Ziegler). In fact he reports that the bull sacrifice took place in the
context of what the divine child suffered in the hands of the Titans; p.
16.19 sqq.: Cretenses ut furentis tyranni (sc. Zeus, Dionysus’ father
who was inconsolate at his son’s fate, there is Euhemerism in Firmicus’
relation) saevitiam mitigarent, festos funeris dies statuunt, et annuum
sacrum trieterica consecratione conponunt, omnia per ordinem
facientes quae puer moriens aut fecit aut passus est. Vivum laniant
dentibus taurum etc. That the God (and precisely the God as Zagreus)
was the ultimate sacrificial victim appears also from a curious rite in
Tenedos, the little island where there prevailed the cult of Dionysus
the Raw-Eater. So Aelianus, De natura animalium, XII, 34 p. 310.23-
28 Hercher: Tevédiow 6¢ 74 avlpwmoppaiorn dioviow (a variant
epithet to *Quddios, making the human sacrifice explicit) Tpédovat
kbovoav Bobv, Texoboav 8¢ dpa avTv ofa Snmov Aexw Oepamedovot,
70 8¢ dpTiyeves PBpépos karalbbovol vodioavTes kobBdpvous. 6 ye
py mardéas adTo 7O meéker Aiflois BdAAeTar dmuooia, kal éoTe
emt v OdAarrav dedyer. The kollopvor make the young ox
symbolically Dionysus. His mother is tended as a woman who has just
given birth (Aexyw). And the people throw stones at the sacrificer, who
has to escape to the sea (as Dionysus did when pursued by Lucurgus).

The wpopayiar are coupled with Siaocmaopol in Plutarch, De
defectu oraculorum, 14, 417C. In the Orphic hymn 30 to Dionysus
we find the epitheton wuddios (5), together with the descriptive
adjectives that make Dionysus horned and bull-like (8iképwra, 3;
Tavpwdy, 4); we also see him explicitly identified with the mysteric
Dionysus, i.e. Zagreus:
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6. Eﬁﬂou)\eﬁ, wo)\ﬁﬂow\e, Aids kai Hepo-eqbovefng

3 4 ’ ’
apprirois AékTpoiot Tekvwbeis etc.

Zagreus iaomacpol is an essential part of Orphism. The god torn
apart was the Wine-God of inebriation and divine frenzy. The Scholia
to Clement, Protrepticus 1, 2 on Anvailovras observe: Anvailovras:
dypoukikn W éml T Aqvd adouévn, 1) kad adTy) mepieiyev Tov dio-
vioov omapayuév. The shedding of the grape’s sap in the wine-press is
symbolically associated to the shedding of Zagreus’ blood at his
dismemberment at the hands of the Titans. (To object that grapes are
not torn asunder as Pickard-Cambridge, The Dramatic Festivals of
Athens?, p. 35 n. 2 is naive). AAnvds, the wine-press is indeed the
mangling-place of the grapes, just as Afjvaw become thus the manglers
or tearers of the God (G.W. Elderkin, Archaeological Papers V, 1943).
Anpés was also appositely a burial coffin, as well as, generally, a large
chest. The multiple evidence from the cultus shows that the story
must have been primeval. And so the Orphic Zagreus is very early. He
certainly goes beyond Onomacritus, despite Pausanias VIII 37, 5:
mapa 8¢ ‘Oprpov "Ovoudrpiros mapadafav 7édv Tirdvwy 76 vopa
Awoviow e ouvédnkav Spya kal elvar Tods Tirdvas 7é& dwovicw
T&V mabnudTwy émoinoe adTovpyovs. In fact, what Pausanias claims
here is not that Onomacritus invented the story of Dionysus being
torn apart (cmapayuds), but that he was the one who ascribed the
atrocity to the Titans. And indeed this Titanic aboriginal sin is Orphic.
Only Orphism and Orphic hexameters pre-existed the Peisistratean
codification, just as Homeric poetry pre-existed the Peisistratean
recension and collection of the Homeric corpus.

The markedly protracted unalterability of cultus, and the secure
foundation this provides to the inner meaning of the symbolism
involved, can everywhere be traced, but also here in connection with
what is reported in the Euripidean passage from the Kpfjres quoted
above. There is significant correspondence between the cultic
observances affirmed therein, and the injunctions proclaimed in a
sacred law from Smyrna (E Sokolowski, Lois sacrés de I’ Asie Mineure,
No. 84 pp. 186-9).



Zezjg, Zo eﬁg, ’A’L’Swveﬁg
VP

429

Euripides, Kpfires Fr. 79
(Austin)

v. 16: mdAdevka 8 éExwv

elpara

w. 16-7: ...pebyw [yéveoiv Te

Bpordv <...»

v. 18: kai Vero@ﬁKaLg ov XpL-

QT 6}L€VO§

wv. 19-20: T éuifdywv | Bpd-
ow €8eaTdV TePUAay Lo

Smyrna Inscription No. 84
Sokolowski

v. 10: unde peAavedpous mpo-

olvau (sic) Bwpolot dvartfos |

vv. 3-5: TecoapdkovTa pev
4 k] L) ’ /

Npara am’ éybéoews medvla-
x0e | vymidaxoio Bpédous, um
& wivewwa yévmran, | Ektpow-
Ol T€ YUVaUKOs Opolws TaTa

Té00a.

vv. 6-9: v 8¢ T’ olkelwv
favaros kai poipa kaAdyy, /
elpyecbar pntpods TpiraTov
’ 3 ’ N LI/
épos éx mpomidotor [ v 8 dp
k) L) ’ y ’
am’ aAdoTplwy olkwv Ti pio-
opa yévnrat, [ HAlovs Tpio-

\ - ’ ’
O0oUS [LELVOL VEKVOS ¢6L}L€VOLO.

wv. 11-5: unl’ abirows Quoiars
lepdv éml yipas ldA[Aew],
[un8’ év Bakyelots wov moTl
datra 7[lfecbai], | kal kpa-
8imv kapmodv lepols PBuwpois
[...]] 7’)8% Sopod 7’ dﬂ'éxeoeal.,
ov &nf.....] | éxbpordrmy pilav
kvdpwy éx omé[ppatos..] /

Tevrdvwy mpoAéyew pioTats

[o]

v. 17: kal kaAdpolot kpoTelv ob
Oéo[uidv éow...] / *r’]'pam ols
;ufoTac Bvoifas.....]

v. 19: [und J¢ dopeiv avf.........]



430 CHAPTER 8

1. Wearing white garments is also a Pythagorean trait; Diogenes
Laertius VIII 19; 33; lamblichus, De vita Pythagorica, 100; 149; 153;
155; cf. Herodotus II 81; Diodorus X, 9, 6.

2 and 3. Birth and death, as mighty manifestations of natural
processes, were sacred and impure simultaneously. For their status in
connection with cultic sanctity v. Diogenes Laertius VIII, 33 (for the
Pythagoreans): T 6¢ ayvelav elvar 8o kabopudv kai AovTpdv kal
mepLppavTplwy kai 8o Tod avTov kabapedew amd Te kfdous kal
Aeyots kal paopatos mavtds etc. Cf. lamblichus V.P. 153. These
Pythagorean taboos were also observed by superstitious common
people, Theophrastus, Xapaxripes, XVI (mepl eroidarpovias), 9:
kal oUTe émifBfvar uviuartt o’ éml vekpov obT émi Aexw éAletv
élerfjoar, aAAa 76 pn) palveolar ovudépov adTd dhoar elvad.
When the Athenians purified Delos they decreed that no one should
die or give birth on the island, Thucydides I11.104.2: 0fjkar éoar Hoav
TV TelvedTwy év diAw mdoas dvetdov, kal 7O Aovrov wpoelmov
unTe évamobvriokew év 7§ viow pire évrikrew. Cf. Euripides,
Alcestis 22 (Apollo leaves the palace when the queen is almost dead )
pilaoud u’ év douois kixy). The combination of strict sanctity with
the quintessential pollution, human killing, is eloquently displayed in
the cultus of Artemis Tauropolos, Euripides, Iph. in Taur. 381 sqq.:

Nris (sc. "Apreuss) Boordv pev 7 Tis difmraw pdvov,
7 kal Aoyelas 7) vexpod Oiym yepotv,
Puwpdv amelpyel, puoapdv ws yovuévn,
3 \ \ ’ 4 7
avTm) 8¢ Quaious 1ideTar BpoTokTdvors.

The taboo was widespread. For example at Hierapolis in Syria
entrance to the temple of Astarte was forbidden to anyone who had
seen a corpse (Lucianus, Dea Syria, 53). The Pythagorean prohibitory
injunctions (the kabappol) were mostly taken over from mystery cults
and initiatory rites, as Alexander Polyhistor remarks at the very end of
his account; Diogenes Laertius VIII, 33: 77y 6¢ ayvelav elva... kai
dua 700 avTov kabapevew... kal améyeobai... kal TV AAAwY v
mapakelevovTal kal ol TAs TEAETAS €V Tols lepols émiTeAodvTes.
Similarly lamblichus V.P. 138: éort 8¢ kai 7@®v amoTayudrwy Ta
moAAa (most of the Pythagorean taboos) éx TeAerdv elonyuéva. We
also see extensive concordances with the Eleusinian cathartic ritual;
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Porphyry, De abstinentia IV, 16: mapayyéXderar yap kai "EAevotv
améyeobar... kal kvdpwv... kal ém’ lons weplavral 76 7€ Aexods
apacfor kal 76 Ovmoedlwy. Bymoeldia are animal corpses, including
here human ones, so that difacOai fynoediwr would mean both
touching a dead body and eating animal food. Gvyoeidia propetly are
(already) dead bodies. So that a prohibition of eating the flesh of Ovz-
oeldia would be tantamount to a taboo on eating the flesh of an
animal that is not slaughtered on the spot (in sacrifice), with its blood
pouring out.

4.v. 11 of the Smyrna inscription posits a difficult problem of
interpretation. The dfvror Buoiar were the slaughter of animals
instead of proper sacrificial killing? Or are they sacrifices of living
beings tout court, i.e. impermissible offerings? In the latter case we
have the total taboo on animal food more usually associated with
Pythagoreanism. But an objection (not yet overwhelming; for v.
Aelianus, Varia Historia, IV, 17: mpogérrare 8¢ 0 avrds IIvfaydpas
kapdias améyeolar kal alexTpudvos Aevkod kal TGV Bvmoedicwy
mavTos udAdov) to this construal is provided by the special mention
of the heart, and the prohibition of its offering (v. 13). The afvora
lepd (animals slaughtered in a non-sacrificial context or perhaps again
illicit sacrifices?) of Semonides Fr. 7.56 West is not exactly parallel: in
the inscription we have a doubly emphatic un0” abirois Quoiais iepdv
emi yelpas idAAew. Nevertheless, the sense seems to be improper
sacrifices, so that we do not have an absolute taboo on animal eating,
something that is also attested with the Pythagoreans, obviously on the
part of a less severe sect of them. One reported case of restricted carnal
prohibition is eating oviparous animals; cf. Diogenes Laertius loc.cit.
(VIII 33): améyectou ddv kal 7dv wordkwv {wwv. Another case is
the testimony that (some of) the Pythagoreans were tasting flesh as
participants in an animal (proper) sacrifice; Porphyry, De abstinentia,
I 26 (Heracleides Ponticus Fr. 40 Wehrli): ioropodor 8¢ Twves kai
avTovs dmrreabar TV éufiywy Tods Tvfayopeiovs, 6e Bolev eots.

We have in the inscription a series of other food taboos besides this
partial prohibition of flesh eating. The egg taboo is Orphic; Plutarch,
Quaestionum Convivalium, I1, 3, 1 (635E): ...évéyeafou 86yuacw
"Opeikots 7 ITvbayopikois, kal 76 wdv, Womep éviol kapdiav kal
éykédalov, dpxnv 1yoluevos yevéoews adoaiodobar. The taboo
relates to the cosmic significance of the Ovum in Orphism; ibid. 2
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(636D-E): 76v *Opeuxov kal iepov Abyov, 6s ovk Spviblos pévov 76
wov amodalvel wpeoPiTepov, AAA kal cuAdaBwv dracay adTd
TNV amdvTwy ouod mpeoPuyéveiar avatibnoi. kal TAAAa pev
«eboTopa kelobw» kabd® ‘Hpddorov: éoTi yap pvorikwrepa: {hwv
8¢ moAdds pioeis Tod kdopov TepLéxovTOs, 0USEV Ws elTrely Yévos
duowpov éoti Tis € wod yevéoews: ...80ev ovk dro Tpdmov Tols TepL
Tov didvuoov dpyraouols ws pipnua Tod T TAVTA YEVVOVTOS KAl
mepLéxovTos €v €avtd ovykabwolwTat.

The taboo on heart has to do principally with the various sacred
accounts on what befell Zagreus” heart when he was torn apart by the
Titans.

’Ocuos is tantalizing. It probably refers to the leguminous plant
that is also mentioned by Dioscorides (II, 147; I1I, 131) as éouds or
dvoopa (perhaps the modern Greek 8uéopos?). Some with less
probability have thought of the smells and odorous vapours arising
after eating fava-beans (kdauor).

The «kdapor appear next in the inscription in an incomplete
context. The taboo on beans goes back to Eleusinian and Orphic
origins; Pausanias I, 37, 4: ...vads... Kvauitov: cages 8¢ ovdev éxw
Aéyew €iTe TPDTOS KUALOUS ETTTELPEY OUTOS €LTE TIva €émednuioay
Npwa, TL TAV KVduwY dveveykelv ovk éoTi aplow és diuntpa Ty
eUpeawv. SaTis 8¢ 10m TeAernv "EAevatvt eldev 1) Ta kalodueva
"Opepuxa émeéaro, oidev 6 Aéyw. Besides being Orphic-Eleusinian,
the taboo was Pythagorean as well (as we should expect it, from the
totality of our evidence in general and on grounds of the pregnant
Herodotean disclosure at II 81 in particular). So the learned poet,

scholar and literateur Callimachus, Fr. 553 Pfeiffer:

Kkal Kudpwy Ao yelpas éxew, AMdYTOos €deaTol,
k1yycd, TTvfaybpns s éxédeve, Aéyw.

(That beans are noxious food represents a negative valuational
attitude which as will be seen only simplistically captures the essence
of the case, and if emphatic, distorts it). The taboo was also Egyptian
(Herodotus I1, 37, 5).

The polyvalent symbolism of the beans (cf. lamblichus V.P., 109:
Kkal «kvdpwy améxouy did moAAds lepds Te kal Puoikas kal els TV
Juxw avnrodoas aitias; cf. infra) endowed them with sacred power
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(just as in the case of birth and death). A mighty Orphic symbolism is
explained by Heracleides Ponticus Fr. 41 Wehtli: 0 6¢ [Iovrikos ‘Hpa-
14 14 3 s’ \ ’ bl ~ / bl \ 3
kAeldns Pnoly, ws elTis Tov kbauov év kawi) Onkn éuPadwv amo-
kpUiel TH) kéTpw éml TecTapdkovTa wdoas Nuépas, els v avbpw-
mov gegapkwuévov perafardvra Tov kbapov edprioet, kal dia TodTo

TV o TNV hdvau:

3 ’ -~ ’ /
{oov Tou kuduous Te payely kepadds Te ToKTwWY.

By burying the bean (61km = coffin, tomb, grave), a fully fleshed
human appears after forty days, the interval required for the intense
fermentation of the new wine; but also the period of gestation of the
human embryo required for its first significant articulation in the case
of the male offspring. So Aristotle, Historia Animalium, H, 3. The
formative movement occurs 40 days after conception for the male

YRS \ 5 ~ s ’ e PR () -~
embryo; 583b3-5: émi uev odv TdV dppévwr s €ml TO TOAD €v TD
Seid paAdov mepl Tas TeTTapdkovta ylyverar n kivnos. This is
the start of articulation of an up to then undifferentiated fleshy mass;
583b10-2: meplt 8¢ TobTov TOV Ypévov kai oxileTrar (i.e. is
differentiated) 76 kimua- Tov 8’ éumpoallev dvaplpov cuvvéoTnke
kpedoes. If a 40 days old aborted embryo is taken and appropriately
treated (put in cold water and then scratched and cut so as to remove
its enclosing membrane) then one can observe the basic articulation of
human being; 583b15-21: 76 pev odv dppev 6Tav é€éND TeTTaparo-

~ 3\ \ b b2 3 ~ ~ A ’

oTalov, éav pév els dAXo Ti adj Tis, StaxelTar Te kal apavileral,
eav 8’ els Yuypov Udwp, cuvicTaTar ofov év Upéve: TovTov (sc. Tob
e / \ 4 I3 \ ¥ \ /4 ¢ ’
Upévos) 8¢ duakviocBévros aiverar 76 EufBpvov 76 puéyebos nAikov

U -~ / ’ 4 ~ \ > ¥ / \ \
ppuné TOV peydAwy, Td Te wéAn dHAa, Ta T’ dAAa TAvTa Kai TO

3 ~ \ e \ / 3 \ ~ ) / /
aidotov, kat ol 6dpfaipol kabdmep éml TV AAAwY {hwv péyiaTor. In
the case of the female embryo this happens in the 90th day; 583b21-4:

\ \ ~ ¢/ \ N ~ 3 \ -~ -~ -~ R /
70 6¢ 07Av, 8,71 peév av duadbapf) Evros TOV TPLOY umrdv, adidp-
Opwrov ws éml 76 moAV aiverar 8,71 &’ v émAdSy Tod TeTdpTOU

4 ’ 3 /. . . \ \ 4 ’
punvés, yiyvera éoxiopévor (differentiated) kal Sia Texéwv AapBd-
\ ) / . .

vew T dAANY Sudpbpwov. Accordingly, we have the corresponding
report of what happens if one buries within a vase and into the earth a
mature flower of a bean for 90 days; only now it is a child’s head (“the
same as eating parental head”) that one finds after this interval in the
vase, or a pudendum muliebre, as a result of the bean-flower
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transformation. Porphyry, De vita Pythagorica, 44: el 8¢ kal
avfodvros év 7& BAaoTdvew Tob kuduov AaBdv Tis mepkdlovTos
700 dvbouvs Bpayd évlein dyyeiw kepapued kal émibmpua émbels év 4
Y1) kaTopdeler kal eévvevikovTa mapapuAdleev nuépas pueTa TO
kaTopvxfijvau, elta pera TadTa dpvéas AdBol kal adélor 6 Tdua,
eUpoL Av avTi ToD kvdpov 1) maidds kepaAy cvveocTdoav M
yvvaikos atdolov. The genetic symbolism of the bean is well
complemented by another report there loc.cit.: €l ydp 7is Siarpaywv
kUaov kal Tols 68odaL Aedvas év aréa Ths Tod NAlov BoAfjs kaTa-
Oein mpds SAiyov, eir’ amooTas émavélfol per’ od moAY, eUpor dv
80wdéTa avlpwmeiov ybvov, smells like human semen. There is a
metaphysical cause given there for these facts: that in the beginning of
the world-formation, the same deliquescence of conflated parts in
earth gave rise to both man and bean: ioTopodor 8 avrov (sc.
Pythagoras) amayopedew 76 TorodTo 671 THs TPWTNS TAOV GAWY
apx s kal yevéoews TapaTTopérns Kal TOAADY dua cuvnreyuévwy
Kal CUGTTELPOEVWY Kal CUTONTOUEVWY €v T Vi) KaT OAlyov yéve-
ois kal Sudkpiats cuvéorn {dwv Te ool yevvwuévwr kal puTdv
avadidopévwy, ToTe 87 Ao THs avThs onmeddvos avBprmovs
ovoTfvar kai kbapov BAacTioar. This account of origins is Orphic
(kara Tepvvpov kal ‘EAAGvikov), with an Empedoclean hue. It
explains also occult elective sympathies among very different things.
Iohannes Lydus mentions as his source for these stories (which he
relates verbatim) Antonius Diogenes év Tpiodexdry Tdv mep Oob-
Aqv amrioTwy - not the best source. But Antonius would preserve such
exquisite lore. Besides, the learned Hippolytus (Elenchus omnium
heresium, 1, 2, 14) ascribes the source of this Pythagorean lore to
Zoroaster. The account is expressed in an almost identical way
evidencing a common source: kudpovs 6¢ AéyeTa TapayyéArew un
éobliew (sc. Pythagoras), aitia 700 Tov Zapdrav (= Zoroaster) elpmké-
vaL KaTa TNV apX MY Kol CUYKPLOW TOV TAVTWY CUNOTOUEVT)S TS
yiis €Tt kal cvvoeanuuévns yevéolar Tov kbapov. TovTou 8 Teru-
pLov dmow, ... (there follows the report on the semen-like smell of
beans chewed and then exposed to the sun). cagdéorepov 8¢ elvar kai
érepov Tapdderypa Aéyer el avbodvTos Tod kvdpov AafBbvTes ToV
kbapov kal 76 dvbos... (now the other report follows on the burying
of the bean within a yJ7pa in the earth, upon which, in a few days)
{dotey <Av> avTO €l00s Exov TO eV TPDTOV WS AloXUVNY YUVALKES
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(pudendum muliebre), pera 8¢ Tadra karTavooduevov wardiov
kepaAny cvumepurviav. I wonder whether this maidlov kepadr
might not be the SdAavos of a puerile male membrum thus repeating
the Baubonic spectacle in the bean! Be this as it may, another sign of
the generative symbolism of beans comes from pointed allusions in
the names of things. Thus we learn that the first swelling of the paps at
puberty was called kbapos. Pollux, 2, 163: 6 8¢ mepi 77) OnAf) peAawo-
pevos kUkAos dp&ds (sc. kaleiTar), 1) 8¢ mpwTn Tob ydAakTos v
adT®d mhéis kbapos. And more explicitly Eustathius, Scholia in
Hliadem I 219 p. 749.24: ...kal 1 OnA7) 76 dkpov Tod pacTod, od
baciv 1) mpwTn €v TO MPdokew avénois kvapos Aéyerar. Cf. Rufus,
Onomast. 92. Does that swelling resemble the bean?

The mowmrs in the Heracleides testimony is Orphic (Kern, OF
291 p. 301). In view of the conjunction of the verse quoted with the
Empedoclean B141 DK (8etAol, mavdeido, kuduwy dmo yeipas éye-
ofai) in Geoponica II 35, 8, one may ascribe the hexameter in
question to the Empedoclean KafBappol as well. The symbolic
generative power of the beans illustrated by Heracleides’ relation is
manifested in the Orphic mysteric assimilation of them to the
pudenda; Aristotle Fr. 180 (V. Rose, Aristoteles Pseudepigraphus) =
Ilepl 7@v ITvBayopeiwv Fr. 5 Ross: pnoilv 8 "Apiororédns év 74
mept ITvboryopelwv mepl TGV kvdpwy TapayyéArew adTov améye-
obar 7@V kudpwv frou 87 aldolois eloily Suotol etc. The kidney-like
shape of the bean resembles that of the testicles and ovaries, especially
in their embryonic development. And this testicular shape also
represents the bent position of the embryo in the womb; Aristotle,
op.cit. H, 7, 586a35-b4: oxfjua 8 éxe év 7§ dorépa... kai dvbpwmos
OUYKeKaLUEVos piva uev peTald TV yovdTwy éyet, opbarpovs 6
émt Tois yévaow, dta & éxtds. This is also the position used for
burials to represent the foetal return. Furthermore, there were in fact
some more knowledgeable interpreters who construed the similarity in
shape observed by Aristotle between fava beans and pudenda to a
symbolic identity of the two, especially in explaining the Empedoclean
taboo in his Kafappol: Setdol, mdvdeirot, kvduwv do yelpas éxe-
oba (B141 DK). Given that Aristoxenus maintained that Pythagoras
was particularly prone to eat beans for their beneficial intestinal
influence (Fr. 25 Wehrli), he is probably to be credited with the

account reported by Aulus Gellius of how such a false opinion about
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the Pythagorean practice in this particular case came to prevail (which
is indeed the natural reading of Gellius). This is the account; Aulus
Gellius, Noctes Atticae, IV, 11, 9-10: videtur antem de kvdpw non
esitato causam erroris fuisse, quia in Empedocli carmine (one
Empedoclean poem is presupposed here!), qui disciplinas Pythagorae

secutus est, versus hic invenitur:
8etol, mavdeirot, kuduwy do yeipas éyecbar.

Opinate enim sunt plerique kvauovs legumentum dici, ut a vulgo
dicitur. Sed qui diligentius scitiusque carmina Empedocli arbitrati
sunt, kvduovs hoc in loco testiculos significare dicunt, eosque more
Pythagorae operte atque symbolice kvapovs appellatos, quod sint
alTiol Tob kvelv et geniturae humanae vim praebeant; idcircoque
Empedoclen versu isto non a fabulo edendo, sed a rei veneriae
prolubio voluisse homines deducere. Whatever the merits of this
symbolic signification (and I think it is basically correct) it does not
show that the taboo did not exist; rather to the contrary, it testifies to
the existence of the prohibition. Some sect afterwards interpreted the
injunction spiritually no doubt, i.e. as not binding in its material
dimension. But this is clearly a later attitude.

In his account of the symbolism of the bean taboo, Aristotle adds
(just after mentioning the similarity to the pudendum) a similarity to
the Gates of Hades; loc.cit. mapayyéAdew (sc. Pythagoras) améyecfou
TV kudpwv Trow 8T aldolos elalv Spowor 1) 8T “Adov miAaus* dyd-
vatov yap uévov. The Gates of Hades are the pudenda muliebria
through which the souls of the dead re-enter the world. This is
manifestly indicated by an tepds Adyos, a sacred explanation why the
Orphic (and Pythagorean) taboo on beans equates eating them to
tasting parental head. Scholia (T) on Ilias N 589 (also Eustathius, p.
948.24 sqq.): ot 8¢ iepov Adyov paciv: «ioov Tou kvdpuous Te payeiv
kepalds Te Toknwy» (OF 291) dua 76

z,[rux'ﬁg afC‘r]d‘)v Baow Euuevar 'r’)S’ avaSabudv
3 I AL ’ 14 3 \ k] ’
é¢ "Atdao Spwv, dTav adyads eloaviwow.

(= Thesleff, The Pythagorean Texts of the Hellenistic Period, p.
199.19). The female womb represents Hades, the Cosmic Womb.
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There is a difficulty in the Pythic explanation offered from Aristotle as
to why the bean resembles the Gates of Hades (Diogenes Laertius
VIII, 34): ayévarov yap uévov. Scaliger despaired emending to dyo-
vov. He might have in mind what Clemens Alexandrinus reports
(Stromata III, 24, 2-3 p. 207.1-4 Stihlin): (Pythagoras prohibited the
beans’ use) pdAAov 8¢ Tt kdapor éabiduevor ardrovs épydlovrar Tas
yvvaikas. OedppacTos yodv év 7d méumTw TAV Puowkdv altiwv
(De caus. plant. V 15, 1) Ta keAddn T7dv kvduwv mepl Tas pillas 7dv
veodTwv 8évdpwv mepiTilfépeva Enpaivew o dudueva ioTopel, kal
ai kaToukidiol 0¢ Spvibles cuvexds TaDTA TLTOULEVOL ATOKOL YIVOVTOL
(cf. Geoponica (Didymos) II 35, 1 and 5). But on the other hand, it is
related that beans fertilise the earth where they are sown; Pliny, op.cit.
§210: solum, in quo sata est, laetificat stercoris vice. We have to do
with the customary potency of the opposites for this symbol of
Dionysian power. But evidently the solution to the problem is
explicitly given by Porphyry, De antro nympharum, 19 (as Delatte
noted): kal kvduois ovk epulavovowy (sc. ail wéAwooar, the bees), ovs
edauBavov eis oluBolov Ths kat’ evbelav yevéoews kal akaumods
(i.e. progression without return in Neoplatonic parlance) éia 76
wévous oyedov Tdv omepuaTikdv 8L SAov TeTpiolon, un éykomTo-
pévous Tals peTalv Tdv yovaTwy éuppacecw. The stalk (rather than
the seed-vessel, cf. Pliny’s observation infra) of the bean, almost alone
of all leguminous plants, is completely bored through, without
division bars or stoppages at the joints. So it is dyévarov, jointless, one
continuous vessel pierced all along. So Pliny, Nat. Hist. XVIII, 12 (30)
§122: ni genicula abessent, molli calamo similis (sc. scapus favae).

