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DAIMON IN CLASSICAL GREEK LITERATURE 

From the very beginning, it can be pointed out that the word δαίμων reflects the 
dynamism of the Greek vocabulary operating throughout the various periods of Greek 
literature. There is, of course, no single English equivalent. It is a word of tremendous 
range and significance. In its way, it reflects the dynamic range of Greek literature and 
thought. It is a convenient word for poetry since the one form satisfies both the 
masculine and feminine genders, and it has a vocative which θεός does not1 δαίμων is a 
word of literature rather than cult. It is a word that is more generalized and less per
sonalized than θεός. A systematic examination of the various Greek authors would tend 
to show that no ONE meaning was fixed upon the word until Christian times. The 
Christian vocabulary used to it to mean "an evil spirit", and in Modern Greek2 ô 
δαίμονας = ô δαίμων means simply "The Devil". In the authors to be examined, we 
shall see that the word has a variety of meanings. 

Though Homer will not be discussed at great length, some notice of him is un
avoidable since all Greek literature must for us begin with Homer. A brief discussion of 
Homer's use of δαίμων will follow shortly. The observation has been made that even 
though the Homeric poet repeatedly refers to anthtropomorphic gods, the "cause of e-
vents" is not assigned by him to a specific θεός, but rather to a δαίμων or a θεός τις or 
Zeus. Daimon, generally is considered as a supernatural power rather than a, per
sonalized god, but also as a power exerting influence over the fortunes and lives of 
mankind3. The word even approaches the meaning of fate in such expressions as συν 
δαίμονι, πάρος τοι δαίμονα δώσω. The tragedians retain the old reference to a speciiic 
manifestation in such expressions as ô παρών δαίμων. 

People also refer to a good and evil daimon that follows one through life. The term 
is not generally applied to cult gods, but to less definite gods. 

To categorize generally4, we might say that an investigation of classical Greek 
literature would lead to the discovery of the following meanings for δαίμων: (1) The use 
of the word to signify a god or goddess or individual gods and goddesses. This would be 
a rarer use of the term; (2) more frequently, we would find it used of the Divine Power 
(the Latin numen5). This would signify a superhuman force, impersonal in itself, but 
regularly belonging to a person (a god of some kind); (3) The Power controlling the 
destiny of individuals and then one's fortune or lot; (4) it could be further specialized as 
the good or evil genius of a person or family; (5) a more special use would reveal the 
δαίμονες as tutelary deities, the "souls" of the men of the golden age in Hesiod; (6) 
general spiritual or semi-divine creatures who are less than the gods, but intermediate 
between the gods and men cf. Plato; (7) finally, "devil", "bad spirit" in the Christianized 
sense (of course, this last is not classical). 

The Indo-European philologist would tell us that δαίμων comes from the IE *dai — 
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and would compare δαίομαι. It is interesting to note the scholiast on Homer: Iliad I. 
222: δώματ' ες αίγιόχοιο Διός μετά δαίμονας άλλους. 

Athena manifests herself to Achilles who is contemplating whether to slay 
Agamemnon or curb himself. Athena assuages him and Achilles consents to obey: (1. 
218) δς κε θεοΐς έπιπείθηται, μάλα τ'έκλυον αυτοΰ. "And Athena forthwith departed to 
Olympus, to the other gods in the palace of aegis-bearing Zeus". (222) On this last line 
(22) the scholiast explains δαίμων etymologically: ούτως δαίμονες καλεί τους θεούς, 
ήτοι δτι δαίμονες (έμπειροι γαρ και Γδριες πάντων αυτοί είσιν) ή δτι διαιτηταί είσι και 
διοικηταί των ανθρώπων, ώς "Αλκμάν. "Αλλους τε θωπεϋοντες οΐκουμεν συ τε κάγώ τον 
αυτόν δαίμον ' εξειληφότες. 

Plato, in his Cratylus6, suggests a similar etymology for δαίμων. But to continue, 
our Indo - European philologist would also compare δαίμων with the Norse "time", 
"time", "hour", Anglo-Saxon "tima", English "time", Old High German *"tï-man», 
"period" (*dî-) and would explain δαίμων as coming from an earlier *δάσι-μων Latin 
*lasi (cf. Sabine * dasi-) in the Latin lasës. The Latin plural more familiar to us as larès, 
larium and larum7. Thus, we would have an IE etymological connection of the word 
δαίμων with a Latin word with which one of the meanings of the Greek δαίμων oc
casionally corresponds. 

Enough has now been said to serve as a general introduction to the use and mean
ing of the word δαίμων. But what about its use generally in Homer, and specifically in 
Hesiod ant the Pre-Socratics? We shall see that the modern conceptual mind would like 
to reduce the word to a single, clear-cut meaning, but that the pre-conceptual and semi-
conceptual minds will refuse to be strait-jacketed. We shall be able to draw up a few 
general categories, but no more. The word tends to slide easily from one meaning to 
another. We shall note that Homer uses the word fairly frequently; that Hesiod presents 
the word rarely and bafflingly; and that the use of the word in the Pre-Socratics is 
limited, but can be fairly adequately defined. 

The discussion of the use and meaning of the word δαίμων in Homer does not in
tend or pretend to be exhaustive, but merely suggestive. In the Homeric poems, δαίμων 
emerges in at least three different senses, one oftentimes merging into another: (1) it is 
used with reference to a specific god or goddess ;(2) with reference to a divine power, or 
divinity (cf. Latin Numeri) unspecified and unnamed but potent; (3) with reference to 
one's fate, lot or destiny, good or evil. The most usual sense in Homer is (2), to which 
are assigned events not referred to any particular god. The most numerous instances 
show that daimon brings or is the CAUSE of bringing upon man something that is con
trary to his will, purpose, or expectations. The adjective derived from δαίμων, δαιμόνιος 
generally has the notion of blame more or less saliently attached to it and signifies 
something wonderful, incomprehensible, irrational. 

The word δαίμων in the first meaning may refer to any god or goddess, as in Iliad 
XIX, where Thetis brings Achilles his new arms and an assembly is called in which 
Achilles publicly renounces his wrath against Agamemnon. Agamemnon apologizes for 
his actions in seizing Briseis, claiming that he was possessed of Ate when he did the 
deed. Odysseus bids Agamemnon to "be more righteous hereafter; for no shame it is 
that a man that is king should make amends if he have been the first to deal violently". 
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Then Agamemnon replies: 

χαίρω σεϋ, Λαερτιάδη, τον μϋθον άκουσας-
εν μοίρη γαρ πάντα διίκεο και κατέλεξας. 
ταΰτα δ' έγών έθέλω ομόσαι. κέλεται δε με θυμός,^ 
ούδ' έπιορκήσω προς δαίμονος. (185-188) 

δαίμων here means that Agamemnon will not forswear himself by any god: no 
specific god is named. But there is also another point that is clear. There is no moral 
connotation involved in swearing by a god. However, to swear falsely by a god is 
dangerous. It is using the god's name in vain. It's like signing his name to a bad check. 
So Agamemnon is here careful to avoid making any mistakes. Agamemnon will swear 
by a god, but he doesn't name him here. 

Another example of category (1) in which the plural refers to θεούς ("the other 
gods") is the one already cited above (p. 3) in Iliad I. 922 where Athena returns to the 
palace of Zeus and to the other gods, (μετά δαίμονας άλλους) where δαίμονες clearly 
refers to the Olympians. 

In Book III. 420 of the Iliad δαίμων equals Θεός and in this case a specific θεά, 
that is Aphrodite. In answer to a proposal that the outcome of the war between the two 
sides, Trojan and Greek, be decided by a single combat between Menelaus and Paris, 
an agreement is reached that the winner keep Helen. Paris is at first reluctant, but Hec
tor rebukes him for his hesitation, and Paris finally consents. The fight turns un
favorably for Paris but before any fatal blow can be struck against him, Aphrodite 
rescues him, and transports him miraculously to his chamber. There Aphrodite 
prepares him for love. Helen reproaches Aphrodite for enticing her to love with 
Aphrodite, but Aphrodite gets furious and says: (11 414-420) 

μη μ' ερεθε, σχετλίη, μη χωσαμένη σε μεθείω, 
τώς δε σ' άπεχθήρω ώς νυν εκπαγλα φίλησα, 
μεσσω δ' αμφοτέρων μητίσομαι εχθεα λυγρά, 
Τρώων και Δαναών, συ δε κεν κακόν οίτον δληαι. 

'Ώς εφατ', εδεισεν <5' Ελένη Διός έκγεγαυΐα, 
βή δε κατασχομένη έανω άργήτι φαεινω 
σιγή, πάσας δέ Τρωάς λάθεν· ήρχε δε δαίμων. 

Helen was afraid and obeyed, "and the goddess (δαίμων) led the way". The 
goddess specifically referred to is Aphrodite, δαίμων is here not only metrically con
venient, but the single form suffices for either the feminine or masculine gender (here, of 
course, it is feminine). It is noteworthy that δαίμων may be used for θεός but never θεός 
for δαίμων8. 

