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DAIMON IN CLASSICAL GREEK LITERATURE

From the very beginning, it can be pointed out that the word daiuwv 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 fedc does not! dajuwy is a
word of literature rather than cult. It is a word that is more generalized and less per-
sonalized than fedg. 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 Greek? ¢
daiuovag = 6 daiuwv 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 dajuwv 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 fedc, but rather to a Sajuwyv or a Gedg tic 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
mankind?. The word even approaches the meaning of fate in such expressions as gvv
datuov, mdpog to1 daijuova dwow. The tragedians retain the old reference to a specitic
manifestation in such expressions as ¢ mapwv daiuwv.

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 generally®, we might say that an investigation of classical Greek
literature would lead to the discovery of the following meanings for daiucwv: (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 numen®). 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
daiuovec 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 daiuwv comes from the IE *dai —
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and would compare dafouai. It is interesting to note the scholiast on Homer: Iliad 1.
222: dduar’ é¢ aryidyoio Aiog uerd daipovag dAlovg.

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) 6 ke Beoi émneiOnral, udia t° Ekdvov avrod. “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 dajuwv etymologically: oftwe daiuovee kalel tovg feovc,
ffror 61 daiuoves (Bumewpor ydp kal idpieg ndvrwy avrol eiow) § 6u daitnral gior Kal
Soiknral Ty dvipdnwy, ¢ "Aikuay. "Allovg e Bwnevovtec ofkobuEY OU 1€ KAYW TOV
avtov daiuov’ éeiinporec.

Plato, in his Cratylus®, suggests a similar etymology for dajuwv. But to continue,
our Indo - European philologist would also compare daijuwv with the Norse “time”,
“time”, “hour”, Anglo-Saxon “tima”, English “time”, Old High German *“ti-manv,
“period” (*di-) and would explain daijuwv as coming from an earlier *édoi-uwv Latin
*lasi (cf. Sabine * dasi-) in the Latin lasés. The Latin plural more familiar to us as largs,
larium and larum’. Thus, we would have an IE etymological connection of the word
daiuwv with a Latin word with which one of the meanings of the Greek daiuwv oc-
casionally corresponds.

Enough has now been said to serve as a general introduction to the use and mean-
ing of the word daiuwr. 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 daiuwv in Homer does not in-
tend or pretend to be exhaustive, but merely suggestive. In the Homeric poems, daiuwv
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 Numen) 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 daiuwv, daiudviog
generally has the notion of blame more or less saliently attached to it and signifies
something wonderful, incomprehensible, irrational.

The word daiuwv 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:

xaipw oev, Aagpriddy, tov ubbov drovoac-

&v poipy ydp mdvra dukeo kal katéielac.

tabta O’ Eyv E0éAw dudoai. kédetar O€ pe Ovude,
080’ émiopkriow mpoc daluovog. (185-188)

daiuwv 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 fsovg (“the other
gods”) is the one already cited above (p. 3) in Iliad 1. 922 where Athena returns to the
palace of Zeus and to the other gods. (uera daiuovac dAAovg) where daiuovec clearly
refers to the Olympians.

In Book III. 420 of the Iliad daiuwv equals @co¢ and in this case a specific fed,
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)

un u’ Epebe, oxetAiny, un ywoauévy o€ uebeiw,
TG 06 0’ dneyipw ¢ vov éxnayla eiinoa,
uéoow 6’ dupotépwy unticouar Exbea Avypd,
Tpddwv kai Aava@v, ab 5¢ Kev kaxkov ottov GAnat

Q¢ &pat’, &6cioev 6" EAévy Aog éxyeyavia,
BAi 0€ karacyousvny £aved dpyfti paswvd
oy, ndoag 66 Tpwadg AdOev- Hpye 06 daiucw.

Helen was afraid and obeyed, “and the goddess (daifuwv) led the way”. The
goddess specifically referred to is Aphrodite. dajuwy 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 daiuwv may be used for feog but never feog

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

onnor’ dvip 806éAn mpog daiuova pwti pdyecbai,
6v ke Oeoc tud, tdya of uéya mhua Kviiobn
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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
datuwv is conditioned by the action and is equated with uéya nijua 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:

duow x’° adric idvrec émuvnoaiuea xdpunc
Kkal mpog dajuovd mep, &f mwg pvoaiueda vekpov
IInAeidn "AyiAfit- kakdv 0¢ ke péptatov &in

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 (mpog daijuovd
nep). 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 npdg
daiuova seems to blend from the meaning “against divinity” to “lot™“or destiny”, since
the dafuwv 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: (Il. 792-793)

tic 6" 010" & Kev of obv daiuovt Buudv dpivaic
napemy; dyadn ¢ mapaipacic éotwv Eraipov.

With the help of Divine Power, with the favor of the gods, Achilles might be per-
suaded by Patroclus. The dajuwv 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: (. 394-399).