It all fits nicely together. Furthermore, the beans symbolize the
divine unity of creativity and destructiveness signified by the
Heracleitean dictum about the identity of Dionysus and Hades in the
person of Zagreus; and they carry a similar ambivalence to that of the
God. They are generative in character, but also particularly apt to the
realm of the dead and for mortuary rites. V. Lucian, Mort. dial. 20, 3;
the heroic dead celebrate their victory in Hades by boiling and eating
beans, Lucian, Vera historia I, 24. Varro mentioned that the souls of
the dead were believed to reside in beans (cf. supra) and lugubrious
letters on their leaves; Pliny Nat. Hist. XVIII §§118-9: (eating of
beans is condemned), ut alii (from Pythagoras) tradidere, quoniam
mortuorum animae sint in ea, qua de causa parentando utique
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adsumitur. This seems to imply that they were to be used only in
connection with mortuary rites. Pliny goes on to invoke Varro’s
authority: Varro et ob haec flaminem ea non vesci tradit et quoniam in
flore eius litterae lugubres reperiantur. The beans were also used in a
peculiar mode of divination: in eadem peculiaris religio, namque
fabam utique ex frugibus referre mos est auspici causa, quae ideo
referiva appellatur (cf. Festus, 344L). Verrius Flaccus (Festus, 77L)
confirms and amplifies: Fabam nec tangere nec nominare Diali
flamini licet, quod ea putatur ad mortuos pertinere. nam et
Lemuralibus iacitur larvis et Parentalibus adhibetur sacrificiis et in
flore eius luctus litterae apparere videntur. V. Ovid, Fasti, V 427 sqq.
on the rites of the Lemuria:

435 Cumque manus puras fontana perluit unda,
vertitur, et nigras accipit ore fabas,
aversusque iacit. sed dum iacit, haec ego mitto,
his, inquit, redimo meque meosque fabis.
hoc novies dicit, nec respicit. umbra putatur
colligere et nullo terga vidento sequi.
rursus aquam tangit, Temesaeaque concrepat aera,
et rogat, ut tectis exeat umbra suis.
cum dixit novies, manes exite paterni,
respicit et pure sacra peracta putat.

But again, in dialectical opposition to its mortuary character, the
bean has the symbolic potency of the sap of life, blood.
(Pseudo)Acronis scholia velustiora in Horatii Sermones I1, 6, 63:
Pythagoras fabam quoque animal esse dicebat, quod cocta sanguinis
humorem ex se emitteret. And: Pythagoras philosophus ab omnibus
animalibus abstinens, etiam faba abstinuit, quod viridis in pyxide aerea
diutius servata vertatur in sanguinem. (Or in an attenuated
formulation ibid.: Pythagoras legumen omne negaverat comedendum,
praecipue fabam velut parentem coluerat; nam colorem eius dicebat
veluti humano sanguine infectum. The milder statement as to the
bean-blood connection is counterbalanced by the extreme view that
Pythagoras enjoined abstention from all leguminous fruits). The
strong idea expressed in the first lemma that the bean is a kind of
animal, stands as an explanation of the association of the respective
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taboos against beans and (ultimately human) flesh; Porphyry, V.P. §43:
loa 6¢ kvduwv mapnvel (sc. Pythagoras) améyectou kabamep avbpw-
mivwy ocapkdv. loannes Lydus reports a Roman practice of eating
beans in March, Mars month; and a Roman ritual to paint each other
faces with a bean-solution in Martial worship; IV 42 (p. 99.9-14):
mdvTes 6¢ kata Tov MdpTiov Tpodny T ék kvdpwy éAduBavov
"Apeos 8¢ 6 kUapos, mapd TO kbew alua: éxpLéy Te Tds AAANAwWY
Gipers avti alpatos T ypioua Tod kvdpov AauSdvovTes, TavTy ye
Tov "Apea Oepamedovres. The Martial association of the beans refers
to the destructive aspect of their symbolism. In the symbolic
etymology offered we find combined the generative (kdw+blood, the
liquid of life) with the destructive (shedding of blood, killing, Mars)
moments in the Bean-Meaning,.

The religious and metaphysical, creative and destructive, always
chthonic symbolism of the beans was accompanied by physico-
psychical representations in their symbolic meaning. A primary
characteristic in this dimension was the spiritual potency of the bean,
conceived physically as windy nature, also as flatulence disturbing
digestion in the ventricular organs and causing turbulent sleep and
tumultuous dreams; Diogenes Laertius VIII, 24: 7&v 6¢ kvauwv
amryydpevev améyeobar (sc. Pythagoras) dua 70 mvevpatddes dvras
pdAoTa petéyew Tob Yuykod kai AAAws koouwwTépas amepydle-
aOau, un) maparndbévras, Tas yaorépas kat dua TovTo kat Tas kal’
Umrvous avTacias Aelas kal aTapdyovs amoTeetv. Beans were also
reputed to be an aphrodisiac; loannes Lydus, De mensibus, IV 42 (p.
99.14-7 Wisnsch): 67t 6 [Tvbayépas mavv Tov kbapov ameatpédero:
SiapepdvTws yap mapa Tovs dAAous kapmovs Sieyelpel T cwpaTa
mpos auvovalav éofduevos, kal TadTy kabédkel Tas Juyas émt Ty
yéveow. Pliny testifies to the same with Diogenes Laertius’ effect;
Hist. Nat. VIII, 30 (12) §118: Quin et prisco ritu fabata suae
religionis diis in sacro est, praevalens pulmentari cibo et hebetare
sensus existimata, insomnia quoque facere, ab haec Pythagoricae
sententiae damnata est. This dulling effect on the senses of the relish is
part of a general cordial bluntness caused by it; Geoponica (Didymus),
I1, 35, 3: ot 8¢ puoikol pact Tods kvdpovs auBAvvew Tas kapdias
Tév éobbvTwy adTovs. 86 kal épmodilew Tals evbuovepiars vouilo-
vrau, elot yap mvevpatades. Ol duoikol in this context are primarily
the physicians and medical writers. Cf. e.g. Hippocrates, Ilept dwai-
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s B, 45, 1: kdapor Tpédiuéy Ti kal oTaTikov kal Puaddes:
Puoddes peév 671 00 déxovTan ol mépoL TN Tpody adéa émodoav-
oTdowov O¢ OTL OAlyMY éxel T oo TAbuny Tis Tpodis. For other
passages from medical treatises to the same effect v. notes ad loc.
Geoponica ed. Niclas. Cf. Artemidorus, Oneirocriticon, I, 68. A
compendium on their nutritive qualities and effects when eaten is
provided in the work of the Byzantine writer Simeon Seth, Syntagma
de alimentorum facultatibus, lemma mepl ¢afBdarwv, pp. 113-5
Langkavel. The beans create a tension in the entire body caused by
their flatulence: puo@ddes b¢ €deopd elo kal alobnow mapéyovou
Tols TATYOVoL TATEWS TWos Vo TvelpaTos kal® 6Aov TO cdua Kal
paAwwra étav anlns Tis TovTwy peraddfy (p. 113.16-9). They
inspire the lower belly: 7&v 8¢ Aovmrdv dompiwv Ta dvw pudAdov Tis
yaoTpos pépn éumvevpaTovvTwy, obTol pdAdov Ta kdTw (p. 114.5-
7). We learn that it is the later physicians that considered the beans
bad-tempered and unwholesome, adducing the fact that they supply
an appropriate matrix for the generation of all sorts of bugs and other
little animals: ot 8¢ vediTepor kakoydpovs TodTous édéacav, oToya-
odpuevol ToiTo €k To0 amoyevvdolal év avTols {widia, ael yevoué-
vwv TGV TowoUTWY €k oMfiews kal éxk komplas kal puTwddY UypoTi)-
Twv (p. 114.11-4). This is a negative reading of the same potency that
we saw above hailed in the Orphic context as making the beans
symbols of the original world-creation out of primeval slime and
rottenness. It is further claimed that their effects on man do not come
only through the digestive tract, but their insalubrious consequences
can be felt through living in a place full of these plants and breathing
the accordingly affected air: diioyvpillovrar 6¢ ot THs 86Ens TadTns
mpoioTduevol, ws ov uovov wetarauBavduevor fododor Tov Aoyi-
ouov of kbauot AAAA kai T ddvoray apBAYvovaL TAV dvacTpepo-
pévawy dimrekds, év @ Témw mANlSs éoTL TV depdvTwy TovToUS
PUTOY, ws aTudV woxbnpdv kal oyedov Aouwddv avadidopévwy
€€ adTdV Kal podvvdvTwy Tov TépL aépa, Os Sinrekds eloTVeESLE-
V0S [LeTaTPéTEL TV TOD €yKepdAov KpATLY, TS [LETATPETOUEVS KAl
al Aoyikal duvduets auBAdvovrar (p. 114.15-24). A general mental
obtuseness and psychic darkening is ascribed to them. Which extends
to the dorment condition and the sort of dreams one has under their
nefarious influence. Such being one set of reasons for which the
Pythagoreans abstained from their eating; while it is recognized that
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different kinds of explanations had been offered for this taboo:
Aéyouot 0¢ kal ws Od TO KakGYUpoV ovelpous Tapaywdets épydlo-
vTaL Kal\, Ol’}K &)\7]06?;, KCU\, Uf)g BLG\, T(ig TOLal;TO.S ale{aS Oi Hvea'}/é—
PELoL ’7'0157'6!)1/ &WE{XOV’TO, GZ Kal\. 8La¢6p0v§ d'I'TG’SCUO'aV az’TlfaS ’Tﬁg
amoxfs avrdv (pp. 114.24-115.2). In fact our sources notice and
repeat the fact of the multi-dynamism inherent in the bean-taboo, a
result of the multiple symbolism of the bean. Cf. also the Anonymous
in Photius, Bibliotheca, 249 p. 439a 24-31 (Bekker): 67t ot ITvfovyé-
petoL TOV euiliiywv amelyovTo, TV weTeuywow adpdvws (the
Patriarch’s comment) ws aAndf vrodauBdvovres, kal 67Tt Ta TowadTa
TV PpwpdTwy mayivel Tov vodv, TpodiuwTepa SvTa kal TOAANY
avddoow molodvTa. Sud TobTo Kal ToD KUAoU ATelyovTo, 6Tt Puo -
dns kal TpodyuwrTaTos. kal AAdas 6¢ Twas alTias mAelovs amodds-
aow, al avTovs éviyyov améyeclar &V kvdpwv. Further on the
multiplicity of the reasons cf. Apollonius, Hist. memor. 46; some
expressed their preference for one single explanation e.g. Clemens
Alexandrinus, Stromata, 111, 24, 1-3 (pp. 206.20-207.5 Stihlin) an
erroneous and modern attitude that misses the whole point of sacred
symbolism. The basic digestive qualities of the beans are that they are
stopping (non-laxative) and flatulent. They consequently cause
perturbance of soul and mind; Cidero, De divinatione, I, 30, §62:
iubet igitur Plato sic ad somnun proficisci corporibus adfectis ut nihil
sit quod errorem animis pertubationemque adferat. Ex quo etiam
Pythagoriis interdictum putatur ne faba vescerentur, quod habet
inflationem magnam is cibus tranquillitati mentis quaerenti vera
contrariam. (Cf. on this Ciceronian passage Aulus Gellius, Noctae
Atticae, 4, 11, 3-4). The turbulence intefering with the eater’s sleep
makes the beans unsuitable for divination through dreams; Plutarch,
Quaestionum Convivalium VIII, 10, 1.

Aristotle mentioned also as a reason for the Pythagorean taboo on
beans the fact that 9 67t dpbeiper (D.L. VIII, 34). This destructive
potency of the beans seems particularly to refer to their alleged
capacity to cause sterility in women, maybe by aborting (p0eipewv)
their conception. V. Clement, Stromata, loc.cit. (p. 207.1 St.): paAAov
8¢ 871 kbapol éocbidpevor aTdkous épyalovrar Tas yuvaikas (the
explanation preferred by Clement). Another consideration was the
beans’ destructive efficacy ($0opd) against the trees (esp. young ones)
in whose roots their pods were put; Clement loc.cit., with reference to
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Theophrastus, De causis plantarum, V, 15, 1: ...kal éoa. mapafSaidd-
peva mapa Tas pilas adaivel, kafdmep To TAV Kudpwy KeAUPN Kal
€l 7L dAXo TowoiTov érepov (this and similar effects are called pfopai
by Theophrastus). Cf. Apollonius, Mirab. 46. lamblichus brings that
destructive quality under two heads, destructive of divine
communication and of divine divination; Protrepticus, 21, 37: 76 6¢
kvduwy améyov oupBovAedel puddrreale mav Goov éoti PplapTikov
TH)s mpos feovs ouiAias kal s Belas pavrikis. Intercourse with
gods is inhibited as a result of eating beans because of their physical
flatulent potency and turbulent effects on mind and body.

The symbolism of the destructive potency of the beans should not
of course be taken negatively. It is the reverse side of a powerful coin
whose obverse manifests creative might. The proper human attitude to
both aspects is awe. Lucian, in his burlesque piece Vitarum auctio,
preserves the true spirit of Pythagoreanism in the midst of his ridicule
and scoffing. The taboo does not mean that one loathes them; on the
contrary they are sacred and of a wonderful nature. So op.cit. 6:

ITYOATOPAY. éuvyriiov uév odde v auréopat, Ta 8¢ dAAa mwATy
Kudpwy.

ATOPAXTHEY. 7ivos évexa; 1) pvodrry ToUs KudjLovs;

[TYOATOPAX. otk dAAd ipol elow kai BavpaoTy adTdv 1) ddois:
TPOTOV eV yap TO TAV yov) eloL kal jv dmo-
Svays kbapov €t xAwpdv édvra, Sifear Tolow
avdpmioiot poplowat éudepéa Ty durv: éfmbévra
8¢ M adijs és Ty cednuainy Vo€l peuwerpruévyot,
aipddea TourioeLs.

Two main points are made by Pythagoras. First, if you take the skin
off the fresh bean, the form resembles that of the virile member. It has
been seen that it allegedly is similar to the shape of pudenda muliebria;
which both forms together make up Baubo’s type. Secondly, there is
the beans transformation (after an appropriate preparation) into a
blood-like substance. (A third reason adduced by Pythagoras was not
primary, but superadded later not without reason; although it is
jestingly given pride of place by Lucian: that Athenian democracy
used beans for their lottery in the magistrates” appointments: 76 8¢
wélov, "Abnvaioiot véuos kvdpowor Tas apyas aipéecbar. (Cf.
Plutarch, De liberis educandis 17 p. 12F: «kvdpwv améyecta», 7
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o0 8ei moAirevecbar etc.; Hippolytus, Elenchos, LT, 27). This
interpretation is also testified by Aristotle; as the last symbolism in his
enumeration, he explained: 7 67t 6Avyapyikév kAmpodvrar yodv
avTols (sc. Tols kvauois). The taboo in this sense represents an
oligarchic manifesto against lot-democracy.

Ever-present was, however, an ambivalence in the valuation of
things tabooed. The beans are in one account associated with the
Saturnian era, when allegedly bread was made from them, as
agriculture proper had not yet appeared, nor was its need felt. Scholia
(T) in I. N 589, p. 513.49-51 and Eustathius, Comm. in Iliadem N
589 p. 948.25: ot 8¢ paow 57u émt Kpovov apros €€ avrdv (sc. Tdv
kvapwv) éyivero Tols avlpwmois, voTepov &¢ ur yeveobar avTdv
emeTpamn, va undéAws pviun Tod Kpévov PuAdrroiTo
(presumably because of Zeus’ tyranny, at least initially). It is
memorable, but expectable, that Aristotle’s fragment gives all principal
dimensions of the symbolic meaning in this connection. To repeat it
(Iepl v ITvBaryopeiwv fr. 5 Ross p. 134): ¢mot 8° ApiororéAns év
7& mepl 7V ITvforyopelwv mepl TV kudpwv mapayyéArew adTov
(sc. Pythagoras) améyectar v kvdpwy firow (1) 8Tu aidolois eloiv
Suoor 1 (2) 67t “Adov midaus (aydvarov yap puévov): 7 (3) 67 plei-
pev 1 (4) 671 7§ Tob SAov Poel Suowov: 7 (5) 671 SAvyapyikdy (kAx-
podvTat yodv avTols). Items (1) to (3) and (5) have been analysed
above. (4) may refer to the association with Orphic accounts of world-
creation (like the one kara leparvvpov kai ‘EAAGvikov), as has been
observed above; or to some such similar community in significant
character between beans and Kéouos, on which magic and
symbolism work. Something appears to escape us, some significant
detail. Compare what is reported, again on Aristotelian testimony (v.
D.L. VIII 36), on the symbolic meaning of the precept dprov u7
kaTayview, do not break the bread. After some other explanations,
we learn that some (ot 8¢) interpreted it émel amd TovTov (sc. Tod
aprov) dpyerar 76 6Aov. This goes much further than the reference to
the Saturnian bread from beans mentioned above. Delatte (La vie de
Pythagore, p. 132) appositely refers to Empedocles B34DK, in fact an
Aristotelian quotation (Meteorologica A4.381b31): 76 yap vypov 76
Enpd alTiov Tob opilectoun kal ékdTepov éxaTépw ofov kKOAAa Yiyve-
Tou, Womep kal EumedokAis émoimoev év Tots Puokots:

dApurov UdaTi koAAoas...
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Flour mixed with water is the substance of bread. And it is taken to
represent the cosmic interplay between the dry and the wet as
principles conjugatively determining the existence of things.

Plutarch, Aetia Romana, 95 ascribes the same polyvalence of the
beans to all leguminous products: they are erebal and symbols of
forgetfulness (of the A1y Bavarov) as in the case of the Aabuvpov and
épéBwbos (supposedly also indicated on etymological grounds); they
are mortuary (mpos 7a mepidetma kal TAs TPOKANTELS TAV VekpDY
paAioTa ypdvrar Tois oompiois); they are flatulent and with large
sediment in digestion which leads away from mental sanctity and
corporeal purity; they incline to sexual coition because of their
flatulence and windiness (kai mpds cuvvovaiav wapoppud Sid 106
Puoddes kal TVEUUATIKOV).

The Smyrna inscription is damaged and mutilated. There are more
taboos in it of uncertain content. It is not allowed to make noise (or
play music) with reeds (or reed-instruments?): kaAduotat kpoTeiv ov
Oéo[puidv éorw...]. KaAdpun might more likely perhaps here refer to
the stalk of wheat-corn, as in Callimachus, Hymn to Demeter, 19: ws
kaAduav Te kal lepa SpdypaTa TpdTa daoTaybwy amékofe... One
should not bring in (the sanctuary or the worship) something
unknown: [und Jé dopetv oul......... JA

The identical purifications and taboos of the Smyrna inscription
and of the Euripidean chorus are part of the mysteric worship of
Dionysus Zagreus. The mention of the Titans in the inscription (v.
16), albeit in an unclear context, shows that this Dionysus and these
rituals and symbols related to the Titanic incident in the life of the
Divine Child, his dismemberment in their hands. In another
inscription from Teos (of the first century B.C.) there are reported
honours decreed by the society of the Dionysiasts (v. 51) to the
priestess of Dionysus Hediste (= The Most Pleasurable). We read
there, in an unfortunately damaged context, (SEG IV 598.19-20 =
Dionisismo B10.19-20 Scapri (Le Religioni dei Misteri vol. I pp. 253-
4)): ...kal Spyta [ JavTos iepo[D ] Tob Aiovioov kaTolyopévov érovs
[... kaTotyopévou has to go with Adwovioov, as it is inappropriately
related to either tepod or érovs. This then is the Dying God, next to be
Resurrected. (On the theme of dying gods v. Philodemus, De pietate,
44, 45b, 46b (pp. 16-8 G); Aeschylus Fr. *260 Radt). The principle of

life is the principle of death, just as we have seen in detail the
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symbolism of life and death to coalesce in the tabooed beans. This
deity is the Divine Beast, the Bull-God. (The initiates of Euripides’
Kptres are Tenders Bodrat, BovkdAow of the God. And they have
partaken in the holy rites of omophagy in representation of Zagreus
dismemberment). This is also the Wine-God and the Raving-God,
from whom we started this inquiry. We have a number of symbolic
dimensions bound together in the mysteric image of a Mild-Wild
Wine-Bull, giver of Life and Death himself Dying and Rising,
Custodian of Generation and Destruction. The Heracleitean Hades-
Dionysus fits perfectly into the essence of this God, as does -
remarkably - the only occurrence of Dionysus in the Homeric corpus.
In the story of Lycurgus the enemy of the God (Ilias VI 130-40),
Dionysus is a young child as he still has his nurses (rtvas v. 132)
and he panics and flees to Thetis, terror-stricken on Lycurgus’
onslaught (...dubvvoos 8¢ pofinlels / Svoed aAds kata kiua, Oéris
8’ vmedéfaro kéATw [ SedidTa: kpaTepds yap éxe TpSuos dvdpds
ouokAf), vv. 135-7); he is described by the divine epithet frenzied, pai-
véuevos (nawopévoro dioviooio v. 132); while the weapon of
Lycurgus in his attack on the God and his nutrices is SovmA9¢ (v.
135), the ox-goad! There is also mention of the mythical Nysa, where
the incident takes place, located in Thrace rather than in exotic Arabia.
The main components are here already. Zagreus is primeval.

E

By the side of this Dionysus Antiquus, who is Dionysus the
Newcomer and what does he signify that is not already present in the
symbolism of the Older One? It appears nothing.

The Semelean Dionysus of Euripides’ Bacchae (vv. 1 sqq.: “Hkw
Aios mais Tivde OnBaiwv ybéva | dibvvoos, 6v Tikrer ol 1) Kds-
pov képn | Zewédn etc.) has all the symbolic attributes and potencies
of the older Bacchus-Zagreus. He causes ecstatic behaviour, to the
remotest limits, the tearing apart (Staomaouds) of Pentheus by
maenads. He is wild of appearance and even theriomorphic; vv. 99

sqq.:

érexev (sc. Zeus) &, avika Moipa
Téleoav, Tavpdrepwy Jedv

’ /. /7
oTepdvwoéy Te SpardvTwy
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oTeddvors, évbev dypav -
poTpbdov pawvdSes dugi-
BdAdovraw mAokdpots.

In fact the entire choral hymn to Dionysus (dwévvoov Surijow, v.
71) in Bacchae 64-167 loudly bespeaks the identity of old and new
Dionysus. The correspondence between this hymn and the fragment
from Kpfres is closest. Beatus (udkap v. 72) is he who having been
initiated (TeAeTas Oedv elds v. 73) leads a pure life (Biorav ayi-
oTedeL v. 74) participating in mystic thiasos (Qacederar uyav v. 75)
and being an active bacchos up in the mountains (év épecor Bak-
xevwv v. 76) by sanctifying purifications (colows kabapuoiow v. 77),
observing the sacred rites of the Great Mother Cybele (7d 7e parpos
peyddas Spyra KuBéas Oepiredwr vv. 78-90). So in Kpfjres: ayvov
8¢ Blov Telvopev... uwdoTns yevduny... unTpi T’ Opeig... Pakyos ékAn-
by oowwbels. This blessed saint is a tender of Zagreus (Zaypéws Bov-
7ns) in Kpfires, a servant of Dionysus (diévvoov Geparmeder v. 82) in
Bacchae. The torches (8@6es) of the Kpfjres fragment is here what
Dionysus himself holds in his hand: 6 Bakyevs avéywv / mupodn
PASya mevkas (vv. 145-6). The Kovpfires of the Kpfires now
become Kopdfavtes (v. 125). They are made to have invented the
drum (Bupodrovov kikAwpa v. 124) the main musical organ that
together with the flute (Ppvylwv/adAdv vv. 127-8) was used to
induce or accompany orgiastic bacchic dancing (cf. the locus classicus,
Aeschylus Fr. 57 Radt, where again the flute, the cymbals and the
drum - Tavpdpoyyor 8 dmopvkdvral | mobev €€ adavois poBepol
pipo, / Tvmdvov 8 elkawv woll’ vmroyaiov | Bpovris déperar Bapu-
TapPs create and signal the ecstatic situation). Crete is brought into
the picture here as the place where the invention of the drum was
made by the Kouretes (vv. 122-4), the land of Crete is hailed as the
birthplace of Zeus ({dfeol Te Kpriras | dioyevéTopes évavior, vv.
121-2) and Zeus Kpnrayevns himself is invoked as the one reared by
the Kouretes in a (subterranean) cave (Badduevpua Kovprrwy v. 120;
faAduevpa from Badapedw, keep (to protect) in a faddun, is passive
and not equivalent to faAduy, contrary to the vulgate understanding);
which all point to the initiation into the mysteric worship of the
Idaean Zeus (dids Ioaiov pdorns yevéuny) in the Kpijres fragment.
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Euripides is indeed stretching things in trying to cope with the
circumstance of the Semelean, Theban birth of his Dionysus in the
Bacchae amidst so many pointers to Crete: the connection is made
overtly to reside in the fact that the Kouretes invented the drum in
Crete - a tenuous relationship. There are however some other indices
of significant convergence. First, omophagy is mentioned (wuogpayiov
xapw, v. 139). Secondly, Dionysus aypedwv (v. 137; cf. 6 yap dva
aypevs v. 1193) points to Zagreus, the mysteric (Orphic-Eleusinian)
Dionysus. Thirdly, the sacred playful strains of the sacred sonorous
pipeflute (Aw7ds 8rav edxélados / iepds iepa malypara Bpéun vv.
160-4) recall the mysteric Eleusinian symbol proclaiming iepov érexe
mérna kobpov Bpywaw Bpywév (Hippolytus Ref. Omn. Her. 3,8,40 =
3[B8] Colli). And fourthly, afpa Tpayoxrovov (v. 138) brings to
mind the épidos (és ydAa émerov) of some Orphic gold plates
(IIB1.10 and 1IB2.4 Carratelli)?.

There is no distinction of an essential character to be drawn
between the old, mysteric Dionysus and the young Semelean one for
Euripides (Kpfjres, Bakxyes). Nor is the case any different for
Sophocles. In the famous chorus from Antigone (vv. 1115-1152) the
mysteric Eleusinian god (Dionysus-lacchus) is identified with the
Semelean offspring from Thebes. He is Kaduelas ayadpa vipdas (=
2epéns), his mother Semele is thunderstruck (natpl cvv kepavvig,
v. 1139), his residence is in Thebes, the metropolis of bacchic worship
(& Bakyed, | Baxyav parpémodw Onffav [ vaierdv, vv. 1121-3, the
city honoured most by him (‘7av, sc. Thebes, ék mac@v Tyuds / vmep-
TaTav méAewy, vv. 1138-9). Simultaneously, he rules over the
common-to-all bosom of the Eleusinian Demeter (uédeis ¢ /
'rrayKOL'VOLs Edevowias / Anoz’)g év k6Amrous vv. 1119-21), he is the
mysteric lacchus (al ce... yopevovor Tov raulav "laxyov, vv. 1151-2).
Bosom, év kéAmrous, alludes also to the Cereal Womb where a Baubic
lacchus (Clemens Alexandrinus) or pusio (Arnobius) is lurking, as well
as signifying the Thriasan fields which team with throngs of initiates at
the Eleusinian mystery celebrations, or Demeter’s all-accepting lap*°.
The poAetv kabapoiw modi (v. 1144 parallels the Eleian invocation
€Xbeiv... & Poéw modl Biwv. Divine madness and rage in nocturnal
rites of ecstatic dances is a charactristic trait of the God’s female
especially followers, vv. 1150-2:
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xopebovor Tov Tapiav "Taxyov.