In Iliad XVII at lines 98-9, we have the words of Menelaus: 

όππότ' άνήρ εθέλη προς δαίμονα φωτί μάχεσθαι, 
δν κε θεός τιμςί, τάχα οί μέγα πήμα κυλίσθη 
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The struggle in Book XVII is over the body of Patroclus. Menelaus distinguishes him
self in preventing the Trojans from getting it. But when Hector enters the fray, 
Menelaus exclaims the words quoted above: "When a man would fight against his lot 
with another whom a god honors, then swiftly on him rolls a great woe". Here the 
δαίμων is conditioned by the action and is equated with μέγα πήμα However, it seems 
easily to fit into category (2) or (3): it probably originally meant "against divinity" in 
the line quoted and since it is beyond human power to contend with Divine Power, an 
individual's lot. 

A few lines below, in lines 103-105, Menelaus says: 

αμφω κ' αυτις ι'όντες επιμνησαίμεθα χάρμης 
και προς δαίμονα περ, ει πως έρυσαίμεθα νεκρον 
Πηλείδη Άχιλήι· κακών δε κε φέρτατον ειη 

This Menelaus says after he has explained that none of the Greeks would be angry 
with him for giving way to Hector because he has the gods on his side, but that he and 
Ajax could save the body of Patroclus for Achilles even against Divinity (προς δαίμονα 
περ). Remember, Diomedes by his great fortitude wreaked havoc on the Trojans and 
even wounded Aphrodite and Ares with the assistance of Athena (Book V). Here προς 
δαίμονα seems to blend from the meaning "against divinity" to "lot""or destiny", since 
the δαίμων is something beyond an individual human being's control. It is not in 
Menelaus' power to go against divinity, but with Ajax he would get Patroclus' body in 
spite of Divine Power. The chief sense of this passage would place here in category (2). 

In Iliad XI. 792, Nestor speaks to Patroclus of the command of his father 
Menoitios who had said to him: "my child of lineage is Achilles higher than you, and 
thou art older but in might he is better far. But do thou speak gently, and show him 
what things he should do, and he will obey thee to his profit". Nestor bids Patroclus to 
try and persuade Achilles to return to battle saying: (11. 792-793) 

πς δ' οϊδ' ει κεν οί συν δαίμονι θυμον όρίναις 
παρειπών; αγαθή δε παραίφασίς εστίν εταίρου. 

With the help of Divine Power, with the favor of the gods, Achilles might be per
suaded by Patroclus. The δαίμων here is undefined, but powerful. Category (2). 

In Odyssey V. 396, after some time with Calypso, Odysseus sets out on a raft, but 
Poseidon spots him and stirs up the sea violently. Brave as he is, Odysseus fears death. 
Luckily he sights land, a sight most welcome to Odysseus: (11. 394-399). 

ώς δ' δτ' äv άσπάσιος βίοτος παίδεσσι φανήη 
πατρός, δς èv νούσφ κείται κρατέρ' άλγεα πάσχων 
δηρον τηκόμενος στυγερός δε οί ϊχραε δαίμων, 
άσπάσιον δ' άρα τον γε θεοί κακότητος έλυσαν 
ώς Όδυσή'άσπαστον έείσατο γαία και υλη, 
νήχε δ' έπειγόμενος ποσίν ηπείρου έπιβήναι. 
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The δαίμων is here described as a hateful deity because of "his" consequences. 
Divinity is assigned as the cause of the illness. 

In Odyssey X. 64, Aeolus asks Odysseus: 

πώς ήλθες, Όδυσεΰ; τις τοι κακός *χραε δαίμων; 

An evil divinity has returned Odysseus and his men to Aeolus. While Odysseus was 
sleeping, his men, out of curiosity and foolishness, had opened the bag of winds that 
Aeolus had given Odysseus. We are still in Gategory (2) but verging very closely on 
category (3) here. 

In Odyssey XI. 61, we are definitely in Gategory (3). Odysseus meets Elpenor in 
his visit to the Kingdom of the Dead. Odysseus wonders how Elpenor got there so 
quickly to which Elpenor answers: 

διογενες Λαερτιάδη, πολυμήχαν' Όδυσσεΰ, 
άσε με δαίμονος αϊσα κακή και άθέσφατος οίνος. 

it was not merely the wine that made him lose his balance, but also a piece of bad for
tune, δαίμονος αίσα κακή is a periphrastic way of referring to a κακός δαίμων. 

From here let us return to another illustration from the Iliad, this time a final one 
from Book VIII. 166. In Book VIII, Zeus summons an assembly of the gods and in-
struckts them to cease interceding on either side. His purpose is to keep his promise to 
Thetis by granting victory to the Trojans when the battle is resumed. This promise is 
carried out. The morale of the Greek troops declines sharply and even Diomedes 
retreats. It is at this point that Hector threatens Diomedes with destruction: (11. 161-
166). 

Τυδεϊδη, περί μεν σε τίον Δαναοί ταχύπωλοι 
εδρη τε κρέασίν τε ίδε πλείοις δεπάεσσι· 
νυν δε σ' άτιμήσουσι- γυναικός αρ' αντί τετυξο. 
ερρε, κακή γλήνη, επεί ουκ εΐξαντος εμεΐο 
πύργων ημετέρων επιβήσεαι, ούδε γυναίκας 
άξεις εν νήεσσι- πάρος τοι δαίμονα δώσω. 

δαίμων here is an evil lot or destiny = death. 
These illustrations should be sufficient to give some idea of the use of in Homer. 

The adjective δαιμόνιος generally suggests something wonderful, incomprehensible, 
irrational. It indicates that something is under superhuman influence. Five of meaning 
may be distinguished in Homer9, particularly in its vocative use: (1) in stern reproach; 
(2) in more or less stern remonstrance; or in tender or gentle remonstrance; (3) implying 
folly or senselessness; (4) indicating a degree of wonder, the person addressed himself 
being superior to what his outward appearance would indicate; (5) merely as a term of 
affectionate address, with all sense of connection with the original δαίμων lost. 

This brief survey with a limited number of Homeric illustrations serves to suggest 
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the three sense of δαίμων in Homer: (1) reference to a specific god or goddess or an un
named god or goddess; (2) Divine power, divinity, power that controls human cir
cumstances; (3) one's personal fate or lot, good or evil. This neat little scheme, worked 
out by the conceptual mind, does not mean that every time the word δαίμων occurs that 
it will fit exactly into any one of the preceding categories. It merely suggests a general 
line of approach. It would be more natural to expect one meaning to blend into another 
in this pre-conceptual period. Some of the examples cited indicate just that. 

Hesiod presents many baffling and unsolved problems. The use and meaning of 
δαίμων simply add another one. The occurrences of δαίμων or words derived from it in 
Hesiod are rare. This might seem unusual, particularly in the case of the Theogony, but 
there the word δαίμων occurs only once, and then in the accusative form δαίμονα 
(Theogony. 991): "And Eos bare to Tithonus brazencrested Memnon, King of the 
Ethiopians, and the Lord Emathian. And to Cephalus she bare a splendid son, strong 
Phaethon, a man like the gods, whom, when he was young boy in the tender flower of 
glorious youth with childish thoughts, laughter-loving Aphrodite seized and caught up 
and made a keeper of her shrine by night, a divine spirit" (vs. 984-991). 

τον pa νέον τέρεν άνθος εχοντ ' ερικυδέος ήβης 
παιδ' άταλά φρονέοντα φιλομμειδής 'Αφροδίτη 
ώρτ' άναρεψαμένη, καί μιν ζαθέοις ένί νηοΐς 
νηοπόλον νύχιον ποιήσατο, δαίμονα δΐον. 

The meaning of δαίμων here is difficult to determine exactly because it cannot be 
checked against the use of the word elsewhere in the Theogony. The word occurs twice 
in the Works and Days (122.314) in two different usages and in the one case (314) 
some editors would reject the line as spurious10. Add to this the unusual pairing of δΐος 
with δαίμων. This description of Phaethon (not to be connected with Phaethon of 
chariot fame) indicates that he is a lesser divine creature, not a full-fledged divinity, for 
he is described in line 987 as a θεοΐς επιείκελον άνδρα. 

Further, he occurs in the section of the Theogony generally called the Ήρωογονία 
of course, according to the myth, Tithonus11 was a mortal. Consequently, it seems 
safest to say that here δαίμων with δΓος means that Phaethon was a demi-god, a hero 
plus (the δϊος being the plus factor). 

The Theogony contains once only the derivative δαιμόνιος in the elided vocative 
form (1.655). It is contained in Cottus' reply to Zeus' exhortation to resist and defeat 
the Titans. Zeus is addressed as δαιμόνι '. The usual translation is "Divine one" and this 
seems to be acceptable, meaning perhaps simply "sir" in divine company: (11. 654-663). 