¢ 0’ 0t” dv dondaoiog Biotog maidesor paviy
natpog, 0 év vovow keitar kpatép’ dlyea mdoywv
Onpov Ttnrduevog aTvyepoc O¢ of Expae daiuwy,
dandaiov 0’ dpa tov ye Beoi kakdrnrog EAvoav
¢ ‘Odveri’domactov éeioaro yaia kai VA,

vijxe 0’ émeryduevog moaiv rimeipov émpPrvar.
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The daijuwy 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:

¢ 1fAfeg, "Odvoed; tic to1 Kakog *ypae daiuwv;

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:

oioyeveég Aagptidon, molvurxav’ ‘OdveceD,
doé ue daiuovoc aioa kaxn kai df@éoparoc oivoc.

it was not merely the wine that made him lose his balance, but also a piece of bad tor-
tune. daiuovog aloa kaxr is a periphrastic way of referring to a xaxoc daiuwv.

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: (1. 161-
166).

Tvdeidn, mept uev oe tiov davaol tayvnwiol
Eopn te Kpéaciv te I0€ mAeioig demdeoo-

vov 06 ¢’ druraovct- yovaikos dp’ dvti térvlo.
éppe, Kaky yAnvy, émel ovk eilavrog éueio
Topywy Ruetépwy gmifroeal, ovdE yvvaikag
d&eic év vijeoor- mdpog tol daiuova dWow.

daiuwy 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 daudvioc generally suggests something wonderful, incomprehensible,
irrational. It indicates that something is under superhuman influence. Five of meaning
may be distinguished in Homer?, particularly in its vocative use: (1) in stérn 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 dajuwy lost.

This brief survey with a limited number of Homeric illustrations serves to suggest
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the three sense of daiucwv 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 dazuwv 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
daiuwy simply add another one. The occurrences of dajuwv or words derived from it in
Hesiod are rare. This might seem unusual, particularly in the case of the Theogony, but
there the word daiuwv occurs only once, and then in the accusative form daiuova
(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).

T0v pa véov tépev dvBog Exovt’ épikvdéog Tifng
naid’ dradd ppovéovta pilouuerdnc Appoditn
apt’ dvapewauévy, kal uw (abéoic évi vnoig
vromoAov viyiov moujoaro, daiuova diov.

The meaning of daiuwv 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 spurious!®. Add to this the unusual pairing of diog
with daiucwv. 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 Bcoic émieixedov dvdpa.

Further, he occurs in the section of the Theogony generally called the ‘Hpwoyovia
of course, according to the myth, Tithonus!! was a mortal. Consequently, it seems
safest to say that here dajuwv with dfoc means that Phaethon was a demi-god, a hero
plus (the dioc being the plus factor).

The Theogony contains once only the derivative daiudviog 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 dawudv:’. The usual translation is “Divine one” and this
seems to be acceptable, meaning perhaps simply “sir” in divine company: (ll. 654-663).

0 pdro tov 6’ élavtic ducifero Kdrroc duvuwy
Aawovt’, ok dddnra mpavokear dAld kail avtol
idouev, & to1 mepl uev mpamnideg, nept &° éoti vonua,
dAxthp & dBavdroiow dpfic yéveo Kpvepoio.

afjor 8’ émppoavvyow vmo (6pov 1epdeviog
dyoppov Jebp’ avtic dueiAiktwy Vo deaudv
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A sBouev Kpdvov Ui€ dval, dvdednra madovreg.
T Kai vov drevel t€ vow Kal Emippove Bovldl]
poodueba Kpdrog vuov €v aivij oot
uapvauevor Titfjow dvd Kkpatepds vouivag.

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: (ll. 121-126).

Avtdp émer o1 tobro yévog kard yai® €kdAvye,
70l uEV daluoveg dyvol émiyfovior kaléovral
éa0loi, dlelikarol, pvlakxec Bvnrv dvlpwnwy
oi’ pa pvidooovoiv te dikag kai oxétiia épya
népa écoduevor ndvrny poirdvres én’ alav,
nAovroddrar'®

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:
daiuovt &’ olog &ncba, 16 épydlecbar duewov.

However, the general sense seems clear: “And whatever be your lot, work is best
for you». This meaning for daiuwyv here is substantiated by Homeric usage, category
(3). Thus far, we have found the word daiuwv 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:

Aauovin, ti AéAnkac; &xel vo o€ moAlov dpeiwv-
tf 8" elc 1§ 0 Av €yd mep dyw kai doidov Eoboav-
deimvov &, aik’ é06Aw, momjoouar He usbriocw.
dppwv J°, 6G K’ E€06An mpog kpeiooovag dvripepilew
VIKNG 1€ OTépETal mpog T’ aicyeow dAyea mdoyel.
02c Epart’, wrvréTng ipné, tavvoinrtepog Gpvig.

The hawk calls the nightingale daovin. The problem here is what does daiuovin
really mean? Evelyn - White translates it as “miserable thing”; Hays says!3, dajovin
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 daijuwyv but the daiucwv is not clear at first glance. The further reading of the
passage indicates the context. The daiuwv implied is a xaxdc dajuwv under the cir-
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cumstances, one that now brings her on the verge of annihilation now, at the mercy of
the ipné. The nightingale is physically inferior to the hawk. It could seem that the hawk
attribute the nightingale’s position to her bad lot (kaxog daifuwv) by calling her
dauovin.