We find associated here another factor in the unitary Dionysian
symbolism. The God is invoked as Lord of the Fire-breathing Stars,
mip mveldvrwv [ xépay’ dotpwv (vv. 1146-7). Why so? Correctly the
scholia ad loc. observe: yopayé: T7ov yopov dywv: 1 T®v doTpwy
XOPMYE: KATA YAp TIVa JUOTIKOV Adyov TV ATTEPWY €0TL XopTyos.
We should not thus be content, here as elsewhere, with a mere
metaphor indicating nature’s exulting celebration on a mighty divine
presence. The clue to the inner symbolism (uvoTikds Adyos) is
provided by Menander, Rhetor. ix. 329: (Apollo as Sun identified with
Dionysus is thus addressed) mdoav méAw kal ywpav kat mav édvos
Siémeis kal kabdmep TOV 0VpavOV TepLyOpeUELs ExwY TEPL TEAUTOV
ToUs yopovs T&v doTpwv. In Macrobius, Saturnalial, 18, 22, the
identity of Dionysus with the Sun is ascribed to Orphism: item
Orpheus, Liberum atque Solem unum esse deum eundemque
demonstrans etc. (he continues by explaining the hieratic bacchic
vestment as an image of the cosmic lordship of the Sun, citing OF
238; cf. also OF 236). And immediately afterwards (§23): hinc et
Vergilius sciens Liberum patrem solem esse et Cererem lunam etc.
There was a Greek poetic precedence to these identifications as is
hinted in Macrobius, op. cit., I, 24, 3. (Evangelus there protest at
Praetextatus’ use of Vergil as testimony for all religious arcana that he
exposed; he specifically suggests that Liber et alma Ceres (Georgica I,
7) for the Sun and the Moon is imitation of an older - Greek - poet)3!.

Homer (Z 133) associates Dionysus with Nysa. The context
suggests the coastline of Thrace as the location of the Lycurgan chase
of the divine prize. The scholia ad loc. suggest specifically the Edonean
vicinity of Mount Pangaion (dpdavros: "Héwvdv té&v mpos [loy-
yaiw Bacideds), thus pointing in an Orphic direction, within Homer.
On Nuoiov (v. 133), the sch. wisely observe: év Siaddpois Témors
ioTopodiar Ta mepl Nooav. duewov 8¢ Ta mepl Opdrmy drolvew kal
kara Zapobpdkmy dvvew Tov Aibvvoov (as Homer relates), évfa kai
Oéris duijye «peaanyvs «6&> Zdpov Te kal "IuBpov marratoéoons»
(2 78). The Homeric Hymn I, 8-9 places Nysa as a mountain south
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of Phoenice, near Egypt (perhaps near and to the east of Nile, if
Aiybmrowo podw signifies the great river). The learned Antimachus
(fr. 70 = 127W) and some other poets opted for an Arabian Nysa
(allocating there the Homeric incident), not necessarily different from
the one close to Egypt. So Diodorus III, 64; cf. 63. Nysa is also the
place where Dionysus grew up in a cave according to the Homeric
Hymn XXVI, 5. Stephanus Byzantius sub v. lists ten places called
Nysa; Hesychius s.v. fifteen.

Sophocles also confirms this association of Dionysus with Nysa,
speaking of the Bovkepws "lakyos, obviously the mysteric Dionysus
or Zagreus. Fr. Fabul. Incert. 874 N2:

S0ev kaTeidov Ty PeBaryiwpévmy

-~ \ '~ o 13 ’
Bpototot kAewny Nooav, fjv 6 Bovkepws
"lakyos adTd paiav ndloTny véue: etc.

Strabo (XV, 6 p. 687, the source for this fragment, mentions it in
immediate juxtaposition to the Homeric Ilias and Euripidean
Bacchae, 13 sqq. passages. In Homer the telestic Dionysus of the
divine raving ecstasis is already indicated by the standing attribute pai-
vouévowo duwviooro. The Nysean Dionysus is the old Dionysus of the
Athenian Limnae and the festival of Anthesteria, Aristophanes, Ranae,
215-8:

Let us sing the song (aowddv)
av dudl Nvoriov

\ /7 bl
Aios dvhvvoov év
Alpvawow laynoapey
avly’ 6 kparTaASkwos
TOlS fepo?m Xzf'rpotm

X(Upét KCLT, €,‘U.(‘)V TE’/.L€VO§ Aad)v (’)’X}\OS‘.

And this Dionysus is (at least aspectually) identified with the
mysteric Dionysus-lacchus of the Eleusinian triad Demeter - Kore -
Tacchus. For in the mock re-enactment of the mystic ceremonies of
Boedronion 20th in the Ranae, we find lacchus invoked, op. cit. 313

sqq.:
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Tacchus is described as acting in the exact manner of a Dionysiac

epiphany, 340 sqq.:

y , S Y
éyeipe proyéas Aapmddas év yepol Twdoowy,
"laky’ & "laxye,

’ ~ ’ k] 4
vukTépou TeAeTH)s pwaddpos aaTrp etc.

There follows the triple invocation of the priest and the mystic
choir to the Saviouress (Zwrewpa = Kdpm, vv. 377 sqq.), to Demeter
(382 sqq.) and to lacchus, the adolescent god (rov wpatov Bedv, vv.
394 sqq.). lacchus in particular is associated with song, dance, laugher,

jest and mirth, and some light lewdness (398-413); v. esp. 403 sqq.:

\ \ / 3 ’ 4 . .
oV yap kaTiwoyvoas émi Te yéAwr (I conjecture, in place of the
transmitted kareoyiow (or karaoylow) pev émt yédw)
k] 3 3 I3 / ’
kam’ edTelelq Tév Te cavdadiokov
\ \ ’ 3 ~ L4 >
Kkal O pdkiov éEndpes ot
almplovs mailew Te kal yopedew etc.

Aristophanes turns the practice of the initiate’s wearing the same
dress and shoes during each year’s sacred procession as that of his
initiation, to an occasion for fun: the worn out dress would be rent
and reveal naked parts of the body of female celebrants. This is the
mixture to which the scholiast calls our attention when he observes ad
v. 398 sqq.: peprypévws Aéye a uev mpos Tov Zaypéa “laxyov, Ta
8¢ mpos Tov Aubvvoov. He employs later distinctions of many
Dionysuses to account for diverse functions, which basically and
initially were integrated and summed up in the character of one
Dionysus-Zagreus. Even for the Hellenistic scholar, however, lacchus
is Zagreus. That Dionysus attends with Hercules at the mock ritual
where he is worshipped and invoked adds an extra comic dimension
to the dramatic action, besides referring to, and illustrating, the
original (certainly Homeric) Greek experience of Gods actively
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entering (as manifestations of their divine substance) the ordinary
world of men. The mystic lacchus is (also expressed characteristically
in) the thunderous cry of the initiates when on the sacred day they
invoke in procession Bpdu.os, the Roaring One with allusion to the
oxen’s lowing (Dionysus the Bull). So clearly Euripides, Palamedes, Fr.
586 Nauck?: 6s (sc. Dionysus) av’ "Iav / mépmerauw odv parpl dida /
Tupmavwy <ém’> takyois. The relevant locus classicus on the
invocatory boisterous shout called pvorikds taxyos is Herodotus
VIII, 65, 1-2; 4.

For Pindar (Dithyrambi II = fr. 70b, Machler) Dionysus as Bpé-
weos (cf. Euripides, Bacchae, 115: Bpduios 6oris dyn Budoovs), the
Bellowing, is revealed by orgiastic music (...péufBot Tvmdvewy, [ év 6¢
kéxAadev kpéTaA(a), vv. 9-10); processions with pine-torches
(albopéva Te [dais Do EavBaior medkas, vv. 10-11); ecstatic shouts
and dances (év 8¢ Naidwv éplydovmol arovayal [ paviar 7° dAadal
7’ SpiveTrar pupadyevt ovv kAévw, vv. 12-14); the fire of the
thunderbolt (év 8’ 6 maykparis kepavvos dumvéwy [ mdp kexlvnTa,
vv. 15-6). All this explosion of manifest power is described as a Bacchic
TeAer) occuring at the divine palaces, around Zeus’ royal sceptre (olav
Bpopiov rederdv [ kal wap oxdmrov dios Odpavidar [ év peydpors
loravTt, vv. 6-8). The divine madness in sound and movement is the
prerogative of the Great Mother (i.e. the Cybele, v. Fr. 80 Machler), as
is explicitly stated in our passage: ceuva pev kardpyer /| Marépw map
peydAq pduPot Tumdva, | év dé kéyAadev etc., vv. 8 sqq.). Further,
Enyalius’ sword CEvvaliov / éyyos, vv. 16-7), Athena’s aegis (which is
made to resound by the hissing of all its serpents heads, aAxdecod Te
ITadAdbos alyis [ pvpiwv ¢ployydlerar kAayyais Spardvrwvy, vv.
17-8), and Artemis’ lion-driven chariot (piuda 8 elow "Apreuts
oloroas Led- [ fauo’ év dpyats | Bakyiows ¢vAov Aedvrwv, vv. 19-
21): these symbols (and presences) of the corresponding deities
participate also in the divine Bacchanalia. And the God is beguiled by
these ravings and wild animal eruptions, 6 8¢ knAeiTar yopevoloaiot
kai Onpdv dyéais (vv. 22-3), thereby rendered mild of aspect to his
initiates. His exuberance turns saving and creative from consumptive
and destructive.

We have all the elements here of the Dionysiac nature. And they
are associated with the Theban Dionysus, the son of Semele. This is all
but certain in the sequel of this very fragment from the second
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Dithyramb. For the talk is there (vv. 26 sqq.) of the marriage of
Kadmos and Harmonia, and of their progeny, upon which a lost
sentence begins with Dionysus’ name at its start, referring to his
maternal ancestry. A reference made explicit by Pindar’s second
Athenian Dithyramb, Fr. 75.9-12 Machler:

émi Tov kuooodat) febv,

Tov Bpdiov, Tov "EpiBéav Te BpoTol kaéopev,
yévov bmdTwy uév marépwv (sc. Zeus) peAmduevor>
yovaukdv Te Kadueiav (XeuéAny).

Pindar decisively associates the Cereal connection with the
Semelean descent of one and the same Dionysus; v. Isthmia VII, 1-5
where Thebes is praised partly on account of her being Dionysus’
fatherland, Dionysus the assessor (dpedpos) of Demeter: fjpa yaAko-
kpbTov mapedpov | dapdrepos avik’ edpuyaitav dvreras dibvvoov.
The bronze - sounding Demeter refers to the orgiastic music of the
Cybelean Mother of Gods, in further aspectual identifications very
frequent esp. in mysteric cults. The conjunction of Dionysus with
Demeter points to the Titanic affair, the dismemberment of Zagreus,
the aboriginal delict which plagues human destiny. And indeed Pindar
testifies to the power of the Orphic eschatology; v. Olympia Il, 56-77;
Fr. 129, 131a, 130, 131b (cf. esp. the salvational mysteric rites in
131a: 6ABioL 8’ dmavtes aiog Avourévwy TeAerdr, an Orphic ritual);
Fr. 132 is commonly considered spurious on inadequate grounds; for
the Titanic abomination on Zagreus, v. fr. 133 (oiow 6¢ Pepoedéva
mowav maldatod mévleos | 8é€etar etc.); and for the Eleusinian
connection of the Orphic dimension cf. Fr. 137.

Z

There is one Dionysus in the ancient Greek religious system down
to classical times, and this is equally reflected in contemporary poetic
and speculative awareness. Congruous is the evidence of the
iconographic testimony. Dionysus is among the main deities in early
depictions of the Return of Hephaestus theme, which itself emphasises
Dionysus’ importance (as witnessed by Alcaeus Fr. 349b Voigt: dore
Oéwv und’ év *OAvumiwv | Ado(ar) drep Fébev) and relates to
Dionysus becoming one of the Celestial Divinities (cf. Antoninus
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Liberalis Narr., 7 (8, 38 Forster): ...} 8¢ (sc. “Hpa)... meibe Tovs ovpa-
vious eods éva TV odpaviwy Oedv kal didvvoov elvar. Cf. Alcaeus
Fr. 349¢ Voigt: els Twv dvokaidékwv). Becoming one of the
Olympian Twelve presupposes Dionysus’ marked (daemonic)
chthonicity: it does not primarily connect to a hero’s divinisation.
Official introduction of Dionysus to Zeus symbolises the Chthonic
God’s formal acceptance by the Olympian regime (cf. Boston 01.8053
= Carpenter, Plate 12B; Heidelberg 55 = Carpenter Plate 27). The
return of Hephaestus is represented on a Middle Corinthian
amphoriskos (early 6th century) in Athens (Athens NM. 664).
Dionysus is probably depicted as an effeminate figure wearing a cloak
with a scale pattern over a long dress. He is following Hephaestus
portrayed as a beardless youth with twisted feet, who raises a drinking-
horn to his mouth and rides side-saddle on a mule (V. T.H. Carpenter,
Dionysian Imagery in Archaic Greek Art, Plate 5; cf. pp. 15 sqq.,
where Carpenter argues unsuccessfully against these identifications).
The amphoriskos in Athens is dated before the Frangois vase (cf.
Payne, Necrocorinthia, p. 142). A Corinthian column krater in
London (London B42; Carpenter, Dionysian Imagery in Archaic
Greek Art, Plate 4B), (coeval to the Frangois vase; cf. Payne loc. cit.: at
least not later ) repeats the basic pattern, although here Hephaestos is
bearded and looks back to Dionysus, who is now depicted as a
bearded and robed man holding also a drinking-horn. (One foot of
the riding figure is probably deformed). A number of early Attic works
with similar representations (although Dionysus usually leads the
mule instead of following it, and the mule is standardly ithyphallic)
testifies to the efflorescence of the theme in contemporary Athens,
possibly due to Peisistratean policies. An example is provided by the
black-figure neck-amphora in Oxford (c. 560 B.C., Ashmolean
1920.107 = T.H. Carpenter, op. cit. Plate 6). Dionysos with an ivy
sprig precedes a young Hephaestos on an ithyphallic mule followed by
a satyr, while four deities welcome them. In another early (c. 550
B.C.) Lydos column-crater (in New York, Metropolitan Museum
31.11.11 = T.H. Carpenter, Art and Myth in Ancient Greece, Fig. 5 =
J. Boardman, Athenian Black Figure Vases, Fig. 65.1,2) the procession
includes dancing satyrs and nymphs with snakes, grapes, wine-skins;
the nymphs also wear a panther-skin. (Cf. another Lydos vase, a
psykter amphora in London, British Museum B148 = Boardman, op.
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cit. Fig. 66). On a later (c. 530 B.C.) neck-amphora signed by the
potter Nikosthenes we see a display of full orgiastic dancing (in Kansas
City, Nelson-Atkins Museum 52-22 = Carpenter, Art and Myth, Fig.
8). On a Caeretan hydria (c. 530 B.C.), a young crippled Hephaestos
rides a galloping mule toward Dionysus who wears a leopard-skin and
holds a kantharos in one hand, a small leopard in the other. A maenad
wearing a leopard-skin and holding a snake, and a satyr playing pipes,
follow dancing in wild excitement. On the other side, a standing satyr
copulates with a naked woman. (In Vienna, Kunsthistorisches
Museum 3577 = J. Boardman, Early Greek Vase Painting, Fig. 495.1,
2). Wine, ithyphallism, hilarity and all other Dionysiac symbols are
already present. In a late Corinthian work, a krater from Phlius,
couples of ithyphallic satyrs and naked women run to the right behind
a named Dionysus (cf. W. Biers, Excavations at Phlius, 1924; The
Votive Deposits, in Hesperia 40 (1971), pp. 410-2, pl. 88.30).

In the Frangois vase (Florence 4209; cf. Carpenter, op. cit. Plate
4A; J. Boardman, Athenian Black Figure Vases, Fig. 46-46.7),
Dionysus leads a procession to the left with Hephaestus mounted on
an ithyphallic mule, satyrs (named 2iAnvol ) and nymphs. They are
received by a series of seated waiting deities, with Aphrodite standing
facing the procession. The two groups balance each other; Dionysos
and Aphrodite are the focal figures defining the centre of the frieze.
The Sileni (and the mule) are ithyphallic; one carries a wineskin,
another plays double pipes, a third carries a nymph in his arms. After a
gap, a nymph wearing a peplos follows, and in sequel another nymph
who clashes small cymbals. We have in fact all attendants and articles
witnessed by the literary sources. Above the gap the word NY®AI (sic)
appears on the vase, which may be a misspelling for NYM®PAIL But in
Sophilos’ depiction of the Wedding of Peleus and Thetis - which exists
in two versions, one on a vase in London (London 1971.11-1.30,
another one in Athens (Acr. 587) - a group of five women in the
London vase (one frontal-faced playing a syrinx, two to the right
facing left and two to the left facing right all positioned like a choir)
bears the inscription MOX'AI (for Modoat) and matches the remnants
of a similar group in the Acropolis vase (the frontal face and the two to
the right are preserved) which carry the inscription NYZ'AIL Whether
Sophilos MOX'AI and the other vasepainter’s NY®AT are misprints
for NYXAI or not, the NYX AI in the Athens vase should not be
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explained away as Nopdar. The nymphs therefore in the previous
mentioned examples as well may partly be construed as Ndoar, may
be Dionysus’ nurses, the nymphs of the Nysa mountain, birthplace of
the mysteric Dionysus. In Kleitias' depiction of the Marriage of Peleus
and Thetis (on the Frangois Vase), Dionysus is accompanied by the
three HOPAI (*Q2pas) as well as by Chariklo (XAPIQAO, a singular
name for the Graces, Xdptres, in all likelihood). The common
worship of Dionysus with Charites in Elis (Olympia) has been
emphasised above (cf. esp. scholia to Pindar, Olympia, V, 5). A
common altar to Dionysus and the Charites is attested at Olympia
near the sanctuary of Pelops (Pausanias, V, 19, 10); between the
sanctuary and that altar there lay altars to the Muses and to the
Nymphs (ibid.). Cultic realities, literary testimonies and iconographic
evidence conspire and converge supplementing each other in
reflecting a unique and unified picture of Dionysus in the archaic age.
The Dionysus represented in the famous Cypselus chest was shown as
a reclining bearded figure, wearing a long chiton, holding a golden
drinking vessel in hand, lying in a cave surrounded by vines, apple
trees and pomegranate trees (Pausanias, V, 19, 6). Apple is the symbol
of Aphrodite, pomegranate of Persephone and vine Dionysus’ special
manifestation. We see here, also, the decisive congruence of
iconographic depiction with literary accounts and religious data. In a
representation on a Chalcidian cup by the Phineus painter, the
Dionysian symbolism of attributes appears in Nonnian splendour.
The chariot of Dionysus is drawn by lions, panthers and stags,
accompanied by ithyphallic Sileni. It faces a lion fountainhead over
which a vine grows luxuriantly and in front of which a huge crater is
located: evidently the fountain is meant to pour wine into the crater.
Behind satyrs ambush bathing nymphs: one hairy satyr is portrayed in
the act of anal penetration over a bending black-figured nymph. (In
Wisrzburg, Martin von Wagner Museum 354 = Boardman, op. cit.
Fig. 479.1, 2; v. esp. E. Simon, Die Gotter der Griechenr®, Fig. 280).
The Nysa reference in the archaic iconography points to the
mysteric Dionysus. Simultaneously, Dionysus is associated in early
vase paintings with Qudvn = Zepédn (cf. Florence 3790; Carpenter,
op. cit., Plate 8A), with no sense of any contradiction or impropriety
being involved in this Theban, Semelean origination. The Aphrodite
connection is strongly represented (cf. Florence 4209 = Carpenter,
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Plate 4A; Athens, Acr. 603a = Carpenter, Plate 9A; perhaps Munich
inv. 7739 = Carpenter, Plate 7A). Orgiastic music and dancing by
Maenads and Satyrs are also on the scene (cf. Louvre F75 = Carpenter,
Plate 7B; Copenhagen inv. 5179 = Carpenter, Plate 19A; Wisrzburg
265 = Carpenter, Plate 19B; Louvre F36 = Carpenter Plate 24A; Basel
K& 420 = Carpenter, Plate 24B; Munich 2302 = Carpenter, Plate 26;
Boston 01.8052 = Carpenter, Plate 23A). Highly significant is the
indication of a maenadic-orgiastic rending apart of an animal on an
Amasis vase, Cab. Mid. 222 = Carpenter, Plate 17. Two dancing
maenads, embracing each other, one sporting a panther-skin,
approach Dionysus holding a hare and a stag. Wine-pressing revelry is
drawn in Wirzburg 265 = Carpenter, Plate 20A; Basel K& 420 =
Carpenter Plate 20B. Grape gathering in Boston 63.952 = Carpenter,
Plate 21; Cab Mid. 320 = Carpenter, Plate 23B. Ivy as Dionysiac
symbol is frequent, as is cantharos, goat or fawn. Ithyphallic beams,
like masts, or rather ploughs, with grotesque figures, testify to the
chthonicity of the God (Florence 3897 = Carpenter, Plate 22). The
carriage of a Dionysus ship (in a pattern similar to that portrayed in
the immediately preceding case) is on a fragmentary Ionian amphora
from Karnak belonging to the Northampton group (c. 540-530 B.C.;
Oxford 1924.264 = 1. Boardman, Early Greek Vase Painting, Fig.
487.1, 2). A giant, majestic Dionysus is drawn sitting in his ship
rowed by satyrs, while others play kithara and double-pipes and still
others dance. (In a black-figure Attic amphora c. 510 B.C., Tarquinia,
Museo Nazionale = E. Simon, Die Gétter der Griechen, Fig. 276).
The splendid image of the Dionysus ship, with the god alone reclining
in it and an overgrown vine heavy with grapes rising along the mast, is
the exquisite work of Execias (c. 530 B.C. A phiale in Minchen,
Staatliche Antikensammlung = Simon, op.cit. Fig. 279). On a skyphos
by the Theseus painter, the ship of Dionysus is a festive shipcar (in
Athens, Acropolis 1281 = J. Boardman, Athenian Black Figure Vases,
Fig. 247). Is the ship still another phallic symbol, appropriate to the
Sea-Dionysus, as the plough is of the Land-One? The image of an
animal rape by a Satyr by the side of a Dionysus mounted on an
ithyphallic mule and surrounded by a troup of maenads and satyrs
orgiastically dancing can be seen on an Attic black-figure flat--mouthed
oinochoe (in Toronto, Royal Ontario Museum 320 = Boardman, op.
cit., Fig. 288). Dionysian sexual exuberance is manifested in a scene of
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masturbating satyrs on the neck of an early spherical aryballos signed
by Nearchos (in New York, Metropolitan Museum 26.49 =
Boardman, op. cit. 50). The satyrs carry characteristic inscribed
names: Tepmékelos (- Tépmw) is the name of the frontal figure,
Ywdras (PXOAAY, - fwAi = membrum virile praeputio retracto)
that of the right hand satyr, and (probably) 4ékios (AOKIOZ, - Soxis
= plank, beam) the name of the lefthand one. Dionysian sadist
sexuality is evidenced on a later black figure lekythos by the Beldam
Painter (name vase), where a gang of satyrs cruelly torture a woman (in
Athens, National Museum 1129 = Boardman, op. cit. Fig. 277). A
beautiful scene of a young Dionysus holding a kantharos and
surrounded by dancing and drinking satyrs is on the splendid name
piece, the Northampton Vase (in London, Niarchos, formerly Castle
Ashby = Boardman, op. cit., Fig. 485.1, 2). The maenadic condition is
powerfully captured by the Brygos painter on the inside of a red-figure
on white ground cup: the Maenad is depicted in violent movement,
hair flowing, wearing a leopard skin, snake in head, thyrsos in one
hand, a leopard in the other. On the outside of the cup Dionysos is
portrayed sitting, holding a vine, from which a wine-skin hangs,
surrounded by maenads in an orgiastic dance to the sounds of a
double-pipe played by a satyr. (In Minchen, Antikensammlungen
2645 = ]. Boardman, Athenian Red Figure Vases: The Archaic Period,
Figs. 218 and 256). The Brygos painter has also left us a magnificent
icon of Dionysian ecstasis: Dionysuus himself is shown entranced
playing the lyre with satyrs around him in orgiastic dancing. (In Paris,
Bibliotheque Nationale 576 = Boardman, op. cit., Fig. 255).

The second birth of Dionysus from Zeus’ thigh, where he was put
after his immature abortion from Semele’s womb, is represented in a
unique Attic black-figure neck amphora by the Diosphos Painter
(name vase). Zeus with his sceptre is sitting slightly bending forward.
He keeps on his thigh a fully grown youth with a beautiful body in
reduced dimensions. The boy apparently holds in his raised hands two
torches. He is cast as light-bringer, and this is reflected in the name
inscribed next to him, AI02P0OX Aiéspws = pd>s Aids, the Light of
Zeus. Hera (identified by an inscription) stands in front of Zeus, with
her right hand extended to Zeus, the fingers patterned as if she was
holding something delicate, while her left raises the lower part of her
long dress: she seems to be ready to leave. She may be acting the role of
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Eileithyia, the divine midwife, the Parturition goddess. KAAOX is
written above Zeus. (In Paris, Cabinet des Médailles 219 = J.
Boardman, Athenian Black Figure Vases, Fig. 272). The moments just
preceding the childbirth are probably represented on a belly amphora
by the Princeton Painter. (In Princeton, Princeton University Museum
168 = Boardman, op. cit., Fig. 138). Zeus, in an untypically very full
shape, (as if to indicate pregnancy) is seated, while two winged figures
stand in front and behind him, the one in front black, the other white:
a male and female daemonic attendant is probably indicated. The one
in front extends his left hand towards Zeus lightly touching his thigh:
we may thus think of Eileithyiae, although normally they are
generically female. One step behind each winged figure stand two
naked youths, the left one with a stunning erection. Round the neck
of the amphora an ivy decorative pattern is displayed. Dionysos’ birth
is very likely meant.