"Ως φάτο τον δ' εξαΰτις άμείβετο Κόττος άμύμων 
Δαιμόνι', ουκ άδάητα πιφαύσκεαι άλλα και αυτοί 
ΐδομεν, δ τοι περί μεν πραπίδες, περί δ' εστί νόημα, 
άλκτήρ δ' άθανάτοισιν άρής γένεο κρυεροΐο. 
σήσι δ' έπιφροσύνησιν υπό ζόφου ήερόεντος 
αψορρον δεΰρ' αυτις αμείλικτων υπό δεσμών 
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ήλύθομεν Κρόνου ύιε αναξ, άνάελπτα παθόντες, 
τω και νυν άτενεΐ τε νόω και έπίφρονι βουλή 
βυσόμεθα κράτος ύμον έν aivff δηιοτήτι 
μαρνάμενοι Τιτήσιν ανά κρατεράς ύσμίνας. 

In the Works and Days we come across the marvellous Hesiodic description of the 
Five Ages: Golden, Silver, Bronze, Heroic, and Iron. At the end of the description of 
the Golden Age, we are told that when this generation of men of the Golden Age had 
passed away, they were called goodly spirits who dwell on the earth, delivering men 
from harm, wandering over the earth clothed in mist and keeping watch on judgments 
and cruel deeds, givers of wealth. This passage perhaps illustrates the most unusually 
specialized meaning of in Greek literature and states and explains most explicitly what 
here means: (11. 121-126). 

Αυτάρ επεί δη τοΰτο γένος κατά γαΓ εκάλυψε, 
τοί μεν δαίμονες αγνοί επιχθόνιοι καλέονται 
εσθλοί, άλεξίκακοι, φύλακες θνητών ανθρώπων 
οι βα φυλάσσουσίν τε δίκας και σχέτλια έργα 
ήέρα έσσάμενοι πάντη φοιτώντες έπ' αϊαν, 
πλουτοδόται12. 

Line 314 of the Works and Days contains a proverbial saying whose translation 
has caused much difficulty and which has been rejected or bracketed by some editors: 
δαίμονι δ' οίος εησθα, το έργάζεσθαι αμεινον. 

However, the general sense seems clear: "And whatever be your lot, work is best 
for you». This meaning for δαίμων here is substantiated by Homeric usage, category 
(3). Thus far, we have found the word δαίμων used in Hesiod in three different ways. 
No one categorization is possible. 

In lines 207-211 of the Works and Days is contained in pictorialized form the 
famous precursor of the arguments of Gorgias and Thrasymachus in Plato: 

Δαιμονίη, τι λέληκας; έχει νύ σε πολλον άρείων 
τη δ' εις η ο" αν εγώ περ άγω και άοιδον εοΰσαν-
δεΐπνον δ', αϊκ' έθέλω, ποιήσομαι ήε μεθήσω. 
άφρων δ', ας κ' εθελη προς κρείσσονας άντιφερίζειν 
νίκης τε στέρεται προς τ' αΐσχεσιν αλγεα πάσχει. 
"Ως εφατ', ώκυπέτης ϊρηζ, τανυσίπτερος δρνις. 

The hawk calls the nightingale δαιμονίη. The problem here is what does δαιμονίη 
really mean? Evelyn - White translates it as "miserable thing"; Hays says13, δαιμονίη 
means fool rather than wretch;" others have other views. Mazon approaches closest 
perhaps with "possessed", "fey". The nightingale is certainly possessed of something, 
namely a δαίμων but the δαίμων is not clear at first glance. The further reading of the 
passage indicates the context. The δαίμων implied is a κακός δαίμων under the cir-
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cumstances, one that now brings her on the verge of annihilation now, at the mercy of 
the ΐρηξ. The nightingale is physically inferior to the hawk. It could seem that the hawk 
attribute the nightingale's position to her bad lot (κακός δαίμων) by calling her 
δαιμονίη. 

The adjective ευδαίμων occurs only once in Hesiod and that once in the Works 
and Days, at the very end of the poem in the final description of the days: (11. 826-828) 

τάων ευδαίμων τε και Ολβιος, δς τάδε πάντα 
εΐδώς εργάζηται αναίτιος άθανάτοισιν, 
όρνιθας κρίνων και ΰπερβασίας άλεείνων. 

ευδαίμων is "happy", but the happiness results from having a favorable guiding δαίμων 
who brings you to the realization of happiness and prosperity by helping you to know 
what you should know and helping you to do what you should do. He is thus your in
dividual genius. 

Such are the occurrences and uses of δαίμων and its derivatives in Hesiod. Many 
difficulties present themselves. The rarity of the use of the word makes it difficult to 
generalize except to say that in a few of te rare occurrences of the word, the general 
sense corresponds with known meanings in Homer and elsewhere; in other cases the 
Hesiodic usage is unique or beyond immediate exact analysis. 

In dealing with δαίμων in the Pre-Socratics, a number of men will be included who, 
though not strictly chronologically anterior to Socrates, are so in thought. Only known 
original fragments will be quoted. Spurious, doubtful fragments, and testimonia will be 
excluded. All references are to the 6th edition of Hermann Diels' references outside and 
preceding a parenthesis indicate the number of the testimonia (A) or the fragments (B) 
or the imitation (C). No references will be made in this paper to (A) or (C); only to (B). 
The numbers inside the parenthesis of the reference indicate volume, page, and line 
number respectively. 

The occurrence of δαίμων and related words, is, of course, limited in the Pre-
Socratics by the limits imposed upon us by the fragmentary nature of the evidence. In 
spite of the lack of full texts, the frequency in the fragments is noteworty. It is possible 
to draw up three separate categories for the use and meaning of the word δαίμων on the 
basis of the genuine fragments that are in our possession. The collection of citations 
below will reinforce the validity of these three categories. They are: (1) in its most im
portant Homeric sense as Divine Power, Divinity; (2) in the sense of ghost or spirit 
(This meaning will need further clarification); (3) in the sense of lot, fate, destiny. The 
following citations will include all genuine references to δαίμων that are known to us, 
with occasional others. 

The first category of δαίμων for the Pre-Socratics must be subdivided into two 
subdivisions of a different nature: (A) Divine Power; (B) references to specific deity like 
Homeric category (1). 

The first fragment to be cited for category I (A) is from Heracleitus B79 (I. 169.1): 

άνήρ νήπιος ήκουσε προς δαίμονος δκωσπερ παις προς ανδρός. 
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A comparison is here made: " a man is called foolish (childish) compared with 
divinity, just as a boy compared with a man". The fragment is distinctly proverbial and 
δαίμων is here Divine Power. The common denominator in the analogy is power in its 
widest and most comprehensive sense. There is a doubtful fragment assigned to 
Heracleitus (?) Β 128 (I. 180 11) in which Heracleitus is pictured as reprimanding the 
Greeks for praying to the unresponsive statues of gods. The word used for gods in this 
doubtful fragment is δαίμων which must equal θεός for Divinity (Numen) as such can
not be worshipped in the form of a statue: ότι ό Ηράκλειτος ορών τους 'Έλληνας γέρας 
τοις δαίμοσιν απονέμοντες, είπεν δαιμόνων άγάλμασιν εύχονται ουκ άκούουσιν, ώοπερ 
άκούειν, ουκ άποδίδουσιν, ώσπερ ουκ άπατοίεν. 

In Parmenides' hexameter poem Περί Φύσεως in the Prologue, we have a 
reference to δαίμονες (Β 1.3 (I. 228.19)). Parmenides speaks in epic language of the 
mares which carried him as far as he wanted with the goddesses directing his way along 
the resounding road. The goddesses (δαίμονες) are later clearly explained as daughters 
of the Sun. They raise some doubts as to their being called θεοί even though they are 
daughters of Helios. The clear thing about a θεός is that he is worshipped; Helios was 
only worshipped on the island of Rhodes. Whether his daughters even were is another 
question. Be that as it may, in this passage from Parmenides δαίμονες = Ήλιάδες 
κοΰραι: 

ίπποι ταί με φέρουσιν, δσον τ ' έπί θυμός ίκάνοι 
πέμπον, έπεί μ ' ες όδον βήσαν πολύφημον αγουσαι 
δαίμονες, ή κατά πάντ' άστη φέρει είδότα φώτα 
τή φερόμην- τη γάρ με πολυφραστοι ίπποι 
άρμα τιταίνουσαι, κοΰραι δι ' όδον ήγεμόνευον 
άξων δ ' êv χνοίησιν Γει σύριγγος αυτήν 
αίθόμενος (δοιοΐς γαρ έπείγετο δινωτοίσιν 
κΰκλοις άμφοτέρωθεν), δτε σπερχοίατο πέμπειν 
Ήλιάδες κοΰραι, προλιποΰσαι δώματα Νυκτός, 
εις φάος, ώσάμενοι κράτων απο χερσί καλύπτρας. 

Again in Parmenides Β 12.3 (I. 243.2) we run into δαίμων thia time in the sense of 
a Divine Power who governs everything. Parmenides here speaks of the narrower rings 
that where filled with unmixed fire and that next to them was night, but that a portion of 
flame rushes between. In the centre of these corns our δαίμων who seems responsible 
for generation and mating: 

ai γαρ στεινότεραι πλήντο πυρός άκρήτοιο 
αϊ δ' έπί ταΐς νυκτός, μετά δε φλογός Γεται αίσα 
έν δε μέσω τούτων δαίμων η πάντα κυβερνά.... 
πάντα γαρ (ή) στυγεροΐο τόκου και μίξιος άρχει 
πέμπουσ ' αρσενι θήλυ μιγήντο τ ' εναντίον αυτής 
αρσεν θηλυτέρω. 
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In Empedocles Β. 59 1 (I. 333.21), the Empedoclean φιλίη and νεϊκος are described 
as δαίμων in their commingling: 

αύτάρ έπεί κατά μείζον έμίσγετο δαίμονι δαίμων, 
ταυτά τε συμπίπτεσκον, δπη συνέκυρσεν έκαστα 
άλλα τε προς τοις πολλά... διηνεκή έξεγένοντο. 