The adjective evdaiuwy 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: (Il. 826-828)

tdwy ebdaiuwv t€ Kai dAPog, 6 tdde mdvra
eldwe épyalnrar dvaitioc dbavdroio,
dpvifas kpivwy kai vnepfacias dlegivawv.

eddaiuwy is “happy”, but the happiness results from having a favorable guiding daiuwv
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 dajuwv 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 daijuwy 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 daiuwv 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 daiuwv 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 daiuwv that are known to us,
with occasional others.

The first category of daiuwv 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):

dviip viimog fikovae mpog daiuovog Skwonep maic mPog Avopog.
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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
Jdaiuwy 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 (?) B 128 (I. 180 1II) 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 dafuwv which must equal fzog for Divinity (Numen) as such can-
not be worshipped in the form of a statue: 671 6 ‘HpdxAeirog op@v tovg "EAAnvag yépag
10ic daiuoow dmovéuovtes, eimev- dawdvwy dydAuacty ebyovial 0Bk GKovovay, GonEP
dKoUew, ovk dmodidovoty, Gomep ovK dmatoiey.

In Parmenides’ hexameter poem Ilepi ®voewg in the Prologue, we have a
reference to daiuovec (B 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 {daiuoveg) are later clearly explained as daughters
of the Sun. They raise some doubts as to their being called fcor even though they are
daughters of Helios. The clear thing about a feoc 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 daijuovec = ‘HAiddeg
Kovpai:

imnor tal ue pépovow, doov v’ éni Bvuoc ixdvor
néumov, énel u’ g 0doov Bricav molvenuov dyovoai
daiuoveg, 17 kard mdvr® dotn éper elddra pdta
TH] PEPOUNY- TH Ydp UE TOAVPpactol innol

dpua titaivovoal, kobpar 61” 600V HyEUGVEDOY
alwv &’ év yvoinow fe1 avpryyog dvtny

atfouevog (dowoic yap éneifyero dvwroiow

KUKA0IG dupotépwlev), dte onepyoiato néumewy
‘Hhddec kobpai, npotinoboar dduara NvkToc,
€ls @pdog, daduevor kpdrwv dmo xepoi kalvnrpac.

Again in Parmenides B 12.3 (I. 243.2) we run into daiuwv this 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 coms our daijuwyv who seems responsible
for generation and mating:

ai yap otewdtepar mARVTO MUPOS AKPHTOIO

ai &’ éni taic voKTdc, uerd 06 ployog fetai aica
év 0€ uéow tovtwv daiuwy 1 ndvra Kvfepvd...
ndvta yap (1) otvyepoio tékov Kal uikioc dpyet
néunovo’ dpoevt OfAv uryfivro ©° évavriov avtic
dpoev Onivtépw.



38

In Empedocles B. 59 1 (I. 333.21), the Empedoclean ¢i1in and veiikog are described
as dafuwv in their commingling:

avtdp énel katd ueilov uioyeto daiuovi daiuwy,
TabTd T€ OLUTITTEOKOY, 6Ty GLVEKVPOEY EKaoTa
dAAa te mpog toic moAdd... dimvekii é&eyévovro.

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

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

agapk@v dAloyvdti mepiotélloval xitdw

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 Ilepi
MoMrteiog B 1 (I1. 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:

éne1dn 0’ eig tooolTov Hudc dvéfeto ypévawv 6 daiuwy, Gote
(étépwv Ly dpyoviwv) thc néAewe droverw, TAc 06 TLUPOPaC
(ndoyew) avrovc, kai tovtwy td uépiota ui Gedv épya elvar
undé tic tixng, dAla tdv émueAnfévwy..

Here daiuwy simply denotes generalized Divine Power.

In the famous fragment of Critias B 25.17 (II. 387. 1l), the sophist describes the
rise of conventions as man-made to preserve law and order, but possessing no absolute
validity in themselves. Generalized divinity (zov daiuov’) is one of these “police” con-
ventions.

The second classification on daiucv in the Pre-Socratics is based wholly upon its
occurrence in the fragments of Empedocles. Only two fragments can be quoted. In the
first, daiuwv 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 daiuovec reminds one of Hesiod, but
what a difference between the wandering daiucwv of Hesiod’s Golden Age and Empedo-
cles’ erring “ghosts” of erring gods. The fragment is from KA®APMOI:

éotv ‘Avdykng xpfjua, Gedv yrpioua naiaidy,
didiov, TAatéeol kateoppnyiouévoy Gpkoig
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evte Tig dumdaxinet pove eila yvia piviy,
(veiker 0°) 6c k(e) émiopkov duaptrioas €mouéoot,
daiuoves oite pakpaiwvog AeAdyaot fiow,

TpIc uw pvplag dpag dno parxdpwv diaiiobar
pvouévovg mavroia Oid ypévov gidea Gvnrdv
dpyaléac uév yap ope pevog movrovde Oudkel,
novroc &’ éc yBovog ovdag dméntvoe, yaia O’ é¢ avydg
nediov paébovrog, 6 6 aifépos Eufaie divaig
dAloc &’ éE @lAov déxeral, orvyéovar O€ mAvreg
@Y Kai yw vov giul, puyds Bedlev kal dAnThg,
VEIKEL paiouévw miovvog.