Dionysos as diéodws, Zeus' Light, is also highly significant as an
early testimony to Hippolytus’ late report on the Attic Phlyan
Mysteries. In Phlya was the seat of mysteries acted in the name of the
Great Goddess. Hippolytus V 20: (the sexual import of the Orphic
Aeyépeva and Spwpeva can be observed in these rites) TeréAeoTar ¢
Tadra kal mapadédorar avlpwmois mpd Tis KeAeod kal TpurroAé-
pov kal Aiuntpos kat Képns kat diovicov év *EXevoive Tedetds, év
DAowodvTe (sic. cod. But the name of this Attic deme was in classical
times PAvets, DAva or PAVeia; cf. Plutarch, Themistocles, 1, 4;
Pausanias, I, 31, 4; Harpocration; Stephanus Byzantius; Suda;
Photius. We should probably emend to @Avedor (or DPAvd
Schneidewin) here and in the next occurrence of the word, as well as
further down in the passage: 7a s Meyadns PAvéwv (or PAvedow
or PAvijow Maass) Spywa. Just possibly however an alternative name
of the region might have been @Avods, on the analogy of the
Peloponnesian @Awods. More probably it is an error of Hippolytus or
of the scribe) 77s Arrikijs: mpd yap 7dv "Edevowiwv pvornplwy
éoTw év 7§ Dowodvr <77s> Aeyopévns MeydAns Spya. On the
walls of a sacred maoras (cubiculum or porticus, porch, hall or inner
room and bed chamber, really a TreAeampiov) in the sanctuary of the
Great Goddess, there were paintings among which one represented a
winged grey-haired old man with erect membrum pursuing a canine
woman (€07t 8¢... kal mpeafiTns Tis éyyeypaupuévos mToAds TTE-
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pwTOS évTETAUéVNY EYV TNV aloXUYYY, Yyuvaika amopelyovoay
Suikwv kuvoed?)). The dog-like face (?) of the woman is enigmatic
unless a Hecataean connection is meant to be emphasised. It has been
proposed to convert it to kvavoed) (black, or dark blue, coloured),
which would fit closely to Hippolytus® interpretation of the wall-
painting (ibid.): éowe 8¢ elvar kara Tév Zmblavdv Adyov 6 ¢dos pvé-
oS TO Pds, TO oroTEWOV Udwp 8¢ 1) PukdAa (sic) etc. The name
inscribed above the old man was ¢aos-pvévrys (sic ibid., apparently
meant to be declined by Hippolytus or his source (Plutarch, probably,
in his Ten Books Against Empedocles, ibid.) as one word, like ¢aoo-
puévtov if the correction in the second place where it occurs from the
(again) ¢aos pvévrms of the codex to pdaos pvévrov is adopted as the
easiest emendation) it is associated by him to the flow of the light: émi-
yéypamrar 8¢ émi Tob mpeafiTov «pdos-puévTns»... €owke 8¢ elvar
katad Tov Zmbiavdv Adyov 6 pdos-puévTns 70 Pds... . TO 6¢ Svoua
700 pdos-pvévTov TNV pvow dvwler Tod pwTds, ..., SnAol kKdTw.
This @dos-pvévrys is in all probability the Phliasian Mysteric
Dionysus, the Old-Age manifestation of the just born perfect youth
Abs-¢pds on the vase-painting. Such an old-age Dionysian
manifestation can be aspectually identified furthermore to Dionysus’
father, Zeus himself. (Cf. Orphei Hymni 52.6 fedv marep 18¢ kai vie
as addressed to Trieteric Dionysus; although here the symbolism
relates to the (aspectual) identification of Phanes as divine ulterior
ancestor with Dionysus as the latest progeny of the gods, specifically of
Zeus, with cosmic royal claims and jurisdiction). Pvévrns, if correct,
seems to be a substantivised form of the 2nd aorist participle of péw,
pueis (as in Plato, Timaeus, 84), pvévr-os. Just possibly, the inscription
may be meant in the genitive ¢dovs pvévros, an idea that would gain
confirmation if we could propose a related appropriate conjecture on
the undeciphered row of letters above the female image in the wall
painting, +mependikoAa (taken as containing the name 7 @PwkdéAa by
the scribe, Hippolytus or his source). We may see in this corrupt,
meaningless, expression two components, mepdw = penetrate sensu
obsceno and ¢ukidilw or dikid = mardepacTéw (according to Suda
s.v. puidilw), i.e. copulate more virili. The sense of the picture would
then be that the female figure is given to, or is about to indulge in, or
is pursued with a view to, the type of copulation practised intra mares.
And in actual fact, we find an Etruscan mural in the Tomba dei Tori,
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where a male figure penetrates anally a bending woman in front of a
human headed, bearded bull with well marked genitalia. (V.G.
Vorberg, Glossarium Eroticum, 1965, Fig. on p. 473). The anthropo-
faced bull represents Dionysus. The young man, with flowing hair,
turns his head back, to avoid looking at the woman whom he
penetrates from behind. These details suggest an attitude if not of
aversion, at least of uncommittedness to the act. And it suits well the
Sethian (and other Gnostic) lore of a higher and spiritual,
nongenerative employment of sexuality for salvation; a lore that I
suggested was also operative in Greek (in particular the Eleusinian)
Mpysteries. The same general tenor and specific connections are
preserved if we consider the (admittedly problematic) pvévros as
corrupt, and adopt Maass’” ingenious conjecture épiévs for it. (E.
Maass, Orpheus, pp. 301-3, esp. p. 303; his other suggestion to read
epiévrov kopm for Ilependikéda, tests the limits of arbitrariness).
"Epuévrns is a mysterious divine epithet for Aphrodite (Hesychius
s.v.). Construing the word as epi+évros (weapon, armour, sword) is
not particularly persuasive. An association with "Epwds (rather than
"Epwvis) has been suggested. Another Hesychian lemma (slightly out
of word order) has apdvriow: Epwvicw, Makedéves. One may
think of a dialectal, plural dative of a feminine 7 Apdvris or Apd-
vrns, Ths ApdvTidos; thus connecting to dpd = prayer, curse’2. But
an association of épiévrns with apdvry(m )s is wilful. Unless mediated
by the Laconian divinity Apovria (IGV, 1, 1 No. 213.24; 40), in
whose honour athletic games were celebrated. These are rather idle
speculations. Better to construe "Epiévrns as He of the Mighty
Erection, from épt and relvw (cf. évraots). The form may also be
connected to évriw / évrivw, furnish, equip, deck out, prepare:
"Epiévrns would then connote the Mightily Endowed, the Greatly
Equipped, the Highly Prepared, a condition of supreme preparedness.
In a mysteric context, it comes to much the same effect as in the
previous connection. ’Epw (v )ds might just be indirectly related to
this etymological meaning field, if construed as épi+ Evve) (cf. "Evva-
Awos), the Mighty Killer (cf. the war god (or warlike) *EvvdAios and
the goddess of war "Evvw). This is more plausible than a connection
to évvupt [ évvdw [ évvupar lonic elvuut, elviw, put on, clothe, wear.
But Pausanias (VIII, 25, 6) is probably right to derive the word from
an Arcadian épwier meaning Guud ypfiobaw (being enraged, furious).
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Returning now to the main line of development. The significant,
ritualistic and primary use of light in the Eleusinian Mysteries is well
attested. Cf. the moAd 7dp of the unspeakable ceremonies in the
Greater Mysteries, Hippolytus V, 8, 40: ...a070s 6 (epoddvrns
..VUKTOS €v < E>Aevotvi vmo moAAD mupl TeAdV Ta peydda kal
appnra pvotipia etc. Pwoddpos in the mysteric symbolism was
precisely the mystic light; Scholia to Aristophanes, Ranae, 343 (= J.
Tzetzes ad Aristophanem, Ranae, 340a). One of the supreme officials
of the Eleusinian cultus was precisely the da8otiyos, the Torch-Bearer;
another the Ilupddpos. Plutarch speaks of the péya ¢ds in the
mysteric TeAeral; Quomodo quis suos in virtute sentiat profectos, 10
(81d-¢): ..ol Tedovpevor kat’ apyas pev év BopdBw kat Bof) ouviaat
mpos AAAfAovs whoduevor. Spwuévwy 8¢ kal detkvvuévwy TV
Lep@dV TPOCTéxoVTY 10N eTO PSPov Kal TLWTTTS... 6 O EVTOS YevijLe-
vos kal uéya ¢ds dwv, olov avakTdpwv avoryouévwy, éTepov
Aafwv oyfua kal cuwmny kal BauBos etc. (CE. the alyAfev avdxro-
pov of the mysteric inscription IG 112 3709, 10-1). The ritual was
meant to imitate the extreme death experience of the soul in exitu; cf.
the awsome description in Plutarch Fr. 178 (Sandbach), esp.: mé7e (sc.
while in the pangs of death) 8¢ mdoyew (sc. 7 Yuym) wdbos ofov ot
TeleTals peyddas katopyraldpevor. 016 kal TO pijua TG pHpaTL Kol
70 €pyov TG €pyw Tob TeAeuTav Kal TeAelobar mpooéowke. TAGvaL TA
Tp@OTA Kal TepLdpopal KomwdeLs kal dua okéToUs TIvés UTomTOL
mopetar kal aTéAeoTol (the labyrinth of existence), elra mpd T0d
Télovs adTod T Sewa mdvTa, Ppikn kal Tpduos kal idpws kal Odu-
Bos* ék 8¢ TovTov dds Ti Bavudorov amivTnoer kal Témol kabapol
kal Aeyudves é6éfavTo etc. An outpouring of this holy condition of
pure light constitutes the flowing light of this world, which as light
flown down, as ¢dos pvév(Tns ), is symbolised by the abnormal
sexuality, i.e. a sexuality that abrogates its this-worldly role and
function, channelling its power to counteract the gravity of the world
towards salvation. Furthermore, the relation of the Phliasian @dos
pvév(Tms ) to Phanes (paivw, -opar, davds etc.), the characteristic
Orphic divinity, the bisexual Ilpw7éyovos of cosmogony and
aspectual ancestor of Dionysos, is unmistakeable.

In these connections, we discover the inner affinity of early
mysteric cultus and Orphism with late Gnostic speculations, as in
Sethianism. And Hippolytus™ insistence, as well as that of the Fathers
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of the Church, that the turn Gnosis gave to Christianity was au fond a
reductionism of the new faith to old mysteric religion, appears no
more as such an extravagant perversion, as it is usually taken to be.

The Phlyan Mysteries, older according to Hippolytus’ and
Plutarch’s sources than the Eleusinian ones, are important also because
of their strong, attested Orphic dimension. The deme bore the same
name with that of the people’s progenitor, @Avés, son of Earth. Earth
was the Great Goddess of the Phlyans (Pausanias, I, 31, 4). DAdos was
her eponymous son. He probably was held to have transmitted
mysteric initiation to Eleusis itself. For his grandson Kaukon
transferred the Great Goddesses’ orgies from Eleusis to Andania in
Messenia. And all this, teste Pausania, was reported in the Hymn to
Demeter that was composed for Lycomidae by Mousaius; Pausanias,
IV, 1, 5: ..mapa Tadryv v Meoonvmy (aboriginal queen of
Messenia) Ta 8pyia kopillwv Tdv peyddwy Oeddv Kadkwy HA\bev €€
’EXevaivos 6 Kelaivov Tod PAvod. DAvov 8¢ adrov "Abnvaio
Aéyovor maida elvar I'fs: opodoyet 6é adiot kal duvos Movoalov
Avkopidous moumbels és Aipunrpa.

The Avkopidar was a sacral family, like the Eteoboutadae of
Athens. Themistocles belonged to that family and he took care to
rebuilt the Telesterion in Phlya after it was destroyed by the Persians;
he oversaw its adornment with mural paintings; Plutarch,
Themistocles, 1, 4: 67 pévror 700 Avkopddv yévous peteiye, SHASY
éati 70 yap DAviol TeAeaTipiov, Smep fv Avkopuddv kowdy,
éumpnobev vmo Tdv BapPBdpwv adTos émeskelace kal ypapais éxd-
ounoev, ws Zipwvidns toropmkev. This telesterion or Hall of
Initiation, was then the macrds of Hippolytus where the mysteric
wall paintings existed. This waords was also called kAioiov; Pausanias,
IV, 1, 7: avéOnke 8¢ (sc. Methapus the Athenian, an initiator of
mysteric rites) kal és 76 kAlowov 76 Avkopuddv elkdva. éxovaav émi-
ypapua etc. (KAiowv or kAwoiov, from kAlvw, here is rather a place
where one could recline, a bed-chamber, rather than an outbuilding
like a porch; it could mean (kAewoiov) an outhouse or shed as well,
even in appropriate contexts a shrine or chapel. Nothing prohibits of
course that the sanctuary where Lycomidae were hereditary priests was
a complex structure with wall paintings to be found in many of its
sections. One would however expect that the more pregnant and
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symbolic murals would had been painted in the TeAeariov, the hall
of the holy mysteric rites). From what follows in the text it is evident
that the inscriptions on the wall paintings could be pretty long. The
particular picture and (partly quoted) epigram relates to the initiation
of Kaukon, the descendant of Phlyous, in the Andanian (Messenian)
mysteries to the Great Goddesses.

The Lycomidean ritual in Phlya involved the singing of songs,
among which prominent position was occupied by hymns to Eros,
reportedly composed by Pamphos and Orpheus. Pausanias informs us
that scholars erudite in (the beginnings of) poetry know well that the
genuine Orphic hymns were relatively few in number and rather
short; they were incanted by Lycomidae during the performance of
their rites; they are second only to the Homeric ones in beauty of
form, and more profoundly inspired in religious significance.
Pausanias, IX, 30, 12: “Ocris 8¢ mepl mounoews émodvmpayudvnoev
716m, Tovs "Opdéws Upvous oidev Gvras éxkaoTov Te avTdv émi Ppa-
xUTaTov kal 76 alpmay ovk és apufjuov moAdv memoumuévous. Avko-
pidar 8¢ loaoi Te kal émddovat Tols Spwuévols. kéouw uev 8n TOV
émdv Sevtepeta pépowvto Av perd ye Opurpov Tods Uuvovs, Tyufs 8¢
éx 700 belov (an és 76 Oelov?) kal és mAéov ékelvwv Tkovot.
Lycomidae intoned hexametre hymns to Eros reputedly composed by
both Pamphos and Orpheus in their rituals. Pausanias IX, 27, 2:
"QAfvos 8¢ Torepov [lapdws Te émn kal ‘Opdevs émoinoav: kal
opiow auorépois memomuéva éoTiv és "Epwra, lva émt Tots Spw-
pévors Avkouldar kal Tadra ddwow. The symbolism of Eros
especially in Orphic cosmogony (but in Hesiod, too) is mighty. And
fits well with the above-analysed picture painted on the walls of the
telesterion. This sanctum sanctorum particularly could preserve at the
time of Plutarch and Hippolytus' source the original paintings
executed under the supervision of Themistocles.

H
Nowhere do we find any significant indication of a multiple
Dionysus systematic experience in the archaic and classical periods.
Nor would that have been consonant with the basic essentials of
ancient religiosity. The integration of many like characters and
functions in one hypostasis (using advisedly this philosophically and
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theologically pregnant term) was of its nature. And this explains both
the greater or lesser moAvwvupia of each divinity (its multiplicity of
divine epithets) and its indivisible unity. It also accounts for the
omnipresent phenomenon of aspectual identification (in essence) of
hypostatically different deities. Trinitarian theology and Christology
knew where they were treading.

The multiple Dionysus theory has grown characteristically in the
bosom of Hellenistic, esp. Alexandrian, scholarship. (The Pergamene
School of Ciriticism was more traditional in this respect, given also its
Stoic predilections and integrating tendencies; but see infra). In fact,
there existed in Hellenistic times as well a (traditional) line of thought
which viewed alternative accounts of a given divinity (even repugnant
or contradictory accounts) as revealing essential characteristics of the
god without construing them as attributed to different hypostases or
persons. Thus we learn that Euphorion considered Dionysus as having
three distinct births, one from Semele, one from Zeus and still another
when the god was resurrected after his dismemberment at the hands of
the Titans. Remarkably, this account does not make room for the
mysteric Persephonian origination of Dionysus, although it recognises
the Orphic Titanic abomination committed against him. The passage
(Philodemus, De pietate, 44, p. 16.1 sqq. Gomperz = Powell,
Collectanea Alexandrina, Euphorio Fr. 36 = O. Kern, OF 36) is
significant in a number of ways: [mpw Ty 7oV JTwv (sc. yévvmow,
birth) v éx s unrpés |, érépav ¢ T[N éx] Tob unpod, [TplJryy
8¢ m™)[v 7€ diJaomacblels o oV Tirdvwy Pélas Ta] wéAn
owvle[ions | aveBiw{l}). kal [év] Mojormia 8 Ed[popi Jw[v 6 Juoroyel
[T ]Tois, [6] & ’Op[deds év “Adov] kal mdvra [xpdvov]
evdwarpe[ifew | (sc. Tov dibvvoov). The Semelean Dionysus - born
prematurely as a consequence of his mother having been struck by
Zeus as Zeus thunderbolt when the God entered her in his full divine
power, and born a second time from his divine father’s thigh where he
had been put to complete his appropriate gestation period - he was the
bull-horned (ravpdkepws) Beds (Euphorio Fr. 14 Powell), he was the
one that suffered the Titanic atrocity; having been dismembered he
was then put in the cauldron over the fire at Delphi, he was offered an
unholy meal to Apollo there (cf. Euphorio, Fr. 13 Powell; cf. also
Scholia on Lycophron 208 (p. 98.5 Scheer); further cf. OF 210; 211;
213; 214; 215), and was raised afterwards by the Mother of Gods



Zeﬁg, Zaypeﬁg, ’A'L'SwVGﬁg 465

(Rhea in the present account). This was Euphorion’s exposition,
whereas the Orphic account had the god remaining in Hades forever
(i.e. not being resurrected), as well as (we may add) having him born
from Persephone (the early and canonical Orphic relation). And in
fact we only hear of a dead Dionysus (ruler of the Nether world,
identified or aspectually identified with Aidoneus ~ Pluto - Hades)
and not of his resurrection in the Orphic reports about the Aboriginal
Sin. Indeed, a resurrection from the kingship of the realm of dead does
not make much sense in an ancient Greek religious context, unless the
translation to the heavenly stratum of the celestial divinities is
indicated. But that introduction is only an acceptance of his potent
status on the part of the Olympians, not any transfiguration of his full
chthonicity into an Olympian condition. After all, Zeus is the Lord of
the Sky, and Dionysus had taken a seat on the celestial throne just for a
while as the New King, the Child Dominus, before suffering
atrociously what his ecstatic spirit and orgiastic infatuation committed
against others. It might appear that Herodotus’ identification of
Dionysus with Osiris, 11, 144 (in its phallic nature; v. Herodotus 11 48;
cf. Heracleitus B70 DK), the luctus associated with Osiris worship
(Herodotus 11, 61; 132; cf. Plutarch, De Iside et Osiride, 39, 366 sqq:;
cf. also 70; Clement, Cohortatio, 2 p. 21; Plutarch, Amatorius, 18;
Maximus Tyrius 8.5; Orphica Argonautica I 32; Minucius Felix, Oct.
22; Arnobius, Contra Nationes 1, 36; Porphyrius apud Eusebius,
Praeparatio Evangelica V. 6; 7 etc.; Diodorus 1.83), and the Egyptian
resurrection belief would point to or suggest a correspondingly early
faith in the Resurrected Dionysus. But Osiris as Resurrected is King of
the Netherworld, not of this world or of the celestial realms just as
Dionysus-Zagreus is in his aspectual identification with Hades-Pluto.
There is but one Dionysus in the religious and speculative, original
and mainstream experience of ancient Greece. And this immediate
and reflective oneness of the god is carried on and expressed in later
times by the war-cry of his devotees: efs diwévvoos. (Cf. the
exclamation « Efs dyuos, eis Kdpios ("Inoods Xpioros )» in the
Orthodox liturgy of Saint Chrysostom, when the priest has raised the
transformed bread of life and calls upon the faithful 7a daywa Tois ayi-
ots. On €ls Oeés in Christian aretalogy cf. E. Peterson, Efs @eds, Diss.
Gottingae 1920, 17). Significantly, once such important affirmation
of «els dibvvoos» occurs within what has been called the ritual of the
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mysteries, and certainly exhibits an Orphic-Bacchic-Eleusinian
confluence in the context of corresponding rites presented as a lex
sacra: the testament appears in a Gurob papyrus from the third
century B.C. OF 31 1.23 = 4[A 69]23 Colli. The confessional
statement is expanded according to later testimonies in conformity
with an early peculiar Orphic heliolatry; it runs:

efs ZEI;S, GES "AB’I]S, EE\S H.HALOS, E{S AL(;VUO'OS

(OF 239; from Macrobius, Saturnalia, I 18,17 and Ps.-Justinus,
Cohortatio ad Gentiles, 15). In Julian, Oratio IV, the modified verse is
ascribed to Apollo’s oracular pronouncement, presumably in Delphi:

efg ZEljS‘, Gfs‘ "1‘4.87]§, Efs "H>\L6§ G’CTTL Zé.pam.g.

This is surely late. But the previous form goes back, in basic
underlying fact, to earliest Orphism. (Cf. the study on the origin of
Greek Solar Theology in the second volume this work volume).

G

The notion of a multiple Dionysus has neither a religious
(ritualistic or mythical) nor a philosophical (speculative or scientific)
origin: it is a scholarly construction, and of a particular type of
scholarship for that matter. It constitutes an Alexandrine convention.
And we can fortunately trace the origin of that scholarly convention.
The particular issue relates to a certain system of divine «moAvmpdow-
mov», a theory of multiple personality affecting accounts of the
divinities in some later authors. Extensive description of such a system
appears for the first time in Cicero (De Natura Deorum, III §§41-60,
the so-called mythological section). The group of writers in which
considerable parts of it can be found in summaries includes Clemens
Alexandrinus (Protrepticon), Ampelius (Liber Memorialis), Arnobius
(Adversus Gentes) and loannes Lydus (De Mensibus). The relevant
data can be surveyed conveniently in Joseph B. Mayor s edition of de
Natura Deorum, vol. III, Appendix on the Mythological Section pp.
199-209. A clue to the correct understanding of such approaches in
ancient literature is provided by loannes Lydus, op.cit. [V 48 Roether
=71 Wuensch p. 122. In a context of philosophically (and Stoically)
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etymologizing the name of Zeus, he mentions various alternative
construals and then adds: Tweés 6¢ kaTa Tov npwikov kal peptoTov
Abyov Tpeis dias elvar Bovdovrar etc. We have thus to do with a
theorizing that splits up the deity into a number of heroes. But this
heroicizing of divinities (although not their division) is exactly what
Euhemerus (in)famously did or at least did explicitly and
systematically. Diodorus reproduces Euhemerus verbatim (teste
Eusebio, Praeparatio Evangelicall, 2, 52-3 = Diodorus VI 1, 1-2 =
Euhemerus T 25 Winiarczyk): mept Oedv Tolvuv Surrds ol malaiol
T&V avbpdymwy Tois peTayeveoTépois mapadedwkacty évvolas. Tovs
\ \ 3.Q7 s ’ P ® vy s \ ’
wev yap aidiovs kal aplaprous elval pacwy, olov ALY Te kal ceAn-
v kal 7d dAAa doTpa Ta kaT’ odpavéy, Tpos 8 ToUTOLS AVéoUs
Ka.z TOI)S &’,A)\OUS Tol)g T'ﬁg Otp,ofag (;[)150'6(1)5 TOleOLS' TGTGUXé'TaS" Tolj—
Twv yap éxaaTov dibiov éxew TV yéveow kal Ty Siapoviiy: éTé-
\ 4 bl / /’ / \ \ \ bl ki 4
pous 8¢ Aéyovow émvyelous yevéobar Oeods, dia b¢ Tas els avbpw-
mous evepyecias abavdTov TeTevydTas Tyufs Te kal 86Ems, ofov
4 14 / 3 ~ \ bl \ / 3 ’
‘HpaxAéa, dibvvoov, Apioraiov, Tods &Adovs Tods TovTois opolovs.
Prodicus had already developed the view that things beneficial to
human life were elevated to divine status, like the sun, moon, rivers,
lakes, meadows, fruits etc. (Prodicus DK 84B5). Euhemerus, on the
other hand, worked out in particular the second branch of the theory:
(he) éAeye Tovs voulouévovs feods Suvartols Twvas yeyovévar
3 7 \ \ ~ 4 \ -~ bl 14 /
avBpwrmous kal Sua TodTo Vo TAV dAAwY Beomoinbévras 86Ear
feovs T23 Winiarczyk (= Sextus, Adversus Mathematicos IX 50-52);
cf. T27 = Sextus, op.cit. IX 17. Cf. Plutarch, De Iside et Osiride,
359E-360B (=T15 Winiarczyk), esp. ...Tods voutlouévovs feovs
mavTas opaAds dwaypddwy (sc. Evhemerus) els ovépara orpa-
Y@V Kal vavdpywy kal Pacidéwy ws 81) mdAaw yeyovéTwy etc. As
Iohannes Lydus puts it (De mensibus, IV 154 p. 170.13 sqq. = F55
Winiarzyk, esp. 17 sqq.): ...év 7]® mepl dwovioov ¢nai (sc. an
unpreserved writer; perhaps Polemo if we supply the lacuna in p.
170.16-7 Wisnsch as follows: [dhoTe kal k Jaf[Ads [ 6 [I[oAéuwv ye év
7]& mept dvovioou etc. Polemo is mentioned among other authors
. . \ /’ -~ /4 \
just a few lines above p. 170.12) Tovs [Sikalovs 7@dv Pac iréw[v kal
te Jpéwv Tals loais Tyufals pev ] vm’ adftdv 7dv [ Bedv kal mpoon-
’ A \ ’ \ \ A -~ \
yoplats Tyunbfivfaw kat | TadTy [peév Beods kAnbivar pvl fikds, Ty
8¢ ioToplav mem[Aaouévws | mapa[Seddobar]. (This represents a
variant of orthodox Euhemerism in that the existence of real gods (of a
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different order) is presupposed, if v7” avTdv 7dv Hedv is a correct
restrictrion. But the untranslated gods are, according to this train of
thought, physical entities bereft of personality and thus of the
possibility of honouring eminent mortals. Hence I propose to read v’
av[T@dv s [ Oedv meaning that these same important people initiated
their divinization. This is an Euhemerean notion, as Sextus testifies
infra. In which case we should take the Iohannes Lydus passage as
referring to Euhemerus himself. But whether in the supposed case of
(designs for, and cultivation of) autodeification, or in the public
acclaim that is presumed to have raised the mortal death of mighty,
important people to divine eternity (similarly to the canonization of
Christian saints), there is a crucial difficulty unresolved: according to
which standard of divinity were those mortals autodeified or divinised
by others? A naturally real status of godhead is presupposed by any
conventional or positive deification. (Just as an idea of natural law is
presupposed in human conduct by all positive law). Sextus Empiricus
registers the knot, adversus mathematicos, IX 34: ot 8¢ Aéyovres Tovs
mpdTous TV avlpdmwy nyepovedoavTas kal SiotknTads TOV
KoW®V mpaypudTwy yevouévous, mAelova Stvauw avTols meplé-
vTas Kal Ty Tpos TO Urakovew Td wANbY, TovTous Xpdvw TeAeu-
mioavTas Deods vmoAndOivar, mdAw od cuvidot To {nToduevov.
avTol yap ol els feods avdyovres avTovs mds évvoiav éXafov Oedv
els v avTovs evéraav; ToiTo yap deduevov amodeifews mapeiTal.
Indeed! But overwhelming power and profound utility do provide an
answer if one primarily applies the insight into the workings of the
world-order and its major cosmic forces). -Real history has been
misrepresented and transmitted as myth. Prodicus’ and Euhemerus’
respective approaches are well delineated by Cicero, De Natura
Deorum, 1 118-119 (= T'14 Winiarczyk): quid Prodicus Cius, qui ea
quae prodessent hominum vitae deorum in numero habita dixit,
quam tandem religionem reliquit? quid qui aut fortis aut claros aut
potentis viros tradunt post mortem ad deos pervenisse, eosque esse
ipsos quos nos colere precari venerarique soleamus, nonne expertes
sunt religionum omnium? quae ratio maxime tractata ab Euhemero
est, quem noster et interpretatus est et secutus praeter ceteros Ennius;
ab Euhemero autem et mortes et sepulturae demonstrantur deorum.
(Minucius account somehow confuses the propria, Octavius 21, 1-2 =
T9 Winiarczyk). According to Sextus (Adversus Mathematicos IX, 17
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= T27 Winiarczyk), Euhemerus thought that the eminent men
themselves cultivated the appearance of a transcendent power around
them and thus prepared the ground for their subsequent divinization:
Edrpepos 6¢ 6 émunAnbels dbebs dnow: 87° Hv drarTos avlpidrmwy
Blos, ol mepryevduevor TdV dAAwY loydi Te kal cuvéoel WaTe TPOS
TA VT ATOV KeAevopeva TavTas Blodv, omovdalovTes pellovos
favpacuod kal cepvéTnTos TuxEly, AvémAacar mepl avTOUS UTTEp-
BaAAovady Twa kal Oelav Svvauw, évbev kal Tois moAlols évouiotn-
oav Oeol.