Thus here δαίμων is used by Empedocles for his personified deities of Love and 
Strife. Category 1 (B). 

Again in Empedocles Β 126 (I. 362. 7), δαίμων reappears in its female form 
clothing (the soul) in the unfamilliar tunic of the flesh, δαίμων here appears to refer to 
another Empedoclean personified deity of goddess: 

σαρκών άλλογνώτι περιστέλλουσι χιτώνι 

Finally, for category number (1), Thrasymachus of Chalcedon may be briefly 
cited. Thrasymachus was active in the latter half of the 5th century. In his work Περί 
Πολιτείας Β 1 (II. 322.8), he speaks to the "good old days" when men kept silent unless 
circumstances compelled them to speak and when the older men correctly supervised 
the state. But in Thrasymachus' day, Divine Providence has so advanced matters that 
an individual must suffer the consequences brought about by the rulers whom he has to 
obey; and since these dire effects are not deeds of Divinity or Heaven, one must speak: 

επειδή δ' εις τοσούτον ήμας άνέθετο χρόνων ό δαίμων, ώστε 
(έτερων μεν αρχόντων) τής πόλεως άκούειν, τάς δέ συμφοράς 
(πάσχειν) αυτούς, και τούτων τα μέγιστα μή θεών έργα είναι 
μηδέ τής τύχης, άλλα των έπιμεληθέντων.. 

Here δαίμων simply denotes generalized Divine Power. 
In the famous fragment of Critias Β 25.17 (II. 387. 11), the sophist describes the 

rise of conventions as man-made to preserve law and order, but possessing no absolute 
validity in themselves. Generalized divinity (τον δαίμον') is one of these "police" con
ventions. 

The second classification on δαίμων in the Pre-Socratics is based wholly upon its 
occurrence in the fragments of Empedocles. Only two fragments can be quoted. In the 
first, δαίμων is the form taken on by a god when he foolishly pollutes himself with 
bloodshed and swears falsely. He is made to wander all over the world, being born 
throughout this time (thrice ten thousand seasons) into all sorts of mortal shapes, suffer
ing all sorts of terrible ordeals. The wandering δαίμονες reminds one of Hesiod, but 
what a difference between the wandering δαίμων of Hesiod's Golden Age and Empedo
cles' erring "ghosts" of erring gods. The fragment is from ΚΑΘΑΡΜΟΙ: 

εστίν 'Ανάγκης χρήμα, θεών ψήφισμα παλαιόν, 
άίδιον, πλατέεσι κατεσφρηγισμένον δρκοις 
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ευτε τις άμπλακίησι φόνφ φίλα γυΐα μιήνη, 
(νείκει θ') ος κ(ε) επίορκον άμαρτήσας επομόσση, 
δαίμονες οιτε μακραίωνος λελάχασι βίοιο, 
τρις μιν μυρίας ώρας άπό μακάρων άλαλήσθαι 
φυομένους παντοία δια χρόνου εϊδεα θνητών 
άργαλέας μεν γαρ σφε μένος πόντονδε διώκει, 
πόντος δ' ες χθονος ουδας άπέπτυσε, γαία δ' ες αύγάς 
ήελίου φαέθοντος, ô δ ' αιθέρος έμβαλε δίναις 
άλλος δ' εξ άλλου δέχεται, στυγέουσι δέ πάντες 
τών και εγώ νυν είμι, φυγάς θεόθεν και αλήτης, 
νείκεϊ μαινομένφ πίσυνος. 

Such is the transmigratory (practically metempsychotic) nature of the δαίμων in 
this Empedoclean fragment. The second "ghost" fragment pairs δαίμονες withμοΐραι Β. 
122 (I. 360.23): διτταί τίνες £καστον ημών γινόμενον παραλαμβάνουσι και κατάρχονται 
μοΐραι και δαίμονες. 
So much for the "ghost" or "spirit" classifcation. 

The third classification entails the meaning "lot", "fate", "destiny". The most 
famous one in this category is probably Heracleitus Β 119 (I. 177. 6): ήθος άνθρώπω 
δαίμων. The ethos of man is his lot, destiny, familiar spirit. This saying is paralleled by 
Epicharmus B. 17 (I. 201.13) who supplies moi^ information: ô τρόπος άνθρώποισι 
δαψων αγαθός, οϊς δε και κακός. "Character for man is good destiny, but for some 
men bad also". There is a good as well as a bad daimon. There are a pair of doubts in 
Democritus which belong under this heading. They also serve to illustrate the 
derivatives ευδαιμονία and κακοδαιμονίη. These fragments are Β 170 and 171 (II. 
179.2): ευδαιμονίη ψυχής και κακοδαιμονίη (170) εύδαιμονίη ουκ εν βοσκήμασιν οικεί 
ουδέ εν χρυσώ ψυχή οίκητήριον (cf. Heracleitus Β 119). 

Antiphon the Sophist, in a fragment on the advisability and vicissitudes of 
marriage uses δαίμων in the Homeric sense of πότμος. Antiphon explains his δαίμων by 
πότμος — what marriage can turn into: Β 49 (II. 357.15) ΠΕΡΙ ΟΜΟΝΟΙΑΣ, φέρε δή 
προελθέτω ό βίος εις το πρόσθεν και γάμων, και γυναικός έπιθυμησάτω. αύτη ή ήμερα, 
αυτή ή νύξ καινού δαίμονος άρχει, καινού πότμου μέγας γαρ άγων γάμος άνθρώπω. 

So much for δαίμων in the Pre-Socratics ευδαιμονία, ευδαιμονικός, ευδαίμων and 
the opposite κακοδαιμονέστερος (Democritus Β. 45 (II. 156.2). ô άδικων τοΰ 
αδικούμενου κακοδαιμονέστερος occur in limited frequency. An examination of the 
fragments in which these are used would indicate that they involve what in Latin is 
called félicitas and felix, "happiness", "prosperity", "happy", "prosperous"14. Thus, 
there is no unusual mystery about ευδαίμων in what we have of the Pre-Socratics. 

Thus, we conclude our swift survey of δαίμων in Homer, Hesiod, and the Pre-
Socratics. We have seen that it is a word of great fluidity and range, a word that very 
often defies strict categorization. The three different uses in Homer were neatly outlined 
but often merge one into the other; the Hesiodic cannot be generally categorized since 
each surviving use is distinct within Hesiod though corresponding in a few instances to 
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Homeric examples; the Pre-Socratic material, limited though it is, affords us uses of 
some of them completely distinct from anything in their predecessors, though certain 
general comparisons may by made. Daimon expresses a wide range of meanings, from 
a specified god clearly known and described to an unknown, unspecified, deper
sonalized, divine power of great potency. 

II 

In the second part of this paper, it remains for us to consider whatever occurrences 
remain to us the word δαίμων and its derivatives in the Greek Elegiac, Lyric, and Iam
bic poets and also in Pindar. We shall begin by investigating the texts of the Lyric Poets 
as contained in the three lovely fascicles of the Teubner Library (1949-1952), 
Anthologia Lyrica Graeca15. 

An examination of the three fascicles of the Anthologia Lyrica Graeca reveals the 
very limited frequency of δαίμων in what we have in the writers of poetry of this period. 
The poet who makes the most frequent use of δαίμων is Theognis and his use varies. 

The first occurrence of δαίμων is in ΙΑΜΒΟΙ 24 (36-37) 11. 4-5 [Solon] 

μήτηρ μεγίστη δαιμόνων 'Ολυμπίων 
άριστα, Γη μέλαινα 

Here Earth is called the very great mother of the Olympians. 
Phocylides in one instance only uses the word δαίμονες to indicate that there are 

various undefined powers among men which save men from impending disaster. There 
are good and bad δαίμονες: 

16 (15) άλλ' άρα δαίμονες εΐσι επ άνδράσιν άλλοτε άλλοι 
οι μεν επερχομένου κακοΰ άνέρας έκλύσασθαι 

In the so-called Epigrammata of Plato, 32 (16) we notice a use of the word 
δυσδαίμων; 

ή γαρ έγωγε 
δυσδαίμων ες εμήν υβριν έκαρποφόροον. 