Such is the transmigratory (practically metempsychotic) nature of the daiuwv in
this Empedoclean fragment. The second “ghost” fragment pairs daiuoves with uoipar B.
122 (L. 360.23): dirzai tves Exaotov Hudv ywvouevoy mapalaufdvovar kal Katdpyovral
uoipair kai daiuovec.

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 B 119 (I. 177. 6): /6o¢ dvBpcin
daiuwv. The ethos of man is his lot, destiny, fainiliar spirit. This saying is paralleled by
Epicharmus B. 17 (I. 201.13) who supplies moi= information: ¢ rpdnog dvOpwmnoio:
daiuwyv dyabdg, oic 8¢ kai kaxds. “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 evdawovia and xaxodawoviny. These fragments are B 170 and 171 (IL
179.2): ebdawovin woxhic kal kaxodawovin (170) evdaovin ovk év Pookhuacty oikel
0U0E 8v xpvads wuxn oiknrripov (cf. Heracleitus B 119).

Antiphon the Sophist, in a fragment on the advisability and vicissitudes of
marriage uses dajuwv in the Homeric sense of ndruoc. Antiphon explains his daiuwy by
ndtuog — what marriage can turn into: B 49 (IL. 357.15) ITEPI OMONOIAZ, gépe 67
npoeA@sTw O PBiog €ic 10 mpoobev Kkal yduwv, kal yovaikog émbvunodrtw. abty 1 Huépa,
adtn 1 vwé kawot daiuovog dpyer, kawod motuoL uéyag yap dywv yduog dvlpdn.

So much for daiuwv in the Pre-Socratics eddawuovia, evdaovikdég, ebdaiuwy and
the opposite xarodawovéotepoc (Democritus B. 45 (II. 156.2). 6 ddik@v tob
ddiovuévov karodawovéotepog occur in limited frequency. An examination of the
fragments in which these are used would indicate that they involve what in Latin is
called felicitas and felix, “happiness”, “prosperity”, “happy”, “prosperous”!. Thus,
there is no unusual mystery about eddaiuwv in what we have of the Pre-Socratics.

Thus, we conclude our swift survey of daijuwv 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 daiuwv 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 Graeca'®.

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

The first occurrence of daifuwy is in IAMBOI 24 (36-37) 1. 4-5 [Solon]

urTnp peyiotn dawdévewy "Olvumniowy
dpiota, I'f uélawa

Here Earth is called the very great mother of the Olympians.

Phocylides in one instance only uses the word ddfuoveg to indicate that there are
various undefined powers among men which save men from impending disaster. There
are good and bad daiuovec:

16 (15) dAL’ dpa daiuovéc eior én’ dvdpdaw dAdote dAAor
oi’ ugv émepyousvov karxol dvépag gxAvoacfu

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

i ydp Eywye
ovadaiuwyv € dunv Ppwv Exapmopdpouy.

In Theognis, In Elegy I, we come upon a more fruitful field for dajucwv 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 1. 149-150
refers to daijuwv in the sense of a powerful Divine Power which distributes gifts to
mankind: the dajuwyv gives material possessions to the wicked, but the gifts of dper
come only upon a few:

Xpripara pev dajuwy kai mayxdke dvopi didwow
Kvpv’ dperfic 6’ dAiyoic dvopdar uoip® Enera.
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In lines 165-166, Theognis tells us that no man is without a dazucwv whether he be
rich or poor, bad or good. Here was see dajuwy as man’s presiding deity, so to speak,
his lot or destiny:

oUdeic dvBpddnwy obt’ dALI0G obte TEVIYPOG
o0te Kakog véopy daiuovog obt’ dyaboc.

In lines 381-382 of the same elegy of Theognis we have daiuwv 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 (66v 0¢ Kpdrog
navrwy &o0’ vmartov Baociden).

Theognis cannot see how Zeus could possibly consider the just and the wicked in the
same light. Then comes the section with daiuwv:

0808 11 Kekpwévov mpoc daiuovig gati fpotoioty
000’ 060v fivry’ idv dBavdroiow dooi.

Fortune is not responsible and yet the wicked prosper.

Lines 401-406 warn that one should not be overeager in anything; Cue measure is
best in all human works; often a man hastens after dper# in his pursuit of profit, only to
be led astray into some great wrongdoing by Good Fortune (daijuwv) which easily
makes what is evil seem good, and what is good evil:

Mmndév dyav onevdew- kapog o’ éni ndow GpioTog
Epyuac dvBpdnwv- molAdxt 6 €ic dperny

omnevdel dvip képdoc dilnuevog, dviwa daiuwy
POPPwY €IS LEYAANY dumAakiny mapdye

kal of &0nke dokelv, & uév 1§ kaxd, tadr’ dydd’ civar
ebuapéwg, d &’ dv 14 xpriowa, tadrta Kaxd.

Theognis personifies Hope and Risk in 1. 637-638, saying that are similar, both
difficult daiuovec. There are good and bad daiuovec. One has to be careful to distinguish
between them. The line of demarcation is not always clear:

‘EAnic kai kivovvog v dvBpwmoiov duoiol
ovtor ydp yaldemori daiuovec dupdrepor.