Lactantius combines the two considerations for divine
canonization, that the men elevated to the condition of godhead
excelled in capacity and power or that they had greatly benefitted
human life through their inventions; he also relates this theory to
Cicero’s third book of De Natura Deorum: ...ii omnes, qui coluntur
ut dii, homines fuerunt et idem primi ac maximi reges. sed eos aut ob
virtutem qua profuerant hominum generi divinis honoribus adfectos
esse post mortem aut ob beneficia et inventa quibus humanam vitam
excoluerant immortalem memoriam consecutos quis ignorat?
(Something taught by the oldest Greek writers and those Latin ones
that followed and imitated them). quorum praecipue Euhemerus ac
noster Ennius, qui eorum omnium (sc. of all worshipped beings)
natales coniungia progenies imperia res gestas obitus sepulcra
demonstrant, et secutus eos Tullius tertio De Natura Deorum libro
dissolvit publicas religiones (128 Winiarczyk = Lactantius, De Ira Deli,
11, 7-9). By oldest Greek writers (vetustissimi Graeciae scriptores)
Lactantius means apparently no one necessarily older than
Euhemerus, as is clear from Epitoma Divinum Institutionum 13,1:
Evhemerus fuit Messenius, antiquissimus scriptor. And of course
Lactantius disregards Cicero’s final word in the book, where he
declares that: mihi Balbi (sc. disputatio) ad veritatis similitudinem
videretur esse propensior. Even in such a circumspect way, Cicero
testifies feeling closer to Stoic theology than to Academic criticism of
it, expounded by Cotta in the third book following the Academician
Clitomachus (cf. Mayor’s edition, vol. III, On the Sources of the third
Book of the De Natura Deorum, pp. LX-LXX). In fact Theophilus
Antiochenus combines Clitomachus (and his atheistic stance) with
Euhemerus as well (ad Autolycum II17 = T19 Winiarczyk). The core
implication of Euhemerism is well caught by Cicero, De natura
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deorum III 53: dicamus igitur, Balbe, oportet contra illos etian, qui
hos deos ex hominum genere in caclum translatos non re sed opinione
esse dicunt, quos auguste omnes sancteque veneramur.

There were antecedents to Euhemerus’ articulate position as to the
nature of gods. On the one hand, the entire system of the various
theories of natural theology or divine physics developed by Presocratic
thinkers leads to the construal of the deities of positive religion as
cosmic forces. Allegory (already applied to the Homeric pantheon of
personal divinities in the 6th century, for instance, by Theagenes)
provided the theoretical context for such theological reinterpretations.
What started as a rational request for real equivalences to the
mythological entities of positive religion and of poetic
anthropomorphism was transformed under the spirit of hypercriticism
(lurking in every thorough rationalism) that emerged in that
archetypal Age of Reason, the Greek golden fifth century B.C., into a
search for the causes of and reasons for divine worship in general and
also in specific cults. Prodicus, as we saw, emphasised the utilitarian
motive in the origin of the belief in gods. He remained, however,
within the cosmic framewok of Presocratic philosophy (or theology or
physiology). But, on the other hand, the sacred accounts of Middle
Eastern cultures projected the mythological stories about gods as
historical events at the beginning of time and thereafter. The divine
realm was thus explicitly or implicitly temporalised as the start of
human history, and not merely as a temporal or eternal cosmogonic
process. (Cf. e.g. for a clear statement of the principle involved in the
account of Egyptian history, Diodorus, I, 44, 1-4. Similarly Manetho
apud Eusebium, Chronicorum Liber1, 7, p. 134 sqq. Schéne). This
second prime factor was effectively transplanted into Greek soil with
Alexander the Great’s conquest of the East and the subsequent
accelerating Greco-Oriental fusion. There is no compelling evidence
(pace Schwartz, Rheinisches Museum, 40, 1885, 223-62; RE V
(1905), 670-2 and Jacoby, RE VIII (1912) 2750-69; Fr.Gr.H. Illa
Kommentar, pp. 75 sqq. Jaeger’s arbitrary combinations in Diokles
von Karystos, Excurs I: Theophrast iiber Agyptische Kénigslisten und
Hekataios von Abdera, pp. 123-33 certainly do not prove the point)
that Hecataeus of Abdera (Fr.Gr.H. 264) is the chief source or indeed
foundation of Diodorus’ elaborate account of things Egyptian in Book
I of his Universal History. (Jacoby prints the relevant part of Diodorus’
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work as Anhang, F25 = Diodor I, 10-98). Closer to the truth is W.
Spoerri’s more prudent estimate (Spithellenistische Berichte iiber
Welt, Kultur und Gétter) that Diodorus presents a composite account
reflecting the syncretism of his age. In the entire Diodoream survey,
Hecataeus is explicitly invoked once, in connection with a very specific
topic, the magnificence of the Pharaonic tombs in the vicinity of
Egyptian Thebes (I, 46,6 and 8 with 47,1 sqq.). Even in the section
most likely to report Hecataeus' description it starts with a ¢moiv that
should refer to Hecataeus (47,1), but at the conclusion he reverts to
épacav and aciv (49,5 and 6). It is not unlikely that Hecataeus
included in his account the Egyptian belief in an aboriginal but real
human history, when Gods ruled in Egypt. This would be certain if
the phrase: amé yap T&v mpwTwv Tddwy, év ols Tapadédorar Tas
madakidas Tob Aios TebBddbou etc. (47,1), should be taken to come
from him, as is likely. (The expression refers in all probability to the
location known as the Valley of the Queens, which is in fact distant
about 2 km (~ 10 stades) from the majestic Rameseum, apparently
described by Hecataeus-Diodorus as the tomb of Pharaoh *Ocvpav-
8Yas). But even so, it does not follow that Hecataeus had developed
the entire theory about the two kinds of divinised beings, cosmic
powers and heroic men. It is one thing to believe that in the beginning
of time gods ruled directly over men, completely another to claim that
eminent personalities were elevated to the divine status during or after
their earthly sojourn. In fact such views as the Euhemerian theory
(which also underlies Diodorus’ Alyvmriakd) are nowhere to be
found or indicated in Hecataeus’ testimonials and fragments. We
notice rather in him a philosophical preoccupation (on the standard
Greek pattern) to construe divinities as cosmic factors. Thus he
identified Osiris with Sun and Isis with the Moon on behalf of and for
the Egyptians (F1); while he claimed that both the Egyptians and the
Magians believed that everything within the world is subject to
coming into being and passing away (F1; F3). On the other hand he
thought that the first and supreme Egyptian god was identified with
the world system in its entirety (a typical Greek projection that goes
back to Hecataeus, and is not parenthetically introduced by Plutarch
himself in his account; it nicely fits a Presocratic survival in the late
classical thought-world), and that he was Ammon (F4). This patently
contradicts the theology of Diodorus” Aiyvmrriaxd, both on the level
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of the eternal, celestial gods (mepl 7V év odpavd Oedv kal yéveow
aidiov éoymrdéTwy), and on that of the terrestrial deified mortals
(@Adous 6’ éx TovTwy émiyelovs yevéolbar). Among the first order
gods, Osiris and Isis are mentioned as supreme (v. in particular
Diodorus I, 11,5), while Zeus, Hephaistus, Demeter, Oceanus and
Athena are identified with primary constituent parts of the world,
spirit (mvebpa), fire, earth, liquid, air respectively (Diodorus, I 11-12).
There is no place here for Ammon, the Universal Whole and his
supremacy. (If, furthermore, in the Alyvmrriaxd we are allowed - as we
in all probability should be - to identify Zeus with Ammon, we have
an explicit contradiction to Hecataeus’ Egyptian theological
construal). Nor is the Diodorean sequence of terrestrial gods
congruous with Hecataean theology: the series starts with Helios or
Hephaestus, then proceeds to Cronus and Rhea, then to Osiris and
Isis according to a minority view, while the majority of the
mythologists continue with Zeus-Hera and then to Osiris, Isis,
Typhon, Apollo and Aphrodite (Diodorus I, 13). Again this is
consistent with Ammon (= Zeus) as World-God.

The composite and late character of Diodorus’ presentation of
Egyptian theology is also evident from the tensions if not downright
contradictions between the two levels of divine discourse, the celestial
and the terrestrial. Thus the ontological sequence of the eternal gods
diverges significantly from the chronological one of the divinised
mortals. While Osiris = Dionysus is differentiated from Helios in the
theology of the terrestrial gods (I, 13,2 and 4-5), he is nonetheless
identified with the Sun in the theology of the celestial divinities (I, 11,
1-3). The varying field of multiple aspectual identifications for Osiris
and Isis is aptly emphasised by Diodorus I, 25, 1-2: kaf6Aov 8¢ oA
7is éoTi Sadwvia mepl TobTwY TOV Oeddv. Ty avTny yap ol pev
Iow, ot 8¢ AjunTtpav, oi 8¢ Oeapoddpov, of 8¢ LeAjvny, ol be
“Hpaw, of 8¢ mdoais Tats mpooryoplous dvopdlovor. Tov 8¢ "Oopwv
ol pev Xdpamw, of 8¢ Abvvoov, oi 8¢ I obTwva, of 8¢ "Appwra,
Twes 8¢ dia, moAdol 6¢ I1ava vevopikaor Aéyovol 8¢ Twes Zdpamw
elvau Tov mapa Tois "EAAnor [T ovrwva vopulduevor. Furthermore,
still another indication of the syncretistic manner of the Diodorean
account is the variation in the explanatory construals of apparent
animal worship among the Egyptians. Thus there is an ineffable
doctrine (amdppnrdév 71 8éypa I, 86,2, referring to 1, 21, 5-6) and
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three more common explanations (I, 86, 3; 4-5; and 87-9. For the
second, quasi-totemistic interpretation v. also 90, 1-2). For a fifth,
political, explanation v. 89.5-6. Hecataeus had maintained the third of
the common explanations, namely that animal worship had to do
with respectful acknowledgement of the beneficial character of the
animals in question. Hecataeus F1: 7d 7€ dAAa ¢uoiodoyeiv, ws
‘Exaraiés Te kai Apioraydpas ioTopodow. ...kal To eUxpnoTa TOV
{wwv Beovs é66¢acav. Notice also that in the extensive Diodorean
account, there is scarcely talk about the divinity of the animals
involved, but rather of their dedication (agiépwats, adiepwuévewrv
{wwv ), their receiving honours equal to, or next to that of, the gods
(v loa Oeots, Tpdobar mapamAnoiws Tois deols ). In most
instances there is mention only of honouring the animals (‘Tiudofa ),
and this is how the entire subject is introduced (86, 1): wavra 6¢ Oav-
phoa kal pellw mioTews émirelodvres of kat’ Alyvmrov els Ta
Typeva {da moAATw dmoplav mapéyovTar Tols Tas alTias TOUTWY
{mrodow.

Hecataeus of Abdera (c. 330-300 B.C.; cf. T1; T3a; T4; T7a; T7b)
designed a natural theology for the Egyptian religion (¢dvoiooyeiv,
F1). He probably accounted for its apparent animal worship by the
theory of utility (ibid.). He covered Egyptian history according to the
native priestly accounts (T4). Thus he must have reported the divine
kingdom on earth at the opening of human history **. But he cannot
be credited with the origin of the formal theological theory about the
mortal origin and subsequent deification of the émiyeior Oeol (despite
his Pyrrhonian apprenticeship (T3a); he was a philosopher of the
Abderite school, T3b).

Thus, for the source-point of those theological speculations, we
come back to where we started from, namely, to Euhemerus (c. 317-
298 B.C.; cf. T3 Winarczyk = Fr.Gr.H. 63T1; he was one of the
philosophers frequenting Cassander’s court, Theophrastus, Demetrius,
Dicaearchus; cf. T1 Winiarczyk = 63T2a and T4a), consonant with
the emphatic ancient tradition. Here we find the explicit theorizing on
the elevation to divine status of important men (and women? Cf.
Lactantius, De ira Dei 11, 7-9 = T28 Winiarczyk p. 19.6 ...nec
tantum mares, sed et feminas), eminent in power, capacities,
excellence and/or beneficiality for human life. This involved a novel
construal of eastern accounts about an aboriginal divine kingdom on
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earth. It also included the application of the generalised theory to
Greek religion. Hence Euhemerus Tepa ‘Avaypad (‘Iepds Aéyos,
sacra Historia) on the pattern of the oriental priestly ones. (An
antecedent to this is Platos invocation of inscriptional evidence, on the
testimony of Egyptian prophets, about the Atlantis story in
connection with earliest Athenian polity, eminence and achievements;
v. Timaeus 23b-25d; cf. Proclus, In Platonis Timaecum commentaria,
I p. 75.30 sqq. Diehl). Still Euhemerus’ account retained the unitarian
conception of the personal divinities. Nowhere in the testimonies do
we meet with an application of the theory of divine polypersonality as
a way out of variant and conflicting traditions regarding the same
deities. There is always a single account among competing ones that is
adopted by Euhemerus and elevated to the realm of true
(proto)history. In fact, when once we meet the question of multiple
Oeia. émiflera addressed by Euhemerus, we see him have recourse to
the peculiar idea that this multiplicity of divine names reflects the
multiplicity of various rulers who instituted the worship of the god
concerned (Zeus) at his command while still on earth, following his
guest-friendship with the ruler. T62 Winiarczyk (= Lactantius,
Divinarum Institutionum, 1 22, 21-27 = 63 F23): Historia vero Sacra
testatur ipsum Jovem, postquam rerum potitus sit, in tantam venisse
insolentiam, ut ipse sibi fana in multis locis constituerit. nam cum
terras circumiret, ut in quamque regionem venerat, reges principesve
populorum hospitio sibi et amicitia copulabat, et cum a quoque
digrederetur, iubebat sibi fanum creari hospitis suo nomine, quasi ut
posset amicitiae ac foederis memoria conservari. sic constituta sunt
templa lovi Ataburio, lIovi Labrayndio: Ataburus enim et Labrayndus
hospites eius atque adiutores in bello fuerunt; item lovi Laprio, lovi
Molioni, Iovi Casio et quae sunt in eundem modum. quod ille
astutissime excogitavit, ut et sibi honorem divinum et hospitibus suis
perpetuum nomen adquirerert cum religione coniumctum. gaudebant
ergo illi et huic imperio libenter obsequebantur et nominis sui gratia
ritus annuos et festa celebrabant etc.

I
Another step is therefore needed to land us at the full-blown theory
of divine multipersonality as testified by Cicero and the group of later
sources noted above*4. Having adopted the view that personal gods are
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excellent and powerful specimens of humanity who have greatly
benefitted human life, one may now employ it to harmonise the
various stories about gods, by reducing them to different nuclear
individualities. Who started the trend? (The mpdTos evperris). Mayor
(in his edition of Cicero’s De natura deorum, vol. 111, p. LXX; esp. pp.
199-201) suggested Mnaseas of Patara (rather than of Patrae) as the
ultimate source: (p. 201) “As Mnaseas is mentioned by three different
writers, Arnobius, Harpocration and Fulgentius, as the source from
whom they have borrowed, and as he is a noted Euhemerist of the
Alexandrian School [my emphasis], the evidence, so far as it goes,
seems to point to him as the mythologist followed by Clitomachus,
i.e. by Carneades” . This is very plausible. We learn from Harpocration
s.v. Trrrria "AOnpa that Mnaseas held her to be daughter of Poseidon
and Coryphe, daughter of Oceanus: Mvacéas év a’ Edpawrmns miv
Irrrriav "Abnvav Tooelddvos elvai ¢mot Buyarépa kal Kopddns Tijs
"Qreavod, dppa 8¢ Tpw TNV KaTaTKkevdTacay dud TodTo Lmmiav
kexAfiofou. (Cf. also Bekker, Anecdota Graeca, 1 p. 350.25-31). This
means that the Athena under the divine epithet of imrmria is a different
person from the Athena as genealogised by the mainstream
mythological account, which is exactly what is at stake as the major
leap forward to that theory of divine multipersonality. Besides we meet
with the same maternal descent in the case of one of the various
Athenas in Cicero’s account (III §59): Minerva ... tertia illa, quam a
Jove generatam supra diximus, quarta Jove nata et Coryphe, Oceani
filia, quam Arcades Kopiav nominant et quadrigarum inventricem
ferunt etc. If we substitute Poseidon for Zeus in this fourth Athena
(the more so since the third one is Zeus s proper daughter) we have
absolute congruence with Mnaseas™ construal.

Further, Ammonius (De adfinium vocabulorum differentia s.v.
NnpeiSes) testifies that Didymus (in his commentary on Bacchylides’
emivikou) reported the view according to which the Nereids are a
subgroup of the daughters of Nereus, those, namely, that were borne
of Doris. Didymus made use in extenso of Mnaseas’ account to that
effect: Nnpetdes 7dv 100 Nnpéws Quyatépwv diadéper. Alduvpos
opoiws év vmouviuatt BakyvAidov émwikwy. ¢not yap kata Aééw:
«elol Tolvuv ol paow dapépewv Tas Nmpetldas Tdv Tod Nnpéws
Buyarépwv. kai Tas peév ék dwpidos yvnolas adrod Buyarépas voul-
leolar- Tas 8¢ é¢ dAAwv (sc. yvvaikdv) 710 kowéTepov Nrpeidas
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kaAeiobai. kal Tas pev yvmolas ke’ (with Valckenaer for the corrupt
transmitted kal) Tov apudy, mAelovs 8¢ Tas dAAas. TadTd dnou
Mvagcéas év Tois mept Ths Evpdymns Tov Tpémov TolTovy. elta exti-
ferau (sc. Didymus) 8ia pakpdv mv Aééw (sc. Mnaseas’ report) kai
émpéper (i.e. he concludes): «milfavds ras pev éx wds s dwpidos
yynowwTépas TGV AAAwv oboas Nnpéws Quyarépas Aéyeabar, Tas
8¢ cvppikTovs avtd (or better cuvetoarTous as in Eustathius,
Commentaria in Odysseam ad w p. 824; the sense must be those
borne by various women and not by his véuipos yauer) pévov
Nnpeidas. Mnaseas harmonised the extraordinary variety of stories
and functions regarding the Nereids (cf. Judith M. Barringer, Divine
Escorts; Nereids in Archaic and Classical Greek Art; for four disparate
lists of names v. pp. 5-6) by postulating different motherhoods for
distinct groups of them.

Again, Mnaseas gave a special parenthood to Kr7guos, a divine
epithet of Zeus. Suda and Photius s.v. [Ipaéidikn: ... Mvacéas 6¢ év
7® mepl Edpirmms Lwrhpos kal THs adeAdiis [lpatidikns yevéabhau
Kriowv viov kal uvyatépas ‘Oudvoiav kai Aperiv, ds amo s
unrpos Tlpaéidikas kAnbivar. Zeus Kvoios was a personality other
than Zeus, not merely another aspect or function or relation of the
same divine being.

Mnaseas (Arnobius, III 37) recognized four (?) Muses, daughters of
Heaven and Earth, no doubt distinct from the offspring of Zeus and
(ordinarily) Mnemosyne in the mainstream tradition (cf. Hesiod,
Theogony, 25; 36; 52; 104; 916-9; 966; 1022): Musas Mnaseas est
auctor filias esse Telluris et Caeli, lovis ceteri praedicant ex Memoria
uxore vel Mente etc. This descent is in fact not reported in Cicero’s
testimony (De natura deorum, I1I 54). Again he transmitted the
awkward information about the ignominious death of Apollo, the
Olympian God par excellence, Fuglentius, Mythologiarum libri, FHG
III p. 152: Mnaseas tertio Europae libro scripsit Apollinem, postquam
a Jove ictus et interfectus est, a vespillonibus ad sepulturam elatum
esse. As Apollo is reported to have been struck by Zeus' thunderbolt,
this event may be related to the certamen between Zeus and Apollo
for possession of Crete, testified by Cicero (op.cit. 111, 57). This
Apollo, we are told, was the son of Corybas, born in Crete (ibid.).

Mnaseas multiplied divine-mythological-historical personalities.
Cf. e.g. Stephanus Byzantius s.v. "Axavfos; or Scholia to Theocritus
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XIII, 75¢. The Zrvpdadides Spvibes are for him not birds but
daughters of Stymphalus and Ornis (Scholia to Apollonius Rhodius II
1052-57a), a technique he used repeatedly to account for double
naming by parenthood. So similarly the Idaean Dactyls were named
after their father Dactylos and their mother Ida; scholia to Apollonius
Rhodius, I 1126-31b p. 101.16-102.1 Wendel, a very simplistic
account esp. relative to the momentous significance of the issue and
the wonderful array of attempted explanations that it occasioned. Very
typical of him is the way he generates some kinds of fish; Athenaeus
VIL, 301d: Mvaoéas 6¢ 6 Ilatpeds (Ilatapeds rather) ¢mow- Iybios
8¢ yiverau kal ‘Hovylas T7js adeAdls yaAnvn (an yals, mustela
piscis? Schweighiuser) kal udpawa kat Aakarives! Of course there
was a priestess Melissa that found the honeycombs and instituted the
wineless rites of v8pouéA; she gave her name to the bees; Scholia on
Pindar, Pythonici IV, 106a. And to explain the proverb mdfov yeAid4-
vos, he routinely invokes a sage and wizard XeAiddv; v. Photius,
Lexicon, s.v. mifov yeAdévos. Mnaseas knew of a sister of Odysseus
by the name of Lentil (Pax7 ), alias KaAAworw (the Fairest); this
piece of information was important enough to be quoted by
Lysimachus in his comprehensive work on Néorou (Athenaeus, IV
158¢-d). Also, he postulated two Dodones to account for Homeric
perplexities; v. Stephanus Byzantius s.v. dwddvyn (p. 247.15-6
Meineke; he was followed by Philoxenus op.cit. p. 246.6-12, and by
others (p. 247.16)). Against the customary identification (even if
aspectual) of Sabazius with Dionysus, Mnaseas duly made the former
son of the latter; Harpocration and Photius s.v. ZaBoi. He identified
the gods Dionysus, Osiris and Serapis with the mythical hero and king
of Egypt Epaphus, Plutarch, de Iside et Osiride, 365 F: é& 6¢ Mva-
céav 76 Emddw mpooTibévra Tov dibvvoov kal ov "Ooipw kal
7ov Zdpamw. The Oriental goddess Atargatis, of cruel rites, was just a
cruel queen; v. the detailed report in Athenaeus VIII, 346d-e. To the
speculations that rose from the traditions that called the Arcadians
mpooéAnves and went to the extent of explaining an Arcadian history
before the existence of the Moon, Mnaseas posited an Arcadian king
by the name of IlpocéAnvos; Scholia to Apollonius Rhodius, IV 263-
64b = Scholia to Aristophanes, Nubes, 397. Similar singular feats of
mythological historization we can expect from his Pan account;
Scholia to Euripides, Rhesus 36, p. 329.7-8 Schwartz: Mnaseas 8¢
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EevikddTepov admyetTar Ta mepl Ilava (unfortunately we miss the
details).

However, for all that, Mnaseas cannot be simply put aside. For
example he gives unique, valuable information on the Samothracian
Mysteries by naming the three of the four KaBetpor (Scholia to
Apollonius Rhodius I, 916-8b). In his account of the name of the
Awriov mediov (surely postulating a certain Dotus son of Pelasgus,
Stephanus Byzantius s.v. dcbriov p. 257.1-2 Meineke) he was followed
by no lesser authority than Herodianus, the Texvikés par excellence
(ibid. p. 257.15-7 Meineke). Mnaseas™ collection of Delphic oracles
(deAdidv xpnoudv cvvaywyr) was an extremely useful work
widely employed?°.

The divine multipersonality doctrine, once invented, was
cultivated in Alexandrian scholarship though we do not know how
widely. In Clement’s recension (similar to Cicero’s) of the different
personalities of various deities, the account of multiple Apollos is in all
probability taken from Aristocles (correcting the erroneous
transmitted Aristotle ); Protrepticus 1, 28, 3: vai uny ‘AméA\Awvas ¢
wev ApiororAfs (with V. Rose pro "ApiororéAns) mpdTov <Tov>
‘Healorov kat "Abnvas (évraiba 8m odkére Ilapbévos 7 "Abnva),
devrepov év Kpriry 7ov KidpBavros, Tpitov Tov Aids kal Téraprov
Tov Aprdda 1ov iAot Nipios obros kékAnrar wapa Apkdow:
émt TovTois Tov AlPvv kaTaréyel Tov "Appwvos: 6 8¢ Aidupos 6
ypappaTikos TovTols éktov émpéper Tov Mayvnros. (Didymus’
work Zévn ‘Ioropla may be referred to, Fr. 6 N. Schmidt p. 363. But
what more specific can be said regarding a scholar that reputedly wrote
thousands of books?!). Among the group of writers that preserved lists
of multipersonal deities, Ampelius gives the five Apollos of Aristocles,
while Cicero tells us of the four first, with additional characteristic
details. Didymus (the xaAxévrepos, the BiBAwoAdbas,
grammaticorum omnium quique sint quique fuerint instructissimus,
as Macrobius puts it, Saturnalia, V 22) lived in the first century B.C.,
yeyovws éml Avrwviov kal Kuépwvos (is the consulship of Antony
and Cicero in 63 B.C. meant?) kal éws Adyodorov (Suda s.v.).
Aristocles, if the Rhodian is intended, was a contemporary of Strabo
(XIV, 655 §13, ApioTokdiis 6 kab’ 7uds in a list of eminent
Rhodians). Strabo was born c. 60 B.C. (cf. Clinton, Fasti Hellenici, 111
p. 553) and was still alive in 14 A.D. Didymus must have used
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Aristocles’ accounts of divine multipersonality as is all but postulated
in Clement’s passage above: Clement read Didymus’ report that clearly
marked what was due to Aristocles and what was the Didymean
addition to the Aristoclean enumeration. This fact elevates Aristocles
work on the theological subject of multipersonality to a high level of
authority if Didymus himself employed it as near definitive, a
flattering compliment. It is plausible that we possess another instance
of such complimentary utilization of Aristocles’ scholarship on
Didymus’ part, as V. Rose contends, Aristoteles Pseudepigraphus, p.
619, in the section entitled Fragmenta quae librariorum errore
Aristoteli tribuuntur pro Aristocle, Fr. 10 (= Scholia on Apollonius
Rhodius IV 973 p. 300.7 sqq. Wendel). The question is about dpei-
xaAkos, its existence being disputed. The information (probably literal
quotation) comes from Didymus’ work Kwpuikn Aééis (the work even
if its author is not mentioned), Didymus Fr. I 5, 43a Schmidt 70.
Aristocles (with Rose in place of the transmitted *ApioToTéAns)
maintained, in a work called TeAeral, that there exists no such thing,
nor did its name occur in credited authors or in proper common
usage. (Aristotle’s employment of the word in Analytica Posteriora B,
92b22, may imply that he considered the thing of questionable
existence, but he in any case presupposes the validity of its occurrence
as a name). Macrobius (Saturnalia I, 18,1-3 = Rose, Aristoteles
Pseudepigraphus, p. 616 Fr. 5) refers to Aristocles’ (again the mss.
reading is Aristoteles; but Macrobius” manner of reference itself points
to someone other than the great Aristotle: nam +Aristoteles+, qui
Theologumena scripsit etc., i.e. Aristocles, he who wrote
Theologoumena) elaborate argumentation concerning the putative
identity of Apollo with Dionysus. The arguments have to do with
religious facts, ritual, oracular and celebrational observances; they have
nothing to do with the ethico-metaphysical speculations of Porphyry
(e.g. Macrobius, op.cit. I, 17,70), like that Minerva is the virtue of the
Sun, administering prudence to human minds. Macrobius invokes in
the same (I, 18,4) passage the authority of Varro and Granius Flaccus
Licinianus to the same effect. Now Granius is referred to by Arnobius
(Adversus nationes, 111, 31 = Aristoteles Pseudepigraphus p. 616 Fr. 4)
as quoting from Aristocles’ (inevitably the Arnobian ms. has
Aristoteles) detailed argumentation involving literary documentation,
that Athena is (theologically) the Moon: Aristocles (correcting from
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Aristoteles with Rose), ut Granius memorat, vir ingenio praepotens
atque in doctrina praecipuus, Minervam esse Lunam probabilibus
argumentis explicat et litterata auctoritate demonstrat. (Nobody
would refer to Aristotle himself as vir ingenio praepotens atque in
doctrina praecipuus; rather one writes in this way about some more
obscure scholarly figure whom he wants to commend as one of the
finest). The theology of this passage, as well as that of the one
previously mentioned with regard to the Baccho-Apolline identity,
belongs to the great department of natural theology, the one more
specifically with an emphasis on divine cuvowkewwcoers and Solar (and
Lunar) religious preeminence. Aristocles thus must have combined
this type of theology with the one that practises divine
multipersonalism in connection with the doctrine of deified mortal
superexcellence.