In Theognis, In Elegy I, we come upon a more fruitful field for δαίμων There are 
eight occurrences of the word in Theognis, more than in any other poet contained in 
Ernst Diehl's edition of Anthologia Lyrica Graec .. The first occurrence in 11. 149-150 
refers to δαίμων in the sense of a powerful Divine Power which distributes gifts to 
mankind: the δαίμων gives material possessions to the wicked, but the gifts of αρετή 
come only upon a few: 

Χρήματα μεν δαίμων και παγκάκφ άνδρί δίδωσιν 
Κύρν' αρετής δ' ολίγοις άνδράσι μοίρ' έπεται. 
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In lines 165-166, Theognis tells us that no man is without a δαίμων whether he be 
rich or poor, bad or good. Here was see δαίμων as man's presiding deity, so to speak, 
his lot or destiny: 

ουδείς ανθρώπων ουτ' όλβιος οΰτε πενιχρός 
οΰτε κακός νόσφιν δαίμονος οΰτ' αγαθός. 

In lines 381-382 of the same elegy of Theognis we have δαίμων in the sense of Fortune 
or Luck. Theognis has just addressed Zeus in marvel at his great honor and power. 
Zeus knows and mind of every man alive. Zeus' power is very great (σον δε κράτος 
πάντων εσθ' υπατον βαοιλεΰ). 
Theognis cannot see how Zeus could possibly consider the just and the wicked in the 
same light. Then comes the section with δαίμων: 

ουδέ τι κεκριμένον προς δαίμονος έστι βροτοΐσιν 
ούδ' όδον ηντιν' ίων άθανάτοισιν αδοι. 

Fortune is not responsible and yet the wicked prosper. 
Lines 401-406 warn that one should not be overeager in anything; due measure is 

best in all human works; often a man hastens after αρετή in his pursuit of profit, only to 
be led astray into some great wrongdoing by Good Fortune (δαίμων) which easily 
makes what is evil seem good, and what is good evil: 

Μηδέν άγαν σπεύδειν- καιρός ο' έπί πασιν άριστος 
εργμασιν ανθρώπων πολλάκι δ' είς άρετήν 
σπεύδει άνήρ κέρδος διζήμενος, δντινα δαίμων 
πρόφρων είς μεγάλην άμπλακίην παράγει 
και οι έθηκε δοκεΐν, α μεν η κακά, ταυτ' άγάθ' είναι 
εύμαρέως, α δ' αν rj χρήσιμα, ταύτα κακά. 

Theognis personifies Hope and Risk in 11. 637-638, saying that are similar, both 
difficult δαίμονες. There are good and bad δαίμονες. One has to be careful to distinguish 
between them. The line of demarcation is not always clear: 

Έλπίς καί κίνδυνος εν άνθρώποισν όμοιοι 
ούτοι γαρ χαλεποί δαίμονες αμφότεροι. 

We now take a look at the first occurrence of the derivative ευδαίμων in Theognis. 
ευδαίμων is here closely associated with the gods (θεοις). The only αρετή that Theognis 
desires is to be beloved of the immortal gods. If he can achieve this, he would be 
ευδαίμων ("happy"): 

Ευδαίμων εΐην καί θεοΐς φίλος άθανάτοισιν, 
Κύρν' αρετής δ' άλλης ούδεμιής £ραμαι. 
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In the next instance of ευδαίμων Theognis explains what he means by saying that he is 
blessed and happy and fortunate who goes down into the black house of Hades 
troubleless and before he has cowered before his enemy and transgressed by necessity 
or tested the loyalty of his friends, ευδαίμων τε και όλβιος are paired. We saw this pair
ing occurring first in Hesiod's Works and Days (826): (11. XO13-1016 - Theognis: Elegy 
I). 

Ά μάκαρ ευδαίμων τε και όλβιος, όστις άπειρος 
άθλων εις Άίδεω δώμα μελαν κατέβη, 
πριν τ' εχθρούς πτήξαι και ύπερβήναι περ' ανάγκη 
εξετάσαι τε φίλους, οντιν ' εχουσι νόον. 

In one very specific reference, δαίμων is used by Theognis to indicate specific reference, 
δαίμων is jused by Theognis to indicate Ganymede's position among the Olympians. 
Here Theognis praises pederasty and cites Zeus' love for Ganymede, who seized 
Ganymede, brought him to Mount Olympus, and made him a coop-bearer. Thus, 
Theognis justifies his own actions and feelings to Simonides: (11. 1345-1350) 

Παιδοφιλεΐν δε τι τερπνόν, έπεί ποτέ και Γανυμήδους 
ήρατο και Κρονίδης, αθανάτων βασιλεύς, 
άρπάξας δ' ες "Ολυμπον ανήγαγε και μιν εθηκεν 
δαίμονα παιδείης άνθος ζχοντ' ερατόν. 
ούτω μη θαύμαζε, Σιμωνίδη, ουνεκα κάγώ 
εξεδάην καλοΰ παιδος ερωτ' δαμείς. 

This last example exhausts the occurrences of δαίμων in Theognis. 
In Archilochus, the word δαίμων occurs only once and in a very specific context. 

It is in the fragment that refers to the Lelantine War between Chalcis and Eretria (c. 
790 B.C.) in which they agreed not to use missile weapons, δαίμονες is used in connec
tion with the "masters of Euboea" who are masters in this type of warfare, δαίμονες 
here apparently = δαήμονες [3 (3)]: 

Ου τοι πόλλ ' επί τόξα τανύσσεται ούδε θαμειαί 
σφενδόναι, ευτ' άν δη μώλον "Αρης συνάγη 
εν πεδίψ· ξιφέων δε πολύστονον εσσεται έργον 
ταύτης γαρ κείνοι δαίμονες είσι μάχης 
δεσπόται Εύβοίης δουρικλυτοί. 

There are a few more instances of δαίμων contained in Diehl's edition, such as 
ΙΑΜΒΟΙ - TPIMETPA 45 (95) τις apa δαίμων και τέου χολούμενος...; 

Here δαίμων seems to indicate a θεός of some kind. The ΜΕΛΙΑΜΒΟΙ contain 
the word twice.16 

When discussing Pindar17, we are reading on more film are more extensively 
preserved ground. Pindar makes extensive use οι δαίμων and its derivatives. He uses the 



43 

word in a variety of senses. Three primary senses may be distinguished: (1) with 
reference to a particular god or an unnamed god; (2) in reference to a Divine Power 
(numen) governing human affairs, now favorably, now unfavorably, and consequently; 
(3) now takes on the meaning of fate, lot or fortune, good or bad. 

The adjectival form δαιμόνιος is used in the meaning of "pertaining to a god or 
given by a god; consequently, singular or extraordinary". In Nemean IX 27, Pindar 
speaks of the mighty power of Zeus and his submission of Amphiaraos. "For when the 
terror cometh of heanven, then flee even the sons of gods", εν γαρ δαιμονίοισι φόβοις 
φεύγοντι και παίδες θεών. 

Here δαιμόνιος, indicates the heavenly source of the fear. 
In Olympian IX 110, Pindar says that the receipt of the prize should be assigned to 
divine help because it was through the divine that this man was born with dexterous 
hand, nimble limbs, with the light of valor in his eyes, and that now victorious, he was 
crowned at the feast at Oilean Ajax's altar: δρθιον ώρνσαι θαρσέων τόνδ' άνέρα δαι
μόνια γεγάμεν εΰχειρα, instead of θεία μοίρα γεγονέναι. 

There is a great abundance of δαίμων in Pindar and therefore it will be necessary 
to select a few examples to illustrate the categories illustrated above. The treatment of 
Pindar does not purport to be exhaustive, but rather suggestiv. In Olympian VI. 46 : we 
have αυτόν δαιμόνων βουλαισιν έθρέψαντο δράκοντες. 

We are told of the birth of Iamos from Euadne and the god Apollo. When Iamos 
was born, through the counsel of the Gods {δαιμόνων βουλαισιν) two bright-eyed ser
pents nursed and fed him with the harmless venom (i.e., honey) on the bee. Here the 
δαίμονες are clearly tfeoi'but unnamed. An example of a god who is named and is called 
δαίμων is found in Olympian VII. 39: φαυσίμβροτος δαίμων Ύπεριονίδας. He is 
Hyperion the got that giveth light to men. 

In Pindar, a δαίμων may be the Divine Power governing or determining human af
fairs howsoever it will. cf. Pythian X. 103 γλυκύ δ' ανθρώπων τέλος άρχά τε δαίμονος 
όρνύντος αυξεται. In Olympian IX. 28, Divine Power assigns valor and wisdom to men: 
αγαθοί δε και σοφοί κατά δαίμον' άνδρες έγένοντ'. 

In Pythian III, Pindar concludes: "Small will J be among the small, and great 
among the great. Whatever δαίμων follow me, I will work therewith, and wield it as my 
power shall suffice. If God should offer me wealth and ease, I hope that I should first 
have won high honor to be in the times afar off'. (11. 107-111) 

σμικρός êv σμικροΐς, μέγας εν μεγάλοις 
εσσομαι. τον δ ' άμψέποντ ' αίεί φρασίν 
δαίμον' ασκήσω κατ' εμάν θεραπεύων μαχανάν. 
ει δέ μοι πλοΰτον θεός άβρόν όρέξαι, 
έλπίδ' έχω κλέος ευρέσθαι κεν ύψηλόν πρόσω. 