We now take a look at the first occurrence of the derivative eddaiuwy in Theognis.
evdaiuwy is here closely associated with the gods (feoic). The only dpets that Theognis
desires is to be beloved of the immortal gods. If he can achieve this, he would be
gbdaiuwy (“happy”):

Evéaiucwv einy kai Geoic pilog dbavdroiow,
Kipv’ dperfic 6° GAAng ovdewric épauar.
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In the next instance of eddaiuwv 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. ebdaiuwv te kai dAfioc are paired. We saw this pair-
ing occurring first in Hesiod’s Works and Days (826): (ll. X013-1016 - Theognis: Elegy
D).

A uakap evdaiuwyv te kai dAPiog, dotic dnepog
GOAwy eic Aidew Odua uélav katéfn,

npiv 7° éxBpoug mrilar kal vmepfivar mep” dvdykn
életdoaur te pilovg, vy’ éyovar voov.

In one very specific reference, dajuwv is used by Theognis to indicate specific reference,
dajuwv 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: (1. 1345-1350)

Haidopideiv 5 t1 tepnvov, énel mote kai Tavourdovg
fipato xai Kpovidng, dfavdrwy BaciAevg,

dpndéag 6° 8¢ "OAvumov dvifyaye kai uw &nxev
daiuova maideins dvhog &xove’ épatov.

ovtw u1 Bavuale, Zwwvidn, odveka kdyw

é&eddnv kalob maidog Epwt’ daueis.

This last example exhausts the occurrences of daijuwv in Theognis.

In Archilochus, the word dafuwv 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. daiuoveg is used in connec-
tion with the “masters of Euboea” who are masters in this type of warfare. daiuovec
here apparently = daruovec [3 (3)]:

00 1ot m6AL" éni toéa taviooetar ovde Gaucial
opevdoval, €0T° Gv Of udlov "Apng avvdyn

év mediw- Lipéwv O moAvorovov Eooetar Epyov
TQUTNG Ydp KEVOL daiuoveg glol pdyng
deonorar Evfoing dovpircivrol.

There are a few more instances of dafuwv contained in Diehl’s edition, such as
IAMBOI - TPIMETPA 45 (95) tic dpa dajuwv xai téov yolovuevo...;

Here daiuwv seems to indicate a feog of some kind. The MEAIAMBOI contain
the word twice.!6

When discussing Pindar'’, we are reading on more film are more extensively
preserved ground. Pindar makes extensive use of daiuwv and its derivatives. He uses the
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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 dawudviog 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”. év ydp dawovioior pofiorg
pevyovtt Kal maioes Gedv.

Here dawudviog, 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: dpbiov dpvoar Gapcéwv t0vd’ dvépa dai-
uovig yeyduev evyelpa, instead of ferig wpoipa yeyovévar.

There is a great abundance of daiuwy 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 V1. 46: we
have avrov dawdvwv fovlaiow EGpéwavio dpdrovreg.

We are told of the birth of Iamos from Euadne and the god Apollo. When Iamos
was born, through the counsel of the Gods (dawdvwv fovlaiow) two bright-eyed ser-
pents nursed and fed him with the harmless venom (i.e., honey) on the bee. Here the
daiuoveg are clearly Geoi but unnamed. An example of a god who is named and is called
datuwy is found in Olympian VIL 39: gavceiufporog daiuwv Ynepiovidag. He is
Hyperion the got that giveth light to men.

In Pindar, a dajuwv may be the Divine Power governing or determining human af-
fairs howsoever it will. cf. Pythian X. 103 ylvkd & dvBpwnwy téAog dpxd te daiuovog
dpvovrog abéerar. In Olympian IX. 28, Divine Power assigns valor and wisdom to men:
dyafoi 6¢ kai copol katd daiuov’ dvdpeg Eyévovt’

In Pythian III, Pindar concludes: “Small will ] be among the small, and great
among the great. Whatever daiuwv 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”. (Il. 107-111)

OUIKPOS €V GUIKPOIC, uEyac év ueydiolg
éaoouat. tov &’ dupénovt’ alsl ppaciv

daluov’ doknow kat’ uav Oepamebwy payavav.
el 0€ uor nhobrov Beoc dfpov opééai,

EATiS” Exw KAéog evpéabar kev BynAdv mpdow.

Here daijuwv 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 daiuoveg
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: (ll. 40-45)

dt1 TepmvoV émduepov. Sicdiwy

§xalog Emeyn yhipag &g te TOV Wdpouov
aidva. Gvdokouey ydp dudg dnavreg:

daiuwy 6’ diooc ta uakpd 0’ &i TIg

nanraiver, Ppayvc é&ixéobar yaikonedov Oedv
&pav

Iv Pythian 111, 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 daiuwy
here in the sense of doom, bad luck, that came upon Koronis and others: (ll. 34-36)
daiupwy &’ &xepog [ eic kaxov tpdyaic édaudooatd viv, kal yerrévwy | moAdot énavpov,
dud & Epbapev.

In Olympian XIII. 105 we have an example of daiuwy in the sense of luck, fortune,
destiny: (1. 104-107)

&l 0¢ dafuwy yevéBlioc &pmoi,
At to0t” Evaldip t° éxdddoouey
PAOTE.

So much for dafuwy in Pindar. ebdaovia and eddaiuwv present no spectacular
problems. They generally correspond to the Latin felicitas and felix respectively.