Other pieces of evidence fit nicely in this picture. For an instance
of physical explanation of divine stories, v. Scholia on Pindar,
Olympionici VII 66a-d (two similar scholia, I quote the second and
fuller): "ApioTokAfs 8¢ vdiorarar v yéveow ‘Abnvas (one
evidently among her various personalities) év Kpnry® védel ydp ¢mou
K€Kplj¢0al. T';]V 6661/, ’T(\)V Sé Al{a WAﬁfaVTa ’T(\) Vé¢0§ WPO¢&VQL
avtnv. A Cretan Athena is a unique variant to the lists of multiple
Athenas reported by Cicero, Ampelius, Clement and Arnobius. But it
is found in the list of Firmicus Maternus, De errore profanarum
religionum, 16, p. 37.17 sqq. Ziegler: quinque Minervas fuisse
legentibus nobis tradit antiquitas. Una est Vulcani filia quae Athenas
condidi, ...(this and the second Athena correspond to the first two in
the other accounts; the third one is the daughter of Cronus as in
Clement and Arnobius). Quarta Jovis Cretici regis fuit filia, quae
occisum patri detulit Liberum. (And the fifth is Athena Pallas in tune
with the other reports). This Cretan Athena substitutes the Arcadian
Coryphasian in one of the other lists*®. And she is brought into
connection with the Cretan Zeus (a king as we are told) and the
Titanic dismemberment of Dionysus; she would relate to the role
played by Athena in the sequel to that abomination.

For another instance of divine multiple personality according to
Aristocles v. Scholia to Euripides Rhesus, 29, 11 pp. 327-8 Schwartz;
(p. 328.4 sqq.): ourTas 6¢ Tas Evpwmas avaypdapovow évior piav
pev "Qreavida ag’ s kal 76 €v pépos Ths olkovpévns kAnbivad,
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kafdmep Amicwv év & Tept émanvipwy kal Apiorokdijs (with Rose
and Schwartz from Apiororélns in cod. A (Vaticanus 909)) év 7&
mpwTw Tis Ocoyovias, érépav 8¢ Polvikos Tod ’Ayrvopos etc.
(others, like Callimachus and Zenodotus identified the two). elotl 8¢ ot
kal TplTny dvaypdibavres <ioTopodow>s, kabdmep ‘Hyrnovmrmos év
Tots [laAAnviakois ypddwv ovTws etc. (Fr.Gr.H. 391F3).
Hegesippus, so far as this testimony goes, would not have gone
beyond the differentiation of various heroic persons of demigod status.
We do not know, in still another case, who first postulated two Phineis
and what his theological theory was; Etymologicon Genuinum (cod.
A (Vaticanus 1818), s.v. 6milecBOau. It is finally conceivable that the
various groups of Couretes (and other similar divinities) distinguished
directly and indirectly in Strabo’s great excursus on mysteric and
ecstatic cults (X, 3 esp. 466-74) may come from Aristocles the
Rhodian, whom we saw Strabo mentioned as his contemporary. Kaf’
Muds in Strabo includes phase-differences in synchronization of life-
cycles, so it is consistent with persons older than himself. (Cf. Clinton,
Fasti Hellenici, I1I pp. 553-4). Thus if Didymus is probably the strict
contemporary of Strabo, Aristocles is an older one. And so Didymus
could also employ Aristocles as argued above. Granius Flaccus
Licinianus (perhaps the contemporary of Pliny, cf. Rose, op.cit. p.
617) would be drawing on Aristocles and Didymus collections. And
we can envisage the rough outlines of a series of similar endeavours:
Mnaseas - Aristocles - Granius Flaccus. The game exercised the
Romans well. Who might be hidden behind the corrupt Caruilius in
Lactantius Placidus, In Statii Thebaida commentum IV 481-483 p.
290 Sweeney, is anybody’s guess; for a choice of possibilities v. the
critical apparatus ad loc. Perhaps Caruilius Pictor the Vergiliomastix is
not an unattractive suggestion (Bickel). The passage reports the many
Hermeses, four of them. Hermetic multipersonality is a good example
of greater and lesser diversities among all extant reports: they bespeak a
composite tradition and many sources after the 1st century B.C. The
Euhemerist theory of the double nature of divinity was transplanted to
Latin soil as the distinction between dei naturales and dei ab
hominibus instituti (e.g. St. Augustinus, De civitate dei, VI, 6), the
doctrine being ascribed to Varro. But Dionysius the Stoic, teaching in
Athens c. 50 B.C,, distinguished similarly between dei nativi and dei
facti (cf. Tertullian, Ad nationes, 11, 14).
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It does not seem that this line of thought (the Euhemerist-
Mnasean theological theory of religious polypersonalism) was
particularly widespread. When Diodorus comes to treat of the
specifically Greek mythology regarding Dionysus (III, 62 IV 5), he
observes at the beginning of his detailed account (III, 62, 2): 7@v &¢
madadv pvboypddwy kal momTdv mepl diovioov yeypaddrwy
aAANAois dodpdwra kal moAdods kal TepaTwdels Adyous kaTefe-
BAnuévwr, Suoyepés éoTw Umép THs yevéoews Tod feod TovTov Kal
TV mpdlewv kabapds elmetv. ol pev yap éva Aibvuoov, of ¢ Tpets
yeyovévar mapadedwraow, elal 8 of yéveow pev TovTov avbpwmd-
popdov w1 yeyovévaw T6 mapdmav dmopavduevor, Ty 8¢ Tod olvou
88aw Advuvoov elvar vouilovres. These last exponents of natural
theology have of course a unitarian account (whose basic outlines
follow in §§3-10). Diodorus emphasises that such a Dionysiac natural
theology is consistent with Orphism (§8). On the other hand the
upholders of a personal divinity with physical existence are divided
between those who keep to a unitarian understanding of Dionysus
and those who introduce three hypostases, distributing functions, roles
and benefices to them according to an appropriate collocation of
characters (63, 1-2). The three Dionysi involved are (63, 3 sqq.) the
Indian (bearded giver of wine and the fruits of the trees), the son of
Zeus and Persephone or Demeter (agriculturalist, horned), and the
Semelean one (the author of mysteries, of TeAeral, ecstatic rites, of
Orphic religiosity). The very artificiality in the distribution of
attributes and functions is a mighty index of the unnatural
arbitrariness of the whole conception. How can one separate the
Orphic-telestic-mysteric Dionysus from Zagreus, the Son of
Persephone? And how can one divide ecstatic rites from wine
inebriation or intoxication, and the Eleusinian ritual from the Orphic
symbolism? Or how can one segregate hypostases according to the age
of the god, the beautiful youth being indicative of another hypostasis
from that signified by the mature or older man of earlier depictions?
Diodorus then goes on (III 67 sqq.) to report a reputedly Libyan (=
African) account (according to Dionysius, v. supra). This story
postulates three Dionysi again. Only now the first one combines in his
person practically everything Dionysiac: his passion at the hands of the
Titans, wine, fruits, horns, exploits, campaigns and wars. Only the
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mysteric rites (TeAeral ) are left for the second one, a son of Zeus and
Io who ruled Egypt (74, 1). As to the third one, the Semelean,
IAwTy yevéolow TdV mpoTépwv. Tas 8 apdorépwr mpoarpéoels
pipnodpevov etc.: he did what the other two had done in
combination! And for this irrational, not any less than irreligious
duplication he has just a chronological incompatibility to adduce (74,
6): Umrép 8¢ Tod mAelous diovioous yeyovévar ovv dAAaus dmodeifeat
mepdvTan pépew v ek Ths Tiravopayias: cvpdwvovpévov yap
mapa waow 671 dibvvoos 7& A cvvnywvicato Tov mpos Tods
Tiravas méAepov, ovdauds mpémew daot Ty Tdv Tirdvwy yeveav
Tévau kata Tods Ths Zewédns ypdvovs ovde Kdduov Tov Aynvo-
pos amopaiveslar mpeoBiTepov elvar Tdv "Odvumicwv fedv. It is
clearly the Euhemerist notion of a historical mythology that creates
this intellectual havoc.

With Book IV Diodorus starts anew an investigation into
Dionysiac stories. He does not hesitate to accommodate still another
source in his composite account. He speaks of two Dionysi now
distinguished only culturally, the one belonging to the Egyptian, the
other to the Indian religion (IV, 1, 6-7). He once more passes onto the
Greek stories. There is the story of the Semelean Dionysus, again with
all attributes, exploits and functions (IV, 2-3). There is now no
mention of Dionysus’ dismemberment. A second Dionysus is
introduced (IV, 4, 1-2) merely as Sabazius the son of Zeus and
Persephone. There are nocturnal and hidden rites of obscenity
associated with him (the TeAeral previously mentioned). In addition,
he is horned given his involvement in the yoking of bulls and in
agricultural pursuits. The age difference between the two is now
pictorially represented (§2): kal 7ov pev éx LepéAns yevouevov év
Tols vewTépois xpovois pact T cwpatt yevéolar Tpudepov kal
TavTeAds amaAdy, edmpemela 8¢ TOAD TOV AAAwY Sieveykely kal
mpos Tas appodioiakas ndovas evkaTddopov yeyovévar etc. Cf. 5
§2: Sipopov 8’ adTov Sokeiv vmdpyeww dua. 76 do Aiovioovs yeyo-
vévai, TOV Uev Tadaudv KaTamwywva Sid 70 ToDS ApYaioUs TAvTas
TwywvoTpodpely, Tov ¢ vedhTepov wpalov kal Tpupepdv kai véov.
That the Semelean was given to sexual pleasures oddly configures with
the emphasis on the obscene rites of the older Dionysus. Not to
mention that the representational difference in Dionysiac depictions
has clearly to do with the change in late archaic times from bearded
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and older Dionysus to the youth of exquisite beauty, hardly the result
of the introduction of another divine hypostasis!

We conclude that Dionysiac multipersonality boils down in the
end to, first, a chronological observation alien to the nature of ancient
religion; and, second, to a difference in the representational styles of
the god in different epochs.

There are important religious, theological and philosophical issues,
however, involved in Dionysus’ birth, not unlike those that tormented
the Christian Fathers in relation to the divine incarnation of the Son-
Logos in and from the Virgin. In the context of ancient Greek
religiosity, the theological equivalent of incarnation was discovered in
the reality of divine epiphany.

The chronological incoherence in Dionysiac myths is related to a
sharpened and clearer theological problematique in Arrian’s
argumentation (Anabasis I1, 16), that there existed synonymous
deities antecedent to the semigods of the heroic age that go by the
same name. Arrian’s point is to explain that the Hercules at Tyrus to
whom Alexander the Great wanted to sacrifice was different, and of a
primeval cult, from the Argive Hercules the son of Alcmene. He
synchronises according to the usual generation count: Dionysus is
third from Cadmus the Phoenician, hence coeval to Labdacus,
another grandchild of Cadmus; while Hercules is a contemporary of
Oedipus, hence, third again from Dionysus. But the Tyrian Hercules
is worshipped there moAAais yap yeveais mpdrepov Tyndrar év Topw
‘Hpaxijs 1 Kdduov ék Powikns cpunbévra OnBas karaoyelv etc.
Besides, there is still another Hercules, an Egyptian god of the
Dodecatheon, distinct from both the Tyrian and the Greek
synonymous beings. §2: céBovot 6¢ kat Alydmrior dAdov ‘Hparéa,
ovy vrrep Topow 7 “EAAnves etc. Arrian employs the cultural as well as
the chronological criterion of identity for deities. He argues that the
Hercules worshipped at Tartessus of Spain must be the Tyrian one, on
the grounds that the foundation of Tartessus is Phoenicean, that the
architecture of his Temple and the sacrificial ritual are also Phoenician;
§4: ws 76v ye év Toprnood mpos “IBrpwv Tyuduevov ‘HpakAéa, iva
kal orfjAal Twes ‘Hpakdéovs avopaouévar elot, Sokd éyw Tov
Topuov elvar ‘HpakAéa, 6Tt Powikwv kriopa 1) Taprnoods kal &
Dowikwv vopw Te vews memoinTar 7H HpakAel 7d éxel kal ai
Bvolar Bovrar. He goes on to pour fun on the myths that would
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make the Greek Hercules go to the western extremities of the world to
fetch Geryone’s cattle for Eurysthenes (§§5-6). Within the same
culture the chronological criterion becomes paramount in deciding
identities. Different parentage has to be associated to chronological
diversity. §3: kabdmep kai ’Abnvaitor dibvvoov Tov Aids kai Kpns
oéfovaw, dAAov TodTov dibvuoov: kal 6 "lakyos 6 pvoTikds TovTW
7& doviow, odxt & OnPaiw émdderar.

This is neat but artificial. In the Lenaia, the priestly torch-bearer,
one of the highest officials of the Eleusinian worship, called on the
people to invoke the god of the festivity (Scholia to Aristophanes,
Ranae, 479 = Carmina Popularia, 24 Diehl):

kaAeiTe Oeb.

To which demand the assembled people complied thus:
ZE‘LLé)\‘ﬁL, "IaKX€ WAOUTOS(;TG.

The mysteric Iacchus was thus Semele’s son in this sacred and
hieratic invocation; not connected to Dionysus the son of Zeus and
Kore. Or rather Semele was a manifestation of the Koric hypostasis.
The Cretans maintained that the Dionysus who according to the
Orphic ritual was dismembered by the Titans was the god who was
born in Creta from Zeus and Persephone. Diodorus V, 75, 4: Tobrov
8¢ Tov Beov (namely the god of vine and wine and of the fruits of the
trees, the universal provider of man in his needs and sustenance) yeyo-
vévar paciy ék Aids kal Pepoedévns kara v Kpryrmy, ov "Opdeds
KaTd TAS TEAeTAS Tapédwke dragmwmevor Vo TOV TiTdvwy.
Diodorus appeals to the doctrine of divine multipersonality in the case
of Dionysus, too; but he makes clear that the Cretans considered
theirs as the true god (§§4-5). Normative Orphism (‘lepoi Adyou év
Pawbiawg KA') for the later periods, seems to have adopted this
parentage for Dionysus, from Zeus and Kore (OF 198 we have to
subtract the Neoplatonic metaphysical language of Proclus to reach
the presupposed Orphic datum. The same descent is affirmed in the
Orphic theology according to Hieronymus and Hellanicus, OF58. It
must have been the orthodox tradition. V. OF210). Simultaneously,
there was there talk of god’s birth from the thigh of Zeus, OF199 p.
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222 Kern (cf. Orphici Hymni 47.3 (Zafaliov); 49.1; 3 (“Imras ).
Here also Tacchus is identified with Bacchus; Ipta is his 7pogds). The
divine Passion was applied to this new child god (kaimep éovri véw
kal vmiw elhamwaotf, OF207. Aibvuoos 6 véos Beds cf. OF205); v.
OF209-216. How were the two births of Dionysus from Persephone
and from Semele harmonized in one divine hypostasis (as they indeed
were, if nothing singular is missing from the extant accounts in this
case) is difficult to conceptualise’’”. The Neoplatonic way to account
within one and the same world- and thought-structure for the extreme
mythological and ritual diversity of the same deity in positive religion,
was the doctrine of homology: the same basic pattern repeats itself on
all levels of reality, and thus a cohesive line (of procession) runs
through all world-orders, constituted by the identical pattern in
various manifestations. A locus classicus of this construal is to be
found in Proclus’ Commentary on the Timaeus, prooemium E (III
168,15 Diehl); the question is about the fundamental Orphic
succession of Cosmic Rulers @avys - No¢ - Odpavés - Kpovos - Zebs
- Aibvuoos. Proclus then observes: odrou 87 wdvres ol BaciAeis dvw-
Oev ammd TV vomT@V Kal voepdv apéduevol Dedv ywpodot dua TOV
péowv Tafewv kal és Tov kéopov, (va Kal TA THOE KOTUNTCWOL®
DPévns yap o puévov éaTiv év Tols vomTols, AAAA Kkal év Tols voepols,
év 7§ dmuiovpyki) Tael kal év Tols Umepkoouiols kal Tols €yKkooui-
ots* kal NO¢ kal Odpavds opoiws. ai yap dLéTnTes adTdV dia
TAVTWY YwpolaL TV uéowv. avTos ¢ 6 péyiaros Kpbvos ovyl kal
mp0 700 Auds TérakTar kal pera Ty divov Pacidelav, petd TV
aAAwv Tirdverv miy dovvoiaxny pepilwv dnuovpylav, kai dAAos
eV v T® ovpavd, dAAos O év Tols Vo CeANVNY, Kal €V eV T
amAavel dAdos, év 8¢ Tals mAavwuévats dAAos - kal Zeds opolws
kai dbvvoos; TadTa pev odv kal Sappdny elpnTau Tols madaiols.
We have here a theory of metaphysical divine multipersonality at the
other extreme of, but on a similar construal to, the Euhemerian
historical multipersonalism.

Closer to the truth of the relevant religious experience is however
what Proclus himself suggests on this problem in his poetic Hymn to

Athena (vv. 11 sqq.):

o P, ) / y

1) kpadiny éodwaas duioTUAAeVTOV AvakTos
N’ 3 ’ /. \ ’

albépos év yvddowor peplopévov more Bdryov
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Tirjvwy §md yepol - mépes 8¢ € matpl pépovoa,
v ’ ~ € L) 4 ~

Sppa véos BovAfow ¥’ dppriTolat TokTos

3 /’ \ / k] / /7

éx Zeuédns mepl kéopov avnBioy dibvuoos.

From the dismemberment of older Dionysus, Pallas Athena saved
his heart and brought it to his father Zeus, in order that, conforming
to the inscrutable designs of this paternal divine world-ruler, the god
Dionysus might be reborn in the world from Semele, a human
heroine. That is, the new Dionysus is a new Dionysiac world epiphany
of the preeternal god. Diodorus (IV 3, 2-3) speaks in the plural of
these divine presences in the human realm: kat Tov feov vouilew
kaTa Tov Ypévov Tobrov (sc. during the trieteric Bacchic celebrations)
moteiofou Tas mapa Tols avbpdimois émpavelas.

The religious pressure to counteract the intellectual tendency to
distinghish, and then separate, the god who is twice born from two
mothers can be observed in actu in elements that show the process of
the abstraction and the deification of Semele. She starts as a human
heroine. But Aeschylus, in his Semele, represented her as showing the
spirit of the god whom she bears in her womb: she would fall into fits
of ecstasis; and women who touched her belly fell into ecstasis, too.
Scholia to Apollonius Rhodius I 636a: v XepéAny OQuawvny
kaobow, émeldn Aloyidos éyrvov adTiv mapeworjyayev oboav kal
évbealopévmy, dpolws 8¢ kal Tas épamrouévas Tis yaoTpos adThs
evbealopévas. Already in the Homeric Hymns (I 21) Semele is called
BOudovm. Sappho speaks of Ouwvas ipelpéevra maida/ (17.10 Voigt,
supplying what is missing with Wilamowitz). In any case Dionysus
and his mother must be meant as the reference is to the great Lesbian
Triad (Alcaeus 129.1-9 Voigt). The Great Aeolian Mother of All
(AloAtav kvdaAipav Oebv | mavrwy yevéBAav, Alcaeus 129.6-7) is
in Sappho apparently identified with the Achaean Hera (17.1-10).
Zeus is the second member of the triad and Dionysus *2unoris (The
Raw-flesh-eater) the third, in this order in both cases. The extreme
opposition of Hera to Dionysus according to standard accounts is here
resolved. Pindar also refers to Semele by the name of Guwvy
(Pythionici I1I, 99 Snell). And the Scholia ad loc. explain the name
from the root 80-w or Bvi-w, rage, seethe: Buivm 7 Zepédn. obrw 8¢
ovopdlerau amo Tod mepl Tov Aibvuaov mdbous, STi Ber kal évbovoid
KkaTd ToUs yopoUs. oUTw kal Ouddes ai Bakyat, kal BdabAa ol 0dp-
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oot. (Cf. Etymologicum Magnum s.vv. 8dcAa and 8Jpoos). And the
Scholia to Apollonius Rhodius III, 755 note: ébuiev: doppa, éxweito
(a rapid, raving motion) é&vfev kal OQuidSes ai Bdryar*s. The Delphic
Thyiades performed the rite of the Raising of (Dionysus) Liknites (the
god of the winnowing-fan). This ritual of arousing was connected to
the Titanic dismemberment and death of Dionysus and his burial in
Delphi. So Plutarch (with thorough and direct access to the arcana
Delphica as well beyond the facts of open worship, drawing also here
on [lepi ‘Ociwv by Socrates of Argos [rather than of Co]) work), De
Iside et Osiride 364F-365A: opoldoyet 8¢ kal Ta Tiravika kal Nukté-
Awa Tois Aeyopévois "Oaipidos draomacpois kal Tals dvafiwoeot
kal Tavyyeveoiais: opolws 8¢ kal Ta mepl Tas Tagds. Alydmriol Te
yap ‘Ocipibos moAAayod thikas, dormep elpyrat, Seuviovot kal AeA-
$ol 7a Tob dwovioov Aelifava map’ adrols wapd 6 ypmoTrpiov dmo-
ketofar vouilovot, kal Bbovow of “Ogiow Buaiav amdppnrov év 7d
iepd Tob ‘AméAAwvos Srav of Ouiddes éyelpwat Tov AwkviTny. [For
Dionysus’ tomb at Delphi v. Philochorus Fr.Gr.H. 328F7. As Jacoby
observes ad loc. (IIIb Supplement, A Commentary on the Ancient
Historians of Athens, vol. I p. 272) the Orphic tradition to the same
effect goes back earlier. V. OF35; Callimachus Fr. 643 Pfeiffer (where
Pfeiffer’s comment suffers from the wrong idea of Dionysiac
bifurcation); Euphorio Fr. 13 Powell]. By this reckoning of the
Thyiades’ connection then, Semele-Thyone is the arch-maenad, the
eponymous divinity of the Thyiades, the appropriate mother to the
god of ecstasis.

Pindar refers to Semele also by her proper name (Olympionici 11,
26). He describes her as living among the Olympians after her death
by Zeus’ thunderbolt (Cf. Pythionici X1, 1). And he mentions three
gods (and also perhaps the Muses) that are particularly fond of her:
Zeus, Dionysus and, first of all, Athena (ibid.). Athena is involved here
obviously because of her role in preserving Dionysus’ heart during the
Titanic abomination committed against the young boy. Thus Pindar
takes for granted the identity of the Semelean Dionysus with the
Dionysus of the Passion.

The common view seems to have been that Semele was called
Thyone upon her apotheosis. V. Apollodorus, Bibliotheca, 111, 38, 3;
Diodorus, IV, 25, 4; (For a prosaic, Euhemerian account cf. Charax of
Pergamon, Fr.Gr.H. 103F14). But for Orphism, it is rather the other
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way round. Diodorus (III, 62) speaks of the cosmic interpretation of
religion in connection with the mythology of Dionysus and Demeter.
He comments that such a construal is (§8) odpdwva 6¢ TodTois elvar
T4 Te dnAodpeva dia @V Ophukdv mormudTwy kal Ta TapelTayd-
peva kata Tas Telerds (i.e. mysteric cults), mepl v ov Oéuis Tols
apvnTous loTopeiv Ta kaTa pépos (i.e. in detail). And he goes on (§9):
opolws 8¢ kai TN ék LepéAns yéveow els duoikas apyas avdyov-
ow, amopavdpevor Quivmy vd TGV dpyalwy TV iy wvopdobad,
kal Tebeiobar Ty mpoomyoplav [kal] ZeuéAny wev amd Tob oeuvny
elvar Tijs Oeod TavTns Ty émypéreiar kal Tyuny, Qudvyy 8 amod
7OV Quopévwr adtf) Buoidv kal BumAdv etc. This would make the
two births of Dionysus to coincide: Semele is earth, and Demeter, too.
In that context Diodorus had explicitly treated of Demeter (rather
than Persephone) as the divine mother of Dionysus (11, 62, 6-7).

In these speculations, one feels one is present at the ancient Greek
equivalent of the Christological disputes that so intensely agitated
early Christian theological thought. And the solution to such intricate
conundra of diverse and opposing moments in vividly significant
religious experiences is essentially the same. In simple terms one either
makes the hero god; or the god hero; or, best, one has to do with the
incarnation, or manifesation (epiphany) of the god in human
(proto)history.

The same pressure to escape from the difficulties of incarnation or
epiphany by translating the (historical) time event onto atemporal
(mythical or metaphysical) reality can be seen through the reports that
make Dionysus’ mother 4ibvn. So, we learn, Euripides in his

Antigone (fr. 177 Nauck):

& mal ALa’)W}g, ws é’(ﬁug ‘LLe'yag Oebs,

’ ~ 5 3 ~ e ’
ALOVUO'G, HVT]TOLQ T OUSO.I.L(,US VUTTOOTATOS.

A valuable gloss in Hesychius' Lexicon adds further fuel to this fire.
S.v. Bakyov dubvrs. of uev Bakyevrplas Zeuélns (i.e. they construe
the Bdkyov adjectivally). o 6¢ Bdkyov 100 diovioov kai Appodirns
s dvdvns: mapdoov dwwvuplia mepl Tods Beovs. Ilpd&iAda &¢ 7
Zucvwvia Adpoditns maida Tov fedv ioTopet. (In Anecdota Bekkeri
I, 225, 4-5 we should correct dudvns from dudvn and Bakyevrpias
from Baxyedrpiav). dubdvn is (according to one tradition that boasted
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of Homer as an upholder of it) the mother of Aphrodite. (Ilias, E, 371;
cf. Apollodorus, Bibliotheca, 1, 1,3 where Dione is one among the
Tiravidad). In later writers Dione is sometimes identified with
Aphrodite (cf. Ovid, Fasti, 2,459-61; Ars Amatoria, 3,3). The
Venereal connection of Persephone and Semele is capitalised in this
tradition of Dionysus’ parentage. What is significant in the present
connection is the tendency to get rid of the problem of multiparentage
by determining a divine mother for the god in whom all relevant
accounts of positive religion can coincide.

The body of evidence tells us of the close significative association of
mysteric, chthonic Dionysus-Zagreus with Orphism. There is
however a vein of information that testifies to an Orphic emphasis on
the Semelean offspring. Among the group of writers who preserve lists
of divine multipersonalism, loannes Lydus (De mensibus, IV 51 p.
107.10 Wiinsch), reports: 7érapros (sc. Dionysus) ¢ dios kai Zepé-
Ans, & Ta Opdéws pvorrpia éTeleito, kal ¥’ ol olvos éxepdat.
But in the corresponding Ciceronian passage (De natura deorum, 111,
58) we read: quartum (sc. Dionysum) Jove et Luna, cui sacra Orphica
putantur confici. As Selene is in aspectual identification with Kore-
Persephone® (and Herodotus patently means Selene and Dionysus as
the equivalents of Isis [the identity of Demeter and Persephone and
Rhea, as the Great Goddes] and Osiris, II, 47; cf. Diodorus I, 11,1),
this account really points to the chthonic Dionysus. Thus, we should
probably emend ZepéAnv in Lydus to ZeArjuny (as suggested by
Mayor, op.cit., Il p. 123, comment ad loc.), all the more so as there
follows in his report a fifth Dionysus 6 Nicov kat Budvrs, Os kaTé-
deife Tpetmpida. This last mention answers exactly to Cicero’s
testimony: quintum Niso natum et Thyone, a quo Trieterides
constitutae putantur. The artificiality of this descent is evident even
from the sole recourse to Nisus (obviously a construct out of Nysa)
whose fantastic story is told by Hyginus, Fabulae, 167 and
Commodianus, Instructiones1, 12.