Here δαίμων appears almost in the sense of one's "guardian angel". It has divine origin, 
and is powerful. 
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It is the lot of all to die says Pindar in Isthmian VI (VII), although our δαίμονες 
may be different. "If any lift up his eye to look upon things afar off, yet is he too weak 
to attain unto the bronze-paved dewlling of the gods". Here Pindar again reminds us 
not to strive to be gods; it is not our destiny: (11. 40-45) 

δτι τερπνόν έπάμερον διώκων 
εκαλος επειμι γήρας ες τε τον μόρσιμον 
αιώνα. Θνάσκομεν γαρ όμως άπαντες-
δαίμων δ' αίσος τα μακρά δ' ει τις 
παπταίνει, βραχύς εξικέσθαι χαλκόπεδον θεών 
έ'δραν 

Ιν Pythian III, Koronis, though she had slept with the god Apollo and had his seed 
within her, dared to sleep with a stranger from Arcadia also. When Apollo got wind of 
the affair, he was terribly angry and contrived to destroy her. She perished and so did 
many of her neighbors, though Apollo saved the child from her. Pindar used δαίμων 
here in the sense of doom, bad luck, that came upon Koronis and others: (11. 34-36) 
δαίμων δ' έτερος Ι εις κακόν τρεψαις έδαμάσσατό νιν, και γειτόνων Ι πολλοί επαΰρον, 
άμα δ' εφθαρεν. 

In Olympian XIII. 105 we have an example of δαίμων in the sense of luck, fortune, 
destiny: (11. 104-107) 

εΐ δε δαίμων γενέθλιος έρποι, 
Ai τοΰτ' Ένυαλίφ τ' εκδώσόμεν 
πράσσειν. 

So much for δαίμων in Pindar, ευδαιμονία and ευδαίμων present no spectacular 
problems. They generally correspond to the Latin félicitas anafelix respectively. 

Ill 

The dramatists, Aeschylus, Sophocles, and Euripides, probably make more exten
sive use of δαίμων and its derivatives than any other body of classical literature18. That 
this should be the case is not strange in view of the nature of the tragic drama. In con
trast to the relatively limited occurrence of daimon in the literature of the previous cen
turies (with the possible exception of Homer), the appearance of daimon in the trage
dians is at first overwhelming. Nevertheless, though no exhaustively complete picture 
will be attempted. The general outlines of the main uses can be made out and supported 
by selected illustrations. 

Three main senses may be distinguished in the first great tragedian, Aescylus. 
They are: (1) θεοί and δαίμονες may be used interchangeably or δαίμονες may indicate 
inferiority of position to the θεοί No less frequent is the word employed to signify either 
specific gods or all the gods in general or simply the gods; (2) In the plural, it may be 
used of all or several of the gods; (3) very frequently, it refers to the Divine Power 
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(numen) upon whose will the lot or destiny of human beings depends, whether it be a 
good or an evil one. 

In the Septem contra Thebas, we have an example in which Ares is specifically 
referred to as a daimon. This occurs in the first chorus of the play in which the chorus 
appeals to Ares to oversee and protect his own land: (11. 103-107) 

κτύπον δέδοικα· πάταγος ούχ ενός δορός. 
π ρέξεις; προδώσεις, παλαίχθων 
Άρης, τάν τεάν; 
ιώ χρυσοπήληξ δαΐμον, ε~πιδ' ε"πι-
δε πόλιν, αν ποτ' εΰφιλήταν εθου. 

Thus here δαίμων simply equals θεός. 
In the ΧΟΗΦΟΡΟΙ in Electra's dialogue with the chorus, in pouring libations at 

her father's tomb, she is instructed as to the procedure to be followed. The chorus tells 
her to name herself first and all that hate Aegisthus, then to remember poor Orestes. 
Next she is to remember the authors of her father's destruction. In reply to Electra's 
question as to what she should do next, the chorus instructs her to pray that some god 
or man may come to avenge them for Agamemnon's death: (11. 118-121) 

Ήλ. τί φώ; δίδασκ' άπειρον εξηγουμένη. 
Χο. έλθεΐν τιν ' αύτοΐς δαίμον ' ή βροτών τίνα 
Ήλ. πότερα δικαστήν ή δικηφόροχ λέγεις; 
Χο. απλώς τι φράζουσ', όστις άνταποκτενεΐ. 

Here again some god is refered to; he is called indefinitely a δαίμων but is quite clearly a 
θεός. In the Persians of Aeschylus, the ghost of Darius who was powerful in life is 
powerful in death, and consequently must be heeded. The Persians pay their respects to 
Darius, powerful though dead, by pouring libations and through worship. Aeschylus 
uses the word to describe Darius in this situation. Atossa who has seen the ghost of 
Darius, appeals to the Persians to make the proper chants and libations to the dead, and 
summon forth the δαίμων of Darius while she makes offerings to the nether gods: (11. 
619-622). 

αλλ', ώ φίλοι, χοαΐσι ταΐσδε νερτέρων 
υμνοις επευφημείτε, τον τε δαίμονα 
Δαρεΐον άνακαλεΐσθε, γαπότους δ' έγώ 
τιμάς προπέμψω τάσδε νερτεροις θεοΐς. 

The chorus bids Atossa to pour the libations to the earth, while they in solemn chant 
implore the graciousness of the conductors of the dead beneath the earth. The gods 
below the earth are called δαίμονες as Darius is called a δαίμων (11. 628-646) 
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άλλα, χθόνιοι δαίμονες αγνοί, 
Γη τε και Έρμη, βασιλεΰ τ' ενέρων, 
πέμψατ' ενερθεν ψυχήν ες φως-
ει' yap τι κακών άκος οίδε πλέον, 
μόνος αν θρήνων πέρας εϊποι. 

[στρ. α 

ή 'ρ' άίει μου μακαρίτας 
ίσοδαίμων βασιλεύς βάρ -
βάρα σαφηνή 
ΐέντος τα παναίολ ' αίανή δύσθροα βάγματα; 
παντάλαν- αχη 
διαβοάσω; 
νέρθεν άρα κλύει μου; 
άλλα συ μοι, Γα τε και άλλοι 
χθονίων άγεμόνες δαί
μονα μεγαυχή 
ι'όντ' αίνέσατ' εκ δόμων, Περσάν Σουσιγενή θεόν· 
πέμπετε δ ' άνω 
οίον οΰπω 
Περσίς αϊ' εκάλυψεν. 

Here δαίμονες are divinities below the earth and Darius who is also below the earth also 
gets called a δαίμων. 

We have stated above that δαίμονες may be used in the plural of several gods. An 
instance of this is found in line 85 of the Prometheus Vinctus where kratos taunts 
Prometheus with his etymology (11. 85-87) 

ψευδωνύμως σε δαίμονες Προμηθέα 
καλοΰσιν αυτόν γαρ σε δει προμηθέως 
δτφ τρόπω τήσδ' εκκυλισθήση τέχνης, 

δαίμονες = θεοί 

Aeschylus' third category of δαίμων uses the term with reference to the numen 
upon whose will the lot or destiny of human beings depends, be it good or evil. In this 
category occur the following selected instances. Agamemnon 1569 δαίμονι τω 
Πλεισθενιδών όρκους θεμένη. 
Of good fortune: Persians 158: εϊτι μη δαίμων παλαιός νυν μεθέστηκε στρατω. Of the 
author of evils: Septem 705: δαίμων λήματος εν τρόπαια χρονιά μεταλλακτός. Persians 
345 ώδε δαίμων τις κατέφθειρε στρατόν, Persians 354: φανείς άλάστωρ ή κακός 
δαίμων πόθεν. Agamemnon 1660 δαίμονες χηλή βαρεία δυστυχώς πεπληγμένοι. The 
vocative occurs most conveniently for poetry: 
Persians 472: ώ στυγνέ δαΐμον; Agamemnon 1469 δαΐμον, δς εμπίτνεις δώμασι. 

The words δαιμονάω, δαιμόνιος and ευδαίμων also appear in Aeschylus. The verb 
δαιμονάω is found in the Septem 1001 : ίώ ι'ώ, δαιμονώντ'εν ατα and in the Choephoroe 
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566: δαίμονα δόμος κακοΐς in which δαίμων is the controlling element. The verb would 
then mean "to be held by an evil daimon. δαιμόνιος indicates something sent by a 
daimon. Septem 892: aîaX δαιμόνιοι, αίαΐ δ' άντιφόνων (εκ) θανάτων άραί. Persians 
581: δαιμονι αχη. ευδαίμων means "happy" in Aeschylus. Cf. Persians 768: Κΰρος, 
ευδαίμων, άνήρ; Agamemnon 530: αναξ Άτρείδης πρέσβυς ευδαίμων άνήρ. 

So much for our general survey of daimon in Aeschylus. Let us now proceed to 
the most classical of the classical tragedians, Sophocles. 

Sophocles employs δαίμων and its derivative forms profusely. An entire book 
could be written on the subtleties of the word daimon in the tragedies of Sophocles 
alone. Here only certain general classifications can be indicated. Again, the general 
categories become clear: (1) δαίμων in Sophocles may be used of any god or of a cer
tain god; in the plural it may be used of the gods generally; (2) daimon also has the 
meaning of numen powerful in determining the fortunes of men. This numen may be 
good or bad; (3) finally, it may be equivalent to το Θείον. 