111

The dramatists, Aeschylus, Sophocles, and Euripides, probably make more exten-
sive use of dafuwy and its derivatives than any other body of classical literature!®. 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) feoi and daiuovec may be used interchangeably or daiuovec may indicate
inferiority of position to the f¢oi. 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: (1. 103-107)

KtUmov Sédoika - mdtayos ovy Evog 00pag.
w1 péeic; mpodwaeig, malaiybwy

"Apng, tav teav;

I ypvoonhiAné daiuov, §md’ énr-

de molw, dv mot’ ebpidrtav &Bov.

Thus here daijuwv simply equals fedg.

In the XOH®OPOI 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: (1l. 118-121)

‘HA. 1 9, didack’ drepov éEnyovuévn.
Xo. éAfeiv v’ avroic daiuov’ # Bpordv Tva
‘HA. notepa dwikaotiv i diknpdpoyv AEyeic;
Xo. dnddc 11 ppdlove’, 6oTic dvTamoKTEvEr.

Here again some god is refered to; he is called indefinitely a daiuwv but is quite clearly a
Oedg. 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 daiuwyv of Darius while she makes offerings to the nether gods: (ll.
619-622).

dAl’, & gilol, yoaio! taiode veprépwy
vuvorg émevpnueite, Tov e daiuova

Aapeiov dvakaleiobe, yamdtovg 6’ &yw
TWAS TPOTEUW W TAGOE vEPTEPOLS BEOIG.

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 daiuovec as Darius is called a dafuwy (1. 628-646)
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dAdd, yfovior daiuoveg dyvor,
I'ff t¢ kai ‘Epufj, facilel T’ évépwv,
néuyar’ Eveplev woxnv ég g
&f ydp 1 xKak@v dxog oide mAéov,
uovog dv Gprvwv mépag einot.
[otp. a

e s

7 ‘p’ dier pov pakapirag

foodaiuwy Pacidevg Bdp -

Bapa aapnvii

iévrog td mavaiod’ aiavii dvobpoa Bdyuara;
navidAav- dyn

dwafodow;

véplev dpa kAvel uov;

dAdd ov woi, I'd te kai dllot

xBoviwv dyeudveg dal-

Lova, ueyavyr

lovt’ aivéoat’ éx Oduwv, Ilepodv Xovaiyevij Bedv-
néumere 0 dvw

olov obnw

Hepoic al” éxdlvyey.

Here daiuoveg are divinities below the earth and Darius who is also below the earth also
gets called a daiuwv.

We have stated above that daiuovec 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 (ll. 85-87)

wevdwvbuws og datuoves Ipounbsa

Kalobov avtov ydp oe Ol mpounbéwe

Otw ponw tH0d” ékrvliobion téxyvng.
daiuoveg = Beol

Aeschylus’ third category of dafuwv 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 dajuovi ©d
ITAe100evidddv Gprovg Beuévn.

Of good fortune: Persians 158: eit1 un dajuwv nalaiog vov uebéotnke orpard. Of the
author of evils: Septerm 705: daijuwv Arjuarog év tpornaig ypovig uetarlaxtdg. Persians
345 wde Sajuwv tc karépbeipe atpatdv, Persians 354: paveic dAdotwp F Kaxog
daiuwv mobev. Agamemnon 1660 Saiuoves ynAfi Bapeia dvotvyds memAnyuévor. The
vocative occurs most conveniently for poetry:

Persians 472: & otoyvé daiuov; Agamemnon 1469 daiuov, 6¢ unitveic dcduaot.

The words daipovdw, dadvioc and ebdaiuwv also appear in Aeschylus. The verb
daypovdw is found in the Septem 1001: i i), Sawov@vr’ év dra and in the Choephoroe



47

566: dawovd dduog kakoic in which daiuwv is the controlling element. The verb would
then mean “to be held by an evil daimon. dawovioc indicates something sent by a
daimon. Septem 892: aiai dawdviol, aiai 6 dvtipovewy (k) Bavdrwv dpai. Persians
581: daiuovt dyn. evdaiuwv means “happy” in Aeschylus. Cf. Persians 768: Kopog,
ebdaiuwy, dviip; Agamemnon 530: dval Atpeidng npéofug ebdaiucwy dvip.

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 daiuwv 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) daiuwv 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 70 feiov.

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 dajuwy to refer to Poseidon: (Il. 707-715)

dAdov & atvov éyw patpondler td@de kpdriotov,
Odpov 100 ueydiov daiuovog, eineiv, yBovog avynua ugyioTov,
etinov, ednwiov, ebfdiacoov.
& mai Kpdvov, a6 ydp viv €ic
N gy r 3 £ 3 ~
106° eloag abynu’, dval Iooeiday,
imnowo tov dkeothpa yaAwov
TpdTaLol Taiode Ktioag dyviaic.

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: (. 1464-1468)

xaip, & Anuvov médov dugialov,
Kal u’ ebmhoig méuwov duéuntwg,
&0’ 1 ueyddn Moipa rouiler
yvaoun 1€ Pilwy yd mavdaudrwp
datuwy, 6¢c tadt’ énéxpavey

The use of the plural of dafuwv 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: (ll.
911-913)
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ywpag dvaxteg, d6ka uor mapeatdln
vaovc ikéolar dawubvwy, 1dd’ v yepoiv
otépn Aafovon kdmbuuwduara.