A corresponding pattern emerges concerning the Eleusinian
Mysteries and their Dionysus. Nonnus, in his extensive dwovvoiaxd,
drawing on a multitude of previous works, speaks of a mpérepos Aié-
voos from Zeus and Persephone who is dismembered by the Titans:
the story of Zagreus is told in the 6th Book. This Dionysus is the only
god that sat on the cosmic throne of Zeus (V. vv. 165-205). All the



Zezjg, Zaypeﬁg, ’A'L'Swveﬁg 491

other Dionysiac myths, the exploits, jurisdictions, traits and
relationships, are ascribed to the véos and vedirepos Aibvvoos, books
7th to 48th. But the Eleusinian Bacchus, Tacchus, is singled out and
identified with Zagreus. When Hera, envious and furious with
Dionysus, attempts to raise Persephone’s apprehensions and enmity
against Dionysus the Younger, she of course reminds her of the cruel
fate of her own son, and how he suffered the horrible death in the
Titanic hands without Zeus marvellously extending help as he did
later on behalf of his younger offspring. She warns the Queen of
Hades to take concerted measures so that (XXXI, 66-9):

undé véov Aibvvoov dvupviowow Abjva,
unde Adym vépas ioov "Elevowiw doviow
un TeAeras mpoTépoo StaAderev laryov
un TdAapov dijunTpos aTyuroeey Smdpn).

The identification of older Dionysus with the Eleusinian Tacchus is
no mere idiosyncratic trait of Nonnus (cf. my study on Baubo and
lacchus). It explicitly reappears in Lucian’s recension of subjects fit for
orchestics, de saltatione 39: ...elra ’lakyov cmapayudv kai "Hpas
86Aov kal ZeuéAns kardpAeéw kal diovioov dudorépas Tas yovds
(sc. the one from Semele and the other from Zeus thigh). The
sequence also is the normative one, as in Nonnus. But this Eleusinian
Dionysus-Iacchus-Zagreus we have seen is the Semelean one. Their
identity is safeguarded since they coincide in the Eleusinian ritual and
symbolism. Nonnus fails to draw the necessary conclusion: that the
new Dionysus is the heroic manifestation, the hero-incarnation of the

primeval Zagreus*.

One Is Dionysus, Efs dibvvoos.

Ovid has nicely caught the substance of the matter.
And so he glowingly sings (Metamorphoseon, IV, 4 sqq.) of the
unitary god:

festum celebrare sacerdos
5  immunesque operum famulas dominasque suorum
pectora pelle tegi, crinalis solvere vittas,
serta coma, manibus frondentis sumere thyrsos
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iuscerat et saevam laesi fore numinis iram

vaticinatus erat: parent matresque nurusque

telasque calathosque infectaque pensa reponunt
turaque dant Bacchumque vocant Bromiumque Lyacumque
ignigenamque satumque iterum solumque bimatrem:
additur his Nyseus indetonsusque Thyoneus,

et cum Lenaeo genialis consitor uvae

Nycteliusque Eleleusque parens et lacchus et Euhan,
et quae praeterea per Graias plurima gentes

nomina, Liber, habes; tibi enim inconsumpta iuventa est,
tu puer aeternus, tu formosissimus alto

conspiceris caelo; tibi, cum sine cornibus adstas,
virgineum caput est; oriens tibi victus, adusque
decolor extremo qua cingitur India Gangge;

Penthea tu, venerande, bipenniferumque Lycurgum
sacrilegos mactas Tyrrhenaque mittis in aequor
corpora, tu bilugum pictis insignia frenis

colla prenis lyncum. bacchae satyrique sequuntur,
quique senex ferula titubantis ebrius artus

sustinet et pando non fortiter haeret asello.
quacumque ingrederis, clamor iuvenalis et una
femineae voces inpulsaque tympana palmis
concavaque aera sonant longoque foramine buxus.

What is missing (albeit alluded to) from this wonderful but rather
mellow recension of Dionysiac characteristics, functions, works,
followers, is the harsher (and antinomially saving) aspect of the god:
his passion and action of wildest ecstasis, the extremity of horror in

birth, love and death.

NOTES

1. According to Stihlin (Clemens Alexandrinus) the second hand (Arethas)
notices in the margin of P as a variant Agvedovow instead of the Anvailovow

in the text. And the great authority of Hesychius comprises the gloss: Anved-

ovor- Pakyedovow, without mention of Anvailovow which on the other
hand is testified, unexplained, by Suda: Ayvailw. The corrupt reading of all

the Plutarchian manuscripts: +od7os 67e€ odv+ paivovrar kai +Anpaivov-

ow+, supports optically the Agvailovow, though acoustically the Anvedovow
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is nearer the later pronunciation. A derivation would be smoother for Aqv-
ed-ovaw. But Anvaikss, Apvaios, Aqvaitys, Anvawdv, all well-attested, point
to Anvailw. And this form is on the whole preferable, despite, for once,
Hesychius.

2. What is usually combined with this ponderous pythic statement as forming
e.g. Fr. 15 DK is not necessarily in direct, intended relationship with it really.
I mean the pointed dark clarification: € ) diovdow mopmmy émowodvro kal
Uuveov dopa aldolowow, avawdéorara elpyacTar (where the reading eipya-
orar of P can be easily retained, on the principle of anomaly, if necessary,
with no substantial change of meaning. Only the nuance would be: it is
being done, instead of it would have been done. The former concentrates on
the fact of the ceremonies in question being again and again performed in
the well-known way, the latter emphasises the reversal of character that would
ensue upon their dissociation from religious worship. I believe Heracleitus
wrote elpyacTat, with more rugged significant force: all is and has been
futile, and indeed obnoxious, if not properly done. Grammatical smoothness
was certainly not one of his priorities). Besides, Marcovich aptly cites
(Heraclitus, ed. Maior, p. 252) Aeschylus, Agamemnon, 868 rérpnrai. In
fact we encounter in the Aeschylean passage both forms consecutively, 866

sqq.:

Kal TpaUudTwY wév el Téowy érvryyavey
¢ \ QY e \ 5 3 /
avmp 88 ws pos olkov wyeTedeTo
’ ’ / 4 ’

bdTis, Térpnrau SikTlov TAéw Aéyew.
€l 8" v Tebvmrws ws émAibuov Adyor,

’ ’ N \ ¢ /
Tpiodparés Tav Inpvawv ¢ Sedrepos

\ b \ ’ \ 3 ’

[moAA dvwlev, Ty kdTw yap od Aéyw, ]

\ ! ~ 3 / ’
xBovés Tpiuowpov yAatvav ééndyer AafSdv,
dma¢ ékdoTw katbavaw poppwpart.

This Heraclitean statement belongs with Frgs. 5, 14 and 68 DK to the
commonly entirely misunderstood group of enigmatic utterances concerning
actual observances of the positive Cultus. An even slightly careful reading of
the Clementine context shows that it is Clement who brought the two
Heracleitean pieces together. More on both will be said elsewhere.

3. The codex has éml Anvaiw dydv éoTw etc., which is evidently defective as it
stands. If my correction (whose material point will be seen afterwards, plain
as it is its palacographical plausibility) displeases, one may adopt the old
supplementation: éml Anvaiw dydv: <rémoss éarw etc. Unless one keeps
more faithfully to our sole testimony’s reading: éml Anvaiw dydv: éoTw év
T7® doter Advaiov, mepifodov éxyov péyav etc. (And so Ruhnken,
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Auctarium Emendationum ad Hesychium ed. Alberd, ad p. 999; before him
Meursius de populis Atticae, teste G. Hermanni, in Commentarii in
Aristophanes Acharnenses, p. 16). And this is the vulgate construal now.

4. The scholia ad Equit. 95 (to which the commentator himself refers back later
on in the present passage ...kai a7’ éxelvov Abmvaiows éopt) évoulodn of
Xdes. Totro 8 muiv kal év Tols mpbobev elpnrar) when giving the same
overall information leaves unspecified the occasion under the general formula
katéafe 8¢ avrov (sc. 6 ‘Opéorns v Ilavdiova) edwylov Twa SnpoTedij
mowobvTa, an example of the dropping of information through repetition and
transcription in its transmission.

5. Not of course in the Acropolis as the Scholia state evidently erring: Aipvar
Témos év 1§ drpomréder T@v Abmydv. Perhaps we should drastically emend
UTd T dkpdmoAw, or Urd T dxpomrdlet.

6. Especially towards the final part. Tpimo8es was rather the name of that end
section and of the place thereabout. It was probably in vogue to take
afternoon walks there, judging from the charming incident that Carystius
Pergamenus (FHG IV.358) relates concerning Demetrius Phalereus at the
time of his decennian government of Athens: é{nAordmovy 6¢ mdvres ol
maides Tov épduevov adrod dloyviv. Kal Tooodrov v 76 dnpmrplew mpo-
oeelv dhote per’ dpioTov adTod mepimaToavTos mapd Tovs Ipimodes,
ovvijAfov eis Tov Témov maides <ol> kdAAAaTOL Tals é€Fs nuépats, v’
Spletev adTd.

7. This bronze Praxitelean Satyrus was so renowned that he was referred to as
The Famous; v. Plinius XXXIV, 8(19) §69: Praxiteles quoque marmore
felicior, ideo et clarior fuit; fecit tamen et ex aere pulcherrima opera... et
Liberum patrem, et ebriolatum (so I correct in place of ebrietatem)
nobilemque una Satyrum quem Graeci Periboeton cognominant etc. He was
magically represented as both noble and half-intoxicated, an artistic tour de
force no doubt of high artistry, by which lusty youth exhibited in
conjugation the exhilarating strength and abandon of wine intoxication with
the inebriating but sublimating power of beauty.

8. Maybe not necessarily. Though in §3 the pictures described (without explicit
location) must very likely be supposed to decorate the more ancient temple
as the previous sentence ended referring to it. Pausanias often employes
exaggerate laconicity, relying on what is implied and to be deduced.

9. In this particular case I am rather suspicious (albeit appreciative) of the
widespread ancient suspicions.

10. The inscription we are discussing was (part of) the Law concerning the
Archon Basileus. On its existence cf. Crates’ reference (apud Athenacus VI,
235¢) in his mepl Ths "ArTikis diadéxTov «di0 kal év 7@ Tod Baoiréws

/7 /’ ’ 3 ~ S -~ /7 /7 ’
véuw yéypamrar Tavti etc.; cf. 235d: év 7@ adTd véuw Tdde yéypamTal;
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11.
12.

13.

14.

15.

and Pollux I11, 39: 'ye’ypaﬂTaL &5é Toz’)'vopa T& TOD Boaothéws vép(y; also VI,
35: kal apyetév T ’A@ﬁvnm Iapaciriov kadobpevov, ws év 7@ véuw Tod
PBaciAéws éoTw edpetv. (Probably in both cases Pollux’s source was Crates’
work as it is a question of the same facts). That Polemon, abbreviating
particular information supplied also by Crates, would refer to «kdv Tois Tod
Baocidéws vépows» in the plural (Athenaeus VI, 234f) is nothing peculiar:
there were certainly many distinct chapters in the Law or various Laws
comprised in a body. Some enactments may have been added later and on
specific occasions such as the one in Athenaeus VI 235d quoted in Appendix
II.

A well-known principle of reserved, moderate and mixed democracy.

In the ominous Aristotelian conjuction CA8. IIoA. III: v 8’ 7 Tdéis T7js
(ipxatlas‘ WO)\LTE{G.S Tﬁg 7TP6 Apé.KOV'TOS TOL(iSG. ng ‘LLéV (ipxds KaBIfO‘TaO'aV
apLoTivdny kai mAouTivény), the root of the dissolution of the older type of a
natural social state and the painful transformation into a new one based on
freedom, is well encapsulated.

This, naturally, does not primarily refer to the primeval kingship and the first
kings, among which we have regularly dynastic changes almost with each
succession; although even then blood legitimation by marriage was often
maintained or at least attempted. But it really applies to more rigid and later
periods, especially from the time when, with the introduction of the more
influential (from a civil point of view) magistracy of Eponymos Archon, and
the option for it on the part of the up to then reigning Pylian dynasty, the
Codrids, the post of Basileus must have been permanently occupied by the
noblest indigenous noble, by the most respectful eupatrid, the reverend chief
of a body of exquisite significance in matters religious, on whose tutelary
attention so much of the king’s function now was exercised. In fact the
multiplication of archontes meant the segregation of powers originally vested
in one authority and held by one person. From this devolution of authority
there emerged the Eponymos Archon as civil magistrate; the Basileus as
Tender of things sacred; the Polemarch as leader of hosts; and the
Thesmothetae as controllers of the institutions, laws and customs of the
public commonwealth, and as overseers of their completion and
transcription into written codes.

No less than before the best in manly virtue was appointed, though the mode
changed.

He antedates events, though this is here in tune with the general tendency of
the Attic traditions regarding Theseus’ reign. However, kai 7 méAis moAvdy-
fpwmos éyévero may naturally refer to subsequent times and continual
enlargement, which, although the almost identical meaning in Thucydides
IT, 15 repels (émeidn 8¢ Onoevs éPacidevoe, yevéuevos uerd Tod Evverod
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16.

17.

18.

19.
20.

21.

Kai 81}11(17’(‘)5 'Té. TE &)\)\a 8L€K60‘LL7)O'E T';)V XCL’)PaV Kaz KaTa)\le'ag TOV
dAAwv méAewv (sc. in Attica; not méAeus strictly speaking of course) 7d 7e
Povdevriipia kal Tas dpyds és Ty vy méAw oboav &v SovAevThplov dmo-
Seifas kal mpuraveiov uvdikioe TdvTas, kal vewopévous Ta adTdV €kd-
oTous dmep Kkal wpd Tod Hvdykace wid moAel TadTy xpHobal, 1 dmdvTwy
10m EvvTedotvTwy és adTy peydAn yevopévn mapeddtn vmd Onoéws Tois
émewra etc.), yet another Thucydidean passage provides a clue for its
confirmation, I, 2: éx yap 7ijs dAAns ‘EANASos of moAéuw 1) oTdoe ékmi-
mrovtes, wap Abmvalos ol Suvardratol ws BéBarov dv dveypovy, Kkal
WOA[TG,L '}/l'}/VéI.LGVOL 61’191‘}5 d77'6 WaAalOﬁ ‘U,GIZUJ g’TL E’Tro[”]o’av 77)\756611 &VHPUS—
TWwY T';}V 7T6ALV' (1’)0'7'6 Ka;. €,§ ,ICUVL/CIV 5UT€POV (;)5‘ OI}X l:KaVﬁg Ol’J’O'T]S‘ T'F]S
ArTikis dmowkias é¢émenpav. Thucydides evidently has in mind here
especially the grand period of peravacrdoeis from the Trojan War to the
Ionian colonization. But to a much minor extent, the phenomenon must
have continued up to the emergence of Athens as a considerable city-state in
the Pesistratean era.

The date conjecturally specified regards the time of the consolidation of
primeval customs into a written kingship-Law; not, naturally, the age of their
first institution.

Just before the lexicographer notices s.v. I'epapddes: ai 7@dv aploTwy
avdpdv yvvaikes, kal (an omittendum?) ai 76 Tijs ‘Abnvas év "Apye
dyadpa évdbovoar. Naturally the most respectable matrons would normally
be deemed worthy of performing special, honourable services to divinity. The
form yepapds makes the active force of the word clear and obvious, as is
derived from yepaipw - yepapd (*yepdp- ). In p. 228.9 there is a general
(but out of alphabetical order, and in a totally disrupted long sequence)
entry: I'epawpddas: Tas lepelas Tod diovioov. Maybe in some other place,
priestesses or mpdamoAot of the god were called thus.

Apollonius, Lexicon s.v. has I'epauds* Tas yépas T (pro yépari, with Albert,
Villoison and Tollius) éyovoas yvvaikas oi uév: <oi 8&> T7s (pro Tas) iepelas
mpomdAovs <olioras. So I emend to bring it in closer contact with the
Homeric incident (cf. vv. 297-304). Eustathius does not even mention, let
alone discuss, the undesirable variants .

§73. E’g(;)pKwo'é TE TU‘.S Fepap(}.s TU‘.S 157T7]P€7'0150'a§ Tofg lfepofg.

Both édve (§73) Oomrac (§75) ébvoe (§110) and mourjoovoav (§76), émole
(§79), moufjoar (§81). In mysteric ritual, 8dewv does not centrally denote
proper sacrifice even when it involves some fire offering of an animal or
drink.

‘What Thales philosophized and Aristotle speculated on the Watery principle
of the World was but the thought-projection of a deep experience, founded
on self-evident observation and first articulated in religious myth and rite:
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22.

23.
24.

25.

26.
27.

28.

29.

that life is conceived, generated and maintained in and through moisture;
that arid dryness is death to the body of nature.

Aristotle holds (C46. IToA. 111, 5) that it was the former official seat of the
king (at the time of the full évveapyia and before Solon). But a seeming
implication of his formulation (GAA’ 6 pév BaciAeds elye 76 viv kalodpevor
BouvkdAwov) that the peculiar name was only given later must be withstood.
(No such connotation appears in Suda s.v. &pywv and Bekker Anecdota p.
449.17 who reproduce the information regarding the distribution of the
magisterial offices at that time). Just as the dpywv was in the Tlpvraveiov so
the king was in the BoukéAwov, which, at the most might have been more
usually known as, say, Baci)ewov (cf. the BaoiAeios Xrod) at the time of its
actual occupation by the king, whereas, at his removal together with the
other high magistrates to the @ecpobereiov (ibid.), the building was
universally henceforth called by its other singular name alone. It will turn out
that this minutum is of high importance.

Or is it 0wy (raving, seething)?

The infinitive is naturally more appropriate than a nude imperative addressed
to a God; (let) it be done rather than do it, is the proper attitude.

Their common altar is explicitly mentioned in V, 24, 1; both were
worshipped under the eponymon Aaoiras.

Or in some other arrangement to the same effect.

The EM feels, but formulates superficially, the connection 307.44: €ap... émt
ToD alparos: did 76 év & éapt mAeovdlew 7o alja. (See the context there
for some thin etymologizations). And similarly the Nicandrian Scholiast, and
Sudas.v.

Photius and Suda s.v. T éx T@v auagdv: ... Abivmo yap év 74 Tdv Xodv
éopt1) ol kwpudlovTes émtl TAV apaldv Tovs amavTdVTas EoKWTTEY T€E Kal
€Aowdbpovy” 76 8” adTd Kal Tois Anvalows Uorepov émolovv. (Lenaea after
Choes) The Scholia on Aristophanes, Equites, 346-8 and Suda s.v. é¢ aud-
£éns have a naive account which nonetheless supports the valid point: éopr)
mapa Tois Abmvalos Ta Aqvaia, év 1) wéxpe viv (hence, a very late report
this is) dywvilovraw momral cvyypdpovrés Twa dopara Tod yeAaotijra
xdpwv (an awkward circumlocution for composing comedies ) “Omep 6
Anpocfévns (18.122) elmev €€ audéns: émi auaédv yap ol dSovres kabi-
pevor Aéyouai Te kal ddovor Ta worpaTa (1).

For Dionysus as éptpos v. Hesychius s.v. "Eptdos. And for the formulaic
proclamation cf. Kerényi, Dionysos, pp. 252 sqq. (In IIB3 and IIB4 we have
Tadpos and kpids instead of épipos in exactly the same connection).
Arnobius describes the Omophagia as dilaceration practised in divine furor
upon goats in place of bulls; Adv. nationes V 19: Bacchanalia etiam
praetermittemus inmania quibus nomen Omophagiis graecum est, in quibus



498 CHAPTER 8

30.

furore mentite et sequestrata pectoris sanitate circumplicatis vos anguibus,
atque ut vos plenos dei numine ac maiestate docelatis, caprorum
reclamantium viscera cruentatis oribus dissipatis.

Inv. 1119 ’Ikaplav should be read with Unger (the island Icaria) pro the mss.
’Iraliov (and against Dawe’s Olyadiov). In v. 1145, vmrép kAevrdv 1) oTovde-
vra mopfudv is a real alternative: Dionysos is being invoked to come to
Thebes either over Parnassus to the west of Thebes, i.e. from his co-
domicilium with Apollo at Delphi; or across a certain moaning sea. JIopfuds
need not mean a literal strait, but can signify generally a relatively narrow sea
considered appropriate for a passage (similarly with wdpos: as in "Iévios
mépos, Pindar Nemaion. 4.53; méAayos Alyalov mépov, Euripides Helena
130). So mopfuds the sea as a pathway even more generally, in Pindar,
Isthmion. 4(3)57. Thus orovdeis mopfuos is here the Aegean Sea, famously
often rough, and Dionysus is now expected to come from one or other island
place of appropriation. Probably Icaria is meant, which fits nicely to its
mention in v. 1120. The very ancient Homeric hymn to Dionysus (no. I in
the collection) started with a recension of the competing places of birth for
the divine child. (The beginning of the hymn is lacking in the mss. tradition
and preserved by Diodorus IlI, 66, 3). First in the list is Dracanon in Icaria;
we should read of uév yap dpardvw oe 7° Ixdpw dveuoéoor in place of the
transmitted ...dpaxdvw ¢’ of &’... Dracanon is the easterly promontory of
Icaria; Strabo, 639: kal dAAo (sc. moAwopdriov) dpdkavov, suwvupor T4
dkpa, ép’ 1 iBpurar, mpdooppov éyov. The topography and excavations there
fit the description exactly. For the conjunction of island and chief
promontory cf. Euphorio Fr. 141.3-4 Powell = Anth. Palatina VIII 651:

dAAa Ta pev dodiyms Te kal almewds dpardvoro
"Ixdprov pricoel ko Tepl kpordAais.

(doAixm is an old nme of Icaria, Apollodorus Bibl. ii, 6, 3. The island is
indeed markedly oblong). The characterization of Dracanum as precipitous
(ailmew) ), although the fact that it also suits the topography of the place
may further indicate a mountainous formation. And so Hesychius s.v. dpa-
kdviov* 8pos <’Drapias. And so Theocritus speaks of snowclad Dracanum a
certain hyberbole for even the highest peak of Icaria; but the case can be
made that the Icarian mountain was also called Dracanum, at least in its
easterly part. For Theocritus it is there that Zeus took over the gestation of
prematurely aborted Dionysus, putting him into his divine thigh; XXVI 33-
4:
xaipor pév dbvuoos, v év dparxdvw vipdevte

ZEI)S‘ ﬁﬂaTOS }LG')/CiAaV E’WL’)/OUV[SO. KdTHETO Aﬁoag.



Zezjg, Zaypeﬁg, ’A’L’Swveﬁg 499

This tradition is followed by Nonnus IX, 16-8:

Kol pev éow dpardvoro Aexcdiov dudi koddvmy
mixel kodmwBévT AafBawv Mavios ‘Epuis

> ’ ’
‘I]EPOHEV TETOTNTO.

31. The orépoys Avyvis which confronts the bacchic epiphanies dmép 8iAddov
mérpas refer perhaps to thunderbolts on the exposed double summit of the
DPaidpddes mérpar (the Phaedriades rocks hanging above Delphi) and also,
complementarily, torches held by the Bacchae as they went from Delphi to
the Kwpikiov dvrpov further up on Parnassus, following the path that we
can tread also today. For an epiphany of the God just there, holding pine-
torches v. Euripides, Bacchae, 306-7:

&’ adTov &y kdmml dedpiow mérpous

TNODVTA UV TevKaiot dikbpudov TAdKa etc.
7 p

The upland (7Ad¢) indicated must be the plateau of Livadi as Dodds
suggested (in his edition of the play, p. 110) the streatch of wild but fairly
level country which lies behind the two summits of the Phaedriades. This
area lies en route from Delphi to the Corycian Cave. The Phaedriades rocks
are shining bright as their very name suggests, esp. when the sunlight falls on
them under particular weather conditions or at sunset. And this seems to be
what primarily is referred to by Euripides, Phoinissae, 226-8:

I\ ’ ’ \
{w Adpumovoa mérpa Tupds
/’ ’ € \ b
Sukdpudpov oédas Fmep drpwv
Baryedv dwovioou etc.

Of course there was intrinsic interconnection between the natural shining of
the Phaedriades, the dazzling gleam of the pine-torches in maenadic
processions up the mountain to the place of the sacred orgies in the Corycian
cave, and the mysteric splendor of the light-carrying divine escorts of the god
following his epiphany above Delphi. Cf. Euripides, lon, 716-7:

p , ) , s /
va Bdkyios dudimipovs dvéywy medkas
Aawmpa 788 vukTiméAos dua odv Bdryous

the divine procession properly conflated here with the human. The location
is defined again in 1125-7:
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Fotbos ‘u.év (,:L/)XGT’ vl mop 7T7)8(:i Oeot
Pakyetov, ws opayaiot diovioov mérpas
Sevoete Siooas etc.

32. Curiously enough, the Peloponnesian Phlius (just to the south of Sicyon)
bore aboriginally the name Apavria. Pausanias preserves the mythological
tradition; I, 12, 4: év 7§ y7j Tavrn yevéobar mpdrov "Apavrd dpacw dvdpa
avrdéybova: kal méAw Te druoe mepl ToV Povvdv TodTov, s Apavrivos ért
kalelTat kal és ﬁ‘u&s... évradld Te 37‘] oAV (,:l\)KLO'G, kal a7’ avTol TO
dpyaiov 7 yi kal 1 wéhis Apavrio ékdnfnoav. V. Stephanus Byzantius s.v.
Apavria. Cf. id. s.v. Apaibupéa for the second palaic name of Phlius: Apac-
Bupéa was the daughter of "Apas. Cf. id. s.v. DAwois (where the former name
is given as Apdvreia). Pausanias affirms that the Phliasians had no affinity
with the Arcadians, but were rather Argives originally, who became Dorians
when these tribes descended on Peloponnesus upon the famed Return of the
Heracleids (II, 12, 3). The Macedonian dynasty amo Kapdvov was also
asserted to be Argive. Argive Achaean (Mycenean) could thus conceivably be
the name in Phlius and the Macedonian glosseme apavriow (supra).

The Phliasian area was rich and contrarial in mythological accounts and
religious symbolism. (Cf. Pausanias, ibid. §3: didpopa 8¢ és Tods Phaciovs
Td WOAAO‘. 658(2)9 €zp7”J«€’Va, TO":S ‘LL(;.)\LO'TQ al)TC’(\)V (;)IJ«OAO'yn’.LEIVOlS‘ XpﬁO’O—
par). There existed a strong Eleusinian dimension in Phliasian religiosity. The
certain cultic foundation of this dimension was the identity of the Phliasian
Demeter-ritual with the Eleusinian reAerv). The differences between the two
cults consisting in external characteristics, like: (a) the triennial celebration of
the rites instead of the Eleusinian annual event; (b) the appointment by
election of a different hierophant in each celebration of the rites as against the
life-tenure of the corresponding family-reserved office in Eleusis; and (c) the
discretion of the hierophant to have relations with a woman or not, in place
of the obligatory celibacy of the Eleusinian hierophant (Pausanias, II, 14, 1).
The content itself of the rites was the same, something that the Phliasians
themselves explained as the imitation on their part of the Eleusinian ritus.
Pausanias ibid.: ...7a 8¢ és adTiy Ty Tederny ékelvwv (sc. TOV
’EAEUULVLI(J)V) E’O’Tl\, IuUf,U/Y)O'LS' O‘[.LOAO')/OI?O'L 8% Kaz al)'rol‘, ‘LLL[.LEfO'BO.L é)\LdO'LOL
Ta é&v "Edevoivi Spdueva.