Let us take a quick glance at some examples that would illustrate the preceding 
categories. At one point in the Oedipus at Colonus, the chorus extols the greatness of 
Athens and refers to the various gifts bestowed upon the city. Among other things, the 
chorus expresses its pride in the might of the horse and the might of the sea for which it 
thanks Poseidon. 
Sophocles here uses the word δαίμων to refer to Poseidon: (11. 707-715) 

άλλον δ' αινον ε"χω ματροπόλει τξ,δε κράτιστον, 
δώρον του μεγάλου δαίμονος, ειπείν, χθονος αϋχημα μέγιστον, 
εϋιππον, εΰπωλον, ευθάλασσον. 
ώ παΐ Κρόνου, συ γάρ νιν είς 
τοδ ' είσας αυχημ ', αναξ Ποαειδαν, 
ΐπποισιν τον άκεστήρα χαλινόν 
πρώταισι ταίσδε κτίσας άγυιαίς. 

In the Philoctetes, in Philoctetes's last remarks is contained the notice that his 
voyage be speeded to the land where be borne by great Moira and the god at whose 
decree all was commanded and (where would be) brought to pass: (11. 1464-1468) 

χαΐρ\ ώ Λήμνου πέδον άμφίαλον, 
και μ ' ευπλοία πέμψον άμέμπτως, 
ενθ' ή μεγάλη Μοίρα κομίζει 
γνώμη τε φίλων χω πανδαμάτωρ 
δαίμων, δς ταΰτ' έπέκρανεν 

The use of the plural of δαίμων with reference to the gods generally is clearly seen in the 
Oedipus Tyrannus when Jocasta prepared to visit the shrines of the gods. She says: (11. 
911-913) 
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χώρας ανακτες, δόξα μοι παρεστάθη 
ναούς ίκέσθαι δαιμόνων, τάδ" εν χεροΐν 
στέψη λαβούση κάπιθυμιάματα. 

In the same play. Oedipus bewails his situation after the revelation and his self-blinding. 
No sights can now ever bring him joy: (11. 1377-1383) 

ου δήτα τοις γ' έμοΐσιν όφθαλμοΐς ποτέ· 
ούδ' άστυ γ' ουδέ πύργος ουδέ δαιμόνων 
αγάλματα ιερά, των ό παντλήμων εγώ 
κάλλιστ άνήρ εις εν γε ταΐς Θήβαις τραφείς 
άπεστέρησ' έμαυτόν, αυτός έννέπων 
ώθεΐν απαντάς τον άσεβη, τον εκ θεών 
φανέντ' αναγνον και γένους του Λαίου 

Here again, the status of the gods (δαιμόνων) refers to θεοί. 
The second Sophoclean category employs δαίμων to indicate a powerful Divine 

Agency which determines the good or bad fortunes of men. In his final speech in the 
Oedipus Tyrannus, addresses Creon and softens because his daughters have been 
brought to him in one of the tenderest scenes in all Greek literature. Oedipus wishes 
Creon well and that δαίμων Divine Providence, may deal with him kindlier than it has 
dealt with him: (11. 1478-1479) 

άλλ ' εύτυχοίης, και σε τήσδε της όδοΰ 
δαίμων αμεινον ή μέ φρουρήσας τύχοι. 

In the Electra of Sophocles, Chrysothemis tells her sister of the discovery of a lock of 
Orestes' hair at the paternal tomb. She concludes that it was Orestes himself who made 
the offering, and bids her sister to take courage for never does δαίμων run one unbroken 
course: 1. 917: τοις αυτοισί τοι Ι ουχ αυτός αίεί δαιμόνων παραστατεΐ. Two examples 
may be sited briefly in which the daimon is clearly unfavorable: (1) Oedipus Tyrannus 
828: άπ'ώμου δαίμονος. Oedipus gives a biographical sketch of himself in a long speech 
(8 771-833) before the terrible evidence is to be brought before him. If these terrible 
things are true about him, Oedipus says that this is the handiwork of some inhuman po
wer (άπ'ώμοΰ δαίμονος) (2) Electra 1156-1157: ô δυστυχής δαίμων ό σός τε κάμός. Ο-
restes (unknown to Electra as such) brings his "ashes" to Electra who laments over his 
loss and refers to her δαίμων as well as his as being a δυστυχής δαίμων. 

The last Sophoclean category in which δαίμων equals to θείον may be illustrated 
very briefly by a citation from the Oedipus at Colonus 1370: 
τοιγαρ σ' ό δαίμων είσορςί μέν ου π πω ώς αύτίκα. 

As άπαξ λεγόμενον occurs in Sophocles with δαίμων as its root and that is εύδαι-
μονέω in the Antigone: ή τυραννίς πολλά τ' αλλ' ευδαιμονεΐ'(1. 506). It means "is happy, 
fortunate", εύδαιμονίζω and ευδαίμων occur with "happy" as the basic element in their 
meaning. 
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Euripides uses daimon liberally, but he poses a special problem because of his 
peculiar reaction toward the gods and his (at times) severe ctiticism of them. Euripides' 
plays are in a real sense a "discussion club". 
Euripides himself reflects an intellectual revolution and daimon is included in that pro-
cess.The various categories that have been noted in the other tragedians and poets will 
occur in Euripides also. There will be no attempt to repeat these outlines here, but pe
rhaps the most frequent meaning in Euripides is that of Luck or Fortune, good or bad: 

Trojans 103: πλεΐ κατά πορθμόν, πλεΐκατά δαίμονα 
Alcestis 561: πώς ουν έκρυπτες τον παρόντα δαίμονα; 
Alcestis 931: φίλοι, γυναικός δαίμον' ευτυχέστερον 

τουμοΰ νομίζω, καίπερ ου δοκοΰνθ' δμως. 
The daimon in Euripides may refer to one's lot. In Hippolytus 99 (as in Iliad HI) it re
fers to a specific goddess, Aphrodite: πώς ουν συ σεμνήν δαίμον' ου προσεννέπεις. It 
may be used to refer to one's "shades" or manes as in the Alcestis of Alcestis (1. 1003): 
και τις δοχμίαν κέλευθον έμβαίνων, τόδ'έρεΐ, Αυτά ποτέ προΰθαν'ανδρός, νυν δ'εστίμά-
καιρα δαίμων. 

The familiar Euripidean rendering of the end of a play offers us an example of 
δαιμόνιος in the sense of "works of Divinity" which are closely associated with θεοί: 

πολλαί μορφαί τών δαιμονίων, 
πολλά δ' άέλπτως κραίνουσι θεο 
και τα δοκηθέντ ' ουκ έτελέσθη, 
τών δ' αδόκητων πόρεν ηύρε θεός, 
τοιόνδ' απέβη τόδε πράγμα. 

IV 

The use of δαίμων in the historians, Herodotus and Thucydides, reflects somewhat 
the standards of their respective historical methods. Herodotus would not hesitate to 
assign a divine cause to an historical or non-historical event; Thucydides' strict inter-
pretaion of the philosophy of history wouldn't even think of the idea. Thucydides' men
tion of the word daimon is rare; not so of Herodotus. 

The Herodotean usage falls into three main headings: (1) It may refer simply to the 
divinity or a deity as in VI. 12: τίνα δαιμόνων παραβάντος; I. 86 εϊ τις μιν δαιμόνων 
ρύσεται; III. 119. ευδαίμων εθέλοι. So also, it may be used of a goddess, ή δαίμων as it 
is used in II. 40 to refer to Isis : την μεγίστην δαίμονα ήγηνται. (2) It may be employed to 
signify a hero as in IX. 76 : ούτε δαιμόνων οϋτε θεών δπιν ξχειν; (3) or it may indicate 
fortune or chance: I. 111. τότε κως κατά δαίμονα τίκτει. 

ευδαίμων clearly means "rich" or "prosperous" in Herodotus. Cf. V. 31 νήσω 
μεγάλη και εύδαίμονι and Vili. III. ai 'Αθήναι μεγάλοι τε και εύδαίμονες. 

The adjectival δαιμόνιος is used mostly of address, expressing either respect or 
reproach. Cf. VII. 48, IV. 126, Vili. 84. But δαιμονίη τις ορμή refers to a divine impulse 
(VII. 18). 
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Thucydides is definitely more restricted and more sparing in his use of the term 
δαίμων and its derivatives, δαιμόνια is found in one of the most significant parts of the 
whole of Thucydides' work, that is, following the Funeral Oration, in Book II, chapter 
64, in Pericles' speech on the naval greatness of Athene "But you must not be seduced 
by citizens like these or angry with me — who, if I voted for war, only did as you did 
yourselves — in spite of the enemy having invaded your country and done what you 
could be certain that he would do, if you refused to comply with his demands; and 
although besides what we counted for, the plague has come upon us - the only point in
deed at which our calculation has been at fault. It is this, I know, that has had a large 
share in making me (more) unpopular than I should —. Otherwise have been - quite un
deservedly, unless you are also prepared to give me the credit of any success with which 
chance may present you. Besides, the hand of heaven must be borne with resignation, 
that of the enemy with fortitude, (φέρειν δε χρή τά τε δαιμόνια άναγκαίως τά τε από των 
πολεμίων ανδρείως). Thucydides puts this in the mouth of Pericles. The Athenians must 
endure the things that cannot be averted, matters which are beyond their human con
trol, which are of such as nature as must be tolerated (δαιμόνια) necessarily; the enemy 
can be resisted with bravery. 