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

ob dffra toic y° uoiow Splauoic mote-
008’ dotv p’ 0U6E mipyog 0VOE dawudvwy
dydAuaza fepd, TV 0 TAVTARUWY EYad
KdAAioT” dvip eic & ye taic Onfaic tpaeig
drneotépno’ £uavtdy, avtog EvwEmwy
@Beiv dnavrac tov doefi, tov éx Geddv
eavévt’ dvayvov kat yévovg tob Aaiov

Here again, the status of the gods (dawudvwy) refers to Geor.

The second Sophoclean category employs daiuwv 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 daiuwv Divine Providence, may deal with him kindlier than it has
dealt with him: (Il. 1478-1479)

dAL’ gbrvyoine, kai ae tHode th¢ 60D

daiuwy ducov i ué ppovpricac tuyor.

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 daijuwv run one unbroken
course: 1. 917: toig abroiol to1 / oby avtog aiel dawdvawy napacratei. Two examples
may be sited briefly in which the daimon is clearly unfavorable: (1) Oedipus Tyrannus
828: dn’ duov daiuovog. 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 (dn” duod daiuovog) (2) Electra 1156-1157: 6 dvarvytic daiuwv 6 6dc ¢ kdudg. O-
restes (unknown to Electra as such) brings his “ashes” to Electra who laments over his
loss and refers to her daijuwv as well as his as being a dvarvyrc daiuwv.

The last Sophoclean category in which daiuwv equals to fciov may be illustrated
very briefly by a citation from the Oedipus at Colonus 1370:
torydp ¢’ 0 daiuwy eioopd pev ob T mw ¢ avrika.

As dnaé Aeyduevov occurs in Sophocles with daiuwy as its root and that is evdai-
uovéw in the Antigone: 1j topawvvic moAdd t° GAA" evdawover (1. 506). It means “is happy,
fortunate”. evdaiuovilw and eddaiuwy 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: mAel kara mopludv, mAei kard daiuova

Alcestis 561: nd¢ obv &xpunteg tov mapovia daiuova;

Alcestis 931: @ilot, yovaikog daiuov’ evrvyéatepov

T00u0b vouilw, Kainep ol dokobvl’ Suwc.

The daimon in Euripides may refer to one’s lot. In Hippolytus 99 (as in Iliad III) it re-
fers to a specific goddess, Aphrodite: nd¢ oov 6 aeuviy daiuov’ o8 npooevvéneis. It
may be used to refer to one’s “shades” or manes as in the Alcestis of Alcestis (1. 1003):
Kal tic doyuiav kélevBov Eufaivawv, 160’ épel, Abta noté mpodBav’ dvdpdg, vov o’ EoTi ud-
Kaipa daiuwv.

The familiar Euripidean rendering of the end of a play offers us an example of
dawdvioc in the sense of “works of Divinity” which are closely associated with fcoi:

noAdai uoppar t@v daipoviw,
noAdd &’ délmrwg Kpaivovor Beo
Kal ta doknlévr’ obk éreléobn,
T@v &’ ddokttwy mipev nipe Bedg,
1010v8° dméfin t6de mpdyua.

IV

The use of daiuwy 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: tiva dawudvwyv napafdvrog; I. 86 &i tic uv dauévwy
puoeray; II1. 119. ebdaiuwv é6éAo1. So also, it may be used of a goddess, 7 dajuwv as it
is used in II. 40 to refer to Isis: t7jv ueyiotny daiuova fynvrai. (2) It may be employed to
signify a hero as in IX. 76: odte dawdvwy obte Oedv oy éxerwv; (3) or it may indicate
fortune or chance: I. 111. tdre kw¢ kara daiuova tiKTEL

evddaiuwy clearly means “rich” or “prosperous” in Herodotus. Cf. V. 31 wjow
ueydAn kat eédaiuovi and VIIL III. ai 'A@fvar ueydiai te kai ebdaiuovec.

The adjectival daiudviog is used mostly of address, expressing either resect or
reproach. Cf. VII. 48, IV. 126, VIII. 84. But dawovin tig dpur refers to a divine impulse
(VIL. 18).
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Thucydides is definitely more restricted and more sparing in his use of the term
daiuwy and its derivatives. daiudvia is found in one of the most significant parts of the
whole of Thucydides’ work, that is, following the Funera: Oration, in Book II, chapter
64, in Pericles’ speech on the naval greatness of Athens: “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. (péperv 8¢ xpn td te daruovia dvaykaiwg td 1€ dno TV
nodeuicwy dvdpeiwg). 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 (dawdvia) necessarily; the enemy
can be resisted with bravery.

In Book IV, chapter 97, dajuwv is used in the plural with reference to Apollo and
the deities: @ote Umép 1€ 10D Ge0b Kai EavTdv BoiwToUg, EMKAAOUUEVOS TODG OUWYETAS
datuovag kai 10v AnoAdw, mpoayopevely avrobs 8k Tov iepol dmidvrag dnopépecBar td
OPETEPA AVTDV.