But the co-implication does not stop there. The place where the ritual was
celebrated was called Keleal, some thousand meters from the town. The
name of the location suggests a reference to KeAeds, the Eleusinian leader at
the time of Demeter’s wandering and grief. In fact the Phliasian account held
that the mysteries were transplanted from Eleusis by Dysaules, Celeus’
brother; 14, 2: dvoaddny 8¢ paow adeAdov Keleod mapayevipevdy opi-
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3 \ ’ 4 \ 4 . .
ow és Ty ywpav katacTioachar Ty TeAeTv etc. Pausanias (in the
sequel) finds faulc with the reason invoked by the Phliasian account for
Dysaules’ immigration, but this is hardly much to the point. More significant
is his criticism against the supposition that Dysaules was a relative of Celeus.
He argues (14, 3) that if he really were brother to the Eleusinian leader or an
eminent personality in Eleusis in whatever way, he would have been
mentioned in the Homeric Hymn to Demeter, when a recantation of those
instructed by the Goddess on the Mysteric Ritual takes place. Pausanias
unhesitatingly accepts Homer as the author of the extant hymn; 14, 3: 00
urw 008é Keded mpoorikwy (sc. Dysaules), éuol Sokelv, 0vdé dAAws Hv év
-~ 3 /’ 3 ’ 3 \ 3y e/, ~ 3 \ 3
TOLS €7TL¢vaV€G'LV EAGUULVL(UV' ov yap AV TTOTE O‘LLT]pog 7Tap7]K€V aUTOV €V
TO?S‘ gﬂ'EO’LV. gO'TL '}/dp Kai COIJ«'T?P({) 7TE7TO’.7”J¢E,VG. €,§ Aﬁp‘r]Tpa' G,V 8% al}TOtS‘
/ \ / e \ ~ ~ \ \ / 3 /
KaTa)\E‘wa TOUS SLSGXHEVTU.S' vTmo TT]§ 0€OU TT]V TGAGTT]V AUO’aU}\?’)V OUSEV(I
oidev "Edevaiviov. éxer 8¢ oUrw Ta émn (Homeric Hymn to Demeter, 474-

6):

Seite, TpumrroAéuw Te Aioket Te mAnélmmew,
EdudAmov 7€ Biy Keed 8 vyyriropt Aaddv,
Spnopocivmy iepdv kal émédpadev pyia maow etc.

But this objection is irrelevant. Or rather reveals that the Phliasian story
conformed to the Orphic rather than to the Homeric account of the potent
events. In the Orphic reports Dysaules was indeed playing a cardinal role in
the symbolic transactions. (V. the study on Baubo and Iacchus). The
Phliasians insisted anyway that Celeus was their initiator, that he gave the
name to the place KeAeai and that he was buried there. Before him the
aboriginal Aras was made to lie there (Pausanias, 14, 4). Aras and his two
children were invoked before the Eleusinian TeAer) proper (12, 5).

This specifically Orphic Phliasian Demetrian connection is supplemented by
a Dionysian and a Pythagorean one. As to the former, Phlias (the eponymous
leader) was Dionysus” son (Apollonius Rhodius whom Pausanias quotes I,
115 sqq.; Pausanias II, 12, 6; Scholia on Apollonius Rhodius I, 115;
Stephanus Byzantius s.v. @Awods; scholia D to Ilias, B, 571). The name was
also significant in a Dionysean context. @Aéos (and PAetos) was an epihet of
Dionysus in Priene; H. von Girtringen, Inschriften von Priene, 174; 162B.
A (rare) variant is @Aevs; v. Herodianus Technicus, ed. A. Lentz, 1, 400.27-
401.2; cf. Choeroboscus, Epimerismi in Psalm., 70, 4 (Etymologicon
Magnum 189.39): ...7adra 8¢, ¢nul 76 PAevs kal Nevs kail Aveds, ovdé
ouvifin elol Tois "EAAna etc. V. Herodianus (I1epl poviipovs Aéfews),
Lentz IT 911.4-5. Hesychius has the gloss @Aéw diovioov iepév (sic, sine
interpunctione legendum ut sanum esse). To the explanation of the term
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Plutarch devotes half of one of his Sympotical Problems (Quaestionum
Convivalium V, 8, 2. 683D-684B) in connection with the explication of
Empedoclean verse (31B80 DK):

Olr)/VGKGV 617[}[’)/OVOI: TE O'lfSCI,L Kal\, ﬁwépcﬁ)\ota ‘LLﬁ)\a

The proposed etymology relates the world to pAolewv (a variant of pAéw),
burst out, swell, be in full vigour or bloom: ...ypapuaricol Twes épacav
¢ 4 / \ -~ \ \ 3 / \ \ b4 k] ’ \
«Omépploar Aedéybar Ta ufra dud Tr drpdy: 76 yap dyav axudlew kal
/. ’ ¢ \ ~ ~ ’ \ \ 3 ’
TeOnAévar «PAolew» vmd TV monTdV Aéyecfau. kail Tov Avrinayov
oUTw Tws «pAolovaww dmpars» (Fr. 36 Kinkel) elpnrévar 7oy v Kad-
’ 4 13 ’ \ Vv 3\ ~ ’ ’ \ \ \
pelwy méAw: opolws Tov "Apatov éml Tod Jeplov Aéyovra «kal Ta wev
éppwoev, T@V 6¢ PpAdov dAece mdvTa» (Phaenomena, 335), Ty yAwps-
T kal 70 dvbos TAV kapTdY «PAdov» mpooayopedew: elvar 8¢ kal TV
‘EX\yvwv Twds, of Plolw Adioviocw Gbovow. Similarly Aelianus, Varia
Historia, 111, 41: 67¢ 70 moAvkapmely ol dpyalor wvépalov PpAdew: OBev OV
Aévvoov Predva éxdov etc. There is a tantalizing variation in the
orthography of the name, $Aé-, pAo-, pAoi-, pAv-, PAIL-, dAos-. The
various forms may reflect a shift of empbhasis in their common semantic field,
from swell to teem with abundance, abound, to be in full vigour or bloom, to
boil over, bubble up, to burst out. The @Adakes, a Dionysian play of tragic
burlesque, is connected to the core meaning of this field. Both the
Peloponnesian Phlius and the Attic deme Phlyeis are etymologically related
to this field, just as they are mythologically. A wondrous local tradition
would have Pythagoras to stem from Phlius. A certain Hippasus
(synonymous to the famous later Pythagorean) was at the time of the Doric
invasion head of the faction that called for vigorous resistance against the
enemy. He failed to persuade the people and as a result he emigrated,
together with those of the same mind, to Samos. A fourth-generation
descendant of his was the great Pythagoras. Pausanias II, 13, 2: ..."Irmacos
8¢ katl of oDV adTd SiexededovTo audvaclar undé moAAdY kal dyabddv
auayel Tois Awpietow dpicTaclar. mpooeuévov 8¢ Tod Suov Ty éva-
’ / ’ 4 ¢ \ -~ 3N’ 3 ’ /
vriav TadTy yvauny, obtws “Irmacos cvv Tols é0éAovaw és Zdpov ded-
¢ ’ \ / ’ 3 3 4 ’ 3 ’
yeu. ‘Imrmdoov 8¢ TobTov TérapTos My dméyovos IIvbaydpas 6 Aeyduevos
yevéolar codés: Mymodpyov yap Ihbaydpas v Tob Ebdpovos Tod Tmmd-
oov. TadTa pév Pilidoior Aéyovar mepl adTdv, Spodoyodot 8¢ opiot Ta
moAAa kal Zikvaovio. (Of course, there is no way that four generations can
span more than half a millennium, the period from the Doric Descent to,
say, the mid 6th century B.C. For a correct reckoning of time intervals
relative to the Pythagorean doctrine of transmigration of souls, v. lamblichus,
Theologoumena Arithmetica, 40 p. 52, 8 de Falco = Aristoxenus Fr. 12
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Wehtli. On the other hand, in the above-quoted passage the Doric challenge
from Argos and Corinth against Phlius took place in the second generation
after Temenos; Pausanias II, 13, 1: Pyyvibas ém’ adrav (sc. Phlius) 6 PdA-
Kov ToD T’T)‘LLéVOU Awplél}g é’K TE ,IL4P’)/OU§ UTPaTEleL Kaz E’K T‘IA]S‘ ZLKU(UV[U.S.
Even so the period cannot cover the entire interval. Obviously, the memory
of those events was obscured by time; the attack may have happened eatlier
or later than the preserved genealogies inconsistently postulate). Significantly,
Phliasians were the latest most eminent representatives of the Pythagorean
movement, who held up the longest: with them the tradition was
extinguished. Diogenes Laertius, VIII, 45-6: "Hkuale (sc. Pythagoras) 6¢
[kal] kara Ty <mpdTyy Kal> éénkooTny "OAvpmidda (536-532 B.C;
Diodorus puts Pythagoras, axu1 at the 61st Olympiad, X, 3, 1 specifically
on the year of eponymous archon Thericles, 533/2 B.C.; cf. Develin,
Athenian Officials 684-321 B.C., p. 46)* kal adTod 76 cbomnua Siéueve
wéxpt yevedv évvéa 1) [kal | 8éka. Tedevralo yap éyévovro Tdv IIubayo-
pelwv, ols kal Apioréfevos eide (cf. Suda s.v. Apioréfevos b), ZevépiAds
TE 6 .Xa)\KLBEI)Q dﬂ'(‘) @pé.KT]g Kaz @dVT(DV (; QDAL&O’LOS‘ Kal‘, ’EXGKpé.TnS‘ Kai
ALOK}\ﬁg Kaz HOAle.LVaO'TOS, ¢ALG’,O’LOL Kal\. al’}TO[. ﬁo’av Sé dKPOaTaz éLAO—
Adov kal Edpdrov rév Tapavrivewr. Tamblichus (following Aristoxenus),
De vita Pythagorica, 251: foav 8¢ of cmovdardraro (sc. of the latest
Pythagorean) @dvrwv Te kal *Eyexpdrns kal TloAduvasros kai diokAfjs
DAidaior, Bevédiros 8¢ XaAkidevs Tédv amo Opdrns Xarkidéwv. épvra-
Eav pév odv Ta €€ dpxAs 707 kal Ta pabiuara, kaitol éxAerovons Tis
aipéoews, éws edyevds Npaviclnoav (= Aristoxenus Fr. 18 p. 13.30-34
Wehrli). Cf. Iamblichus op. cit. 266 p. 146.6 Deubner-Klein. For these
Phliasian Pythagoreans v. 53 DK. Phliasians were among the friends gathered
at Socrates’ final moments in prison. Plato, Phaedo, 57a. The Phliasian
Pythagorean Echecrates is Phaedo’s interlocutor in the Platonic dialogue, v.
Phaedo 88d (= 53 A4 DK). Diodorus (XV, 76, 4) puts the latest
Pythagoreans on 366/5 B.C.
Phlius the city of Phlius, son of Dionysus according to the commonest
traditions (cf. Pausanias II, 12, 6), the eponymous archegete of the Phliasians,
This city was the birthplace of Pratinas and his son Aristias, most eminent
satyrographers, second only to Aeschylus teste Pausanias I, 13, 6: évradfd
éoti kal Apioriov pvijua 700 Hparivov. Tovrw 76 Apiorio odrupo kal
Tparivg & marpl elo memromuévol mAy Tédv Aloyxddov SokypudrraTa.
The bacchic element, Eleusinian rites and many details relate the Attic Phlya
and the Peloponnesian Phlius. The confusion in the Pausanian manuscripts
around this matter has a substantive grounding.

33. Cf. F19; although the corrupt +Kdrwv+ there both in Porphyry,
Quaestionum Homericarum I 383 (I, 138,18 Schrader) and in Stephanus
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Byzantius s.v. diéomols, should better be corrected to Barwv with Ebert
and Meineke. Baton was occupied with Homeric antiquities. Cf. Fr.Gr.H.
268F8 in conjunction with H. Erbse, Scholia Graeca in Homeri Iliadem, vol.
V, pp- 507-8; but Erbse’s observations should be taken very cautiously:
Du)ias is less likely to be an error from @iAéas (Synesius) = Prhovpyds
(Isocrates); and the scholion probably pertains to where it is located in the
papyrus, Le. to v. QO 721, not to Q 729. Another possibility for the erroneous
+Karwvt is Wyttenbachs (and Dindorf’s) Kdaorwp. Highly improbable is
the 8’ ‘Exaralos of Heeren and Diels.

34. Two mentions of diversity (7ouxiAia) in accounts and stories about the éri-

35.

yetot Oeoi and in connection with Euhemerus do not authorise us to credit
him with taking the additional step. V. F8 Winiarczyk (= Diodorus VI 1, 3):
7TEpl‘. 8% TOV €’7TL')/€[CUV HE(I)V WO)\AO; Kal\. WOLK{AOL WapaSéSOVTaL Aé’yOL ﬂapd
Tols loTopikols Te kal puboypddois: kal TdV peév ioTopudv Edjuepos, 6
T lepav Avaypadiy momaduevos, idlws dvayéypadev etc. And in F55
(= Iohannes Lydus, De mensibus, IV 154 p. 170 Wiinsch): ...} s wdoa 7
{oTopla (namely 7 mepl Kpdvov) kard Tov Ednjuepov mowkiAA[eTar copds
] @V Aeyopévwy Bedv [V Jmoypddovoa Bef[wplav... etc. In the first
instance diverse need not refer to anything but the variety of stories about
gods. The second instance seems to restrict us to a variety in the Cronian
account itself. But still does not appear significative in the special sense
required.

The various constitutive moments in Mnaseas’ theological theory (if his it
really is) (or in other words the consecutive steps that led to that fully
developed position), can be observed severally in isolation in a number of
thinkers. Most of the relevant information comes not surprisingly from
Philodemus, De pietate. That fruits of the earth and other things beneficial
to human life were aboriginally believed to be endowed with divine nature
was apparently the view of Diogenes the Cynic (op.cit. 6¢ p. 71 Gomperz).
He followed Prodicus’ theory, referred to above (cf. op.cit. 10 p. 76G).
Somebody introduced the idea that another important set of deities consisted
of mortals who by their discoveries and inventions of arts and utilities had
greatly succoured and enriched human life, like the cases of Demeter and
Dionysos and (probably) Dioscuri: ...Aéyn (Persacus in all likelihood whose
testimony is invoked in §9 just before) paivesOar Ta mept Ta Tpédovra kal
LZ)(,{)EAOI?V(T)O, GEOI\Jg VGVO‘LLi(Ue)al Ka;. TGTEL‘LLﬁO'Q(aL) WP(;)T(O)V (KU.T& Td)
677'6 (HPO)S[KOU '}/E'ypa‘ll«‘u«éva, ‘LL(G)T& 8% TadTa TOl\J(g Eﬁp)é(V)Tag '}}
TPO¢&§ 'I"} (U)KE’TT(XS '}} ng (’]/.AAG.S 'TE/XV(’.S ((,55‘ A)'T}I.L'Y}'Tpa (K)ai AL(éVU—
oov ) kal Tod('s dioakovpous? ) [= SVF 1 448; cf. Cicero, De natura deorum
I 38]. Prodicus thought that Dionysus and Demeter (together with other
deities like Poseidon, Hephaestus, the Sun, the Moon, River and Lakes and
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Meadows and Fruits and other similar things ) were natural factors or parts,
as bread, wine, water, fire etc. Hence the elevation theory from man to
godhead did not pertain to him. V. 84B5 DK. Euhemerus added the theory
of mortal divinization. And the compound is met in Persaeus. Chrysippus
also endorsed the full account, although he laid emphasis on the former
factor, the divinity of natural factors, powers and parts. However he
recognized the moment of mortal divinization as well. Philodemus, De
pietate, 12-13 (pp. 79-80 G): ...(12.16) kat 7ov "Apn kaTa Tod moAépov
Terdxbou kal 7Hs Tdfews kal avTiTdfews: “HeparoTov 8¢ mip elvar, kal
Kpdvov puév mov Tob pedparos podv, Péav 8¢ v yiy, dia 8¢ Tov aibépa
Tovs 8¢ 7ov AméAAw[i] kal T AfunTtpa yiv 1) 76 év adT] mvedpa: kal
maudapndds Aéyeotou kal ypdpecfou kafe i mAdTTeabar Beods dvBpwmo-
eWdels, 6v Tpémov kal méAets kal moTapovs kal Témous kal wdby: kal dia
pev elvou ToV epl TV Yijv dépa, Tow> 8¢ aroTewdv “Aidmy, Tov 8¢ did THs
'}/775‘ Kal) GU.AU/.TT'YIS HOO’E'.8(;). Kal\, Tol‘}s &AAOUS 8% GGOI)S dl//lﬁxots Ut)g Ka". 7'06—
Tous ouvoiketol (sc. Chrysippus). kal 76v 1jAwov Te kal T ceAyny kai Tods
&)\ong (iO'TéPES HEOI‘JQ Oi’ETaL Kal\, 7'61/ Vé[J.OV' Kaz (iVepCL’)'ITOUg Ezg 960155‘ ¢n0l
peraBdAdew etc. (-~ SVF II 1076). For a general and elaborate Stoic
classification of the gods of positive religion v. SVF II 1009 p. 300.13-33.
The seventh and last-mentioned category comprises precisely human
deifications: €B5opov 8¢ kai émi maoL 76 Sua. Tas els TOV kowov Plov edepye-
olas ékreTumpévoy, avlpdrmwov 8¢ yevvnlev ws ‘HparAéas s Aiookol-
povs s Aibvvaov. Philodemus (op.cit.) observes that, while claiming the
opposite, the Stoic doctrine maintans in effect either a total abolition of all
gods (of positive religion), or at most concedes the existence of only one
super-god; (§17.8-15 p. 84 G): mdvres odv ot amwd Zivwvos, €l kal dméler-
oV 70 Saupbviov, Womep of wev ovk améeimov, of 8 év Tiolv ok dmédet-
mov, éva Oeov Aéyovow elvar. This is, for all their extreme sophistication, to
revert to the simple position of Antisthenes (op.cit. 7a p. 72G): ...map’ Avri-
O'HE/VEL 8’ G,V I;LéV TC?) ¢UULK(;) Aé'yGTal T(\) KaT& VéI.LOV E{Val WO}\)\Ol)g 0501)9
kata 8¢ ¢vow éva (utilizing the characteristic 5th century polarity of véuos-
Pios).

The Stoics held the view that divinity consists primarily in cosmic factors and
secondarily in superlative mortality. Since that was the general view held in
common not only by Chrysippus but by Persacus as well, the most faithful
pupil of Zeno, the archegete himself of the school may probably be credited
with the analysis. In effect, the theory meant the combination of a traditional
Greek philosophical outlook with the Euhemerian transplant of Middle
Eastern (in particular Egyptian) theological accounts about protohistory. It is
significant however that this latter seems to have penetrated into the
Peripatos, too. Satyrus of Kallatis (last part of third-beginning of the second
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century B.C.) was apparently (I believe) the author of a work on gods that
contained a collection of ancient myths. It is called mept feddv (F*30 Schorn)
and is described as Zdrupos 6 Tods dpyalovs pibovs ovvayaywr (F*31
Schorn). Cf. T*10 [St. Schorn, Satyros aus Kallatis, Sammlung des
Fragmente mit Kommentar, pp. 138-9. Schorn includes these two fragments
under the Dubia category, but does not exclude the identity of the biographic
writer with the grammarian and antiquary, pp. 10-4. (Cf. T*7-11). In p. 13
he falsely assumes that Satyrus the scholar was a pupil of Aristarchus, and has
therefore to press his date downwards. But the source (1*7) only says that he
was ‘Apiardpyov yvapiuos a scholarly acquaintance, very likely in the
Alexandrian Museum: Zdrvpos 8’ 6 Apiordpyov yvdpiyuos {Hra ékaleiro
dia 76 {nryTikov adTod]. Satyrus gives an account of primeval history that
makes divine beings (mythical entities) to have been rulers of men for long
periods of time. The details of the postulated successions are unclear: one
may provisionally with caution have recourse to Schorn’s construal: [év & ]
yap Tlepas Oe[@v... Jw (sc. [Tpir Jw vel [éxt Jw book) Zdrupos "Efpefds ]
ot Bacied[oaw mp JdTov, €iT’ <'E>[pwra ] pupiddas é[Tdv 8¢ Jka boas
["EJpe[Bos mavrw Jv 7édv Oe[Gv dvarT Ja kartalorivas, T Jpitofv [6é [Tov
Odp J<arv<ds>[v av[ri 700 Jrwvy, kal d«usa [th Ta]ig kipiov [adTod
y Jecv>duevov afmo T7S ] E’KTO‘LLﬁS [ T7)]V ap ]Xf]v Kpdvov [AaBeiv ], Tod Xpé—
vov [8’ émiv Jros etc. One should expect definite time intervals to be
assigned to the following successive kingships as well. But it is highly
untypical and significative in a Greek context to give chronological
specifications to the aboriginal divine kingdom on earth. It is still uncertain
whether such a view in a peripatetic context meant the direct government of
human protohistory by the gods or the explanation of the belief in (some)
gods in terms of an original deification of mortal excellence (manifested
preeminently as transcendent power and widespread utility). And certainly
we do not yet have here the utilisation of these theories to explain the
extreme, manifold diversity of mythological data even with regard to the
same god, on the principle of theological multipersonalism.

The divinization of eminent mortals at the beginning of human history as an
account of the supreme divine successions did enjoy a certain vogue in
Hellenistic times. Dionysios the Skytobrachion employed the device as an
account of the sacred history of the Atlantians in Africa (Fr.Gr.H. 32F7 §§56
sqq.) and of the Libyans there (32F8).

36. The Pindaric scholia here provide a nice illustration of the ignorance or
confusion that led to the substitution of Aristotle (CApioToTéAns) for
Aristocles (ApioToxAdjs) in a number of references and quotations. The first
scholium from Ambrosianus C222 inf. has ApioToTéAns. In the second
scholium from five mss. (Parisinus 2774; Laurentianus 32,52; Laurentianus
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32,87; Vaticanus 41; Laurentianus 32,35) we firmly find ApioroxAfis: while
the vulgate up to Boeckh had Apiorapyos!

Another precise illustration of the same point is provided by Proclus’
transmitted text of the Commentary to Timaeus where we find the
memorable concoction (on 27A): 67t ye paw 7a lavabivaa Tois Bevdi-
Selows elmeTo Aéyovow of Smopvmuarioral kai Apiororéns 6 Pddios (sic!)
popTupet (vel ioropet) Ta pev év Ilepaiel Bevdideia 71 elxddi Tod Bap-
ynAt@dvos émreleioBar, émeobar 8¢ Tas mepl Ty Abnvav éoprds. The
careful investigation of the religious facts is a characteristic of Aristocles.

37. In the extant Orphic Hymns we have all the elements of the puzzle without
any sense of contradiction or incoherence. Dionysus simpliciter (without a
divine epithet) is the son of Zeus and Persephone (30.6-7); but is
simultaneously invoked as Tpiyovos (30.2; cf. 52.5 7pipvés), probably in
relation to his aspectual identity with @dvys the First Born (cf. Ilpwréyo-
vov, 30.2) as well. [The diévvoos Apdrerris (= the Yearly One) is also this
chthonic Dionysus (53.1), the son of Persephone, who, after his
dismemberment, sleeps in the saccred megara of the Queen of Hades, his
mother (53.3-4). But he sleeps there rpierfjpa ypdvov, and thus is also the
Other-Yearly, the Trieteric Bacchus. And, correspondingly, in Hymn 52
addressed to the Trieteric One, one sees him invoked as (v. 10) auiérnpe,
annual. Here is another mystery of symbolic fusion: the cult Dionysus of the
trieteris is identical to the yearly Dionysus of annual cosmic rejuvenation].
The god of the vannus mystica, the AwviTns (46) is the Persephoneian one
(apdfaris 46.2, enjoying both his parents unlike the Semelean one whose
mother was thunderstruck); he suffered the Titanic passion and thus was led
to his mother as Queen of Death (vv. 6-7). All the other invocations refer in
all likelihood primatrily to the Semelean one. So the 44th hymn is addressed
to Semele as Dionysus’ mother (v. 3). She is honoured every second year
when men celebrate the (re)birth of Bacchus (v. 8); these honours are
bestowed on her by Persephone (v. 6), eternal Dionysus’ divine mother.
Dionysus Bassareus (Hymn 45) is the Trieteric one, the one born out of his
mother’s conflagration (muplomope v. 1). Dionysus the Pericionian is the
Semelean (Hymn 47). In the Hymn to Sabazius (48), the god is construed as
Zeus who put the immaturely born Semelean Dionysus into his thigh to
ensure for him the full period of gestation (vv. 2-3); upon which the father
gave the new-born to the nymph Hipta (v. 4). In the following Hymn (49) to
Hipta, Tacchus (v. 3) is referred to, who (as he of the Eleusinian Mysteries and
Orphism) is therefore identified to the trieteric Dionysus. In Hymns 50 and,
especially, 52 we have the solution to our travails. The Lenaean, Lysian
Dionysus is Siudrwp (with two mothers and twiceborn, 50.1). The Trieteric
One (the same with the annual cosmic one 52.10 audiérnpe) is the
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38.

39.

40.

Semelean (ruplomope 52.2), the one who was preserved in Zeus’ thigh (52.3
umpoTpedris). But he is also of two mothers (Syudrwp 52.9), of three origins
and natures (52.5 Tppvés; cf. Tpiyovor 30.2), as he is also
(aspectually)identified with the First Born Ericepacus (52.6) or Phanes; he is
thus both father of Gods (as oldest Phanes) and their son (as newest god, o
véos Oeds), edv marep 10¢ kal vié (52.6). He is finally the god of the
mysteries, 6 St k8Amov Beds (VmordAmie 52.11; pborator 52.13), the
Bassaric Thracian one (52.12), the mystic Apollo (/Jadv 52.11).

Cf. Suda s.v. Gudbvy; Etymologicon Magnum s.v. Quddes; Eustathius,
Commentaria in Iliadem, 114.37-44; Scholia to Lycophron 143 p. 67.8
Scheer. Lycophron calls the Bacchae @doau (v. 106). In Philodamus’ paeans
(Diehl, Anthologia Lyrica, 1, 252) Gudva. is the name of Dionysus mother.
In Rhodes Dionysus was worshipped as Quwvidas (Hesychius s.v.). Latin
poets called him Thyoneus (Ovid, Metamorphoses, V1, 13; Horatius, Odes,
i, 17,23; Statius, Thebais, V, 265) and Oppian Gvwvaios (Cynegetica iv,
285). There existed some deviant, but related, traditions, some of high
antiquity. Panyasis (8 Bernab1) mentioned her as Dionysus Tpo$és. Thyone
is listed among the seven Liberi nutrices (Hyginus, Astronomicon, 11 21, 885
Viré). She is made the wife of Nisus (from Nysa), by whom she bore
Dionysus the fifth, according to Cicero’s enumeration (De natura deorum,
11, 58; so also Iohannes Lydus, De mensibus, IV, 38).

Esp. in Orphic contexts. V. OE42 for the birth from Demeter of Hecate-
Chthonic Artemis. Cf. OF41; OF188; OF197; 204. Aeschylus’ troubles
regarding his divulgence of mystic doctrine probably related exactly to
Artemis’ mysteric status; T93b Radt (all dramas mentioned are connected
with Artemis; and the crime consisted év yap TovTois maow wept AvunTpos
Aéywv TAV puoTik@v TepLepybTepov dmrrecbar Eouke).

Does this failure on Nonnus’ part count in favour or against his identification
with the Christian synonymous poet?