In Book IV, chapter 97, δαίμων is used in the plural with reference to Apollo and 
the deities: ώστε υπέρ τε του θεοΰ και εαυτών Βοιωτούς, επικαλούμενος τους όμωχέτας 
δαίμονας και τον Άπόλλω, προαγορεύειν αυτούς έκ του ίεροΰάπιόντας άποφέρεσθαι τα 
σφέτερα αυτών. 

Thus, strictly speaking, δαίμων occurs only once as such in the whole of 
Thucydides and is there equivalent to θεοί. This is very noteworthy. We may now in
dicate the limited use of ευδαίμων and its forms in Thucydides: (1) εύδαιμονήσαντες -
VIII 24. Χΐοι γάρ μόνοι μετά Λακεδαιμονίους ών έγώ ήσθομην εύδαιμονήσαντές τε αμα 
και εσωφρόνησαν, και δσφ επεδίδου ή πόλις αύτοΐς επί το μείζον, τόσω δε και 
εκοσμοΰντο εχυρώτερον. 

In dealing with the recovery of Lesbos and the defeat of the Chians, Thucydides 
pays the Chians a compliment for knowing how to be wise in prosperity and ordering 
their city the more securely the greater it grew. (2) ευδαιμονία III. 39. This word is used 
to indicate physical prosperity. Prosperity was not enough to dissuade them from af
fronting danger: και κακοπραγίαν ώς ειπείν ßäov απωθούνται ή εύδαιμονίαν διασώζον
ται. 
(3) ευδαιμονία occurs once more only in Thucydides, denoting general prosperity, book 
II. 97: τών γαρ èv τη Ευρώπη δσαι μεταξύ του 'Ιονίου κόλπου και του Ευξείνου πόντου 
μεγίστη εγένετο χρημάτων προσόδφ και τη άλλη ευδαιμονία 
(4) In the Periclean Funeral Oration, Book II, chapter 43, το ευδαιμον is equated to w 
ελεύθερον and this can be brougt about by the crushing of the ennemy: ους νυν ύμεΐς 
ζηλώσαντες και το ευδαιμον το ελεύθερον, το δε ελεύθερον το εΰψυχον κρίναντες μη 
περιορασθε τους πολεμικούς κινδύνους. 
(5) Chapter 53, Book Η, included in the description of the plague, tells us how those 
who previously had nothing succeeded suddenly to the property of the prosperous: The 
εύδαίμονες päov γαρ ετόλμα τις α πρότερον άπεκρύπτετο μη καθ' ήδονήν ποιείν 
άγχίστροφον την μεταβολήν όρώντες τών τε εύδαιμόνων και αιφνιδίως θνησκόντων και 
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των ουδέν πρότερον κεκτημένων, ευθύς δε τάκείνων εχόντων. 
(6) Finally, in Book I, chapter 6 we have actually the first occurrence of ευδαίμων in the 
so-called αρχαιολογία where we encounter the meaning, "the rich", "the materially 
prosperous": και of πρεσβύτεροι αΰτοΓς των εύδαιμόνων δια το άβροδίαιτον ου πολύς 
χρόνος επειδή χιτώνας τε λινούς έπαύσαντο φοροΰντες... 

Thus, we see the remarkable rarity of the word δαίμων in Thucydides and that 
ευδαίμων when used in a few cases, involves the idea of material prosperity. 

V 

This general survey of δαίμων should serve to indicate rather roughly and swiftly 
the tremendous range and scope of the topic under discussion. This survey 
demonstrates the power and fluidity of the word δαίμων from its specific reference to a 
specific god or goddess (θεός) to an uspecified, unnamed Divine Power, to one's in
dividual destiny or lot, good or bad, with many variations and mergings. The frequency, 
use, meaning, and importance of the word δαίμων in the authors mentioned above were 
meant to be indicated in this survey. It is characteristic of the modern conceptual mind 
to categorize and classify meanings. Undoubtedly, to the Greek mind, the word and the 
idea had a fluidity and range greater than possibly can be understood by the modern 
age, und certainly the Greeks did not stop to categorize, whenever they made use of the 
word, at least not conscicously. 

ΠΕΡΙΛΗΨΙΣ 

Ό δαίμων εις τήν κλασσικήν Έλληνικήν Λογοτεχνίαν 

Είς τήν παρουσαν μελέτην ό συγγραφεύς προβαίνει είς γενικήν έξέτασιν της 
εννοίας δαίμων και των παραγώγων της δαιμονικός και ευδαίμων είς τήν κλασσικήν 
Έλλην. Λογοτεχνίαν - Όμηρον, Ήσίοδον, Προσωκρατικούς, Λυρικούς, Πίνδαρον, 
Ήρόδοτον και Θουκυδίδην. καθορίζει τήν εκτασιν των σημασιών της εννοίας και τα
ξινομεί τήν χρήσιν της λέξεως και τήν συχνότητα τών αποχρώσεων του νοήματος 
των σημασιών της, διαπιστώνει δέ μίαν εύρυτέραν ρευστότητα και ποικιλίαν της 
εννοίας ή δσον θα ήδύνατο να φαντασθη ό σημερινός άνθρωπος. 

NOTES 

1. θεέ doesn't occur until Hellenistic times, and, of course, frequently in the Christian vocabulary. 
2. δαίμονες is used in the plural in Modern Greek also, as well as with the meaning "evil spirits", 

'devils". 
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3. Compare Martin P. Nilsson's article on daimon in the Oxford Classical Dictionary; Martin P. 
Nilsson, A History of Greek Religion, trans. F. J. Fielden, Oxford 1925. p.p. 165-168; M. P. Nilsson, 
A.R.W. XII. (1924) 363 ff.; Geschichte d. griech. Religion 1. 201ff; H. J. Rose, H.T.R. XXVIII (1935), p. 
243; the article on daimon in the 3d supplement of Pauly-Wissowa (267-322). 

4. See also Friedrich Pfister's article on δαίμων in the 7th supplement of Pauly-Wissowa: Real 
Encyclopädie, as well as the regular article. 

5. For numen, see H. H. Rose, "Numen and Mana", Harvard Theological Review XLIV 1951, pp. 
109-120. On page 109, Rose tells us that "numen signifies a superhuman force, impersonal in itself but 
regularly belonging to a person (a god of some kind)..." On p. 110, we are informed that genius is the com
mon Latin translation of δαίμων. 

6. Cratylus 398 ν: τοΰτο τοίνυν παντός μάλλον λέγει, ως έμοί δοκεΐ, τους δαίμονας δτι φρόνιμοι και 
δαήμονες ήσαν, δαίμονας αυτούς ώνόμασεν και έν γε τή αρχαία τη ημετέρα φωνή αυτό συμβαίνει τ'δνομα. 

7. Both genitives occur, though the most familiar is certainly larum. Cf. Emile Boisacq, Dictionnaire 
Etymologique de la langue Grecque, 4 ed., Heidelberg, 1950. p. 162. 

8. This is an important observation. 
9. Cf. Richard J. Cunliffe, Lexicon of the Homeric Dialect, London, 1924. 
10. I would not. 
11. Cf. the Homeric Hymn to Aphrodite, 11. 218-255. 
12. The readings of the text would vary with the editor. Though Mazon would reject 11. 124-125, I 

would keep them as is. 
13. Heber Michel Hays, Notes on the Works and Days of Hesiod, Chicago, 1918, p. 106. 
14. ευδαίμων: Heracleitus Β 4 (I 151. 9); Gorgias B. 10 ((II. 287.24); εύδαιμονικός: Anaxarchus Β 1 

(II. 239.21). 
15. The third edition edited by Ernst Diehl. 
16. In Ernst Diehl's third edition δαίμονες (p. 143) and δαίμων (p. 144). I mention here also the oc cur-

rences in the ΧΡΚΣ^ £"77//of Pseudo-Pythagoras in Diehl: p. 821. 3; p. 841. 17; p. 891. 62; p. 99 1. 101 for 
records' sake. 

17. It is interesting to note that a widely used book like John H. Finley, jr.'s Pindar and Aeschylus 
(Cambridge, Massachusetts, 1955). contains no discussion of daimon in Pindar or in Aeschylus. 

18. There have been many excellent books published on Greek drama over the past thirty years. One 
that has been, recently reissued is Hugh Lloyd-Jones, The Justice of Zeus (Revised Edition: Berkeley, Los 
Angeles, and London, 1983). Daimon in Herodotus is metioned on pp. 64, 84, and 150; in Aeschylus on no 
page; in Sophocles on p. 162; and in Euripides on p. 149. My own study oidraimon should be considered 
preliminary and tentative but aready begins to give some idea of the magnitude and the importance of the 
subject for ancient Greek literature and religion. 