Thus, strictly speaking, dafuwv occurs only once as such in the whole of
Thucydides and is there equivalent to Geor. This is very noteworthy. We may now in-
dicate the limited use of esdaiuwy and its forms in Thucydides: (1) eddaiuovicavreg -
VIII 24. Xiot ydp udvor uera Aaxedauoviovg v €y ﬂo&&unv evdaiuovioavtéc te dua
Kal éowppovnoay, kal dow Enedidov 1 molic avtoic €mi t0 peilov, téo@w 06 Kal
EK0aLoDVTO EXVPWTEPOV.

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) eddaovia IT1. 39. This word is used
to indicate physical prosperity. Prosperity was not enough to dissuade them from af-
fronting danger: xai kaxompayiav &¢ eineiv pdov drnwhobvrar 7 ebdauoviav dracwlov-
Tal.

(3) evdauovia occurs once more only in Thucydides, denoting general prosperity. book
II. 97: tcdv ydp év 11 Ebpddny doar ueralv tob Toviov koAmov kai 1o Evéeivov novrov
ueyiotn éyéveto ypnudrwy mpooddw kal th ALY evdaiuovig

(4) In the Periclean Funeral Oration, Book II, chapter 43, 70 eddawov is equated to 70
EAevbepov and this can be brougt about by the crushing of the ennemy: 05¢ vov Vueis
{nAwoavteg karl 10 eddauov 10 EAevbepov, 10 0é EAcubepov T0 eBywuyov Kpivavtes un
nEP10pAole 100G MOAEUIKODE KIvOUYOUS.

(5) Chapter 53, Book II, included in the description of the plague, tells us how those
who previously had nothing succeeded suddenly to the property of the prosperous: The
gvdaiuoves pdov yap étélua tic & mpdrepov dmekpunteto un kal’ Hdoviv moieiv
dyyiotpopov iy uerafolv 6pdvies v te evdaudvewv Kai aipvidiws Gvpokovrwy kal
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TV 0USEY TPOTEPOV KEKTHUEVWY, E6OUC O& TAKEIVWY EXOVTWY.
(6) Finally, in Book I, chapter 6 we have actually the first occurrence of eddaiucwv in the
so-called dpyaioloyia where we encounter the meaning, “the rich”, “the materially
prosperous”: xal of mpecfUTePol avtoic TV gbdawdvwy did 10 dfpodiaitov 06 moAvS
XPOVOS EmEION YITAVAG TE Aol Emavoavto @opovvreg...

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

\'

This general survey of daiuwy 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 dajuwv from its specific reference to a
specific god or goddess (fcdg) 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 daiuwv 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.

IMEPIAHYIX
‘'O Saipwv &g ™V xhacownv ‘EAAnvikiv Aoyotexviav

Eig v mapodoav perétnv 6 ovyypoagedg mpoPaivel el yeviknv éE€tacty Tiig
dvvoiag daiuwy kol TOV TaPayAY®V NG daiwovikos kai evdaiuwy glg TV KAAGGIKTV
‘EAMMV. Aoyoteyviav - “Ounmpov, “Hoiodov, IIpocwkpatikong, Avpikovg, ITivdapov,
“Hpddotov kai Oovkvdidnv. kabopilel v Ektacty 1®V onuooidv Tfig dvvoiag kai to-
Ewvopel v ypfiow tfig Akewg kai tHV cvxvotTTa TAV GTOYXPOOEWV TOD VOHUATOG
TOV oNUAcIAV TS, dumioTdvel 88 piav edputépav Pevotdotnta kol mowidiav tiig
évvoiag f| 6cov Bd AdVvVato v gavtactij 6 onuepivog dvBpwmrog.

NOTES

1. Be¢ doesn’t occur until Hellenistic times, and, of course, frequently in the Christian vocabulary.
2. daiuoveg is used in the plural in Modern Greek also, as well as with the meaning “evil spirits”,
‘devils”.



52

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. 20Iff; H. J. Rose, H.T.R. XX VIII (1935), p.
243; the article on daimon in the 3d supplement of Pauly-Wissowa (267-322).

4, See also Friedrich Pfister’s article on daifuwv in the 7th supplement of Pauly-Wissowa: Real
Encyclopddie, 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 daiuwv. :

6. Cratylus 398 v: tobro toivov mavrog udldov Aéyel, d¢ duoi dokei, Tov¢ daiuovag 6ti ppoviuor kai
darjuoveg ffoav, daiuovag avtobs wvduacey kai & ye tff dpyaiq T ruetépa pwvi avté ovufaiver T’ Gvoua.

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 Apbrodite, 1l. 218-255.

12. The readings of the text would vary with the editor. Though Mazon would reject 1l. 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. evdaiuwv: Heracleitus B 4 (I 151. 9); Gorgias B. 10 ((IL. 287.24); eddauovikds: Anaxarchus B |
(I1. 239.21).

15. The third edition edited by Ernst Diehl. }

16. In Ernst Diehl’s third edition daiuoveg (p. 143) and daiuwv (p. 144). I mention here also the oc cur-
rences in the XPYXA EITH of Pseudo-Pythagoras in Diehl: p. 82 1. 3;p. 84 1. 17; p. 89 1. 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 of draimon 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.



